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abstract

This article seeks to make a brief study concerning a very concrete matter: the family of 
a free man, whose concubine had his child or became pregnant by him. We will attempt 
to answer the following questions: 1) what is the legal source of the family structure that 
is established; 2) what is a slave-mother (umm walad) and how is she juridically defined 
through her rights and obligations; and 3) what is the legal situation of children born 
within a relation of concubinage? Despite all the deficiencies that can be attributed to 
Arabic Medieval legal sources, such as the certain fact that they are composed within an 
urban medium and do not reflect what exists beyond it, they still happen to be the works 
that offer the most fertile information for social history and the only ones that make it 
possible to study how “islamisation” and “arabisation” of the institutions influenced the 
evolution of family structures family in Islamic societies. The legal sources offer plentiful 
and detailed information about the presence of slaves within family structures1.

key Words

Slavery, Concubines, Slave Mothers, Umm Walad, Muslim Family, Islamic Law, 
al-Andalus, Malikis.

caPItalIa Verba

Servitus, Concubinae, Matres serviles, Umm Walad, Mahumedana familia, 
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1. This article is the result of the Ministry of Science and Innovation R+D project, “Sexual taboos and
family structures: sharia and sexual ethics in the pre-modern Islamic world (3th/9th-7th/13th centuries)” 
(FF12010-16314).
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1. Introduction

In 1973 Pierre Guichard published his novel work Al-Andalus. Anthropological 
Structure of an Islamic Society in the West,2 which constituted a pioneering study of 
Andalusi social and family structures. The first part of the work was devoted to the 
organisation of kinship and the situation of women in al-Andalus. Guichard studied 
families, clans, lineages and tribes, fundamentally through historical Arabic sources: 
chronicles, geographical works and, to a lesser degree, biographical dictionaries, 
which substantially conditioned the results of his research. These texts allowed 
him to carry out a review of existing indigenist and continuist theories regarding 
Andalusi society, as well as of settlements that were established as a result of the 
conquest, both from an ethnic and social point of view.3 His work opened up new 
avenues of investigation, some of which would be undertaken by Guichard himself, 
others where there still remains much to be done. 

Guichard’s work represented a watershed in the historiography of al-Andalus. 
After its publication, there was a marked increase in works dedicated to the social 
history of the Islamic West. Over the last forty years, some of the questions dealt 
with by Guichard have been developed and studied further, in combination with 
other Arabic sources that have been preserved. The historiography is, nevertheless, 
uneven where results are concerned. While investigation around women in al-
Andalus, for instance, has already been given broad attention,4 it is necessary to 
deepen studies of family structures and there is a growing need for discussion of 
some of Guichard’s hypotheses in this area, just as there is a continuing urgency 
to tackle methodological problems.5 Similarly, I feel once again we have to seek to 
identify the Arabic sources in which mainly family relations are discussed, locate 
where these issues have been most explored and where we can find the greatest 
development of the concept of family. For the meantime, consultation of Andalusi 
works belonging to other genres different from those employed by Guichard is 
gradually enabling the subject to be examined in more depth. 

Andalusi and North African biographical dictionaries provide plentiful 
information on families of Ulemas, their genealogies and the unions established 
between them. They are, therefore, an extraordinary source for the study of the 
transmission of knowledge, the social networks created for such a purpose and the 

2. The work was published in French in 1976 under the title Tribus arabes et berberes en Al-Andalus 
(translated into Spanish by: Ancochea, Nico: Guichard, Pierre. Al-Andalus Estructura antropológica de una 
sociedad islámica en Occidente. Barcelona: Barral Editores, 1973).

3. Guichard explains the methodology followed in this work in his article: Guichard, Pierre. “Structures 
sociales ‘occidentales’ et ‘orientales’ dans l’Espagne musulmane au Moyen Âge”, Actes du Colloque organisé 
par l’E.R.A. (Paris, 1976). Paris: Librairie Orientaliste Paul Geuther, 1977: 187-193.

4. Standing out among all the works devoted to women in al-Andalus is the joint study by: Marín, 
Manuela. Mujeres en al-Andalus. Madrid: Consejo Superior de Investigaciones Científicas, 2000.

5. The problem about studying the Andalusi family extends to study of the family in the pre-modern 
Islamic world in general, a question that few works have addressed, and a gap that would partially be 
filled by the appearance of the work by: Benkheira, Hocine; Giladi, Avner; Mayeur-Jaouen, Catherine; 
Sublet, Jacqueline. La famille en Islam après les sources arabes. Paris: Les Indes Savantes, 2013.



Imago TemporIs. medIum aevum, vii (2013) 27-44. issn 1888-3931 

free Fathers, Slave Mothers and Their Children 29

intellectual and political authority of the members of these families.6 Despite their 
indisputable value, they do not make it possible to carry out any other kind of 
investigation. On the one hand, biographical works are not representative of the 
whole of society, but only of the intellectual and religious urban elites that their 
authors and readers belonged to; on the other, they offer practically no information 
about the simple family structure, that is, about what happened within the domestic 
sphere or the social prejudices that guided marriages, sexual conduct or the different 
ways in which subjects of such relevance in different historical places and periods 
as maternity, paternity and filiation might be approached; or the maintenance and 
custody of members of the family. The information we can draw from biographical 
dictionaries in this regard are scarce and scattered, for the purpose of the authors 
who composed these works was not that of providing a social portrait, but rather an 
intellectual and religious picture of the world they lived in.7

Meanwhile, the chronicles concern themselves with the history of the ruling 
family and the governing elites and they are fundamentally, though not exclusively, 
of a political nature. Just a few scattered anecdotes allow us to glean an impression 
of private life in the fortress or in the households of the economically privileged 
groups. This information is valuable for illustrating or complementing that obtained 
from other sources, but does not in itself enable the capture of an extensive social 
portrait.8

Lastly and with increasing frequency, legal sources are employed for the study 
of pre-modern societies.9 Jurisprudence, by definition, aims to find a solution to 
problems that arise between individuals and it does so using different sources, 
among them the analysis of legal opinions or sentences regarding particular areas. It 
tries, that is, to resolve, theoretically at least, a conflict that exists in real life, and the 
tension that is brought about between theory and practice is precisely what gives 
us the most realistic clues as to how social relations were established in the private 
and public space contemporary to the source studied. In some cases, it has been 
alleged of Islamic jurisprudence that, because it is mainly of a doctrinaire nature, it 
did not reflect the society it was aimed at, as if these were works written in pursuit 
of pure theological or philosophical speculation. This argument is easily rebutted 

6. See the series Estudios Onomástico-biográficos de al-Andalus, Estudios Onomástico-biográficos de al-Andalus, 
18 vols. Madrid-Granada: Consejo Superior de Investigaciones Científicas, 1988-2011. 

7. María Luisa Ávila, after examining the characteristics and limitations of biographical dictionaries for 
carrying out a study on the family, draws some conclusions about women and the composition and 
size of the families of Ulemas: Ávila, Maria Luisa. “La estructura de la familia en al-Andalus”, Casas y 
palacios de al-Andalus, Julio Navarro, ed. Barcelona-Madrid: Lunwerg Editores, 1995: 33-37 (translated 
into English in: Marín, Manuela; Samsó, Julio; Fierro, María Isabel. The formation of al-Andalus. Aldershot: 
Ashgate, 1998. Also see: Ávila, María Luisa. La sociedad hispanomusulmana al final del Califato (aproximación 
a un estudio demográfico). Madrid: Consejo Superior de Investigaciones Científicas, 1985.

8. Joaquín Vallvé carried out a social study of ruling families using chronicles in: Vallvé, Joaquín. “Sobre 
demografía y sociedad en al-Andalus”. Al-Andalus, 42 (1977): 323-340. 

9. Although there are already many works in which the utility of legal sources for social history is 
discussed, see, for example: Powers, David. “Fatwas as sources for legal and social history. A dispute over 
endowment revenues from Fourteenth-Century Fez”. Al-Qantara, 11 (1990): 295-342.
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by the actual legal texts preserved, because the wealth, reach and exhaustiveness 
they provide for dealing with specific matters attest to the social importance they 
had for their authors. The abundance and broad diffusion of this legal literature, 
meanwhile, show the influence and impact they must have found among their 
readers.

Despite all the deficiencies that can be attributed to legal sources, such as the 
certain fact that they are composed within an urban medium and do not reflect 
what exists beyond it, they still happen to be the works that offer the most fertile 
information for social history and the only ones that make it possible to study 
how “islamisation” and “arabisation” of the institutions influenced the evolution 
of family structures family in Islamic societies. It is my view that the reason why 
historians have tended to ignore them has more to do with the complexity of their 
contents and with a problem stemming from this difficulty, to whit, the absence of 
translations of these books into European languages. 

In the case that concerns me on this occasion, the presence of slaves within 
family structures, the legal sources offer plentiful and detailed information, which 
we would practically know nothing about were we only to read other Arabic literary 
genres. To give an example, slavery occupies a quarter of one of the basic works 
(ummahat) of the school of Maliki law, the Mudawwana of Sahnun, a text widely 
disseminated in al-Andalus.10 

To the problems presented by the Arabic sources from different genres 
indicated so far, modern historiography adds one more obstacle, an anachronistic 
view of the past, from the perspective of possible family structures in the modern 
period or existing in present times. The Islamic family in the pre-modern period 
is conceived from a broad point of view —blood relatives, foster relations, 
domestic slaves and concubines, as well as relatives where there is a degree of 
prohibited relationship, meaning those with whom religious sources do not allow 
a marriage contract to be struck— and all these actors have a relevant role in 
family and social relations.11 Despite this, some academic works have not taken 
on board the Islamic conception of the family, as described by the Muslim legal 
texts themselves. So, for example, Angela Degand in her work Geschlechterrollen 
und familiale Strukturen im Islam12, which studied legal sources composed between 
the 13th and 15th centuries, minimises the presence of slaves in the home and, 
consequently, does not take vital questions into account such as the repercussion 
of concubinage on the marriage contract, the maternity of a slave-concubine 
or the legal situation of a female slave’s children.13 It is possibly the “modern” 

10. Saḥnun. Al-Mudawwana al-kubrà, 4 vols. Cairo: Matba'at al-Sa'ada, 1323/1905: 1905-1927.

11. Reuven Levy outlines the role of slaves in Islamic society in his work: Levy, Reuven. The Social Structure 
of Islam being the second edition of The Sociology of Islam, 1957. Cambridge (UK): Cambridge University Press, 
1962: 73-89. 

12. Degand, Angela. Geschlechterrollen und familiale Strukturen im Islam: Untersuchungen anhand der islamisch-
juristischen Literatur des 7./13. bis 9./15. Jahrhunderts. Frankfurt am Main-New York: Peter Lang, 1988.

13. In her works, Kecia Alia proposes, from a feminist perspective, that there be a review of the 
Islamic marriage contract from its origins, taking into account the influence that concubinage had in 
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conception she herself has of the family that makes her rule out abundant 
information regarding slaves, because she considers it to be alien to the family 

nucleus.14 
Other works, as has already been mentioned, have recourse to the modern 

anthropology of the Arabic-Islamic world for support for their hypotheses regarding 
what a pre-modern Arab society ought to have been like, in this case, that of al-
Andalus. This approach to the issue from a contemporary perspective might be one 
of the reasons why slavery and concubinage are often only treated laterally and not 
as a constituent part of the basic family group. If the conclusions of these works 
are compared with existing written jurisprudence in the Islamic West, where slaves 
occupy an essential quantitative and qualitative space, one perceives a distorted 
idea of the family structures of that period. 

The methodological problems described, general to most family studies, prove 
especially striking if, in addition, we bear in mind that sources from all the genres 
of the pre-modern era only make mention of the domestic slave, as practically no 
references are in our possession with regard to slaves in rural environments or 
occupied in trades proper to slaves. The servants described tend to cohabit with 
free individuals with whom they interrelate not only in a work sense, but also 
through the family.15 In the Islamic world, it may be affirmed that neither can the 
slave be studied outside of the family, nor the family be studied without taking 
its slaves into account, because the Arabic sources preserved do not conceive 
separately of both questions until the abolition of slavery at the beginning of the 
20th century. 

Naturally, this article does not seek to make a global analysis of the Islamic family 
in the pre-modern West, but merely a brief study concerning a very concrete matter: 
the family of a free man, whose concubine had his child or became pregnant by 
him. We will attempt to answer the following questions: 1) what is the legal source 
of the family structure that is established; 2) what is a slave-mother (umm walad) 
and how is she juridically defined through her rights and obligations; and 3) what is 
the legal situation of children born within a relation of concubinage?

jurisprudential development concerning the family and the fact that this influence ceased after the 
abolition of slavery: Alia, Kecia. Marriage and Slavery in Early Islam. Cambridge (Mass.)-London: Harvard 
University Press, 2010.

14. Naturally, there are exceptions. Rüdiger Löhlker, in his study on the forced marriage of daughters, 
makes a methodologically model analysis of the matter in the pre-modern, and in the modern period, 
taking slaves into account in the former case: Löhlker, Rüdiger. Islamisches Familienrecht. Methodologische 
Studien zum Recht Mâlikitischer Schule in Vergangenheit und Gegenwart. Göttingen: Duehrkohp & Radicke, 
2002: I.

15. de la Puente, Cristina. “Mano de obra esclava en al-Andalus”. Espacio, tiempo y forma, 23 (2010): 135-
147.
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2. The family conceived in The Quran 

Family jurisprudence takes the Quran itself as its first source, especially verses 
22 to 26 of chapter IV (women), where the social taboos that have to prevail in an 
Islamic society are expressed and where, in consequence, the legality or illegality of 
possible sexual and conjugal relations are established. The verses are very clear and 
do not give room for many interpretations with regard to the constitution of the 
family and where the Muslim ethic concerning the family stands:

Do not marry women that your fathers married —with the exception of what 
is past— this is indeed a shameful thing to do, loathsome and leading to evil (22). 
You are forbidden to take as wives your mothers, daughters, sisters, paternal 
and maternal aunts, the daughters of brothers and daughters of sisters, your 
milk mothers and milk sisters, your wives’ mothers, the stepdaughters in your 
care —those born of women with whom you have consummated marriage, if 
you have not consummated the marriage, then you will not be blamed— wives 
of your begotten sons, two sisters simultaneously —with the exception of what 
is past: God is most forgiving and merciful(23) women already married, other 
than your slaves. God has ordained all this for you. Other women are lawful 
to you, so long as you seek them in marriage, with gifts from your property, 
looking for wedlock rather than fornication. If you wish to enjoy women 
through marriage, give them their bride-gift —this is obligatory— though if you 
have to choose mutually, after fulfilling this obligation, to do otherwise [with 
the bride-gift], you will not be blamed: God is all knowing, all wise(24). If any of 
you does not have the means to marry a believing free woman, then marry a 
believing slave —God knows best [the depth] of your faith: you are all part of 
the same family— so marry them with their people’s consent and their proper 
bride-gifts. [Make them] married women, not adulteresses or lovers. If they 
commit adultery when they are married, their punishment will be the half that 
of free women. This is for those of you who fear that you will sin; it is better for 
you to practise self-restraint. God is most forgiving and merciful (25), He wishes 
to make His laws clear to you and guide you to the righteous ways of those who 
went before you. He wishes to turn towards you in mercy —He is all knowing, 
all wise—(26).16 

These verses determine what possible kinships there are and, as a consequence, 
the sexual relationships that are forbidden among relatives. Some of these taboos 
are different from those for Christians: those relating to milk relatives, for instance, 
which have the same impediments as do blood relatives where marriage and 
concubinage are concerned.17 Similarly, they establish different possible kinships for 
men and for women and impose as a compulsory condition that a dowry be given to 
the woman if the marriage is to be consummated and ratified.18 Finally, they allow 
a free man or free woman who cannot marry a free counterpart to do so with a 

16. Qur’an, trad. Muhammad Abdel Haleem. Oxford: Oxford University Press, 2005. 

17. Regarding milk kinship, see: Giladi, Avner. Infants, Parents and Wet Nurses: Islamic Views on Breastfeeding 
and Their Social Implications. Leiden-Boston-Köln: Brill, 1999.

18. For dowry, see: Zomeño, Amalia. Dote y matrimonio en al-Andalus y el Norte de África. Estudio sobre la 
jurisprudencia islámica medieval. Madrid: Consejo Superior de Investigaciones Científicas, 2000.
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female or male slave who is not their property.19 In the case of the free man he will 
also have to provide the female slave with the corresponding dowry.

But in addition to these Quranic verses on conjugal kinship, which is a question 
that will be dealt with in this article, other verses govern the relation of concubinage, 
that is to say, of a free man with his female sexual slaves. This intimate association 
between a man and a woman who are not married is not conceived in Islam between 
free persons, but only between a free man and a slave woman who is his property 
alone and exhibits no impediment to being his sexual slave.20

In Arabic the female slave receives various names: ama, mamluka or jariya, and 
none of them offers clues as to whether she is a slave exclusively dedicated to 
domestic tasks or is, in addition, a concubine21. The latter term jariya is moreover 
a euphemism that also means young girl, which means that it is not even clear 
in all cases whether the woman who is thus described is of slave or free status. 
Nevertheless, in the Quran a concubine is identified by a specific term, milk al-
yamin, which literally means “what the right hand possesses” (ma malakat aymanu-
kum) and alludes to her slave status, over which the owner has all rights, including 
that of sexual slavery.22 This expression, which is sometimes a synonym for captive, 
leaves no room for doubt as to its meaning.23 Another term, surriyya, also means 
concubine, and is not systematically employed, but rather in conjunction with the 
other words mentioned.

The concubine or concubines, permitted to an unlimited number, form part of the 
Islamic family unit and will be subject to legal regulation identical to that applying to 
any other female slave. The law governs their rights and obligations, as well as those 
of their owner. Similarly, their presence in the household and their relation with 
the owner has an influence on the husband’s relation with his legitimate spouse or 
spouses, not only from a sentimental but also a legal viewpoint.24 It must be held in 

19. For the legal principles governing the marriage of free persons with slaves, see the lengthy work by: 
Hocine Benkheira, Mohammed. “Un libre peut-il épouser une esclave? Esquisse d’histoire d’un débat, 
des origines à al-Shafi`i (m. 204/820)”. Der Islam, 84 (2008): 246-355.

20. de la Puente, Cristina. “Límites legales del concubinato: normas y tabúes en la esclavitud sexual 
según la Bidaya de Ibn Rusd”. Al-Qantara, 28 (2007): 409-433, especially, 414-430, where reference is 
made to the impediments against a relation of concubinage according to Ibn Rushd (Averroes).

21. It is worth mentioning that concubinage does not merit a chapter apart in the legal treatises, being 
dealt with instead in other chapters, particularly in that on marriage.

22. For concubinage see: Ali, Kecia. Marriage and Slavery...; for concubinage according to the Maliki 
doctrine see: de la Puente, Cristina. “Límites legales del concubinato...”; de la Puente, Cristina. “Slaves in 
al-Andalus through Maliki Watha’iq Works (4th/6th Centuries H./10th-12th Centuries CE): Marriage and 
Slavery as Factors of Social Categorisation”. Annales Islamologiques, 42 (2008): 187-212; the subject is still 
being discussed today, see: de la Puente, Cristina. “What does milk al-yamin mean at the beginning of the 
21st Century? Selected Online Fatwas on Concubinage in Islam”, Liebe, Sexualität, Ehe und Partnerschaft-
Paradigmen im Wandel. Beiträge zur orientalistischen Gender-Forschung, Roswitha Badry, Maria Rohrer, Karin 
Steiner, eds. Freiburg: Fördergemeinschaft wissenschaftlicher Publikationen von Frauen, 2008: 127-152.

23. Quran, IV, 3, 24, 25 and 26; XVI, 71; XXIII, 6; XXIV, 31 and 58; XXX, 28; XXXIII, 50, 52 and 55; and 
LXX, 30.

24. Although polygamy is permitted in Islam up to a maximum number of four legitimate spouses, 
monogamous marriage seems to have been most frequent in al-Andalus, see: Marín, Manuela. Mujeres 
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mind that a man and his concubine or concubines already in themselves make up 
a family unit, as there is no need for the male to take a legitimate wife, nor would 
that substantially alter the family structure. And the legitimate spouse, should there 
be one, does not exercise authority over the concubines because they are not her 
slaves, but her husband’s. She can only order and dispose of her own slaves and a 
female slave of hers can never be her husband’s concubine because she does not 
belong to him. If the male maintains sexual relations with a female slave belonging 
to his wife, he is deemed to have committed sin and the crime of fornication (zina) 
and may be punished for it.25

Like any other female slave, the concubine may change her legal category in 
line with other criteria: if her owner promises her she will be manumitted after his 
death, she will become mudabbara; as well as if she enters a contract with her owner 
for manumission by instalments (mukataba); or should she become pregnant by the 
owner and he acknowledge paternity, so that she becomes umm walad. All these 
assumptions will have legal and also social repercussions, because the female slave’s 
membership of the family will be different and her rights and obligations will vary 
according to her new legal category.26 In this article only the last case mentioned is 
going to be studied, that of “the mother of a child” (umm walad). 

3. Maliki jurisprudence on the concubine-mother (umm walad)

The concubine who becomes pregnant receives a new name, umm walad or umm 
al-walad and, as has been observed, once the owner recognises such paternity her 
legal status varies, with the corresponding family and social consequences for her 
and for the rest of her family.27 In the Maliki doctrine, the only one that was legally 
applied in al-Andalus, the slave did not have to actually give birth to that child. If 
she had a miscarriage or the child died after birth, her status was irreversible, even 
should there be no new pregnancy. Meanwhile, the owner cannot make her one of 

en al-Andalus...: 447. 

25. Saḥnun. Al-Mudawwana...: I, 52 (chapter 4: al-nikah al-thani); see: de la Puente, Cristina. “Violencia 
y misericordia con los esclavos. Regulación de derechos y deberes según la doctrina malikí”, Crueldad y 
compasión en la literatura árabe e islámica, Delfina Serrano, ed. Madrid: Consejo Superior de Investigaciones 
Científicas, 2011: 179-202, especially, 187-188.

26. de la Puente, Cristina. “Entre la libertad y la esclavitud: consecuencias legales de la manumisión según 
el derecho malikí”. Al-Qantara, 21 (2000): 339-360. With regard to how liberation and, consequently, the 
change in status came about, see: Aguirre, Francisco J. “De esclavos a libertos: fórmulas de manumisión 
en al-Andalus en el siglo XI según el Muqni` de Ibn Mugit”. Miscelánea de Estudios Árabes y Hebreos (sección 
árabe), 50 (2001): 21-51.

27. Blanc, François-Paul; Lourde, Albert. “Les conditions juridiques de l’accès au statut de concubine-
mère en droit malékite”. Revue de l’Occident Musumane et de la Méditerranée, 36 (1983): 163-175; de la 
Puente, Cristina. “Entre la libertad y la esclavitud...”: 339-360, especially, 344-348.



Imago TemporIs. medIum aevum, vii (2013) 27-44. issn 1888-3931 

free Fathers, Slave Mothers and Their Children 35

his four legitimate spouses because the owner of a female slave can never marry her 
unless he frees her first, thus giving her the option of deciding.28

Acknowledgement of paternity not only depended on the arbitrary will of the 
owner, but also on the possibility of investigations being made to check whether he 
had possessed the female slave in accordance with the dictates of Islamic morals: 
on the one hand, that his ownership of her was full and gave him the right to 
maintain sexual relations;29 and, on the other, that he had fulfilled his obligation 
to prevent her from having sexual relations with anybody during the time that the 
concubinage lasted. The “decency” of female slaves, and also of concubines, is not 
only the latter’s responsibility, but also his as an owner and as the pater familias. A 
man may not temporarily loan or transfer a female slave because that would be an 
incitement to prostitution.

Apart from the new designation, the concubine-mother acquires a series of 
inalienable rights. In first place, it is forbidden to sell her and she cannot be separated 
by force from her home, or from her children; nor may she be compelled to work 
outside of her home for a wage.30 If a slave is sold when she is pregnant, the vendor 
may demand paternity of the child and the sale is voidable.31 Theoretically, the sale 
would have had to come about because the owner did not know that the slave 
was expecting a child of his, as were this not the case he would have committed a 
crime.32

In the basic source of Maliki doctrine, the Mudawwana of Sahnun lets us know 
that Mālik b. Anas, founder of the Maliki legal school, had considered it to be 
actually morally detestable (makrūh) if the owner married his umm walad to another 
man. Sahnun makes clear, nevertheless, that if this liaison comes about it is legal 
and declares that he does not know of any case where such a union was annulled.33 
On one hand, this precept bears in mind that between the owner and his concubine 
there is a legitimate legal situation that is ethically in line with Islam. However, if 

28. de la Puente, Cristina. “Esclavitud y matrimonio en al-Mudawwana al-kubrà de Sahnun”. Al-Qantara, 
16 (1995): 309-333, especially, 323. This is a sacred legal obligation, no exceptions to which are known 
of, even among the top echelons of society. Thus it is known that `Abd al-Rahman II manumitted 
his female slave Al-Shifa’ in order to be able to marry her, see: Vallvé, Joaquín. “Sobre demografía y 
sociedad...”: 129.

29. The female slave can only be a concubine when she belongs to him without conditions. If it was 
stipulated in the sales contract that he cannot sell her or that he must sell her at the price he bought her 
at, or any other condition was imposed upon her, she will no longer be fully his (milkun tammun) and will 
not be able to be his sexual slave, see: Malik b. Anas. Kitab al-Muwatta’, ed. Faruq Sa`d. Beirut: Dar at 
Kitab al'Arabi, 1401/1981: Kitab al-buyu`, 516 (doc nº 5). 

30. Ibn Rushd. Bidayat al-mujtahid wa-nihayat al-muqtasid, 2 vols. Beirut: Dar al-ma`rifa, 1409/1988: 394.

31. Saḥnun. Al-Mudawwana...: I, 52-53 (chapter 4). 

32. Regarding the offence a man commits if he lets his female slave have sexual relations with another 
man, see: de la Puente, Cristina. “Violencia y compasión con los esclavos...”: 187.

33. Saḥnūn. Al-Mudawwana...: I, 36 (chapter 4). See: Goldziher, Ignaz. Muhammedanische Studien. 
Halle: Niemeyer, 1890: I, 121; Juynboll, Theodor W. Handbuch des islamischen Gesetzes nach der Lehre der 
Schafi’itischen Schule nebst einer allgemeinen Einleitung. Leiden: Brill, 1910: 182-183 and 192, concerning 
the evolution that takes place in Islamic society, where inheritance of the maternal status takes second 
place, giving way to the preponderance of the paternal status.
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she has been given in matrimony to another man by her owner,34 and this marriage 
is annulled and she returns home, the owner would have failed to comply with the 
norm whereby the concubine only has sexual relations with him within a relation 
of concubinage. I am of the opinion that there may also be other reasons not to 
declare void the marriage of the umm walad with a man other than her owner; 
on the one hand, there is the consideration that she has improved socially as a 
legitimate spouse; the other is that this marriage also constitutes a religiously good 
situation.

The legal assumption becomes enormously complicated if the marriage of the 
umm walad has not been agreed to, and is fraudulent. If a slave marries concealing 
her condition as a concubine mother and has children in that marriage, the value of 
the children corresponds to the previous owner until his death. When he dies, the 
concubine who has not lost her legal status as umm walad despite the fraud is freed 
and, with her, her children obtain the freedom that was temporarily lost. At that 
point the children’s father, in addition, recovers authority over them. No heir of the 
previous owner has the right to claim them because they are no longer slaves and 
he would be compelled to grant them their freedom.35

Another fundamental right of the concubine-mother is her liberation after her 
owner’s death, compulsorily and under any circumstance. Even though the value 
of the slave were necessary to face a debt left by the owner or to deal with a part of 
the inheritance, the umm walad cannot be deprived of the acquired right to be free 
because it is a sacred right. This means that it is also strictly forbidden to bequeath 
her by will.36 The only reason why a concubine-mother might lose her legal status 
is if she has committed adultery. The sin of zina would return her to her previous 
status of common slave and she would lose the right to manumission post mortem.37 
Children born to the owner would not lose their freedom because the principle that 
no-one is the slave of their father must be met.

The umm walad’s right to manumission predominates even after a declaration has 
been made that the owner (mahjur) is mentally incapable. While such a state would 
render null any other liberation or promise of liberation for any other kind of slave 
made by him, his concubine-mother would not lose her right.38 The concubine-
mother acquires her status due to pregnancy, which does not necessarily have to be 
voluntary or desired, whilst the other manumissions: direct, post mortem, deferred, 
etc. are a product of the male or female owner’s will, the latter having to be mentally 
capable in order to be able to free their slaves. Otherwise they might unconsciously 
cause detriment to their relatives or heirs.

34. The owner must always give his consent to the marriage of his slaves, otherwise the marriage would 
be null and void.

35. Saḥnun. Al-Mudawwana...: I, 58-59 (chapter 4).

36. Muwatta’ al-imam Malik (riwayat al-Shaybani), ed. `Abd al-Wahhab `Abd al-Latif. Beirut: Dar al-qalam, 
1984: 232 (n. 675); Saḥnun. Al-Mudawwana...: I, 52-53 (chapter 4).

37. Ibn Rushd. Bidayat al-mujtahid...: II, 394. 

38. Ibn Rushd. Bidayat al-mujtahid...: II, 366.
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Likewise, if the umm walad commits a crime, she cannot be handed over to offset 
the damages for the crime she has committed. Unlike what would happen regarding 
the crime carried out by any other slave, where the owner could choose between 
paying damages or compensating for the crime with the slave’s value, in the case 
of the concubine-mother the owner is compelled to pay, because once again what 
predominates is the principle that she cannot be separated from the household or 
become enslaved by another person.39

On her liberation the umm walad will receive a part of the owner’s legacy, which 
will provide her with the means to subsist. Meanwhile, she is not responsible for 
maintaining her children, as this obligation falls to the owner whilst alive, while 
after his death they will receive the corresponding inheritance.

4. Concubine-mothers in al-Andalus

Although the jurisprudence previously referred to provides a utopian legal 
framework for family relations to unfold, and within that ideal scenario concubines 
and their possible maternity hold fundamental importance, it is necessary to bear 
in mind psychological and social factors that must have conditioned what legal 
practice was and, consequently, what the most frequent reality was among Muslim 
families. Once again it must be reiterated that for such a task we only have access to 
Arabic sources referring to urban environments.

In first place, mention must be made of the clause contained in the Andalusi 
marriage contracts that have been preserved, according to which a free wife 
prevented the husband from taking a second wife, a concubine or keeping an umm 
walad without her consent.40 The clause could also be rescinded after the wedding via 
another notary document, the model for which has also been conserved.41 Manuela 
Marín is inclined to think that wives could decide to rescind the clause, relaxing 
the conditions they had imposed on their marriage contract, rather than suffering a 
divorce. She also considers that this case must have been frequent enough to make 
it necessary to include a model among the notary forms.42

39. de la Puente, Cristina. “Violencia y misericordia con los esclavos”, Crueldad y compasión en la literatura 
árabe e islámica, Delfina Serrano, ed. Madrid: Consejo Superior de Investigaciones Científicas, 2011: 195.

40. Carmona, Alfonso. “Aportación al estudio del contrato matrimonial en el Occidente islámico medieval”, 
Miscellanea Arabica et Islamica, Frank de Jong, ed. Leuven: Peeters en Departement Orientalistiek, 1993: 
53-66, especially, 63-64; Marín, Manuela. Mujeres en al-Andalus...: 448; Ibn al-`Attar. Formulario notarial 
Hispano-Árabe por el alfaquí y notario cordobés Ibn al-`Attar (s. X), eds. Pedro Chalmeta, Federico Corriente. 
Madrid: Academia matritense del notariado-Instituto Hispano-Árabe de Cultura, 1983: 7; Ibn Mugith. 
Al-Muqni` fi `ilm al-shurut (Formulario notarial), ed. Francisco Javier Aguirre. Madrid: Consejo Superior 
de Investigaciones Científicas, 1994: 21; Al-Jaziri. al-Maqsad al-mahmud fi talkhis al-`uqud, ed. Asunción 
Ferreras. Madrid: Consejo Superior de Investigaciones Científicas, 1998.

41. Ibn Mugith. Al-Muqni` fi `ilm...: 72.

42. Marín, Manuela. Mujeres en al-Andalus...: 448.
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Meanwhile, in the preserved notary forms not one model is included for making 
a concubine umm walad. There is no initial need, therefore, for the judiciary to 
intervene by means of a document, as the mere pregnancy and the explicit or tacit 
acknowledgement of paternity are enough for her to secure this new legal category. 
A legal model does exist, nonetheless, to deny such paternity in the event that the 
owner is doubtful about the matter. In that case, he is obliged to argue that he is not 
the father and must back this up with evidence, proving through witnesses that the 
slave was not his concubine.43

In the models conserved of denial of paternity, allusion is made to the fact that 
the slave was going through the period of sexual abstinence (istibra’) that must 
obligatorily be observed after a sale in order to determine the identity of the father 
in the event of the slave being pregnant. This period of abstinence is half the length 
that corresponds to a free woman who becomes widowed or is divorced (`idda):

he denies paternity of So-and-so, son of his slave Such-and-such, as he is not his 
son, assuming that this slave has observed legal istibra’, after which he has not had 
relations with her again, whilst her pregnancy came after this istibra’; which he makes 
public due to it not being licit to be silent on this point, since, if he did so, someone who is not 
his heir would inherit from him.44

There is no other legitimate reason for drawing up a document of these 
characteristics, because if the owner argued that his slave had sexual relations with 
other men whilst being his concubine, he would implicitly make an accusation of 
zina.45 We must equally draw attention to the fact that in the justification for the 
denial of paternity the owner’s concern is expressed regarding the child’s inheritance, 
in reference to the rights the minor acquires if he recognises his paternity, but 
he does not seem to be bothered about the rights that the slave procures if she 
is considered umm walad. In reality, such rights do not greatly affect him, as the 
concubine-mother will be free after his death and, therefore, the new status does 
not have to cause the owner serious economic detriment whilst alive.

The man is responsible for his actions and, in the end, the slave’s pregnancy 
is his responsibility, as is the ensuing legal change in status. This circumstance is 
strikingly illustrated, not only in the case of the concubine-mother, but when a 
man maintains sexual relations with a slave who has previously been pregnant, 
either because they made her prisoner in that state and she fell to him when the 
war booty was divided up, or because he bought her, she was given to him, or he 
inherited her when she was pregnant. Jurists consider that this man cannot have 
sexual relations with her until she has given birth and they debate as to who the 
paternity of the child lies with. Most of them are of the opinion that paternity 
does not fall to the new owner and that, therefore, the boy or girl who is born 

43. de la Puente, Cristina. “Slaves in Al-Andalus...”: 203-204.

44. Ibn Mugith. Al-Muqni` fi `ilm...: 124; Al-Jaziri. al-Maqsad al-mahmud...: 100.

45. See article by Delfina Serrano in this volume.
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will not have to be freed. Averroes, however, cites a prophetic tradition that 
argues for the liberation of the child: “How is he to enslave him if he nourished 
his hearing and sight?” That is to say, Averroes adopts the medical stance that 
deems the owner’s sperm to have influenced the development of the foetus, 
which would also make him the father of the child and, in consequence, the slave 
umm walad and the child free.46 

It may be affirmed that there is a tendency on the part of the jurists to admit the 
claims of slaves who say they are concubine-mothers and to respect their status, 
even in cases that might raise some doubt, as is shown in a legal opinion (fatwa) from 
Cordova in which the existence of pregnancy is up for discussion, since maternity 
has not even occurred:

A slave says she has miscarried after becoming pregnant by her owner, who wishes 
to sell her. He declares that he might not have fertilised her because he did not 
ejaculate in her. Two midwives testify that this slave had miscarried in her owner’s 
house, and a third expert says that she had seen the foetus and had helped the 
abortion.
Reply: She will be considered a concubine-mother (umm walad).47

Concubines formed part of the family and their maternity must have brought 
them definitive integration within it, as intended by law and morals, but also 
because of the logic and sentiments of human relations. Since their children 
were as free and equal in rights as were the legitimate spouses’ children, the 
mothers must have been considered on an equal level in the harem. One would 
expect, furthermore, that their children would endeavour, as they grew up, to 
defender their mother’s rights. The honour of the male depended both on the 
good conduct of their concubine-mothers and of their wives, and the relation 
they had with him would be pivotal in the place they occupied within the 
domestic hierarchy.

Islamic law, which frequently attempts to regulate all human relations, even of 
the most intimate nature, considers that the concubine or concubine-mother do not 
have the same rights as legitimate spouses when it comes to sharing out the male’s 
nights.48 As is known, the Quran determines that a man must be fair with his wives, 
and this has traditionally been interpreted, among other considerations, in the 
sense that he must devote the same time to them all in terms of sexual relations, an 
obligation that he does not have with his slaves, even though they have given him a 
child. This control of privacy makes clear what behaviour was considered religiously 

46. Al-Qayrawani, ‘Abd Allah Ibn Abi Zayd. Risala, ed. León Bercher. Algiers: Editions Jules Carbonel, 
1949: 196-197; Ibn Rushd. Bidayat al-mujtahid...: II, 47; de la Puente, Cristina. “Límites legales del 
concubinato...”: 429-430.

47. Al-Wansharisi, Aḥmad ibn Yaḥya. Kitab al-Mi`yar al-mu`rib wa-l-yam` al-mugrib `an fatawa ahl Ifriqiya 
wa-l-Andalus wa-l-Magrib, 13 vols., ed. Muhammad Hajji. Rabat: Wizarat al-Awqaf wa-l-Shu’un al-
Islamiyya li-l-Mamlaka al-Maghribiyya, 1401/1981: IX, 213-214; Lagardère, Vincent. Histoire et societé en 
Occident musulman au Moyen Âge. Analyse du Mi`yar d'Al-wansaris; Madrid: Casa de Velázquez, 1995: 424.

48. Al-Qayrawani. Risala...: 178-179.
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and morally good, but is scarcely indicative of what really went on within day to 
day cohabitation in each household.

Meanwhile, within the public arena, the placing of the umm walad on the same 
social level as the free wife might make her capacity for movement resemble 
more the room for manoeuvre of a free woman than of a common slave. Female 
slaves have been taken into account, in particular, in studies relating to the public 
and private spaces that women had access to, where a comparison is established 
between the ability of free women and slaves to move freely outside the home. 
These works arrive at the conclusion that a woman’s capacity of movement became 
more restricted the greater the social status she held.49 Being the mother of the 
owner’s children, because of her proximity to him, her loyalty to the home and the 
fact that she was a potentially free woman, the umm walad had to demonstrate her 
decency, and her behaviour ought to be in harmony with Muslim virtue.50

In the case of noble families where concubinage was more frequent, distinction 
was often not made between spouses and concubines or, simply, the pater familias 
chose not to take a legitimate wife, given that concubines could provide him 
with descendents, whereby the mother’s status lost all social importance. Joaquín 
Vallvé considers that umm al-walad —he writes it in upper case— is a title that is 
given to the mothers of some caliphs, such as Muzna, for instance, the mother 
of `Abd al-Rahman III, and Subh, the mother of Hisham II51; in my opinion we 
are not dealing with a title here, and instead this is rather a question of the 
two caliphs being the sons of concubine-mothers, which did not influence their 
access to the throne whatsoever. The same thing occurred with other emirs and 
caliphs, whose maternal ancestry was irrelevant for their contemporaries and for 
later chroniclers.

The same authors who pay no heed as to whether mothers are free or slaves, 
always make sure they distinguish concubine-mothers from other slaves. Ibn Dihya, 
for instance, says that when the king of the Taifa of Seville, al-Mu`tamid, went off 
to exile in North Africa, leaving eight hundred women behind, he specified that 
among them there were concubine-mothers (ummahat al-awlad), concubines (jawari 
mut`a), and domestic slaves (ima’ tasarruf)52, making it clear that they corresponded 
to different hierarchies.

49. Aguilar, Victoria; Marín, Manuela. “Las mujeres en el espacio urbano de al-Andalus”, Casas y palacios 
de al-Andalus...: 39-44; de la Puente, Cristina. “Juridical Sources for the Study of Women: Limitations 
of the Female’s Capacity to Act According to Maliki Law”, Writing the Feminine, Manuela Marín, Randi 
Deguilhem, eds. London: I. B. Tauris, 2001: 95-110.

50. Concerning the honour of the slave-mother when a man is slandered through an insult to his mother, 
see: de la Puente, Cristina. “Violencia y misericordia con los esclavos...”: 185. Regarding the honour and 
decency of individuals, which has criminal consequences, see: Motzki, Harald. “Wal-muhsanatu mina 
n-nisa’i illa ma malakat aymanu-kum (Koran 4:24)”. Der Islam, 63 (1986): 192-218, and the article by 
Delfina Serrano in this volume. 

51. Vallvé, Joaquín. “Sobre demografía y sociedad...”: 327. 

52. Vallvé, Joaquín. “Sobre demografía y sociedad...”: 335; Ibn Dihya, `Umar ibn. al-Mutrib min ashar ahl 
al-Maghrib, ed. Ibrahim Abyari. Cairo: Dar al-`Ilm li-l-Jami`, 1954: 14-15.
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These characteristics that make concubine-mothers different, and the protection 
the law affords them, which this article has highlighted, are especially in evidence in 
jurisprudence dedicated to frontier conflicts, where the slave’s status is fundamental 
for clarifying his rights or obligations.53 In the catalogues of legal opinions (fatawa) 
there are some relevant passages. In the Mi`yar of al-Wansharisi, for example, the 
Cordovan jurist Abu Salih (d. 914)54 is posed the question of a Christian woman 
taken captive as war booty, whom a Muslim had purchased and made his umm 
walad. According to this expert, the slave has a right to be manumitted after the 
owner’s death and, as is customary, his clientele and inheritance (wala’) will fall to 
the patrilineal heirs of her previous male or female owner. That is the reason why 
she could not let herself return to Christian territory, since her heirs would lose such 
benefits.55 In this case we observe that the concubine-mother has not only become 
attached for ever to the family milieu of her owner, but also to Islamic territory (dar 
al-islam), where an ethical and legal framework that will provide her with the status 
of concubine-mother is guaranteed.

Likewise, the previous example shows how the status of the concubine-mother 
has to be protected by the community, and not only by her owner. So, should 
an umm walad have already been shared out as part of the spoils of war and her 
owner identifies her as his, Maliki law considers that she must not be enslaved 
again, but rather that the imam, that is, the person who wields religious authority 
for the community at the time, ought to pay for her rescue. If he does not do this, 
the owner has to pay the ransom for her and not abandon her, since she is the 
mother of his child. On one hand, there is a moral motive for this legal decision: that 
another Muslim may not possess her and have sexual relations with her, because 
it would not be morally lawful (halal). On the other, it is stated expressly that the 
legal status of the umm walad in such a situation is like that of a free woman (hiya 
bi-manzilat al-hurra) because her owner would have to pay compensation (fidya) 
for her if she injured someone, as he would do for his legitimate spouse, as was 
previously mentioned.56

The same phenomenon of trying to put the concubine-mother on a par with the 
legitimate wife is observed in moments of distress, where the concubine has to call 

53. See the work by: Barton, Simon. “Marriage across frontiers: sexual mixing, power and identity in 
medieval Iberia”. Journal of Medieval Iberian Studies, 3/1 (2011): 1-25.

54. Concerning Ayyub b. Sulayman, see: Marín, Manuela. “Nómina de sabios de al-Andalus (93-350/711-
961)”, Estudios Onomástico-Biográficos de al-Andalus, Manuela Marín, ed. Madrid: Consejo Superior de 
Investigaciones Científicas, 1988: I (n. 298).

55. Vidal, Francisco. “Poder religioso y cautivos creyentes en la Edad Media: la experiencia islámica”, Fe, 
Cautiverio y Liberación. Actas del I Congreso Trinitario de Granada (Granada, 6, 7 y 8 de 1995), Isidro Hernández, 
ed. Cordova: Secretariado Trinitario, 1996: 73-96, especially, 91, fatwa taken from: Al-Wansharisi. Kitab 
al-Mi`yar...: IX, 235. Regarding this work, see: Vidal, Francisco. “El Mi`yar de al-Wansarisi (m. 914/1508). 
I: Fuentes, manuscritos, ediciones, traducciones”. Miscelánea de Estudios Árabes y Hebreos (sección árabe), 
42/3 (1993-1994): 317-361; Vidal, Francisco. “II: Contenido”. Miscelánea de Estudios Árabes y Hebreos 
(sección árabe), 44 (1995): 213-246.

56. Malik b. Anas. Muwatta’...: (K. al-jihad) 364 (n. 22); Saḥnun. Al-Mudawwana...: I (chapter 3); Malik b. 
Anas. Muwatta’...: (K. al-jihad) 15; Ibn Rushd. Bidayat al-mujtahid...: I, 400; see: Vidal, Francisco. “Poder 
religioso...”: 87.
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for help from the community because she has been circumstantially deprived of her 
upkeep.57 The qadi `Iyad relates that `Abd Allah al-Qurashi,58 a judge from the times 
of Al-Mansur (Almanzor) (d. 1002), was of the opinion that slave-mothers, whose 
owner had absented himself without leaving the necessary means of subsistence, 
ought to be freed, arguing that this case was identical to that of the slave whose 
owner could not maintain him.59 The opinion was not accepted, however, by all 
the jurists, and stirred up great controversy and the opposition of other prestigious 
muftis including Ibn Saqqaq and Ibn al-Qattan.60 Two Tunisian fatwa-s in the Mi`yar 
illustrate the same supposition of the temporarily abandoned slave who finds 
herself without necessary sustenance (nafaqa) and appeals to the judge to decree 
her manumission, comparing herself to the legitimate spouse who would have the 
right to ask for divorce. In the first case, al-Suyuri61 considers that a concubine-
mother is legally different to the legitimate spouse in the periods that have to be 
met so that she can take decisions regarding her own legal personality, but gives 
priority to the umm walad’s right of maintenance against the absent owner’s right 
to continue in possession of his concubine.62 A very similar case is expressed in a 
legal opinion given by Ibn al-Barra’,63 who had been asked for a ruling on a slave 
abandoned years before, the mother of a daughter whom she was unable to keep 
any longer. This jurist also finds in favour of her manumission because he considers 
that freedom would furnish her the possibility of seeking remunerated work or 
of marrying.64 As has been shown earlier, these two possibilities would be closed 
off to her whilst she continued being umm walad, which would force her and the 
girl to fall into poverty. Despite all the different legal arguments employed, all the 
jurists mentioned coincide in ensuring the welfare of the mother, who is already 
potentially a free person.

In some hypothetical scenarios the concubine-mother is also equated with the 
legitimate spouse. In one fatwa, for example, the case is posed in which a man 
has sold a dwelling “to his spouse or to his umm walad” and, some time later, 
after the death of the husband/owner, there is a claim put in for the dwelling by 
a relative. The interest here relies, in my opinion, in that in the legal response 

57. These cases were set out in: de la Puente, Cristina. “Entre la esclavitud y la libertad...”: 346-347.

58. Abu Bakr `Ubayd Allah (d. 1052-3), judge of Cordova who was mufti in Seville, see: Ávila, María 
Luisa. La sociedad hispanomusulmana al final del Califato...: (n. 1016).

59. `Iyad b. Musa. Tartib al-madarik wa-taqrib al-masalik li-ma`rifat a`lam madhhab Malik, ed. Ahmad Bakir 
Mahmud. Rabat: Dar Maktabat al-Hayat, 1403/1983: VIII, 45; see: Ávila, María Luisa. “La proclamación 
(bay`a) de Hisam II. Año 976 d.C.”. Al-Qantara, 1 (1980): 79-114, especially, 111-112; the case is studied 
in: Müller, Christian. Gerichtspraxis im Stadtstaat Córdoba. Zum Recht der Gesellschaft in einer malikitisch-
islamischen Rechtstradition des 5./11. Jahrhunderts. Leiden-Boston-Köln: Brill, 1999: 232.

60. Regarding Ibn al-Saqqaq (d. 1035), see: Ávila, María Luisa. La sociedad hispanomusulmana al final del 
Califato...: (n. 96); and for Ibn al-Qattan, see: `Iyad b. Musa. Tartib al-madarik wa-taqrib...: VIII, 135-136.

61. On this expert in law (mufti) from Qayrawan (d. 460/1067), see: Lagardère, Vincent. Histoire et societé 
en Occident ...: 26.

62. Al-Wansharisi. Kitab al-Mi`yar...: III, 267.

63. Mufti from Tunis (d. 1394-5), see: Lagardère, Vincent. Histoire et societé en Occident...: 468.

64. Al-Wansharisi. Kitab al-Mi`yar...: III, 285-286.
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it is a matter of indifference to the expert in law what the juridical status of the 
woman purchaser is, as he does not take this into account as an argument when 
determining who the dwelling should correspond to.65

5. Brief conclusion

All the examples collected in these pages, both those to do with Maliki legal 
doctrine and those provided by other genres, illustrate a general tendency of 
jurisprudence, in its different genres, to preserve the rights of the concubine-mother 
and to ensure her social welfare, both while her owner is alive and after his death66. 
Everything is regulated through law (fiqh): private relations, the relation of the 
slave with the other members of her family, the relation between them due to the 
presence of the slave, her criminal liability, her possible legally private and public 
acts, as well as what the future of her children will be. 

Concubinage and the paternity and maternity they give rise to are not anecdotal 
circumstances in the pre-modern Islamic world, but constitute one of the pillars 
of the Muslim family, which cannot be conceived without taking their existence 
into account. It is not just the Quran itself and the sunna that make it so, for 
indeed all the Arabic sources from different genres provide rich and plentiful 
testimony of different family relations, in which concubinage is a fundamental 
pillar. All I can ask is how studies of family structures have been carried out 
without bearing domestic slavery in mind; how the conjugal relation has been 
described dispensing with the presence of concubines or of the possibility of their 
existence; how a hypothetical tribal society has been conceived of without first 
studying the simple family, as understood and governed by Islamic jurisprudence 
over the course of many centuries; or how the regulation of behaviours and 
family relations in the progressive islamisation of Islamic societies has not been 
taken into consideration. I consider the slave to be a woman with a remarkable 
social presence, as exemplified in Arabic sources, and that she cannot be 
mentioned as a secondary character in a work in which the free woman is the 
only leading actor. Arabic sources not only do not disregard them, but they are 
actually a crucial piece in their descriptions and, of even greater relevance, in 
their argumentations.67 

Although the historian confronts numerous methodological problems, the most 
serious of which is perhaps not being able to trace a chronological evolution of these 

65. Al-Wansharisi. Kitab al-Mi`yar...: VI, 79-81; Lagardère, Vincent. Histoire et societé en Occident...: 172-173.

66. Among the pious foundations of Almanzor one is mentioned to the benefit of one of his concubine-
mothers, her children and descendants, see: Al-Wansharisi. Kitab al-Mi`yar...: VII, 416; Lagardère, Vincent. 
Histoire et societé en Occident...: 154.

67. See the work by: Spectorsky, Susan A. Women in Classical Islamic Law. A Survey of the Sources. Leiden-
Boston: Brill, 2010, where the author voluntarily leaves slave women and concubines out of her study 
(page 2 of the introduction).
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family structures, much work lies on the road ahead in terms of interpreting Arabic 
sources in order to unravel what the ethical and legal framework of jurisprudence 
was where family law was concerned. To puzzle out, in other words, how religious 
law (shari`a) imagines a good and exemplary Muslim family.
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Narrated Abū Hurayrah: 

A man came to the Apostle and said: “Oh Apostle of Allah! Who is more 
entitled to be treated with the best companionship by me?” 

The Prophet said: “Your mother”. 
The man said: “Then who?” 
The Prophet said: “Your mother”. 
The man further said: “Then who?” 
The Prophet said: “Your mother.” 
The man said again: “Then who?” 
The Prophet said: “Then your father.”2

1. Introduction: Motherhood in Medieval Arabic Literature

Where are the mothers in Arab literature? It is at least surprising to see that 
“motherhood” (the mere biological fact of being a mother) and “motherliness” (the 
quality of having or showing the tenderness and warmth and affection of a mother, 
i.e. of maternal love) are such neglected topics in the study of Medieval Arab 
Literature. This is all the more striking since, over the last decades, there has been 
a sustained interest in motherhood both from a scholarly and a popular standpoint 
outside Near Eastern studies.3

First, the majority of Woman studies in Medieval Islam so far are mostly based on 
legal, religious and medical writings4 and not on texts with a primarily aesthetic goal, 
i.e., literary texts in the narrower sense5 (I avoid the problematic term “fictional” 

2. Bukhārī. Ṣaḥīḥ (hadith nº 5971). This hadith and the precedent are the commonplaces for motherhood 
in Islam, quoted regularly till now to emphasize the special status and priority of motherhood in Islam: 
Schleifer, Aliah. Motherhood in Islam. Louisville-Kentucky: Islamic Academy, 1986: 8. Apart from these, 
there are surprisingly few specific hadith sayings on mothers. 

3. Staub, Susan C. The Literary Mother. Essays on Representations of Maternity and Child Care. North Carolina: 
McFarland & Co., 2007: 1-2.

4. The most important works on the (social) history of maternity are to be found within studies on the 
history of childhood in Islam: Giladi, Avner. Children of Islam: Concepts of Childhood in Medieval Muslim Society. 
Houndmills-London: St Martin’s Press, 1992 (especially her essay on the sources pages 1-15); Giladi, 
Avner. Infants, parents and Wet nurses. Medieval Islamic views on Breastfeeding and their Social Implications. 
Leiden-Boston: Brill, 1999; Motzki, Harald. “Das Kind und seine Sozialisation in der islamischen 
Geschichte des Mittelalters”, Zur Sozialgeschichte der Kindheit, Jochen Martin, August Nitschke, eds. 
Munich: Alber 1986: 391-441; Rosenthal, Franz. “Child psychology in Islam”. Islamic Culture, 26 (1952): 
1-22. The monographic article on woman in the Encyclopedia of Islam does not deal with maternity: “al-
Marʾa”, Encyclopaedia of Islam, Second Edition, Peri Bearman, Thierry Bianquis, Clifford E. Bosworth, Emeri 
van Donzel, Wolfart P. Heinrichs, eds. Brill Online, 2013. Reference: Universitätsbibliothek der Freien 
(Universität Berlin). 14 October 2013.

5. The best comprehensive study of the literary figuration of women in Medieval Arabic literature 
is in: Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word. Gender and Discourse in Arabo-Islamic writing. 
Princeton: Princeton University Press, 1991: 29-53. “The Anecdotal woman”, on the women in adab. 
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in this context6). This is unfortunate, since literary texts provide a precious insight 
into the representational aspects of culture7 and offer indispensable evidence for the 
study of past mentalities, in spite of the serious methodic difficulties that emerge 
when we study past attitudes or modes of thought and feeling8. As Franz Rosenthal 
has put it, “the cream of what had been said in the form of verse, prose aphorism 
and pithy anecdote on every conceivable subject which an educated man (adīb) 
has to know... holds by far the greatest promise of serving as a source for us to 
get behind official attitudes and gain an insight into what real people thought and 
how they judged actions.”9 The vast ocean of Medieval Arab literature is, therefore, 
a most promising field of research for the study of motherhood and the cultural 
attitudes related to it. 

The most important cause for the neglect of studies on maternity in Arab 
literature, however, is the remarkable absence of mothers in the sources themselves. 
“Motherhood” and “motherliness” as such is hardly ever the explicit topic of 
Medieval Arabic literature, even in the framework of adab encyclopedias, which 
ideally cover every aspect of human behavior and debate all social and ethical 
rules governing the “Arab civilized way of life”.10 For example, although both the 
paradigmatic encyclopedias by Ibn Qutayba and by Ibn ʿAbdrabbih respectively 
include one monographic chapter on “woman”,11 they concentrate only on two 

6. On the problematic limits between fictionality and factuality in Medieval Arabic literature. See: Leder, 
Stefan, ed. Storytelling in the framework of non-fictional literature. Wiesbaden: Otto Harrassowitz Verlag, 
1998, especially his article: Leder, Stefan. “Conventions of fictional narration in learned literature”, 
Storytelling in the framework of non-fictional...: 34-60.

7. It was especially Stephen Greenblatt and other representatives of New Historicism who emphasized 
the relevance of fictional texts and figurative arts (because of their “cultural resonance”) as indispensable 
evidence for the study of History. See: Gallager, Catherine; Greenblatt, Stephen. Practicing New Historicism. 
Chicago: University of Chicago Press, 2000: 1-19 and passim. See also: Becker, Sabina. Literatur und 
Kulturwissenschaften. Reinbeck: Rowohlt Taschenbuch Verlag, 2007: 175-184. 

8. “The study of past attitudes, or modes of thought and feeling, is one of the most difficult branches 
of historiography. Not only is evidence patchy and often indirect, particularly where intimate family 
matters or the mentality of the inarticulate and the illiterate are concerned, but the interpretation of 
such evidence requires an empathy, a feeling for nuances, and above all objectivity, a deliberate attempt 
to set aside one’s own cultural assumptions that is not easy to attain”. Wilson, Stephen. “The Myth of 
Motherhood a Myth: the Historical View of Child-Rearing”. Social History, 9 (1984): 181-198.

9. Rosenthal, Franz. “Literature”, The Legacy of Islam, Joseph Schacht, Clifford E. Bosworth, eds. Oxford: 
The Claredon Press, 1974: 324-325. For the use of adab as historical source, see also: El Cheikh, Nadia 
Maria. “In search for the Ideal Spouse”. Journal of the Economic and Social History of the Orient, 4 (2002): 
179- 196, especially, 180-183.

10. For a short definition of the complex concept of adab see: Nadia Maria El-Cheikh, Ideal Spouse: 
(adab) “is ‘the best’ that has been said in the form of verse, prose, aphorism and anecdotes on every 
conceivable subject which an educated man, an adīb, is supposed to know.” El Cheikh, Nadia Maria. “In 
search for the Ideal...”: 180, especially, 180-183. 

11. Ibn Qutayba. ʿUyūn al-Akhbār, ed. Aḥmad Zākī al-ʿAdawī. Cairo: Dar al-Kutub, 1343-1925: IV, 1-145; 
(Kitāb al-nisāʾ); al-ʿIqd al-Farīd, 10 vols., ed. al-Tarḥīnī, ʿAbd al-Maǧīd. Beirut: Dār al-kutub al-ʻilmīyat-Dār 
al-Fikr, 1997: VII, 88- 156 (Kitāb al-marǧāna al-thāniya fī al-nisāʾ wa ṣifātihinna). See the articles by Nadia 
Maria El-Cheikh: El Cheikh, Nadia Maria. “In search for the Ideal...”; El-Eryan, Hani Muhammad. “Las 
mujeres y el matrimonio en el Kitāb al-ʿIqd al-Farīd de Ibn Abdrabbih al-Andalusī’”. Sharq al-Andalus, 
10-11 (1993-1994): 313-323; Toral-Niehoff, Isabel. “Sei seine Dienerin, dann wird er dein Diener sein!“ 
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aspects of femininity: woman in her social role as spouse and in her physical 
dimension as the object of manly desire.12 Meanwhile, the small section dedicated 
to parental love in the encyclopedia by Ibn ʿAbdrabbih focuses almost exclusively 
on love between fathers and their offspring.13 This harmonizes with the evidence in 
hadith, Quran and all sorts of pedagogical treatises, wherein mothers are rare and 
adults are mostly caring fathers and engaged (male) teachers.14 

What about the exemplary female figures of Early Islam? The absence of such 
powerful “motherly” archetypes in Islam15 like the Virgin Mary, Mother of the Son 
of God, is symptomatic. The Prophet’s mother, Āmina, is said to have died when he 
was six years old; most legends about her figure revolve around the motif of the 
light of Muḥammad (nūr Muḥammad) that was seen blazing on his father ʿAbdallāh’s 
forehead and was entrusted to Āmina, who conceived Muḥammad. The depiction of 
her motherly love for Muḥammad, however, is not part of these traditions16. 

Within the triad formed by the most emblematic women in Early Islam, his first 
wife Khadīja bint Khuwailid (d. 619), his wife ʿĀʾysha bint Abī Bakr (d. 678) and 
his daughter Fāṭima bint Muḥammad (d. 633), only the latter’s legacy conveys 
a maternal ideal comparable to the Virgin Mary. Khadīja was the mother of the 
only surviving children, but her legacy is mostly founded on her role as steadfast 
supporter of her husband’s mission17; ʿĀʾysha, his most beloved wife, died childless. 
Fāṭima, the most beloved daughter of the Prophet, was also wife of his cousin ʿAlī 
and mother of the prophet’s grandsons Ḥasan and Ḥusayn. There are indeed some 
similarities in the Muslim legend of Fāṭima which resemble the Christian veneration 
of Virgin Mary,18 both considered as holy women and female mediators between 
man and God. Since Fāṭima was the only daughter to give descendants to the 

Auf der Suche nach der idealen Ehefrau: Ibn ʿAbd Rabbihi und sein Buch über die Frauen’, Didaktisches 
Erzählen. Spielarten literarischer Belehrung in Orient und Okzident, Regula Forster, Romy Günthart, eds. 
Berlin: Lang, 2010: 255-275.

12. As Nadia Maria El-Cheikh states, “there is no discussion of daughters, mothers or sisters. Woman in 
these contexts is equivalent to wife” (El Cheikh, Nadia Maria. “In search for the Ideal...”: 186).

13. Book V: 273-276. There is one exception: One khabar depicting Fāṭima playing with her son Ḥusayn, 
page 274. The chapter (bāb fī ḥubb al-walad) deals with parental love in general, in example, including 
love for adult sons and daughters. 

14. Giladi, Avner. Children of Islam: Concepts of Childhood...: 19-41; “The New-Born Infant” and passim.

15. The honoring title ummahāt al-muslimīn “mothers of the believers” conferred after Khadījas death 
upon all the wives of the Prophet is to be understood metaphorically and was also applied to ʿ Āʾysha, who 
died childless. It conveys just symbolically an aspect of maternity; the phrase originates in the Qurʾān and 
refers to the exemplary status of the prophet and his wives. Spellberg, Denise A. Politics, Gender and the 
Islamic Past. The Legacy of ʿAʾisha bint Abi Bakr. New York: Columbia University Press, 1994: 154.

16. Rubin, Uri. “Āmina”, Encyclopaedia of Islam... 

17. Watt, Montgomery W. “K̲hadīd̲j̲a”, Encyclopaedia of Islam...; Spellberg, Denise A. Politics, Gender and the 
Islamic Past...: 153-156. 

18. For this parallel, see: Aucliffe, Jane Mc. “Chosen of All Women: Mary and Fatima in Quranic 
Exegesis”. Islamochristiana, 7 (1981): 19-28; Thurkill, Mary F. “Holy Women, Holy Vessels: Mary and 
Fatima in Medieval Christianity and Shi’ite Islam”. Pakistan Journal of Women’s Studies, 14/2 (2007): 27-
51. For the emergence of the Fāṭima legend, see: Klemm, Verena. “Die frühe islamische Erzählung von 
Fāṭima bint Muḥammad”. Der Islam, 79 (2002): 47-86; Spellberg, Denise A. Politics, Gender and the Islamic 
Past...: 156-161.
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Prophet, she can be truly considered as the mother of all his venerated progeny, 
the shurafāʾ. However, the emergence of the popular Fāṭima legend seems to have 
been a late evolution and mostly a phenomenon of Shī ʿī Islam, where she became 
the veritable ancestral mother of Shī ʿa.19 On the contrary, in early Sunni tradition, 
Fāṭima was a very pale figure, just remembered as one important female member of 
the ahl al-bayt, the prophet’s family, alongside others such as ʿĀʾysha and Khadīdja. 
The Sunni traditions center on her wooing, her wedding, her marriage, the poverty 
of her household, her relationship to her father, her short life-span after the death 
of Muhammad and her death.20 Fāṭima’s maternity, in contrast to Shī ʿī traditions, is 
much less accentuated.21. 

This general absence of mothers in the sources is rather surprising and definitely 
requires further research. Firstly, maternity is a biological and social fact in any 
society, and, as the hadith quoted at the beginning show, mothers were held in high 
esteem in Islam and had a relatively strong legal status. They had complete charge 
of their children at least until the tamyīz (or seventh year) of their children,22 even in 
case of divorce, and were therefore responsible for a phase of life that was considered 
essential for the human character.23 Secondly, marriage, maternity and procreation 
were considered as the principal fulfillment of femininity. Virginity was only an 
ideal for young women before the first marriage; there was no socially accepted 
place for unmarried adult women, no kind of voluntary celibacy constituted an 
option, and remaining childless was a malediction24.

2. A Case Study: Mothers in the al-ʿIqd al-Farīd

Because of the scarcity of preliminary research on motherhood in Islam, on the 
one hand, and because of the vast ocean of potential material, on the other, it is 
impossible to make any definite statements at this stage. I will therefore restrict my 
observations in the following pages to one case study to open the discussion: the 
depiction of “good mothers” in the adab encyclopedia al-ʿIqd al-Farīd, composed by 

19. On the Shīʿī traditions, see: Klemm, Verena. “Die frühe islamische Erzählung von Fāṭima...”: 66-70.

20. On the Sunni traditions, see: Klemm, Verena. “Die frühe islamische Erzählung von Fāṭima...”: 52-66. 
Spellberg remarks that “information about Fatima in the earliest sources is sparse compared with the 
tremendous elaboration of detail about her life in later sources, particulary Shi’i authors”, Spellberg, 
Denise A. Politics, Gender and the Islamic Past...: 156.

21. Klemm, Verena. “Die frühe islamische Erzählung von Fāṭima...”: 60.

22. Motzki, Harald. “Das Kind und seine Sozialisation...”: 417-425.

23. Giladi, Avner. Children of Islam: Concepts of Childhood...: 33-39.

24. Sterility was an impediment for marriage, Motzki, Harald. “Das Kind und seine Sozialisation...”: 404. 
For the eminence of marriage (which should control and “domesticate” human sexuality, seen as the 
main source of fitna or chaos, see: Schneider, Irene. Der Islam und die Frauen. Munich: Beck, 2011: 106-
111 (“Die Furcht vor Ausschweifungen”), see: Motzki, Harald. “Das Kind und seine Sozialisation...”: 403-
407 and for example the opening sections in the ʿIqd al-Farīd and ʿUyūn to their women’s books, which 
both open with a hadith advocating for marriage as sunna and against celibacy. 
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Andalusian man of letters Ibn ʿAbdrabbih (860-940 AD), which is a collection that 
has the advantage of being considered to be representative of the whole genre.25 

Since encyclopedias should ideally touch on all aspects of the socially and morally 
accepted, “civilized” life-style, one would also expect to find ideal mothers therein, 
at least in an indirect way. My aim is to focus the monographic chapter on women26 
and to explore the way in which motherhood and motherliness is discussed (or not) 
and which aspects of femininity are emphasized instead. 

The ʿIqd al-Farīd (“unique necklace”) is an encyclopedic work consisting of 25 
books or kutub which deal with all sorts of topics considered as pertaining to adab. 
The title “unique necklace” is not only ornamental, but also points to the organizing 
principle: knowledge is presented as a necklace of 25 precious pearls, and, following 
this metaphor, each book-title corresponds to the name of a gem or pearl.27 Each 
book is divided into chapters, which in turn are composed by short independent 
narrative units or akhbār (singular khabar). This is a common compositional form in 
Arabic prose literature and historiography28. It is important to emphasize that most 
of these akhbār are also transmitted in other adab collections and in historiographies 
(though often in slightly different versions), so that we should read them not only 
in the context of the ʿIqd al-Farīd but also within the intertextual web of parallel 
versions. This multitextuality and strong intertextuality is a characteristic feature 
of adab and Arab prose in general and should be kept in mind in order to correctly 
interpret the meaning of each particular khabar.

The historical context of the composition of the ʿIqd al-Farīd is the early tenth 
century in caliphal Cordoba, so that it coincides with the apogee of the so-called 
“orientalization” of Andalusian culture during the Umayyad caliphate. This term 
refers to the gradual assimilation of the cultural models of Abbasid Baghdad 
beginning in the ninth century.29 Against this background, it is less surprising that 
nearly the complete akhbār material is utilized by Ibn ʿAbdrabbih, i.e., “imported” 
from the cultural centers in Syria, Iraq and Egypt, whereas local Andalusian material 
is rather absent.30 However, like other adab collectors, al-ʿIqd al-Farīd marked his 
local, Umayyad-Andalusian point of view by indirect, subtle means: by the specific 
organization, selection, focalization and reshaping of the material31. The setting 
of the akhbār is mostly neither al-Andalus itself, nor any urban medieval milieu 

25. See: Werkmeister, Walter. Quellenuntersuchungen zum Kitāb al-ʿIqd al-Farīd des Andalusiers Ibn ʿ Abdrabbih 
(246/860-328/940): ein Beitrag zur arabischen Literaturgeschichte. Berlin: K. Schwarz, 1983: 9; Fähndrich, 
Hartmut. “Der Begriff ‘adab’ und sein literarischer Niederschlag”, Neues Handbuch der Literaturwissenschaft. 
Orientalisches Mittelalter, Wolfart Heinrichs, ed. Wiesbaden: Aula-Verlag, 1990: V, 326-345, especially, 327.

26. See note 11.

27. al-ʿIqd al-Farīd...: I, 4.

28. Leder, Stefan. “The Literary Use of the Khabar: A Basic Form of Historical Writing”, The Byzantine and 
Early Islamic Near East. Problems in the Literary Source Material, Averyl Cameron, Lawrence Conrad, eds. 
Princeton: Darwin Press, 1992: I, 277-315.

29. See: Ramírez, José. La Orientalización de al-Andalus. Seville: Universidad de Sevilla, 2002. 

30. See: Werkmeister, Walter. Quellenuntersuchungen zum Kitāb al-ʿIqd al-Farīd des Andalusiers...: 38 and 
passim.

31. Toral-Niehoff, Isabel. “‘Sei seine Dienerin, dann wird er dein Diener...”: 274.
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which could be familiar to the audience of the ʿIqd al-Farīd. On the contrary, the 
majority of the akhbār are located in a very distant space: It is either the well-known 
literary topos of heroic tribal Pre-islamic Arabia (jāhiliyya),32 or the prophetical period 
(ca. 610-632 AD), or the period of the so-called four Righteous caliphs (rāshidūn), 
between 632 and 661 AD. These milieus, all located in Arabia, were commonly 
regarded in Medieval Arab culture as mythical places where exemplary behavior 
took place.33

The “book on women” is located toward the end of the compilation (book no. 
21 from 25), which indicates the marginality of the female in Andalusian society, 
since the sequence of the chapters denotes a hierarchical semiotics (i.e., that the 
most important themes are located at the beginning)34. It is important to point out 
that “woman” in the ʿIqd al-Farīd and in the adab is generally more about social 
character than biological gender: There are women as there are beggars, misers etc. 
—anecdotal and curious characters who are often the protagonists of comic stories. 

The book is divided into the following sub-sections: The characteristics of women 
in marriage (by far the largest section); the characteristics of women and their 
natural disposition; the characteristics of wicked women; prolific women; stories 
of women; on divorce; those who divorced their wife and regretted it; on women’s 
deceit; on concubines; on those whose mother is non-Arab; on bastards; on sexual 
potency. What is the semiotics behind this arrangement? 

If we look at the thematic range of topics, we can state that there is a clear 
tendency in the ʿIqd al-Farīd to point up the importance of women as wives, i.e. 
in the framework of marriage. Within this social institution they function first of 
all as a passive genealogic and political link between social groups, since marriage 
and divorce had to be arranged by men. The reasons for marriage given in the ʿIqd 
al-Farīd are mainly politics and questions of social status, but never romantic love. 
Furthermore, marriage did not only function as a nexus between groups, but also 
symbolized mutual social acceptance, i.e., that, according to the rules of kafāʾa the 
bride’s father and his clan accepted the groom as equal in status.35 In the ʿ Iqd al-Farīd 
this aspect is highlighted by several akhbār dealing with the wives of the Prophet 
and the ṣaḥāba whom he honored by accepting them as sons-in-law and vice versa. 

The woman as soul-mate and romantic lover is quite absent, and even the woman 
as sexual object seems to be secondary, at least in this book of the ʿ Iqd al-Farīd.36 This 
last point is not typical for adab, since, as Fedwa Malti-Douglas highlighted in her 

32. For the jāhiliyya as powerful cultural icon, see: Drory, Rina. “The Abbasid construction of the 
Jahiliyya: cultural authority in the making”. Studia Islamica, 83 (1996): 33-49.

33. Toral-Niehoff, Isabel. “‘Sei seine Dienerin, dann wird er dein Diener...”: 263, 264. 

34. Toral-Niehoff, Isabel. “‘Sei seine Dienerin, dann wird er dein Diener...”: 257.

35. Linant de Bellefonds, “Kafāʾa”, Encyclopaedia of Islam, Second Edition...

36. The objects of male desire in Medieval Arabic literature were mostly concubines, slaves and singers, 
who could move much more freely within the male sphere and were much more accessible than free 
women, who were secluded in their domestic sphere. These attractive, erotic women find their place in 
the ʿ Iqd al-Farīd, but not in the book on women, rather in the book on singers and songs, al-ʿIqd al-Farīd...: 
VII, 3-84.
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programmatic chapter on “the anecdotal woman”, the figuration of women in adab 
represents especially “physicality”37. This is especially true if we look at the parallel 
work by Ibn Qutayba (his Kitāb an-nisāʾ), where the main topic is —notwithstanding 
the title— not only the female body, but also the body in general (the beautiful body, 
but also the ugly one, including diseases and physical disabilities like blindness, 
and —very bizarre— male conditions such as the hernia)38. Although we find in the 
book of women of the ʿIqd al-Farīd some typical hyperbolic depictions of the perfect 
female body, its sex appeal and appearance, topics which are a commonplace in 
Medieval Arabic literature, these passages are relatively marginal in this work, since 
the focus is on the social institution of matrimony. 

What about mothers? Regarding the aspect of motherhood, this point is never 
addressed directly in the ʿIqd al-Farīd. This omission harmonizes with the invisibility 
of mothers we stated in other sources. However, it is implied that the spouse was not 
only expected to be sexually disposable, but also to procreate as “mother” of male 
children who embodied and perpetuated this connection, since male offspring is 
always mentioned to state the prestige of a woman (and of her husband, of course). 
This implies that maternity (in the sense of the successful procreation of males) was 
fundamental for the respectability of a married woman. 

But what does the ʿIqd al-Farīd say about the adequate behavior of a mother, 
about the good mother? As we will see, virtuous female motherly behavior meant, 
first of all, chastity. Mothers, like spouses, had to be chaste in order to preserve 
family and tribal honor. According to the traditional patriarchal value system, the 
woman was the repository of the honor of her male relatives: of her father, her 
brothers, her husband and her sons. This meant that the immaculate honor of a 
woman reverted to her sons; therefore it was common to question a mother’s honor 
so as to denigrate the son and to defend with great emphasis the honor of one’s own 
mother to enhance personal prestige. 

As a case in point, I will present the depiction of a woman in the ʿ Iqd al-Farīd who 
was an important mother because of her prominent sons: Hind bint ʿUtba, the wife 
of Abū Sufyān, chief of the Meccans who had opposed Muḥammad until his last 
days39. She was the mother of caliph Muʿāwiya, founder of the Umayyad dynasty 
in Damascus (and of his successor Yazīd), and thus became the veritable “mother” of 
the Umayyads. Since Hind was a prominent woman, she is not as nameless as most 
of the women in Arabic literature40. Therefore, we are able to delineate a more 
complex and pointed literary female character. 

37. Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word...: 30 and passim.

38. Toral-Niehoff, Isabel. “‘Sei seine Dienerin, dann wird er dein Diener...”: 263

39. Hind (born probably ca. 580 C.E) was a prestigious Meccan woman contemporaneous to the Prophet. 
Her high status was based on her eminent position in the web of tribal aristocracy: She was daughter of 
an important personality of the Quraysh (ʿUtba b. Nāfiʿ) and member of the clan ʿAbd al-Shams, was wife 
of another important Quraysh (Abū Sufyān, from the leading clan of the Banū Umayyah), and mother of 
two later caliphs: Muʿāwiyah, Yazīd; Buhl, Fr. “Hind Bint ʿUtbab. Rabīʿa”, Encyclopaedia of Islam...

40. Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word...: 34 and passim. 
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The image of Hind was very controversial. According to the main-stream Abbasid 
discourse, generally hostile to the Umayyads41, and according to the rule “question 
the honor of the rival’s mother to humiliate him”, Hind became the emblematic 
“bad woman” of barbaric Jāhiliyya. This must have been a serious problem in 
Umayyad Cordoba, because her bad reputation seriously stained the honor of the 
ruling dynasty. The author of the ʿIqd al-Farīd, Ibn ʿAbdrabbih, was a loyal client of 
the Umayyads and felt much indebted to the dynasty that had fostered his social 
ascendance42. We can therefore presume that there was a strong apologetic impulse 
in the ʿIqd al-Farīd to idealize Hind as an honorable and exemplary mother and to 
counterbalance her bad image. 

As has been said, the prevailing Islamic discourse on Hind was very hostile and 
signified a serious challenge for any idealization of the Umayyad ancestral mother:

As far as we can see, the historical Hind was a tough, resolute woman who 
took an active part in Meccan politics, and had been a vehement enemy of 
Muḥammad, encouraging the Meccans to fight against him. But it was not only 
her opposition to the prophet (a charge leveled against all Meccan aristocrats), but 
also her prominence in public life which offended later sensibilities. In her literary 
representation, her active partisanship against the emerging umma became not only 
a deterrent example of unbelief, but much more: Hind became a warning model 
in the evolving main-stream misogynous discourse that condemned any political 
activity by women. Most representative for this trend in favor of a passive female 
attitude is the increasingly ambiguous evaluation of ʿAysha bt. Bakr, the beloved 
wife of the Prophet, because of her active role in the First Civil war or fitna43. 

The culmination of the negative depiction of Hind is to be found in the authoritative 
biography of the Prophet, the Sīra by Ibn Isḥāq, and in the many texts deriving 
from it (like the history by Ṭabarī). Hind is shown therein as a pagan, bloodthirsty 
and merciless woman44. The most important narrative in the Sīra corresponds to 
an impressive bloody scene which took place after the battle of Uḥud, won by the 
Meccans, where she took revenge for her father, who had been killed before by 
Hamza, the uncle of the Prophet. After the Meccan victory, the Meccan women 
came to the battle-field in order to collect the cadavers, which seems to have been 
a common practice. Hind threw herself on the dead Hamzah, mutilated his corpse 

41. Hawting, Gerald R. The First Dynasty of Islam. The Umayyad Caliphate 661-750. London: Routledge, 
1986: 11-20 (“The Umayyads in Muslim tradition”). Though Shiite tradition is more hostile than is the 
Sunni, the anti-Umayyad bias is general, page 11. The majority of the charges against the Umayyads 
pertained to their political and religious discourse (see list in: Hawting, Gerald R. The First Dynasty of 
Islam...: 12 and following). The denigration of Hind (not mentioned in the List of Hawting) pertained to 
a discourse of honor and prestige. 

42. For Ibn ʿAbdrabbih and his family see: Werkmeister, Walter. Quellenuntersuchungen zum Kitāb al-ʿIqd 
al-Farīd des Andalusiers...: 16-26. They were of indigenous stock and clients of the Umayyads from the 
end of the 8th century on. 

43. Spellberg, Denise A. Politics, Gender and the Islamic Past...: 101-150, especially, 138-140 (“Fitna: Civil 
War and Female Sexuality”).

44. Jacobi, Renate. “Portrait einer unsympathischen Frau: Hind bint ʿUtba, die Feindin Mohammeds”. 
Wiener Zeitschrift für die Kunde des Morgenlandes, 89 (1999): 85-108, here 87-96.
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and devoured his liver, wherefore her denigrating nickname became ākilat al-akbād, 
the “liver-eater”. This cruel scene became very famous and confirmed her bad 
reputation as a fanatic, instigating and brutal woman, paradigm not only of barbaric 
amorality, but also of female malignity45. 
•	 How does Ibn ʿAbdrabbih save the tarnished honor of Hind and of all her 

offspring, the Umayyads? As we will see, the portrait of Hind in the ʿIqd al-Farīd 
is to be interpreted within the framework of these well-known intertexts and 
establishes an apologetic counter-narrative within this debate: 

•	 The famous scene of the liver-eating Hind is never told, but referred to, twice. It 
is referred to in an indirect way as a well-known, embarrassing fact that is not 
questioned. In both allusions, however, the text takes a stand in favor of Hind: 
In the first khabar ʿAbdallāh b. Zubayr46 confronts the caliph Muʿāwiya with 
the famous denigrating nick-name ākilat al-akbād (liver-eater) of his mother. 
The caliph answers by emphasizing her high prestige in pre-Islamic and Islamic 
times, neatly side skipping the accusation. In the second khabar, Ibn ʿAbdrabbih 
indicates that, in folk belief, Hamza’s liver was considered to be thaumaturgic, 
which, if true, would have diminished Hind’s monstrosity47. 

•	 But the most extensive and relevant narrative is centered on an episode 
which menaced Hind’s reputation in a much more fundamental way, since it 
questioned her chastity. It refers to an episode which allegedly took place during 
her first marriage (Abū Sufyān was her second husband), in her youth, before 
Muḥammad’s prophetic career. Summing up, the khabar tells that her then 
husband, a Qurashī named Fākih b. al-Mughīra, accused her falsely of adultery. 
She and her father ʿUtba felt offended, and in order to more clearly confirm her 
honorability, they decided to seek the help of the divine and to consult a kāhin (a 
pagan seer). He revealed her innocence and additionally announced that Hind 
would be mother of a king, whose name would be Muʿāwiya. Although Fākih 
wanted reconciliation, the offended Hind divorced him and thereafter married 
Abū Sufyān, who would be the father of the caliphs Muʿāwiya and Yazīd48. The 

45. Although she converted to Islam during the Prophet’s lifetime, her status as a member of the ṣaḥāba 
has been contested until now. Her remarkably bad reputation is still part of the Islamic mémoire collective, 
see the impressive literary portrayal by Salman Rushdie in the Satanic Verses (referring to Hind, the main 
enemy of Mahound [Muḥammad], evidently an allusion to Hind bt. ʿUtba): “She was Hind, who had 
joined the Jahilian army, disguised as a man, using sorcery to deflect all spears and swords, seeking out 
her brother’s killer through the storm of war. Hind, who butchered the Prophet’s uncle, and ate Hamza’s 
liver and his heart”.

46. Prominent opponent of Muʿāwiya and later anti-Caliph under his succesor Yazīd. Gibb, H.A.R. “ʿAbd 
Allāhb. al-Zubayr.”, Encyclopaedia of Islam...: 624-692. 

47. Jacobi, Renate. “Portrait einer unsympathischen Frau...”: 100-102.

48. This khabar about the false accusation is also told with slight differences in the Kitāb al-Aghānī 
by Abū-l-Faraj al-Isfahānī (897-967) and in the Kitāb al-Amālī by al-Qālī, (901-967), see: Jacobi, 
Renate. “Portrait einer unsympathischen Frau..: 96-102. Both adab-works came to al-Andalus after the 
composition of the ʿIqd al-Farīd‘, which means that all these traditions go back to common oriental 
source (see: The isnād in the Kitāb al-Aghānī). Since all works were nearly contemporaneous, they 
probably reflect an ongoing debate. Furthermore, all three authors were closely related to the Umayyad 
dynasty: Ibn ʿAbdrabbih was client of the Umayyads and courtly poet at the court of Emir ʿAbdallāh 
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account tells that she was the one who chose her second husband because she 
recognized the leadership qualities which qualified him as a king’s father. 
The account is significant in many aspects, since it combines two very powerful 

topoi, resulting in an apology and glorification of Hind. 
First, the false accusation of adultery is a motif whose most emblematic parallel 

in Islam was the famous false accusation of ʿĀʾysha, or hadith al-Ifk49. In this episode, 
fourteen year old ʿĀʾysha, wife of Muḥammad, was accused of adultery, which 
became a serious threat for the reputation of the Prophet. As in Hind’s case, ʿĀʾysha, 
reduced to a female passive role, could not actively defend her questioned honor, 
but was saved by a veritable deus ex machina, i.e. by divine intervention, since several 
Qurʾānic verses were revealed to exculpate her. 

Secondly, it takes up the popular motif of the divine annunciation of a leader, 
whose most famous Islamic parallel is the case of Āmina, mother of the prophet50. 
Thus, the account transforms Hind into an honorable and worthy mother of the 
Umayyads, who does the best a good mother can do: preserve her good reputation 
and select the right father for her prospective sons. At the same time, it is a clear 
counter-narrative to probably existing denigrating akhbār circulating in anti-
Umayyad milieus which questioned her chastity, implying that Muʿāwiya was not 
the son of Abū Sufyān. 

As Renate Jacobi has duly stated, the portrayal of Hind in the ʿIqd al-Farīd shows 
the typical fictionalization and romanticization of historical figures in adab literature 
and forms part of the evolving Muʿāwiya legend.51. But it also reflects important 
ongoing political debates and discussions about appropriate female behavior in 
public and questions of female passivity vs. activity. In addition, it contains a strong 
political message insofar as it establishes a clear parallel between ʿĀʾysha and Hind: 
both women’s respectability was questioned in pro-ʿAlid and anti-Umayyad milieus 
and both were accused of improper female enmeshment in politics, which could 
lead to fitna, the dismemberment of community.52 It shows that prominent women 
and mothers could be considered as repositories of the honor of complete political 
factions. 

(reg. 888-912) and caliph ʿAbd ar- Rahmān III. (reg. 912-961); Abū-l-Faraj al-Isfahānī was himself an 
Umayyad; al-Qālī was also a client of the Umayyads and was invited to the court in Cordoba by caliph 
al-Hakam (reg. 961-976).

49. Spellberg, Denise A. Politics, Gender and the Islamic Past...: 61-100.

50. See Note 16.

51. Jacobi, Renate. “Portrait einer unsympathischen Frau...: 100-101. See also: Pellat, Charles. “Le culte 
de Muʿāwiya au IIIe siècle de l’hegire”. Studia Islamica, 6 (1956): 53-66.

52. See note 43.
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3. Conclusion and perspectives

The exemplary study of Hind’s apologetic depiction in the Ibn ʿAbdrabbih has 
shown that to be a good mother meant, most of all, to be honorable and chaste, in 
order to save the respectability of her male offspring. In this case, the debate about 
the honor of a mother became a political debate, since her reputation touched also 
their metaphorical “sons.” 

However, the representation of motherly care and abnegated love was either 
not expected or simply considered as natural. It was not, at least, considered as an 
interesting subject of literature. The invisibility of motherly love in Medieval Arabic 
literature is a question which certainly requires much more research on a broader 
material basis. In order to open the discussion, I propose several hypotheses that 
might explain this phenomenon, in the hope of opening perspectives for further 
research: 
1. One cause is surely related with the general marginality of the female in Medieval 

Arab literature, which was written by men for men. In adab encyclopedias, e.g., 
women are placed at the bottom of the social ladder, in the vicinity of socially 
marginal characters such as the insane, or beggars.53 This invisibility also applies 
for writings dealing with child-care and education. As we have seen, there is 
extensive textual evidence depicting and recommending tender love and care 
of fathers for their children (the most emblematic archetype being the Prophet 
himself)54 therein, while mothers are omitted or included tacitly under the 
label “parents.” In this case, the absence of mothers would be a concomitant 
phenomenon of the invisibility of women. However, this would not explain the 
relative marginality of mothers in comparison with other female roles, especially 
as wives and erotic objects.
Avner Giladi points to another interesting factor: the incidence of wet nursing 
in medieval Muslim societies, which was very common in the wealthy urban 
classes who were the addressees and the subjects of Medieval Arab literature. 
With reference to Vanessa Maher, Avner Giladi remarks that societies where 
non-maternal breastfeeding has been common tend to “emphasize marriage and 
having children as institutions for the confirmation of wealth and status rather 
than as means to parenthood and the extension of kin ties.”55 This circumstance 
could explain a relatively weak bond between the biological mothers and their 
children and therefore a lack of motherly love. Wet nursing was also a male 
method for restricting female power over their children —men were in charge of 
choosing and paying the nurse— and a means to extend the sexual disposability 
of their spouses, since intercourse with a nursing mother was prohibited. 
Although the Islamic manuals insisted that a nursing mother was better than a 

53. Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word...: 29 and following.

54. There are several hadith referring to his tenderness toward children; see also: Motzki, Harald. “Das 
Kind und seine Sozialisation in der islamische...”: 396-399. 

55. Giladi, Avner. Infants, parents and Wet nurses...: 4, with reference to: Maher, Vanessa. The Anthropology 
of Breast-feeding: Natural Law or social construct. Oxford: St Martin’s Press, 1992: 25. 
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wet nurse for the child’s health56, the practice was very expanded57 and had 
been sanctioned by the example of the Prophet. According to the Sīra, he had 
been nursed by a Bedouin woman called Ḥalīma.58 Orphan of his father and 
having lost his mother at the age of six or eight, Muḥammad maintained a warm 
and long-lasting relationship to his nurse until her death59. The importance 
of breastfeeding (the norm was a lactation period of two years) for emotional 
bonding between the child and the nursing women is well attested and was 
reflected in Near Eastern societies by the strong conception of milk-kinship.60 

The incidence of wet nursing and its possible negative emotional consequences 
for child-mother bonding is, without any doubt, quite a problematic argument. It 
relies on the basic assumption that there was a “real” weakness of motherly love 
in Medieval Arab society that led to an omission of its literary representation. 
That does not inevitably follow: although nurses were much in evidence in the 
Victorian higher classes, there was a significant idealization in literature of the 
mother as “Angel in the House.”61 Furthermore, to presume the non-existence 
or debility of motherly love in any given society is at least questionable, and 
has been proved to be erroneous in the European context. The famous thesis 
of Philippe Ariès, who argued that parental love is a late construction and that 
parents did not “love” their children before the 17th century, has been contested 
with very convincing arguments.62 However, motherly love is not a biological 
given but the consequence of an early intimate relationship between the baby 
and the person caring for it, whoever that might be. A diffusion of wet-nursing 
in certain social groups most probably influenced the relationship between 
biological mothers and their offspring. 

2. Finally, I would like to add another possible factor: the well-known Madonna/
whore split.63 It does not seem to be a Western specialty, since Fedwa Malti-Douglas 
states for Arab literature an opposition between the copulative female body and 
the procreative female body, which is a dichotomy going in the same direction.64 
Basically, we might sum up that there seems to be a common tendency in most 
cultures to separate both aspects of femininity into one sphere of sexuality and 

56. This seems to be a legacy of Antiquity, for example Galenic medicine. Giladi, Avner. Infants, parents 
and Wet nurses...: 45-53.

57. Giladi, Avner. Infants, parents and Wet nurses...: 106-114. The incidence of mercenary wet-nursings 
seems to have been more a phenomenon of the Late Middle Ages. 

58. Giladi, Avner. Infants, parents and Wet nurses...: 34-37.

59. Giladi, Avner. Infants, parents and Wet nurses...: 37.

60. Schacht, Joseph; Chelhod, Joseph. “Raḍāʿ or Riḍāʿ, also Raḍāʿa”, Encyclopaedia of Islam, Second Edition... 

61. Klimaszowski, Melisa. “The Contested Site of Maternity in Charles Dickens’s Dombey and Son”, The 
literary mother: essays on representations of maternity and child care, Susan C. Staub, ed. Jefferson: McFarland 
& Co., 2007: 138-190.

62. Ariès, Philippe. L’enfant et la vie familiale sous l’ancien régime. Paris: Plon, 1960; see the critical remarks 
by: Wilson, Stephen. “The Myth of Motherhood a Myth: the Historical View of Child-Rearing”. Social 
History, 9 (1984): 181-198.

63. Staub, Susan C. The Literary Mother...: 1-11.

64. Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word...: 29.
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one of procreation. This means that “good,” caring mothers are seldom portrayed 
as erotic objects of manly desire and vice versa. Since medieval Arabic society 
seems to have been a society that tended to emphasize more the sexual aspect 
of the woman and her fascinating, menacing and sometimes destructive erotic 
attractiveness (i.e. the copulative body), 65 her emotional capacity as loving, 
self-abnegating mother became much less accentuated. It is remarkable that 
misogynous texts in Islam abound with wicked, sexually aggressive women such 
as Zulaikhā, the seductress of Joseph, but not with evil step-mothers, who are 
so common in European literature and reflect debates therein about maternity. 
In spite of this invisibility of mothers, I have tried to show that the close reading of 

a khabar including its intertextual web can reveal much more discourse on maternity 
than expected at first sight. There is much work to do, but, in my opinion, the effort 
is worth the trouble, since motherly love is a very basic human relationship the 
study of which promises to give us most relevant insights into the study of past 
emotions and attitudes. 

65. Malti-Douglas, Fedwa. Woman’s Body, Woman’s Word...: 29-53.
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This article aims to broaden our knowledge of Muslims’ approaches to the idea 
of paternity, paying attention to the legal doctrine relating to situations in which 
the established social order is transgressed or put at risk, circumstances that tend to 
be dealt with at length in chapters concerning zinà (fornication or non-legal sexual 
relation) in works of Islamic jurisprudence. To this end, a specific chronological 
and geographical context has been selected, that of al-Andalus, the study of which 
constitutes a model for analysis that is applicable, both as a model and in its results, 
to other Islamic societies in the same period. Most Muslim jurists in al-Andalus 
belonged to the Maliki school, one of the four Sunni or orthodox juridical schools. 
The doctrine of the minority, i.e. the Zahiri legal school, is also taken into account1.
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1. Paternity

Pre-modern Islamic social order rests upon the dual premise of male domination 
and the patrilineal transmission of genealogy, and its main organisational structure 
is the family. This order is expressed around the principle of al-walad li-l-firash (lit. 
“the child belongs to the bridal bed”) according to which only children born within 
marriage or concubinage are legitimate2. Children born within marriage are always 
attributed to the mother’s husband. In concubinage, however, the offspring have to 
receive the tacit or explicit recognition of the progenitor in order to enjoy legitimacy, 
thereby limiting the universality of the above principle. It is thus fundamental to 
study the concept of paternity to establish the family structures and nature of the 
Islamic social order, and hence the choice of the theme this work is devoted to3.

There are various avenues —both thematic and disciplinary— whereby the 
concept of paternity in Islam can be approached4. This article aims to broaden 
our knowledge of Muslims’ approaches to the idea of paternity, paying attention 
to the legal doctrine relating to situations in which the established social order is 
transgressed or put at risk, circumstances that tend to be dealt with at length in 
chapters concerning zinà (fornication or non-legal sexual relation) in works of 
Islamic jurisprudence. To this end, a specific chronological and geographical context 
has been selected, that of al-Andalus, the study of which constitutes a model for 
analysis that is applicable, both as a model and in its results, to other Islamic societies 
in the same period. 

Most Muslim jurists in al-Andalus belonged to the Maliki school, one of the four 
Sunni or orthodox juridical schools, along with the Hanafi, Shafi`i and Hanbali 
schools. The doctrine of this school, whose founder is considered to be the jurist 
and traditionist from Medina Malik b. Anas (d. 179/795)5, held official status in 
al-Andalus and its doctrine was exclusively applied there as against the rest of 
the schools6. This trait differentiates Andalusi juridical practice from that of other 

2. On this principle and the purposes it came to serve see: Landau-Tasseron, Ella. “Adoption, 
acknowledgement of paternity and false genealogical claims in Arabian and Islamic societies”. Bulletin of 
the School of Oriental and African Studies, 66 (2003): 169-192, especially, 176-180.

3. Which does not amount to holding that maternity is irrelevant. On conceptions about maternity 
prevalent in Islamic societies and their representation through Arabic literary texts see the contribution 
by Isabel Toral in this same issue. For the case of al-Andalus see: Marín, Manuela. “Maternidad y 
relaciones materno-filiales”, Mujeres en al-Andalus. Estudios Onomástico-Biográficos de al-Andalus. Madrid: 
Consejo Superior de Investigaciones Científicas, 2000: IX, 504-538; Marín, Manuela. “El parentesco 
materno”, Mujeres en al-Andalus...: IX, 504-538.

4. For the state of research on family structures and social organisation in al-Andalus see the contribution 
by Cristina de la Puente, focussed on the type of family that arises from the relation between a free 
Muslim male and his concubines, in this same issue. 

5. Regarding his biography, the Maliki school and bibliography of relevance in this connection, see: 
Serrano, Delfina. “Malik b. Anas”, Medieval Islamic Civilization: An Encyclopedia, 2 vols., Josef Meri, ed. 
New York: Routledge, 2006: II, 468; Serrano, Delfina. “Malikism”, Medieval Islamic Civilization...: II, 469.

6. Except for the Almohad period when Malikism lost its exclusivity, though not its support base or its 
power to adapt to changing circumstances, establishing itself once more as the preponderantly official 
school after the Nasrid restoration. See: Fierro, Maribel. “La religión”, El retroceso territorial de al-Andalus. 
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regions in the Islamic world where, although one school might enjoy the sovereign’s 
favour, those of his subjects who followed any of the other three had the right to 
be guided by it in their private affairs, which meant that, in addition to the Qadis of 
the dominant school, there were also Qadis representing the others. Although to a 
degree that varies depending on each country, Maliki doctrine today continues to 
be applied in Morocco, Mauritania, Lybia, Nigeria, Sudan, Egypt and United Arab 
Emirates. Likewise, laws of Maliki origin are applied in isolated form in Tunisia, 
Kuwait, Pakistan, and even in the Hanbali-Wahhabi stronghold of Saudi Arabia7.

The legal norm sanctioned by the government of the day or —in the case of pre-
modern Islamic legal systems— by experts in Islamic jurisprudence favoured by 
those governments, does not, however, cover all that a particular society considers 
as normative. Inclusion of the doctrine of the Zahiri legal school is expected to 
broaden and specify our perception thereof in quite a significant manner, in spite 
of the fact that Zahirism had far fewer followers in al-Andalus than Malikism and 
unlike the latter never came to be considered a part of Islamic orthodoxy. Indeed, 
the important intellectual contribution of its principal representative —jurist, 
traditionist, theologian and man of letters Ibn Hazm (d. 456/1064) of Cordoba8—, 
and the renewed echo that his legal opinions have set off in some sectors of 
modernism and of contemporary Islamic feminism9, highlight the desirability of 
including his perspective in any study of Andalusi Islamic jurisprudence that aspires 
to be minimally representative. In doing so, we nonetheless do no more than 

Almorávides y almohades, Siglos XI al XIII, María Jesús Viguera, ed. Madrid: Espasa Calpe, 1997: VIII-2, 
437-550; Fierro, Maribel. “Doctrina y práctica jurídicas bajo los almohades”, Los Almohades: problemas 
y perspectivas, 2 vols., Patrice Cressier, Maribel Fierro, Luis Molina, eds. Madrid: Consejo Superior de 
Investigaciones Científicas, 2005: II, 895-935; Adang, Camilla. “The spread of Zāhirism in post-caliphal al-
Andalus: the Evidence from the Biographical Dictionaries”, Ideas, Images, and Methods of Portrayal. Insights 
into Classical Arabic Literature and Islam, Sebastian Günther, ed. Leiden: Brill, 2005: 297-346; Calero, Maria 
Isabel. “La justicia, cadíes y otros magistrados”, El reino nazarí de Granada (1232-1492). Sociedad, vida y 
cultura, Maria Jesús Viguera, ed. Madrid: Espasa Calpe, 2000: VIII-3, 375-381. 

7. Considering, for example, that pregnancy is proof of having committed fornication contrary to 
the doctrine of the official school. See: Peters, Rudolph. Crime and Punishment in Islamic Law. Theory and 
Practice from the Sixteenth to the Twenty-first Century. Cambridge (UK): Cambridge University Press, 2005: 
150; Serrano, Delfina. “‘Muslim Feminists’ Discourse on zinà: New Paradigms in Sight?”, Liebe, Sexualität, 
Ehe und Partnerschaft-Paradigmen im Wandel, Roswitha Badry, Maria Rohrer, Karin Steiner, eds. Freiburg: 
Fördergemeinschaft wissenschaftlicher Publikationen von Frauen, 2009: 105-125, on page 112, note 21. 

8. For his biography see: Arnáldez, Roger. “Ibn Hazm”, Encyclopaedia of Islam, Peri Bearman, Thierry 
Bianquis, Clifford Edmund Bosworth, Emeri van Donzel, Wohlfart P. Heinrichs, eds. Leiden: Brill, 1986: 
III. See an interesting assessment of studies devoted to his work in: Sabra, Adam. “Ibn Hazm’s Literalism: 
A critique of Islamic Legal Theory (I)”. Al-Qantara, 28/1 (2007): 7-40 especially, 7-11. 

9. Sabra, Adam. “Ibn Hazm’s Literalism...”: 7-9; “Zina, Rape, and Islamic Law: an Islamic Legal Analysis 
of the Rape Laws of Pakistan, a position paper by Karamah”. Muslim women Lawyers for Human Rights, 
7-15 (2012). Online in: <www.karamah.org/docs/Zina_article_Final.pdf>, last accessed on January, 
19th 2012. This article has undergone significant modifications since the first time I consulted it (28 
August 2006) and cited it in: Serrano, Delfina. “Rape in Maliki legal doctrine and practice (8th-15th 
century c.e.)”. Hawwa, 5/2-3 (2007): 166-207. The current version dedicates more space than those that 
preceded it to the doctrines of Ibn Hazm concerning zinà and rape and presents them as a possible source 
of inspiration for the reform of laws governing these questions that are applied today in Pakistan, the 
present enforcement of which Karamah activists consider to be highly problematic. 
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alleviate the difficulties we are up against when shaping an approximate picture of 
what Andalusi Muslims considered to be compulsory or proper behaviour10 beyond 
the material and written record, given the impossibility of filling the gaps that these 
sources leave via direct observation of the way individuals or groups within that 
society conduct themselves. 

Since I have, in previous works, addressed ideas about filiation and paternity that 
were in force among Maliki jurists11, I am now going to focus on the way in which Ibn 
Hazm defines this concept in the chapter on fornication (zinà) and false accusation 
of fornication (qadhf) from one of his most important works of jurisprudence and 
the main compendium of Zahiri doctrine: al-Muhallà . This approach has the dual 
advantage of contributing a little known point of view to discussion on the issue and 
of allowing us to form a more accurate idea of the relation between legal doctrines 
associated with paternity and the surrounding social reality through a comparison 
of different tendencies. Internal or external comparison of legal doctrines is usually 
a fairly effective method for exploring the practical dimension of such doctrines 
within a context, that of pre-Ottoman Islamic societies, where the task is hampered 
by the scarcity of the kinds of sources which historians of other types of societies 
(medieval Christian, for example) tend to use for the same purpose (archive and 
documentary sources, for instance). Furthermore, Ibn Hazm furnishes information 
about his principal adversaries, the Malikis, which does not always explicitly appear 
in the texts written by the latter. 

2. Malikis and Zahiris of al-Andalus on paternity and filiation

According to Moroccan sociologist Fatima Mernissi, marriage and concubinage 
as exclusive frameworks for licit sexual relations and legitimate offspring, the 
prohibition of zinà and the enshrining of male domination and of the patrilineal 
transmission of progeny, arose in order to reinforce the institution of the family. 
These new regulations played an essential role in the move from a tribal society to 
a social structure based on the family; or, to put it another way, from a family in 
which women enjoyed some degree of sexual self-determination and in which the 
child did not necessarily belong to the biological father, to a male-dominated family 
in which it was fundamental to guarantee biological paternity leaving the women to 
bear the brunt of the maintenance of the system by their chastity. This change was 

10. Of course it is always possible to resort to other, non legal, sources and to the work carried out by 
their students. On the use of literary —in the sense of having a primary aesthetic goal— sources to 
reconstruct past people’s perceptions and emotions, see Isabel Toral’s contribution to this same issue.

11. Serrano, Delfina. “La lapidación como castigo de las relaciones sexuales no legales (zinà) en el seno 
de la escuela malikí: Doctrina, práctica legal y actitudes individuales frente al delito (ss. XI y XII)”. Al-
Qantara, 26 (2005): 449-473; Serrano, Delfina. “Rape in Maliki legal doctrine and practice...”; Serrano, 
Delfina. “‘Muslim Feminists’ Discourse on zinà...”.
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considered by the Prophet Muhammad to be indispensable for the establishment 
of- Islam.12

Malikis and Zahiris coincide in subscribing the centrality of the principle of al-
walad li-l-firash for the preservation of the Islamic social order13, which, as has been 
indicated, is deemed fundamental for the very preservation of Islam. Similarly, they 
agree on the development of the mechanisms required for promoting that order, to 
wit: 
1. Imposition of severe punishments for its contravention, which tends to be 

alluded to with the previously mentioned term zinà (fornication, adultery)14. 
Zinà constitutes not only a serious crime of public order (hadd, pl. hudud or crime 
against the “rights of God”) but also a mortal sin from which a Muslim can only 
be freed after receiving the corresponding punishment, if he repents15. 

2. Limitation of the possibilities for integration in society of children born out of 
wedlock through restriction of their rights to be linked with the progenitor’s 
lineage, to inherit from him and obtain the status of probity (`adala) necessary 
for the exercise of particular legal-religious functions. Illegitimate progeny is 
consequently legally inferior to legitimate offspring.

3. It is important to point out that Muslim jurists consider the commission of zinà 
to be almost as disturbing for the established social order as the publicity the 
act itself generates after denunciation. Accordingly, they establish a punishment 
consisting of eighty lashes for slander or false denunciation of fornication (qadhf). 
Slander not only involves punishment but disqualifies the accused from giving 
testimony, as he is categorised as a corrupt person (fasiq), unless he repents16. 
Meanwhile, they impose requirements for proving the crime that are very hard 
to meet and, at any rate, more exacting than those needed to demonstrate 
other legal circumstances, namely that the accused admits having committed 
the offence or that four upright males declare that they have witnessed the act, 
including even the most intimate details17.
Malikis and Zahiris also concur in accepting the existence of a series of 
mechanisms to compensate for the harshness or, also if you like, for the injustice 
that application of the relevant doctrines might entail:

12. Mernissi, Fatima. Beyond the Veil: Male-Female Dynamics in Modern Muslim World. London: Saqi Books, 
2003: 64; Mernissi, Fatima. Sexe, Ideologie, Islam. Paris: Éditions Tierce, 1983: 59-60. See also: Ahmed, 
Lelia. Women and Gender in Islam. Historical Roots of a Modern Debate. New Haven-London: Yale University 
Press, 1992: 44-47.

13. For the position of Ibn Hazm in this regard see: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 229 
(question (mas’ala) 2201). 

14. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 449-450.

15. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 227 (question 2200).

16. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 268-269 (question 2225).

17. To establish patrimonial rights and obligations, for instance, testimony is sought from two upright 
male witnesses, or from one upright male and two women, or from one upright male accompanied by 
the party’s oath, although there is disagreement on this last point.
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4. A free Muslim man can reject the paternity of his wife’s child if he feels it is not 
his, through the procedure known as li`an or imprecatory oath. This is an oath 
whereby the husband can accuse his wife of zinà and, in consequence, deny 
paternity of her child without incurring in slander, even though he does not 
present the required four witnesses. If the wife denies the accusation via the 
same procedure, she is protected from the consequences of the accusation of 
zinà. The marriage is definitively dissolved and the child is not attributed to the 
mother’s husband18. 

5. The doctrine of the sleeping foetus establishes that pregnancy can last between 
six months and two years. In theory, therefore, it would be possible to attribute 
to the mother’s husband a child conceived from a union subsequent to the period 
that the marriage is in effect19. This doctrine was in force in Morocco until very 
recent times20. 

3. Divergences

Malikis and Zahiris differ regarding:
1. Punishment for zinà. For Malikis the punishment consists of a) a hundred lashes 

for the non-muhsan21 (there is disagreement as to whether a year’s exile also has 
to be applied or not, depending on gender and status), b) stoning to death for 
the muhsan, c) fifty lashes and six months of exile for slaves in all cases22. The 
Zahiris impose: a) one hundred lashes and a year’s exile for the non-muhsan, 
always, b) a hundred lashes plus stoning for the muhsan, c) fifty lashes and six 
months of exile for slaves. On this point, Ibn Hazm feels the need to specify that 
the punishment is always the same, both if the slave is muhsan or non-muhsan, 
woman or man, which the Malikis consider unnecessary given that slaves are by 
definition “non-muhsan” since for them the ihsan or condition of muhsan implies 
freedom. The penalty for slaves who have agreed a contract for their liberation 

18. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 459.

19. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 450-451.

20. See: Fischer, Nils. “Schlafende Schwangerschaft in islamischen Gesellschaften. Entstehung und 
soziale Implikationen einer weiblichen Fiktion”. Die Welt des Islams, 48/2 (2008): 245-247, where it is 
shown that although the doctrine is no longer legally in force in Morocco, it still serves to protect women 
who become pregnant in the absence of their husbands, or after widowing, from social exclusion. In 
Libya, however, we are aware that the attempt of a woman to attribute to her ex-husband the paternity 
of a child born 29 months after their divorce, under the doctrine of the sleeping foetus, was rejected 
by the court which judged her for illicit sex on the grounds of a medical report that denied such a 
possibility. See: Benomran, Fawzi A. “Sleeping foetus? Medicolegal consideration of an incredibly 
prolonged gestational period”. Medicine, Science and the Law, 35/1 (1995): 75-78. The bibliography on this 
doctrine, myth or belief is relatively abundant and can be fairly easily located by entering enfant endormi, 
or “sleeping fetus/foetus” as search terms. Concerning the validity of this doctrine in al-Andalus, see a 
case that occurred in Cordoba in the 10th century, cited by: Marín, Manuela. Mujeres en al-Andalus...: 294. 

21. For the definition of this term, see infra. 

22. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 449.
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with their owners once a specific time period has transpired and in exchange for 
defined provisions (mukatab), is calculated on the basis of that applicable to the 
non-muhsan and in proportion to what they have paid for their liberation. For 
Malikis, the penalty is the same for all kinds of slaves23.

2. Malikis and Zahiris disagree then as to the definition of ihsan: for Malikis muhsan 
is a free Muslim who has maintained previous sexual relations within a lawful 
union, that is to say, within marriage or concubinage. The category of muhsan 
may therefore cover the legal owner of a female slave, as well as married, divorced 
or widowed, free male or female Muslims. So a non-muhsan is either a slave or 
a free Muslim who has not been married or who has no concubines24. Zahiris 
basically understand ihsan in the sense of “having maintained sexual relations 
within a lawful union”, at the present moment or in the past. Consequently, in 
this category they also include slaves and non-Muslims. However, for slaves they 
maintain half the penalty for zinà established for free Muslims, stoning being an 
indivisible penalty, they take as the basis for calculation the punishment of free 
non-muhsan Muslims.25 Ibn Hazm informs us of the existence of an important 
discrepancy between the theoretical conception of ihsan entertained by Sunni 
jurists —amongst whom Malikis are included— and their action in practice. He 
affirms that Sunni jurists considered the muhsana to be a free repudiated26 Muslim 
woman, which excludes women who are married, widowed or who have lost 
trace of an absent husband. This position restricts, therefore, the scope of stoning 
to death. Conversely, it seems to reflect the social stigma that weighed upon the 
repudiated woman and her weakness,27 adding to the arguments to refute the 
claim frequently made by those in favour of the validity of the punishment for 
zinà according to which relevant Islamic jurisprudence treats men and women 
equally. As Kecia Ali already noted, although the punishment is the same for 
men and for women, a man may have up to four wives and as many concubines 
as he is able to afford, whilst the woman is only lawful for one man and may not 
have relations with a number of men at the same time. Moreover, women are 
more vulnerable to the accusation of zinà than are men, inasmuch as pregnancy 
is considered to be proof of the crime28.

3. As has been mentioned, for Malikis and Zahiris the offence of zinà is proven 
through a statement by four male witnesses of unquestionable probity (`adala), 
or through the confession of the accused. Unlike Zahiris and the jurists of the 

23. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 229-242 (questions 2202-2205).

24. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 449 (note 3).

25. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 237.

26. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 237.

27. The veracity of Ibn Hazm’s testimony can be confirmed through sources external to Zahirism. See: 
Ibn Rushd, al-Jadd. Fatawà Ibn Rushd al-Jadd, 3 vols., ed. al-Mukhtan b. al-Tahir al-Talili. Beirut: Dar 
al-Gharb al-Islami, 1394-1395, 1399; Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 
458-459.

28. See: Ali, Kecia. Sexual ethics and Islam: feminist reflection on Qur’an, hadith, and jurisprudence. Oxford: 
Oneworld Publications, 2006: 68-69. On pregnancy as proof of zinà see infra.
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Sunni legal schools, Malikis include pregnancy as one of the complete proofs of 
zinà. Nonetheless, they temper this measure via a prolongation of the admitted 
time period for pregnancy of up to five years29. Malikis do not tend to concern 
themselves with the matter of whether it is or is not possible to refute the 
statement made by four upright witnesses who state they have witnessed the act 
down to its most intimate details without fissures or contradictions. They only 
stipulate that when one of the witnesses subsequently withdraws his declaration, 
he incurs in the crime of slander and, should the penalty already have been 
applied against the accused on the grounds of such false testimony, is obliged to 
pay the corresponding blood price to the latter’s family30. Ibn Hazm, however, 
asserts that the testimony of zinà presented by four upright witnesses can be 
overturned if four women certify that the woman accused is a virgin31. Given 
his position against punishing the witness to zinà when the proof cannot be 
properly completed, evidence to the contrary from these women, if accepted32, 
would not lead to the male witnesses being punished for slander either. The 
general rule according to which women’s testimony does not suffice to impose 
a statutory sanction is preserved, but its preventive capacity is recognised. This 
capacity of women to influence the final result of an accusation relating to the 
offence of zinà also exists in the Maliki school, though with different effects33. 
Whatever the case, these considerations put into question the frequently raised 
claim that women’s testimony was not accepted where statutory sanctions were 
concerned34. 

4. The differences are multiplied when it comes to defining the crime of slander 
(qadhf). For Malikis, qadhf is any unproven accusation of zinà (viz. without 
four eyewitnesses being brought forward or when the accused does not 
admit the accusation) presented against a Muslim, both explicitly (sarh) and 
implicitly (ta`rid), the latter being considered comparable to the former. In the 
explicit accusation is included the denial of someone’s genealogy, sodomy and 
hermaphroditism, but not bestiality. For Zahiris qadhf is an unproven accusation 
of zinà, but only when it is directed against a muhsan person, a category that, as 
has been seen, also includes married non-Muslims and slaves, and concubines. 
The accusation of sodomy, lesbianism or hermaphroditism is not zinà slander 
because, in Zahiri jurisprudence, these sexual practices do not amount to zinà, 
nor anal sex between a man and a woman. Malikis are also in agreement on 

29. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 450.

30. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 451.

31. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 263-264 (question 2220).

32. See infra, point 5, on the subjects of punishment for slander.

33. Serrano, Delfina. “Rape in Maliki legal doctrine and practice...”: 178-179 and 188.

34. See: Serrano, Delfina. “Legal practice in an Andalusi-Maghribi source from the twelfth century CE: 
The Madhahib al-hukkam fi nawazil al-ahkam”. Islamic Law and Society, 7/2 (2000): 187-234, on 201. Further 
on women’s expertise in the intimate parts of the female body and its evidentiary force in: Shaham, Ron. 
“Women as expert witnesses in pre-modern Islamic courts”, Law, Custom, and Statute in the Muslim World. 
Studies in Honor of Aaron Layish, Ron Shaham, ed. Leiden: Brill, 2007: 41-66.  
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this last point. Another important difference is that for Zahiris the insinuation 
is not qadhf and, in consequence, cannot be punished with the accompanying 
eighty lashes, nor can the defendant be obliged to swear an oath regarding the 
intention of his words35. For Ibn Hazm, the assertion that a woman has lost her 
virginity due to an accident is not slander, as such a circumstance, should it be 
true, would not constitute zinà either36. An insult (shatm) is not usually liable 
to statutory sanction, but can be settled with a corrective if the judge deems it 
suitable to preserve the social peace, and if it is directed towards a descendent of 
the Prophet the latter may be equated with the Prophet himself, for which the 
punishment is the death penalty37.

5. For Malikis, punishment falls upon whoever accuses without bringing forward 
four upright witnesses provided the defendant does not admit the accusation. It 
also falls upon any of the witnesses who come forward to give testimony of zinà 
if their number does not reach four, if any one of the four is not upright, or else 
if their declarations contradict each other38. Ibn Hazm alludes to the difference 
between accuser and witness, indicating that the former cannot act at the same 
time as witness, unless he forms part of the shurta or police. Here, a considerable 
limitation of the dissuasive nature of the restrictions imposed by Malikis and 
Sunni jurists to evidence of zinà is entailed, because, in Ibn Hazm’s opinion, 
only the accuser who cannot provide proof is subject to the eighty lashes, not 
the witness. In fact, the person who claims to have witnessed the offence can 
in his view never be punished for slander, if he does it alone and even if he is 
not considered to be upright39. When it is the husband who reports his wife for 
zinà, he cannot be punished if he comes forward as an eyewitness but does not 
succeed in completing the proof. In this case, he is not required to pronounce the 
li`an to avoid punishment for slander either, unless he wishes to deny paternity 
of his wife’s child40. This implies that the marriage does not necessarily have to 
be dissolved and that, in the eventuality of his wife’s decease, he will be able to 
inherit from her. Both schools, in fact, admit that when it is the husband who is 
able to prove the crime against his wife, if he does not previously divorce her, he 
may inherit from her after the sentence of stoning has been carried out against 
her41. But if he presents himself as the accuser, does not provide witnesses and 

35. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 265-268 and 276-281 (questions 2223 to 2224 and 
question 2231). Ibn Hazm’s doctrine on homosexuality and his divergences with the Sunni schools 
have been studied by: Adang, Camilla. “Ibn Hazm on Homosexuality. A case-study of Zāhirī legal 
Methodology”. Al-Qantara, 24 (2003): 5-31.

36. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 275-276 (question 2230). 

37. See: Serrano, Delfina. “Twelve Court Cases on the Application of Penal Law under the Almoravids”, 
Dispensing Justice in Islam. Qadis and their Judgements, Muhammad Khalid Masud, Rudolph Peters, David 
Powers, eds. Leiden: Brill, 2006: 473-492 at page 486.

38. Serrano, Delfina. “La lapidación como castigo de las relaciones sexuales...”: 464-466.

39. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 259-261 (question 2218).

40. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 261-263 (question 2219).

41. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 299-300 (question 2250).
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refuses to pronounce the li`an, apart from receiving punishment for slander, the 
paternity of his wife’s child42 will be attributed to him. Malikis and Zahiris also 
concur in that accusations of zinà among members of the same family (ḏu l-qurba, 
viz. father against his son, or the mother of his son, or the mother of his slave, 
or the concubine mother (umm walad) of his son) lead to the corresponding 
punishment43. For Ibn Hazm, a person who has previously committed zinà and 
has been punished for the crime is protected by laws covering slander44. To 
the best of my knowledge, Malikis do not show any special concern for this 
confluence of circumstances. 

6. Pardon for the crime of slander. For Malikis, slander is a partly private, partly 
public offence, which is why they admit that the slandered party may pardon the 
slanderer before the matter comes to the knowledge of the authorities, and even 
afterwards, if the slandered party so wishes in order to avoid being embroiled in 
a public scandal45. For Zahiris, however, slander is a public offence where there 
is no room for the maligned person to forgive the offender at any time46.

7. “Avoid the application of statutory punishments (hudud) whenever you can” 
(idra’u l-hudud bi-l-shubuhat). This principle is explicitly affirmed by the Malikis47 
but the Zahiris deny it, as they do the principle “avoid Coranic sanctions 
whenever you can (ma amkanat-kum)”48. Nevertheless, they state that while 
presumption of innocence should not prevent application of the punishment, a 
statutory sanction cannot be imposed either, due to mere presumption of guilt, 
as happens in the case of pregnancy, which, at the end of the day, leads them to 
the same conclusion as the Malikis: punishment cannot be imposed when there 
is no certainty that the crime has been committed. Moreover Ibn Hazm does 
explicitly hold the principle that one must not be excessive in applying hudud 
because “God does not like those who overstep their bounds”49.

8. Legal filiation or attribution of paternity (lihaq). As pointed out above, Malikis 
and Zahiris agree that legal filiation derives from marriage and concubinage and 
does not apply in cases of zinà. They exhibit numerous interesting differences, 
however, with regard to the broad spectrum of unions that would be included 

42. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 297 (question 2245).

43. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 295-297 (question 2243).

44. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 297 (question 2245).

45. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 468-469.

46. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 287-290 (question 2239).

47. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 463. On the principle in itself see: 
Rowson, Eweret K. “S̲h̲ubha”, Encyclopaedia of Islam... Reference. Centro de Ciencias Humanas y Sociales-
Consejo Superior de Investigaciones Científicas. 18 September 2013 <http://www.encquran.brill.nl/
entries/encyclopaedia-of-islam-2/shubha-SIM_6974>; Fierro, Maribel. “Idra’ū l-hudūd bi-l-shubuhāt: 
When Lawful Violence Meets Doubt”. Hawwa, 5/2-3 (2007): 208-238.

48. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 287-290 (question 2239).

49. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 268 (question 2224).
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in the category of void (batil) and invalid (fasid)50 marriages and, in general, of 
relations that cannot be categorised either as legitimate or illegitimate. 

8.1. Should a couple be caught in flagranti and both of them claim to be married 
or say they are master and slave, Malikis, according to Ibn Hazm, demand 
the presentation of marriage witnesses. And, if this is not done, consider 
punishment for zinà to be obligatory and exclude the filiation of any possible 
offspring51. Nonetheless, these situations, when they occur, might be subjected 
to the principle “avoid Coranic sanctions in case of doubt”, and become legal 
a posteriori; it is reasonable to think that this happened in practice52, except 
when the members of the couple did not belong to the same religion, in which 
circumstance it appears that the statutory rules were applied in all their force.53 
Zahiris, meanwhile, favour giving credit to the assertions of those who have 
been caught in flagranti, so long as the veracity of the allegation is not impossible 
to believe and no witness is presented to the contrary. The resulting decision 
is that the progeny is attributed to the male54. However, Malikis and Zahiris 
concur that when the allegation of marriage is made by the brother or father 
of the woman and neither of them is deemed upright, the hadd is imposed; it is 
to be assumed that this is to prevent the legalisation of prostitution, unless the 
accused can provide other proof of the existence of marriage. When hadd for zinà 
is imposed, the child born from that union is not attributed to the male55.

50. Jurists of the Sunni schools differ among themselves with regard to the conditions that cause 
a marriage to be invalid or void. In principle, if the marriage is classified as invalid, its dissolution is 
enforced but the progeny is legitimated provided that the woman receives her dowry and observes the 
prescriptive legal period of waiting before marrying again. Void marriage excludes filiation. Typical cases 
of void marriage are those of a Muslim woman with a non-Muslim man or with a Muslim apostate 
(murtadd); of a female slave with a free Muslim if she comes to be the property of her husband; and, 
always, of a free Muslim woman and a slave, whether he is hers or owned by another. See: Schacht, 
Joseph. Introduction au droit musulman. Paris: Maisonneuve et Larose, 1983: 138.

51. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 242-244 (question 2206).

52. See infra, subsection 8.2.4.

53. For the Islamic East see reference to a stoning carried out in Cairo against a couple accused of zinà 
in: Ibn Taghri Birdi. al-Nujum al-zahira fi muluk Misr wa-l-Qahira, al-Qāhira: al-muʼassasah al-miṣriyyah 
al-ʻāmah li-l taʼlīf wa-al-ṭabāʻah wa-al-nashr, 1963-1971: 385 and 1619 of the online edition of <www.
alwaraq.com>. Another implementation of the same kind against a Jew and a Muslim woman in Istanbul 
is mentioned by: Peters, Rudolph. Crime and Punishment in Islamic Law...: 92-93. For the case of the Iberian 
Peninsula see: Niremberg, David. Comunidades de violencia. La persecución de las minorías en la Edad Media. 
Barcelona: Ediciones Península, 2001: 183-236; Segura, Félix. “Los mudéjares navarros y la justicia regia: 
cuestiones penales y peculiaridades delictivas en el siglo XIV”. Anaquel de Estudios Árabes, 14 (2003): 
250-252; Roy, María José. “Aportación al estudio del delito sexual: el caso de los moros de Zaragoza en el 
siglo XIV”, Actas del VIII Simposio Internacional de Mudejarismo. De mudéjares a moriscos: una conversión forzada 
(Teruel 15-17 de septiembre de 1999). Teruel: Centro de Estudios Mudéjares, 2002: 195-210. From all these 
cases, one infers that the mixing of communities was considered far more dangerous than adultery or 
fornication between individuals of the same religion. 

54. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 242-244 (question 2206).

55. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 244 (question 2207).
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8.2 Void and invalid marriages. These are considered to be:
8.2.1. Those that are concluded during the woman’s legal waiting period due to a 

previous marriage (`idda).
8.2.2. When a woman has been definitively repudiated by her previous spouse 

but they resume their relationship without a lawful marriage between the 
woman and another man having previously taken place56.

8.2.3. When a fifth wife is taken, as the legal maximum is four
8.2.4. Bigamy, which takes place when the woman whose husband is absent 

does not wait for him to be declared dead or disappeared before getting 
married again. In principle, such unions constitute zinà both for Malikis 
and for Zahiris when they take place despite the parties’ awareness that 
they are prohibited. Ignorance, however, makes the woman exempt from 
the corresponding punishment and makes it possible for the progeny to be 
attributed to the mother’s partner. What is not explained in any circumstance 
is what happens with the filiation when one party acts in ignorance and the 
other acts knowingly57.

8.2.5. When marriage is concluded with one’s own mother, sister or any 
other prohibited female relative (maharim)58 such as the father’s wife, it 
constitutes zinà for Zahiris and consequently excludes the paternal filiation 
of the offspring, unless ignorance can be argued, in which case there is 
no punishment and filiation applies. The Malikis, on the contrary, do not 
consider unions with blood relatives (mother, sisters, aunts) to be zinà. As 
to unions with prohibited non-blood relatives (e.g. the wet nurse, foster 
sister, sister of one of his wives, father’s wife) they are considered to be zinà, 
with the exception of those cases where a marriage contract was concluded, 
since these latter generate filiation and are punished with a discretionary 
penalty, not with hadd. The Zahiris consider union with the wife of the 
father a particularly serious case for which the death penalty is established, 
both if the accused is or is not muhsan, if a marriage contract was or was 
not struck, and if, the former being the case, either of the two marriage 
contracts had not been consummated. In addition, they exclude filiation. 
Likewise, they contend that after the death of the accused a fifth of the 
individual’s properties must be taken for the Public Treasury. At this point, 
Ibn Hazm states that had the accused indulged in apostasy along with the 
above described type of zinà, all his property would end up in the Public 
Treasury59. Thereby he implies that marriage with the wife of one’s father is 
an aggravated form of zinà close to apostasy and that the one used to lead 
to the other. 

56. See infra, subsection 8.2.7.

57. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 246-248 (questions 2209-2210).

58. On the degrees of kinship that prevent marriage see: Schacht, Joseph. Introduction au droit musulman...: 
137-138.

59. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 252-257 (question 2215). The punishment for the 
apostate (murtadd) is death, separation from his wife and progeny and confiscation of all his properties. 
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8.2.6. If the woman should marry her slave, in the knowledge that it is forbidden, 
it is zinà and does not create filiation, unless she pleads ignorance60.

8.2.7. Marriages ended on condition that the husband immediately repudiate 
the wife so that she may be lawful for her previous husband after he has 
repudiated her for the third and definitive time. Both schools consider that 
this constitutes zinà and, therefore, imposes the hadd for the man who has 
acted knowingly, filiation with the last husband being excluded, even though 
the progeny can be attributed to the first husband provided that the pregnancy 
fall within the admitted time periods. The person acting through ignorance is 
exempt from punishment but this does not serve to impose on him payment 
of dowry to the woman61.

9. Prostitution that is occasional or exercised as a profession is zinà and imposes 
the corresponding punishment and absence of filiation. Unlike the Malikis, Ibn 
Hazm does not accept that prostituting oneself due to hunger, or prostituting 
someone due to hunger creates shubha or presumption of innocence62.

10.   If a couple perpetrate zinà and then marry, or the man buys the female slave 
with whom he previously committed zinà, the marriage does not exempt him 
from the hadd but creates filiation in the event of her falling pregnant63.
Someone who slanders a woman, then marries her and pronounces the li`an in 

order to deny paternity of the child, avoids the hadd for slander and remains free of 
filiation64.
11.   If someone allows another to cohabit with his slave, he is due a discretionary 

punishment, unless he is unaware that this is prohibited. However, the beneficiary 
of the loan is liable to punishment for zinà if he acts knowingly, and under no 
circumstance may a child born from this union be attributed to him65.
We are not aware, from the sources consulted, that Ibn Hazm expressed himself 

regarding the doctrine of the sleeping foetus and the maximum duration of 
pregnancy admitted by Malikis. We must conclude then that he was not against 
this, because he does not usually waste any opportunity to refute the positions of 
those who were his most immediate opponents.

The question arises as to what is contributed by an examination of the doctrines 
that precede our knowledge about the social status of children who, for the reasons 
we have set out, could not be attributed to their biological parents. For a start, we 
can say that the information they provide in this connection is really thin on the 
ground and that the search should be extended to other kind of sources. We know 
that in al-Andalus and in areas under the influence of the Maliki school in the North 
of Africa, it was possible to establish filiation between the child born of an illicit 

60. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 248-249 (question 2211).

61. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 249-250 (question 2212).

62. See: ̒ Alī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 250-252 (question 2213). On the Malikí position see: 
Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 463.

63. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 252 (question 2214).

64. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 252 (question 2214).

65. See: ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: XI, 257-259 (questions 2216-2217).
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union and the family of the mother and that the procedure involved the mother 
recognising that the newborn was hers. The child thereby remained legally bound 
to its mother and to her male relatives —including other children that the woman 
gave birth to as a result of licit and illicit relations— to all intents and purposes 
(capacity to inherit66, penal solidarity and matrimonial guardianship) and was, 
therefore, not necessarily destined to social exclusion. Having said that, we know 
very little about the way in which individual or collective awareness that someone 
had no recognised father influenced the life conditions of that person and his or 
her family and social relations67. Islamic legal doctrine does not permit adoption but 
does accept the paternity claim (al-istilhaq), that is to say, that someone claims he 
is the father of someone else or that someone claims he is someone’s son, although 
the possibilities of such status being recognised were very limited68. Collections of 
fatwas and of legal cases, nonetheless, refer to claims of this kind which can open 
up a window for observing the behaviour of a relative recognised a posteriori or 
who aspires for that to happen, and his relation with the rest of his progenitor’s 
relatives69.

Whatever the case, the strict norms on slander already highlight Sunni jurists’ 
reluctance to impose the Islamic social order by publicly stigmatising all who did not 
fit in with their ideal theoretical definition. Rather, they appear to have concentrated 
on preventively dissuading people from transgression and, conversely, from making 
transgression public. When this could no longer be avoided, fictions of legality 
were devised, or at least, tolerated. The Malikis, for instance, grant protection to 
children born from illegitimate unions insofar as they consider it forbidden (haram) 
to disclose or remind them of their condition. Ibn Hazm, however, shows little 
concern to enforce this trend. When it comes to mentioning that someone has 
committed zinà, or that he is illegitimate because his forebears committed zinà, our 
Zahiri distinguishes between whether the only purpose of such a reminder is to 

66. On the possibility of siblings “of zinà” inheriting from one another see: al-Sha`bi. al-Ahkam, ed. al-
Sadiq al-Halawi. Beirut: Dar al-Gharb al-Islami, 1992: 414.

67. Be that as it may, it is plausible that the circumstances experienced by Muslim children born out of 
wedlock in al-Andalus were not very different from those of their counterparts in our days. By way of 
illustration see: Suad, Joseph, ed. Encyclopedia of Women & Islamic Cultures. Family, Law and Politics. Leiden: 
Brill, 2005: II, 2 and 404. On infanticide as a means to get rid of illegitimate offspring see: Giladi, Avner. 
“Some Observations on Infanticide in Medieval Muslim Society”. International Journal of Middle East 
Studies, 22 (1990): 185-200. On the legal consequences of killing one’s children according to the Andalusi 
scholar Ibn Rushd al-Jadd see: Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 454-
455 and 459-460.

68. In fact, it is not permitted to claim the paternity of a child born out of wedlock. See: Landau-Tasseron, 
Ella. “Adoption, acknowledgement of paternity and false genealogical...”: 176. This would amount 
to acknowledgement or confession to zinà. Also see: Mir-Hosseini, Ziba. “Paternity, Patriarchy and 
Matrifocality in the Sharia and Social Practice: the Cases of Morocco and Iran”. Cambridge Anthropology, 
2 (1993): 22-40; Mir-Hosseini, Ziba. Marriage on Trial: A Study of Islamic Family Law. Iran and Morocco 
Compared. London-New York: Tauris, 1993: 137 (note 1). 

69. See: Landau-Tasseron, Ella. “Adoption, acknowledgement of paternity and false genealogical...”. 
Also see: Powers, David S. “Kadijustiz or Qadi-Justice? A Paternity Dispute from Fourteenth-Century 
Morocco”, Law, Society, and Culture in the Maghrib, 1300-1500. Cambridge (UK): Cambridge University 
Press, 2002: 23-52. 
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harm the individual concerned —in which case it must be forbidden but without 
requiring punishment— and whether it is done as a well-intentioned piece of 
advice, this latter assumption posing no problem provided the advice is given in 
private. Mere statements of reality, in their turn (viz. that someone is the child of 
a woman who conceived him because a man had relations with her without her 
realising because she was asleep, drunk, or blind, or because she was ignorant), are 
neither blameworthy nor punishable. Indeed, Ibn Hazm considers that the action 
of one who publicly points someone else out because he has no father is not only 
sinless but forms part of the obligation to fulfil the principle of “enjoining good 
and forbidding wrong (al-amr bi-l-ma`ruf wa-l-nahy `an al-munkar)”. He trusts then 
in the ability of jurists to determine the deep intentions of individuals and in their 
capacity to take justice into their own hands on the basis of their own appreciations 
of what is just and unjust. Malikis, in the meantime, are in favour of restricting 
the application of the aforementioned principle to those who have been officially 
entrusted with being in charge of such matters (v. gr. the morality police)70 and are 
reluctant to countenance individual voluntary execution of the principle.

Although it is hard to stop the actions of the morality police eventually being 
guided by arbitrariness, given that their members have to be accountable to the 
highest authority and that the final legal consequences of their investigations 
depend on the judge, we find the position of the Malikis, a priori, more sensible 
than that of Ibn Hazm, whose doctrine has practically never been applied by Islamic 
courts, at least explicitly71. 

4. Conclusion

The validity of the principle of al-walad li-l-firash is universal, but the measures 
for imposing it present numerous exceptions through which it is possible to slip, or 
remain within the social order when the legal requisites for belonging to it are not 
met, without the actual system being questioned. It would be tempting to establish 
a contrast between Andalusi jurists in terms of their adherence to one school or 
another, classifying the attitude of some as more rigorous and of others as more 
tolerant toward these exceptions. Nevertheless, a close examination of the doctrines 
drawn up in both schools warns against reaching such a conclusion, as both of 
them developed mechanisms of “autoimmunity” through which it was possible 
to neutralise or circumvent these doctrines’ actual effect. It is true that Malikis 
show more concern about protecting reputation, even at the risk of considering 

70. A function that some jurists such as Ibn Rushd al-Jadd regard with suspicion. See: Serrano, Delfina. 
“La lapidación como castigo de las relaciones...”: 464-466.

71. No apology for the institution of the morality police is intended with this remark. As to Ibn Hazm’s 
doctrine, the distinctive moralistic character of his doctrine compared to that of the Sunni schools, 
has been stressed by: Abou El Fadl, Khaled. Rebellion and Violence in Islamic Law. Cambridge (Mass.): 
Cambridge University Press, 2001: 208-217.
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slander a well-founded charge. This may favour stability but can also have negative 
consequences, as when rape victims do not manage to provide sufficient proof of 
the crime and are then forced into facing an accusation of slander from the accused, 
along with another of implicit acknowledgement of zinà. Ibn Hazm’s conception of 
the crime of slander has the advantage of liberating a rape victim from punishment 
for slander if she does not succeed in proving her allegation. His position, however, 
leaves many matters unresolved and proves to be contradictory in some points. He 
differentiates between factual truth and legal truth and thinks that true intention 
can be known but does not specify how. He argues, for example, that if the judge is 
convinced (yatayaqqan) that a man who accuses his wife of zinà is lying, he should 
not be allowed to pronounce the imprecatory oath to avoid punishment for slander 
and ought to be assigned the paternity of his wife’s child. This, he asserts, will prevent 
the man from falling into perjury72. However, he does not explain through what 
procedures the judge will be aware of this lie, whilst, as we have seen, he is against 
making the accuser swear as to the true intention of his words in case of doubt. His 
concern for ethics and for the factual truth against what might be established by the 
means of proof envisaged by Islamic jurisprudence (viz. the confession of an offence 
or admission of an obligation, the testimony of witnesses and the oath) does not 
seem to take really full account of the limits of human capacity for establishing that 
truth with the technical means available at that time73. Nevertheless, it might have 
been effective as a strategy for navigating a route among the different proposals 
for interpreting the shari`a that have survived until the modern day, during a 
period (the 5th/11th century) in which admission of new schools within Islamic 
orthodoxy was ruled out74. Nor are the Malikis, whose doctrines have undergone 
the experience of practical application, foreign to subjectivity, since, along with 
the Zahiris, they assume the possibility of distinguishing between those who act 
knowingly and those who are unaware that they are committing a crime, although 
here the distinction seems to concern the need for the scales to tip in the direction 
of ignorance, thereby preventing punishment and preserving filiation. But how 
this doctrine is interpreted and implemented by modern nation-states with Islamic 
majorities that arose after decolonisation is another matter, and it is necessary to 
bear in mind that this interpretation is sometimes radically different from what 
Muslim jurists from the pre-modern period did. In fact they often come across as 
more advanced and more flexible than the authorities that claim to apply the shari`a 
or Islamic sacred law in our days. In face of the high percentage of convictions for 
zinà registered in countries like Saudi Arabia or Iran, for example, the student of 
classical Islamic jurisprudence wonders how it is possible for complainants to gather 
the required evidence with such great ease. Certainly, it is one thing to surprise 
a couple in a compromising position and another altogether for four people to 

72. ʻAlī ibn Aḥmad Ibn Ḥazm. al-Muhallá...: 299-300 (question 2250).

73. I refer, for instance, to the impossibility of carrying out DNA tests.  

74. This should not be interpreted, as it often is, in the sense that there has been no evolution in the 
doctrine of the Sunni juridical schools.
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observe at one and the same time the actual act of penetration, this latter being 
a sine qua non condition for the testimony to be accepted. The former, in its turn, 
does not amount to zinà and is not liable to the corresponding punishment but 
rather, if it comes to it, a discretionary penalty.75 Discretionary penalties, on the 
other hand, must not be harsher than the related statutory sanction (hadd). Not that 
contemporary jurists are radically different from their predecessors but the drastic 
changes in the distribution of legislative and executive competences as well as the 
extensive reorganisation of the judiciary undergone by most of these countries have 
completely altered the pre-modern framework of elaboration and implementation 
of Islamic legal doctrine76. 

The Muslim jurists of the women’s association Karamah, meanwhile, consider 
that Ibn Hazm’s doctrine concerning the crime of rape “is closer to the concept of 
Islamic ‘adalah than that of Imam Malik [the founder of the Maliki school]. It is at 
once, balanced, just, and compassionate, without showing favoritism”. They are 
aware of its possible adverse effects as well insomuch as this doctrine “errs on the 
side of caution... and thus does not victimize any one”, including the rapist, but 
for these jurists the positive aspects have more weight and they conclude that “Ibn 
Hazm understood the grave mistake other jurists make when they fail to distinguish 
between reporting an injustice, and accusing others falsely (qadhf). In their failure, 
other jurists turned a divine law that was meant to protect women into a weapon 
against them. Ibn Hazm’s reasoning takes into consideration the Islamic ideal of 
justice and equity, and brings the laws relating to zina and rape into conformity 
with divine law, without losing sight of the rights of both parties involved in 
such cases”77. We may or may not agree with the advisability of extending the 
considerations relating to the allegation of rape to the entirety of the doctrine of Ibn 
Hazm on zinà, particularly if we think of how punishment for the crime is conceived 
by him. In our view, as a strategy for achieving a reform of the laws on zinà that 
are applied in Pakistan, Karamah’s assessments might turn out to be a two-edged 
sword. Nevertheless, the last word belongs to the people who are subject to such 
laws as Muslims and citizens of a state that has decided to apply them, with all the 
problems that entails. Providing legal advice to these people so that they can utilise 
the numerous mechanisms of defence and protection envisioned by the actual 
doctrine against an accusation of zinà and rape is, of course, a laudable undertaking 
and the best way of rejecting interpretations of shari`a that lead to rules that are 
unjust, cruel and contrary to the human dignity. 

75. Serrano, Delfina. “La lapidación como castigo de las relaciones...”: 450 and 465.

76. For a concise and clear exposition of key issues involved in the contemporary implementation of 
the shari`a see: Peters, Rudolph. “‘From jurists’ law to statute law or what happens when the shari`a is 
codified”. Mediterranean Politics, 7/3 (2002), special issue on: Roberson, Barbara A., ed. Shaping the Current 
Islamic Reformation. London:-Portland: Frank Cass, 2003: 82-95. 

77. “Zina, Rape, and Islamic Law: an Islamic Legal Analysis of the Rape Laws of Pakistan...”: 14.
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On of the questions related to the Islamic period in the Iberian Peninsula al-
Andalus, 8th-15th centuries, that has earned more attention from Arabist and 
medievalist scholars is the distribution of land between the new Arab and Berber 
colonisers and the previous owners.1 This task, which we can logically see as 
the drawing up of a property register basically for fiscal and religious purposes, 
derived from the Qur’an itself,2 is easily understandable if we bear in mind that on 
recovering the lands and cities that had been owned by the Muslims, the Christian 
authorities copied the previous system or model in the so-called “Repartiments” or 
“Repartimientos”.3 In modern terms, it is a question of knowing exactly who owned 
the lands and in what measure, in each historical circumstance, as these became 
the essential fiscal parameters for the subsistence of all kinds of constituted powers. 
This is what the Arab and Berber immigrants in Iberian lands did in their time (8th 
century).4

The subject is of great interest from a toponymic perspective because the place 
names derived from this system of territorial division have often become fossilised in 
phonetic forms gradually adapted to Catalan, but which however originally derive 
from Arabic etyma.5 Four specific suggestions led me to take on this research:

1. I will generally limit myself to guiding the readers to accessible and relatively recent bibliographic 
references, such as: Arié, Rachel. España musulmana. Siglos VIII-XV. Madrid: Labor, 1982: 18 and following; 
Vallvé, Joaquín. La división territorial de la España musulmana. Madrid: Consejo Superior de Investigaciones 
Científicas, 1986; Lagardère, Vincent. “Campagnes et paysans d’al-Andalus VIIIe-XVe siècles”. Revue du 
monde musulman et de la Méditerranée, 79-80 (1996): 43-54; Lagardère, Vincent; Méouak, Mohamed. 
Histoire et société en Occident Musulman au Moyen Age. Analyse du Mi`yar d’al-Wansarisi. Madrid: Casa de 
Velázquez-Consejo Superior de Investigaciones Científicas, 1995; Miquel Barceló, coord. Musulmans i 
Catalunya. Barcelona: Empúries, 1999: I, 49-50; Martos, Juan. Introducción al mundo jurídico de la España 
musulmana. Madrid: Ediciones G. Martín, 1999 and, finally, Bramon. Dolors. Moros, jueus i cristians en 
terra catalana. Lleida: Pagès Editors, 2013. All the unreferenced Catalan translations of the Arab words, 
while we await the consultation of the recent Arab-Catalan dictionary, have been done from: Castells, 
Margarida; Cinca, Dolors. Diccionari Àrab-Català. Barcelona: Fundació Enciclopèdia Catalana, 2007; 
Corriente, Federico. Diccionario árabe-español. Madrid: Instituto Hispano-Árabe de Cultura, 1977. The 
transliterations avoid the diacritic signs used by the scientific arabist in their publications, but I always 
remark the tonic accent on the vowels.

2. Surah 8, Ayah 41. See the extraordinary Catalan translation by: de Epalza, Míkel. L’Alcorà. Barcelona: 
Proa, 2001. Here I use the Castilian version by: Cortés, Julio. El Corán. Madrid: Editora Nacional, 1980. 
However, curiously, two of the three concepts that are analysed here do not appear in works where it 
would seem to logical to find them, such as the one by: Maíllo, Felipe. Vocabulario de Historia Árabe e 
Islámica. Madrid: Akal, 1999, or the one by: Viladrich, Mercè. Història política de les societats islàmiques des 
de la fundació del califat fins a la caiguda dels abbàssides. Barcelona: Universitat de Barcelona, 1996. None of 
the three is contained in: Diccionari d’Història de Catalunya, Jesús Mestre, Josep M. Salrach, Josep Termes, 
eds. Barcelona: Edicions 62, 1993.

3. The most famous from Majorca and Valencia have been published, are within reach of everyone. 
For the “minor” repartiments, written in the form of franchise documents or population charters, the 
basic work is still the one by: Font Rius, Josep Maria. Cartas de población y franquicia de Cataluña. Madrid-
Barcelona: Consejo Superior de Investigaciones Científicas, 1969-1983, complemented by the study by 
the same author: Font Rius, Josep Maria. “Carta de població de Lleida 1150”, Documents jurídics de la 
Història de Catalunya. Barcelona: Generalitat de Catalunya-Departament de Justícia, 1992: 51-62.

4. For the early period, see: Barceló, Miquel. “La primerenca organització fiscal d’al-Andalus segons la 
‘Crònica del 754’ (95/713[4]-138/755)”. Faventia, 1/2 (1979): 231-261.

5. The last and sintethical contribution about the changes done throughout the way from the Semitic 
language to the Romanic language, in the general vocabulary as well as in the onomastic, can be read in: 
Bramon, Dolors. Moros, jueus i cristians...: 90-114. 
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1. The proposal by the Arabist and toponymist Jaime Oliver Asín,6 that the roots of 
the Arab morphology should be carefully analysed for the “series” in which he 
coincided with the reasoned criteria of the master Enric Moreu-Rey had omitted 
the derivates of the mentioned roots in the toponymy.

2. My personal acceptance of this methodology to try to explain a possible 
etymology of the crown of Catalonia.7

3. The amendments and improvements that this study can contribute to Joan 
Coromines’ two masterpieces the Diccionari crític i etimològic de la llengua catalana 
and the Onomasticon Cataloniae.8

4. And also, the observation of certain distancing, divergences or misunderstanding 
between the school of the “recompiling” toponymists who collect place names, 
driven by the firm will to preserve these as a part of our historical, cultural and 
linguistic heritage and the school of those we could call “etymologists”, when 
they follow certain “criteria of authority” which should be perhaps thoroughly 
revised.9 

6. Lo mejor será pues arrancar siempre de cada raíz árabe para reunir y observar inmediatamente no uno, 
sino todos aquellos derivados de la misma, que sepamos, averigüemos y sospechemos que han dejado huellas en 
el vocabulario y en la toponimia hispánicas; huellas de las que se irá dando cuenta así tras cada vocablo árabe 
progenitor, insertando no sólo los resultados romances, sino también los possibles calcos, es decir las expresiones nuevas 
que hayan podido surgir, no por adopción, sino por traducción evidente y afortunada. (“The best would thus be to 
start always from each Arab root to gather and observe immediately not one, but rather all those derived 
from it, that we know, discover and supect of having left their mark in the Hispanic vocabulary and 
toponymy; imprints of which we will become aware after every Arab parent word, inserting not only the 
romance results, but also the possible copies, in other words, the new expressions that can have arisen, 
not through adoption, but rather by evident and fortunate translation”). Oliver Asín, Jaime. “Las dos 
almuzaras”. Al-Andalus, 27/1 (1962): 157-158. We must add, to this proposition, the words still composed 
by hybridization, which were created for an element from each language, usually with the Romanesque 
in the first place. I proposed this in the case of ‘Vallcàrcara <Vallis + qarqara, the noisy valley (Balañà, 
Pere. Bibliografia comentada de l’Islam a Catalunya. Del 713 al 1153. Lleida: Pagès Editors, 1998). About the 
word almuzaras, it is forthcoming my study titled Semàntica dels arabismes toponímics penedesencs, whose 
I can add in full confidence, and for the moment, the modern property of Monsarra, even Montsarra 
(modern spellings that present old variants of the type Musçarra, Muszarra and Almuzarra, in 1143, 1156 
and 1159), an old parish of the municipal area of Torrelles de Foix (Alt Penedès) with the meaning of 
“flat place for growing cereals by sharecropping” [al-] muzàra`a, from the Arab root zàra`a “to sow, plant”. 
Nowadays, this is an area of vines, the grapes from which are used to make cavas with the same name. 
Thus, we have a twin of the name of la Mussara, in the Camp de Tarragona, and the street and house of 
Almozara, near Lasquarri, in the Ribagorça: Coromines, Joan. Onomasticon Cataloniae. Barcelona: Curial-
La Caixa, 1996: V, 431b-432a. This entry, that ignores the balanced posture of Oliver’s study, is one of 
the ones that should be rewritten calmly and with local documentation. We note that, in the toponymy 
of the modern Arab world, all derivatives of the root zàra`a and some phonetically close ones (Màzra`a, 
Màzri`a, Mízra`a, Múzra`a > Mussara, Múzdar`a and Zàrra`a) have conserved the primitive sense of “place 
where the crops sprout from the seeds; field, farm or plantation”. Groom, Nigel. A Dictionary of Arabic 
Topography and Placenames. Beirut: Librairie du Liban-Longman, 1983: 194, 213, 315.

7. Balañà, Pere. “Catalunya, ‘la terra de la riquesa’”. Medievalia, 4/10 (1992): 41-53.

8. The new contributions from the “Lleida School” should also be taken into account, which gone from 
the medieval research group directed by Dr. Flocel Sabaté, that has produced, among others, works like 
the magnificent one by: Brufal, Jesús. Les ràpites. Proposta de definició conceptual a partir del cas del nord-est 
peninsular. Lleida: Edicions de la Universitat de Lleida, 2007: 15-41. 

9. As a very clear example of the first group, it is important to underline the personalities of Albert 
Manent, president of the Societat d’Onomàstica de Catalunya during the period 1980-2010 and Premi 
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If one has taken the bother to look in depth into the innumerable contributions 
of the apparently modest, but extremely useful, Butlletí Interior. Societat d’Onomàstica 
(published in Barcelona) from its first edition, which has repeatedly held and 
debated these reflections, you will remember that it is not the first time that, while 
gathering the local minor toponymy, or micro-toponymy, names of pieces of land 
appear with an etymology which is none too clear, but that despite this, the scholars, 
on principal, attempt to explain through Sorothaptic, Iberian, Celtic, Germanic, 
Latin or Romanic etymologies with preference over other possibilities.10 It would 
be pointless to draw up a full list, although we will have to present some significant 
examples below.

The three minimum elements of the rich Arab language that we will take into 
consideration in these pages are the following.

1. Khums

The word khums (plural ahkmas); from here on khums/ahkmas11 “fifth, fifth part”, 
from the root khamasa “take a fifth of...”, and whose intensive form gives khammasa 
“divide by five”. The Qur’an refers to booty obtained: Sapigueu que, si obteniu algun 
botí, un cinquè correspon a Alà, al Profeta [Mahoma < Muhàmmad] i als seus parents, als 
orfes, als pobres i al viatger12. The remaining four fifths are reserved for the Muslim 
troops.

Apart from the practical application of this division of booty in other geographical 
areas, especially the Near East, in the struggle against the neighbouring Byzantine 
Empire, if I am not mistaken, the first time that an Arab chronicle refers to this 
referring to the Islamic occupation of Alandalus is in the late work Kitab nafh al-tib 

d’Honor de les Lletres Catalanes (2011), and also Ramon Amigó i Anglès, so-called el Xiquet de Reus, an 
indefatigable researcher who has inspired a generation of disciples who collect local toponymies. Josep 
Moran and Montserrat Pagès have continued working along the same lines in the Baix Llobregat and 
other neighbouring districts.

10. Balañà, Pere. “Assaig breu de taxonomia de les etimologies toponímiques”, Estudis de llengua i 
literatura catalanes. XXVII. Miscel·lània Jordi Carbonell. Barcelona: Publicacions de l’Abadia de Montserrat, 
1993: VI, 263-270.

11. I use the system of transliteration, normally without diacritic signs and accents, that I prepared in 
1968 for the Gran Enciclopèdia Catalana, in a table in the article “àrab”, but here I accentuate the Arabic 
tonic vowels in the Catalan form. The Vocabulista in arabico places this term in the singular in the Arab-
Latin part, but does not translate it on page 96b; in the Latin-Arab it places khàmsa with the value of 
quinque and khamsín with that of quinquaginta. (Schiaparelli, Celestino. Vocabulista in arabico. Florència: 
Tip. dei successori Le Monnier, 1871: 96b; Dozy, Reinhart. Supplément aux dictionnaires arabes. Beirut: 
Librairie du Liban, 1991: I, 404b), adds that khums also designates a certain kind of army unit 500 soldiers 
in Morocco and defines the other meaning of the concept: Les terres, dans les pays conquis, qui sont devenues 
la propriété de l’Etat, (“The lands, in a conquered country, that became the proprety of the State”).

12. “you should now that, if you obtain booty, a fifth corresponds to Ala, the Prophet [Mohamed < 
Muhammad] and his relatives, the orphans, the poor and travellers”. (Cortés, Julio. El Corán...: 246).
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min gusn al-Andalus al-ratib, by al-Maqqari (Tlemecen 1591-1631). Based on the 
writings of earlier chroniclers, he states textually and laconically: 

After the caliph `Umar [II] ibn `Abd al-`Aziz [717-720] sent al-Samh ibn Malik al-Hawlani 
to al-Andalus [720-721], at the beginning of [the year] 100 [=719/720] and ordered him to 
calculate the fifth yukhammisa of the land of al-Andalus. He divided it by five khamasa-h, 
built the bridge in Cordoba and was martyred while fighting in the territory of Ifrang [the 
Franks] in the year 102 [720-721].13

It is worth remembering that, at this early date, all the old Roman province of 
Tarraconense had fallen under Muslim control, at least thanks to the control of the 
main lines of communication and that the Muslims occupied the city of Narbonne 
in the same year of 720.14

As mentioned in other places and situations, it is possible that at least some of the 
clearly Muslim anthroponyms later fossilised in the old toponymy of the growing 
Carolingian counties: Abdirama < `Abd al-Rahman; Iaphar and Gaffari < Ga`far; 
Tennim < Tamîm; Maruano < Marwân; Salama < Salàma; etc., 15can be explained by 
supposed northwards emigrations by Mozarabs16 or Muslims from Alandalus, the 
latter originally from north Africa Almoravids, Egyptians or the centre-south of the 
same continent (from the Sudan), and also other Muslims from the Middle East 
(Syrians, Iraqis, Persians, etc). Joan Coromines suggested this hypothesis, limited 
to the Mozarabs and Andalusian Muslims, as more reliable —taken up again later 
authoritatively as a firm criterion by various medievalists— with some arguments 
that, basically, obliged him to justify his theory:

Doncs, si no hi ha fonament sòlid per veure-hi un NP germànic [referint-se a Vilamacolum], 
ni hi havia fonètica ni morfològica per lligar-lo amb llatí o romànic, ens veiem acorralats 
a cercar si pot venir d’una altra llengua. I aquí la fesomia ma-ú- crida fortament cap a 
l’àrab: un dels innombrables participis passius. Si no s’hi ha pensat, és perquè es tracta de 
l’Empordà. Però s’oblidava la sèrie de noms deixats pels mossàrabs refugiats: els “hispani” 
de les capitulars carolíngies, que s’hi afiançaren fundant-hi propietats (designades després 
amb llurs noms) [...] La via més fundada en el paral·lel d’altres topònims seria *màhrúb 
(sic) ‘destruït, devastat’ [...] Només caldria admetre que -uh- term° insòlita en català s’havia 
canviat en -um, per propagació de la nasalitat precedent, ajudant-hi la influència del NL veí 
Vilacolum < V. COLUMBI. Imaginem que VILLA COLUMBI aplicat primer a tots dos pobles 

13. Bramón, Dolors. De quan érem o no musulmans. Textos del 713 al 1010. Barcelona: Institut d’Estudis 
Catalans, 2000. We eagerly await the second part (1010-1153) of her excellent documentary collection.

14. Balañà, Pere. L’Islam a Catalunya. Barcelona: Rafael Dalmau, 1997: 13-16.

15. This list is even longer with the contributions for the Andalusian area of Lleida by Jesús Brufal in 
his PhD Dissertation: Brufal, Jesús. L’espai rural del districte musulmà de Lleida (segles XI-XII). Espais de secà 
meridionals. Lleida: Universitat de Lleida (PhD Dissertation), 2008.

16. Salrach, Josep M. “Els hispani: emigrats hispanogots a Europa (segles VIII-X)”. Buttletí de la Societat 
Catalana d’Estudis Històrics, 20 (2009): 31-50.
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veïns, havent devastat els normands l’actual Vilamacolum, més a prop de la costa, havia 
estat repoblat pels refugiats mossàrabs aplicant-hi el nom aràbic ibin-al-mahrûb.17

In fact, as the reader will have been able to observe, there is a great deal of 
“imagination” in both the historical and philological aspects —the toponymic 
morphology ibin-al-mahrûb is completely unlikely—, ands even in the sociological, 
economic and cultural aspects, although creating his own invented theories was a 
technique that Coromines frequently used to overcome apparently insurmountable 
problems. What would the Catalan historiography think about some new natives 
who earned a living through farming and used the guano from the dovecots built 
near their homes as a fertiliser?18 

However, regarding the same [Villa] Maquerone (910; later Villa Mucroni, in 974, 
according to Coromines) it should be taken into account that neither Maqrún nor 
Makrúm are anthroponyms ism `àlam/asmà’ `àlam generally documented among the 
Andalusian ones (the normal one that corresponds to the second Arab root is Karím). 
Despite this, we have news, and thus it is a hapax, of an illustrious Cordobese 
character named Maqrún (Abú Muhàmmad ̀ Abd Allàh ibn Muhàmmad al-Quda`í), who 
was a reciter of the Qur’an (al-múqri’) and who lived between 290 and 378 of the 
Hegira (902-903/988-989 AD).19 If we accept this etymology, Maquerone < Maqrún, 
the toponym in question has to be added to those that I have mentioned as being 
indisputably derived from Arab anthroponyms. However, as I see it, there is no way 
the cited Arab proper name can explain the Mocoró documented in 1252 and 1299 
in Móra d’Ebre, owned first by the Trinitarians and later by the Templars, despite 
the phonetic-grammatical similarity. The Onomasticon Cataloniae does not deal with 
this place name, pronounced nowadays Mucoró and “Christianised” when it was 
combined in the denomination of the church of Santa Magdalena de Mocoró. As I 
have shown during my research, this practice of Christianising names was used to 

17. “So, if there is no solid basis for seeing a Germanic NP [referring to Vilamacolum], there is no 
phonetic or morphologic pathway to link it with Latin or pre-Romanic, we are then forced to see if it 
could come from some other language. And here the appearance ma-ú- leads strongly towards Arab: 
one of the innumerable passive participles. If no one has thought about this, it is because this is the 
Empordà. However, this is forgetting the series of names left by the Mozarabs refugees: the “Hispani” of 
the Carolingian chapters, who founded properties there later designated with their names [...] The most 
established path in parallel with other toponyms would be *màhrúb (sic) ‘destroyed, devastated’ [...] One 
would need to accept that -uh- term° unusual in Catalan, had been changed to -um, by propagating the 
previous nasality, helped by the influence of the neighbouring NL Vilacolum < V. COLUMBI. We imagine 
that VILLA COLUMBI was applied first to both neighbouring villages and that, after the Normans 
had devastated the actual Vilamacolum, the one closer to the coast, this was repopulated by Mozarab 
refugees who gave it the Arabic name ibin-al-mahrûb”. (Coromines, Joan. Onomasticon Cataloniae...: VIII, 
45b-47a).

18. Nevertheless, we have to await the contributions from the archaeology that the research cited in 
notes 8 and 15 will supply. According this research the andalusians inhabiting in the rural country of 
Lleida used to raise doves and pigeons. 

19. Vizcaíno, Juan M. “Lectores del Corán en al-Andalus: andalusíes en dos diccionarios biográficos 
de Qurra’”, Estudios Onomástico-Biográficos de al-Andalus. Madrid-Granada: Consejo Superior de 
Investigaciones Científicas, 1988: VI, 469b (doc. nº 12).
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“mask” old toponyms of Arab etymology which had disappeared from the records 
and/or whose meaning was not known. As the author of the text on which I have 
based this has mentioned, and noting that the loss of the -n from Latin happened 
earlier in vulgar Latin than in the Arabisms, the etymon of this Mocoró or Mucoró 
should be mucro,-onis, which has also given mugró (nipple), with the topographic 
meaning of “point or peak of a mountain; spike of rock”.20 Personally, however, I 
see three alternative possibilities:
1. If we accept that [Villa] Maquerone < [vila] Makrúma, it is not exaggerated to 

deduce the meaning of “town [full] of vines”. Makrúma is a participle derived 
from the famous karm / kurúm “vinestock”, etymon of both the Catalan words 
carme and the Castilian carmen “quinta” (place of vines), and that still has the 
same semantic value in the modern Arab world, although according to the strict 
Qur’anic orthodoxy, the consumption of wine is absolutely prohibited. The initial 
substantive perhaps had another “regular” Andalusian plural, karmàt, “the vines”, 
which has been used to justify the probable etymology of Alcaramit > Caramit, 
a property in Borriana documented in 1219-1233, with the application, in its 
adaptation to Latin or Catalan, of the vocalic epenthesis -ram- and palatalisation 
/à/ > /í/ (a very frequent phonetic phenomenon in Andalusian Arab that would 
have led to the Catalan word “imela” < imàla).21

2. We must remember and I have mentioned as much in various earlier studies 
that most of the documentary and bibliographic information used by the 
“philologist from Pineda” dates from before 1981. This is especially relevant in 
this case, because he was not aware of the place name Benimacron that appears 
in the Repartiment de València, within the city limits in 1238. The latter, a typical 
example of a clan toponym, allows the existence of a new example (in the Latin 
version) of the anthroponym Maqrún, to be shown. This thus ceases to be a 
hapax, despite the greater difficulties to justify the vocalic changes produced, like 
that of another possible etymon, related with a mote, Miqràn, “cornut, cuckold”: 
then we would have Benimacron < Banú Miqràn, “the children -or descendants- 
of the cuckold”.22 

3. The last imaginable etymology would refer precisely to a prestigious Arab word 
one of the so-called làqab/alqàb “honorary titles” in the Islamic religious field, 
(al-)múqri’, “reader of the Qur’an in the mosques”; in Castilian, almocrí, and 
also celui dont la principale profession est de chanter devant le corps des morts qu’on 

20. Plaza, Carme. “Santa Magdalena de Mocoró”. La Riuada, 14 (1999): 36-37. The scholarly version of 
the study was published in the Actes del XXI Col·loqui General de la Societat d’Onomàstica, held in Ulldecona 
in October 1999. I thank my friend Manuel Coll Taberner, a lover of the history and toponymy of his 
area, for this information. See also: Diccionari crític i etimològic de la llengua catalana...: V, 828b.

21. Corriente, Federico. Diccionario de arabismos y voces afines en iberorromance. Madrid: Gredos, 1999: 275b; 
Groom, Nigel. A Dictionary of Arabic Topography...: 137; Dozy, Reinhart. Supplément aux dictionnaires...: II, 
467-468a; Cortés, Julio. El Corán...: 189 (Surah 5, ayat 90-91); Barceló, Carme. Toponímia arábica del País 
Valencià. Alqueries i castells. Valencia: Ajuntament de Xàtiva-Ajuntament de València, 1983: 32, 35, 135; 
Bramon, Dolors. Moros, jueus i cristians...: 95.

22. Barceló, Carme. Toponímia arábica del País Valencià...: 255; Schiaparelli, Celestino. Vocabulista in 
arabico... Latin-Arab...: 321b; Arab-Latin...: 193a, “cornutus”.
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porte en terre, magnified with the Arab hypocoristic -ún, that corresponded to the 
augmentative Romanic suffixation -ón (`Abdun, `Aysun, Farhun, Fathun, Galbun, 
Gazlun, Hasnun, Hayrun, Hayyun, Masalgun, Sa`dun, Sahnun, Salmun, Samhun, 
`Ubaydun, Xabtun, Zaqnun, Zargun, Zarqun, etc).23

For the examples of the anthroponyms and, if they all were, I rather believe that 
they must be direct territorial appropriations done in the early times of the emirs 
who depended on Damascus —713-756— by local Muslim sheiks or headmen, 
surrounded by their family or clan group, who, during this period of precarious 
government by the eastern Umayyads, aimed to control the land and the main 
communication routes of the area they had occupied, either by reaching agreements 
with the native authorities or directly by force of arms. However, they could also 
come from the official share-outs in the form of khums/akhmàs by the emirs, or 
even through the better studied Islamic custom24 of carrying out another kind of 
a cessions of land individually or collectively, which is mentioned in greater detail 
below. Irrespective of how the land was owned before the arrival of the Franks in 
this area, the new Muslim owners agreed with the Christian authorities to retain 
it. They surely maintained this until the 10th century, an epoch from which I have 
found their anthroponyms documented as toponyms.25

However, the general regime for implanting the “fifth” (khums) of the booty 
around Alandalus has not been well-enough documented in the Arab sources nor 
do we know if it is was applied legally in line with the prescriptions in the Qur’an, 
among both the Arabs and the Berbers (who are given the worst settlements during 
the 8th century), some of whose chieftains (qabíla/qabà’il) may still not even have 
been converted to Islam in the first half of the 8th century.26 In any case, the scholars 
mention this especially, without too much detail, about the arrival in 741, of the 
Syrian troops of Balj ibn Bixr, called jund/junúd, who fought the Berber rebels in 
the Peninsula and who were finally hosted and quartered by the emir Abú-l-Hattàr 

23. Dozy, Reinhart. Supplément aux dictionnaires...: II, 329a; García, Emilio. Hipocorísticos árabes y patronímicos 
hispánicos. Leiden: Brill, 1954: 129-135; Lucini, Mª Mercedes. Los Banu Samayun: una familia de cadíes. 
Estudios Onomástico-Biográficos de al-Andalus...: V, 171-198.

24. The first publication that presented this question was by Professor Pedro Chalmeta: Chalameta, 
Pedro. “Le problème de la féodalité hors de l’Europe chrétienne: le cas de l’Espagne musulmane”, Actas 
del II Coloquio Hispano-Tunecino de Estudios Históricos. Madrid-Barcelona: Instituto Hispano-Árabe de 
Cultura, 1973: 91-115, which was followed by other important reflections in which he further the theme 
developed.

25. That is shown, for example, by the onomastic cartography of the volumes in the collection Atles dels 
comtats de la Catalunya carolíngia: Bolòs, Jordi; Hurtado, Víctor. Atles del Comtat de Besalú. Barcelona: Rafael 
Dalmau, 1998; Bolòs, Jordi; Hurtado, Víctor. Atles dels comtats d’Empúries i Peralada. Barcelona: Rafael 
Dalmau, 1999; Bolòs, Jordi; Hurtado, Víctor. Atles del Comtat de Girona. Barcelona: Rafael Dalmau, 2000.

26. de Felipe, Helena. Identidad y onomástica de los beréberes de al-Andalus. Madrid: Consejo Superior de 
Investigaciones Científicas, 1997: 63 and following. The result of a doctoral thesis, it is based almost 
exclusively on the biographic repertoires of Andalusian characters and the information it contains 
should be extended to the Berber establishments situated further north-east than Mequinensa, with the 
collection of toponymy and cartography by: Dubler, César E. “Über Berbersiedlungen auf der iberischen 
Halbinsel Untersuchung auf Grund der Ortsnamen”. Sache Ort und Wort. Festschrift Jakob Jud, 20 (1943): 
182-199.
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al-Kalbí, still appointed by the Caliphate of Damascus, in various militarised districts 
about which we have been able to gather a good quantity of data.27

The question we must ask is: could the system for land distribution by way of 
khums/akhmàs have left a mark on the later toponymy of the Catalan lands? If we 
focus on it from a strictly philological perspective, as there is no phonetic equivalence 
to the Arab /kh/ in the Catalan system (it is identical to the actual Castilian /j/), we 
must seek words that have adopted the phonemes /k/ or /f/ at the beginning of 
the word.28 In alphabetical order, I cite the cases of califa (caliph) < khalífa, carraca 
(carrack) < kharràq, carxofa (artichoke) < kharsúfa, cascall (poppy) < khaskhàs, cutxef 
(a kind of knife used by tanners and coopers) < khassàb,29 falleba (door catch) < 
khal·làba, fanar < khatn, farjup (fold) < kharjúba and fila (measure of water flows) < 
khàyt. With /k/, we will have to find Catalan words with the structure coms- or cums-, 
with /f/, foms- or fums-. However, none of these four variants exists in Catalan. 
And it is not needed, because the division of anything into fifths also belongs to 
the old Latin tradition (quinque; quintus: cinquè, quina, quint, quinta, quintà (field), 
quintada, quintalada, quintana, quintar, quintarada, requintar, etc). This means that, 
despite being simple peasants, the people who settled the land previously occupied 
by the Moors had no problems in translating, if needed, khums for quint, easier to 
pronounce and closer to the terminology applied to the distribution and working 
of the land in their own culture. Thus, the farmers who lived from their crops 
and livestock in exchange for paying a fifth of their production to their lord were 
the quintanus or quintarius, that is the modern-day Quintà, Quintana, Quinter and 
Quintero.30

A specific concept for the word quint even arose later as the imposició fiscal que 
gravava una part, la cinquena, dels ingressos municipals d’algunes ciutats catalanes. D’ençà 
de les darreries del segle XVI la corona començà a exigir el pagament regular d’aquest tribut, 
que havia caigut en desús o que havia estat redimit per algunes municipalitats. [...] les 

27. Arié, Rachel. España musulmana...: 18.

28. Corriente, Federico. Diccionario de arabismos y voces...: 266-296, 312-324.

29. Added to the above-mentioned work: Balañà, Pere. “A Joan Solà, d’un aprenent d’arabista”. Avui, 
24 April 2000: 14.

30. The Dr. Federico Corriente (whom I wish to be, in the best of cases, a disciple from far away) 
emailed to me on 4th June, 2013, improving the possibilities about the explanation, given that he told 
me about Argamasilla (de Alba / de Calatrava) < al-khamsíyyah (“settlement of fifth parts”). I wait for 
a future moment when I will be able to develop a deep study about a possible evolution /kh/>/g/ in 
Catalan language. A divergent interpretation of this kind of distribution, which I have spoken about 
with its author, is the research by Ramon Martí, such as: Martí, Ramon. “Territoria en transició al 
Pirineu Medieval”, La vida medieval als dos vessants del Pirineu. Actes del 3r curs d’arqueologia d’Andorra, 
Xavier Llovera, Josep Maria Bosch, eds. Andorra la Vella: Ministeri d’Afers Socials i Cultura, 1995: 37-83; 
Martí, Ramon. “Palaus o almúnies fiscals a Catalunya i al-Àndalus”, Hommage à Pierre Bonnassie: les sociétés 
méridionales à l’âge féodal (Espagne, Italie et sud de la France Xe-XIIIe siècles), Hélène Débax, Pierre Bonnaisse, 
eds. Tolouse: Université Tolouse-Le Mirail, 1999: 63-70. A similar methodology could be used to find 
out what the farmers who paid a quarter or a third of their production were called, and what modern 
surnames have originated from them: quator or ter (with derivates and compounds).
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resistències contra el quint es prolongaren fins al 1640.31 An official called a quinter was in 
charge of the timely payment of this tax. 

As this definition evidently moves away from that type of land distribution, what 
I suggest is a critical revision of all the toponyms linked to the idea of “quintar” 
(dividing into fifths) the territory that we now know, as, if we observe them 
meticulously, we will see that they predominate in those areas of the Catalan Lands 
where the Islamic presence lasted longest.32 

To begin the research, we mention a probable direct Arab etymon, more with 
the meaning of “terrain worked (or divided) into fifths”, an alquería called Alcamasa, 
near the municipality of Calp in Alicante, documented in 1277. The Onomasticon 
Cataloniae33, admitting on one hand that the appearance of the toponym “is 
undoubtedly Arabic” and, on the other, that the etymology proposed is risky, 
thought that this was perhaps a possible derivate of the root qàmasa “submerge, 
place in water” through the name of the profession al-qammàs “the diver”:
1. Because in the Arab-Latin Vocabulista34 the word qams is translated as submergere, 

and, in contrast, in the Latin-Arab part the spelling that Coromines interpreted, 
with a question mark, as an error or variant, is nàgmas or àngamas, and

2. Because Calp i el penyal d’Ifac són arran d’una costa d’aigües profundes. And it is 
true that the two verbs gàmasa and gàmmasa also mean “submerge, sink”; but 
here neither Pedro de Alcalá nor Dozy are of help. Should we perhaps interpret 
Alcamasa as l’enclotada?35 
Among the probable copies or translations of a primitive Arab word, and following 

the Onomasticon Cataloniae36 own data and from Carme Barceló, we obtain:
1. Cinqueros: (alquería of Cinquayros), between Rambla and Valencia, documented in 

the Repartiment de València from 1239. 
2. Quint, canal of -: in Vilamarxant. 
3. Quintà, El: property in La Roca d’Albera. 
4. Quintano, braçal de-: (irrigation channel) de -: in Beniopa. 
5. Quintaro: documented in Morella in 1441. 
6. Quintassos, Mas dels -: in the Balearic Isles, without being able identify this in 

volume I of the work, dedicated to the ancient toponymy of the Balearic Isles. 

31. “Taxation levied on a part, the fifth, of the municipal revenues of some Catalan towns. From the 
end of the 16th century, the crown began to demand the regular payment of this tax, which had fallen 
into disuse or had been redeemed by some municipalities. [...] the resistance to the quint continued until 
1640”: Torras, Xavier. “Quint”, Diccionari d’Història de Catalunya...: 876a.

32. On this, I agree with Jesús Brufal: see notes 8 and 16. We both believe that the Islamic land division 
was done according to solar time, rather than considering the four cardinal points as shown throughout 
the medieval Latin and Romanesque documents.

33. Coromines, Joan. Onomasticon Cataloniae...: II, 95b.

34. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Latin: 164a.

35. “Calp and the rock of Ifac are on a cosat with deep waters, the hollow”. Barceló, Carme. Toponímia 
aràbica del País Valencià...: 235; Corriente, Federico. El léxico árabe andalusí según Pedro de Alcalá. Madrid: 
Universidad Complutense de Madrid, 1988; Corriente, Federico. “Notas adicionales a la edición del 
Léxico árabe andalusí de Pedro de Alcalá”. Al-Qantara, 10 (1989): 413-451.

36. Coromines, Joan. Onomasticon Cataloniae...: VI, 315b-316a.
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7. Quinto, The gulley of-: in Sanet i Negrals; property and farmhouse in Morella; 
Spring of -: documented in Tortosa in 1340. 

8. Quintos, La Penya’s -: a Castell de Castells. 
9. Quints, Los: farmhouse in Catí. 

And, finally, we rule out without any difficulty those derived from quintà and 
quintana with the sense of “field, or feixa, next to a farmhouse” and as a name 
for the recent neighbourhood of the city of Reus. Only if we discover and study 
of as yet unknown old documentation -the recent oral information is not valid- 
could confirm whether some of the new forms presented really correspond to a 
translation (Latin or Catalan) of the Arab khums/akhmàs. Coromines attributed the 
conservation of -o to the Mozarab phonetics, but this latter denomination, a real 
“mixed bag”, has recently undergone a constant process of review and critique37.

2. Qàsama

The root qasama “divide, split, separate”, which, in the intensive form qàssama 
means “share, distribute”. As old nominal derivates I enumerate the words qasm 
“part —the Latin sors—, partition, division, portion”, qísam/aqsàm-aqàsim “part, 
division”, qísma/qísam “division, share, distribution” and màqsam-míqsam/maqàsim 
“portion, part, property”. The person does the action, (al-Qasim) “the divider”, is 
one of the most widely used by Muslims as a name for springs or to designate all 
the descendents of the eponym of a segment or clan group —which is why it has 
left a notable imprint on Catalan toponymy38 and the intensive (al-)Qassam is “the 
distributor”. The frequently —mentioned Vocabulista in arabico only includes the 
entries qísma “divisio” and qàsam “adjuracio, juramentum”, that must have been usual 
prior to, and during, the 13th century. Meanwhile, Dozy specifies that (al-)Qàssam is 
celui qui répartit entre les heritiers les bien du défunt (our “executor”) and extends the 
meaning of màqsam-míqsam/maqàsim to “booty”, in other words, that which must 
be shared out.

In my opinion, the Arab substantives derived from this root that may have been 
set in Catalan toponymy, in Medieval times together had the same semantic value 
as the modern concepts “land, property”, in other words: “Portion of land of some 
size and designated with the same name, part of the area belonging to a village rural 

37. Bramon, Dolors. Moros, jueus i cristians...: 60-62, 105-106.

38. As well as the well-known municipality of Benicàssim in Castellon, the Repartiment de València 
mentions, with various documentary variants, some places generally alquerías such as: Benalcacim, 
Benialcasin, Benicasim, Cassen, Caçin (Barceló, Carme. Toponímia aràbica del País Valencià...: 246, 248, 251, 
262). The spelling Bolcasim is suggested as a late name of the alquería earlier called Benalcacim. Most 
of the toponyms that lasted into the mid-19th century appeared in Miguel Asín Palacios’ work: Asín, 
Miguel. Contribución a la toponimia árabe de España. Madrid-Granada: Consejo Superior de Investigaciones 
Científicas, 1944. This Arab anthroponym also appears in the Repartiment de Mallorca, spelt Cazem (Riera, 
Magdalena. “La onomástica andalusí de Madina Mayurqa a través del ‘Llibre del Repartiment’”. Estudios 
Onomástico-Biográficos de al-Andalus, 2 (1989): 177-186).
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area”, “Small portion of terrain” or “Small piece of land”.39 In contrast, nowadays in 
Egypt and Sudan, the word qism designates a district or a larger administrative unit, 
similar to the province of Latin origin. Màqsam has also acquired the logical sense 
of “confluence” or “bifurcation” and, on the other hand, a substantivated adjective 
qàsima/qasàyim has been added with the specific meaning of “(isolated) sandy hill 
on a rocky plain”.40

If I analyse the data from the Onomasticon Cataloniae and Carme Barceló, I can list 
the following:
1. Almachçem:41 (not in the Onomasticon Cataloniae). A site not localised in the 

province of Valencia, documented in 1239-1244 in the Repartiment de València as 
cases d’Almahçem i forn d’Almagzen “houses of Almahçem and bakery of Almagzen”. 
Regardless of the initial capital letter, updated as a toponym, the researcher 
attributes without the slightest doubt the Arab etymology to the concept al-
makhzàn, which, in line with the practice which Dozy wrote about, explains: 

L’organització tribal romana reflectida, a més, en topònims que recullen la veu makhzan, 
que es troben, en casos com Almatzem, Amaezem i altres formes, en els termes de Cullera, 
Morvedre, Biar, Xàtiva o Moixent. La paraula makhzan es refereix al fet que una tribu 
poderosa ha obtingut una concessió de l’Estat per a cobrar els impostos a unes altres de 
més febles a canvi de tenir els seus cavallers a disposició permanent del govern. D’ací el seu 
sentit de magatzem i oficina de recaptació d’impostos. Aquest sistema descrit fou típicament 
nordafricà i s’introduí en al-Andalus amb l’expansió dels imperis almoràvit i almohade 
(segles XI-XIII)42. 

However, some houses and a bakery do not seem to fit in such a concept as 
broad as state policy, especially having become a tiny, untraceable place. I believe 
that, in this context, màkhzan/makhàzin is merely equivalent to its original value, 
that is, “barn, larder, cellar, store, warehouse, place for supplies” (in the Vocabulista 
in arabico: cellarium),43 without further complications. Even nowadays this precise 
meaning is conserved throughout the Arab world44. The only reflection regarding 

39. Diccionari de la llengua catalana. Barcelona-Palma-València: Institut d’Estudis Catalans, 1995: 
“partida”, “parcel∙la” and “sort”.

40. Groom, Nigel. A Dictionary of Arabic Topography...: 230, 176, 228, respectively. I have been unable to 
consult the more relevant repertoire of: Shafiq al-Khatib, Ahmed. A Dictionary of Agricultural and Allied 
Terminology: Arabic-English. Beirut: Librairie du Liban, 1978, which surely contains the still valid use of 
the nominal derivatives of the root qàsama in current farming arabic terminology.

41. Barceló, Carme. Toponímia arábica del País Valencià...: 240.

42. “The tribal organisation is also reflected in toponyms that include the word makhzan, as in cases like 
Almatzem, Amaezem and other forms, in Cullera, Morvedre, Biar, Xàtiva or Moixent. The word makhzan 
refers to the fact that a powerful tribe had obtained a concession from the State to collect taxes from 
other weaker ones in exchange for its knights being permanently available for the government, hence 
the meaning of a warehouse and tax office. This system was typically north-African and was introduced 
into Alandalus with the spread of the Almoravid and Almohad empires (11th-13th centuries)”. Dozy, 
Reinhart. Supplément aux dictionnaires...: II, 57. 

43. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Latin: 180b; Latin-Arab: 288a.

44. Castells, Margarida; Cinca, Dolors. Diccionari Àrab-Català. Barcelona: Enciclopèdia Catalana, 2007: 
373b (“warehouse, booking, pantry, tent, attic”).
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the root qàsama is that the first spelling of the Latin transliteration would also admit 
a probable etymon of al-màqsam “the bifurcation, the crossing: the ‘houses’ and 
‘bakery’ at the crossroads”.45

2. Almaczem:46 (not included in the Onomasticon Cataloniae). Mill in Xàtiva 
documented in the 1248 Repartiment de València, which applies to literally 
everything I have argued in the previous paragraph.

3. Almatzen:47 relates it to an old inheritance near Biar, from 1275-1276, different 
from the houses and tavern in the limits of Moixent documented in 1273. Given 
that the pas /kh/ > /t/, both at the end of the word and as a closed syllable in 
Arab-Catalan phonetics, was often justified in Joan Coromines’ works before the 
Onomasticon Cataloniae, also it is only necessary for me to refer to what was said in 
the two previous paragraphs, now moreover backed by the master’s opinion.48

4. Amaezem49: (it does not appear in the Onomasticon Cataloniae). Was a group of 
houses in Cullera documented in 1272. As I have demonstrated in other works, 
the loss of the /l/ from the Arab article makes me think of an anthroponym that 
has an initial labial type consonant (/b/ or /m/) or foreign to Catalan phonetics. I 
think it is clear enough that Amaezem is no less than Ibn ̀ Àsim, a well documented 
anthroponym in leading families in Alandalus and that, as a clan designation, 
may also be from a Berber faction or a pure Arab one, that of the Banu `Asim, 
possible segment of the Gusam, a tribe that moved to the Maghreb from the 
Najd, the central area of the Arabian Peninsula.50

5. Gàssimes, les:51 Heard and noted personally by Joan Coromines as a name of a 
property in Sopeira, in the Alta Ribagorça (and it was difficult to admit this so 
far north!), the outstanding philologist could not attribute it to anything other 
than the Arab etymon qàsima (pluralised in the local speech) “each of the parts 
a land is divided into”, while invoking the authority conceded by the saviours 
Vocabulista in arabico and Pedro de Alcalá.

45. It is significant that Dolors Bramon, who follows closerly the research of Carme Barceló, doesn’t 
catch this toponym among those meaning the human intervention on the territory: Bramon, Dolors. 
Moros, jueus i cristians...: 98-106; Corriente, Federico. Diccionario de arabismos y voces...: 181b-182a; Dozy, 
Reinhart. Supplément aux dictionnaires...: I, 369b; II, 254b, where he refers to pilgrimage of Pedro de Alcalá: 
dos caminos no se parten (“two paths that divide”); Diccionari crític i etimològic de la llengua catalana...: II, 661b; 
Groom, Nigel. A Dictionary of Arabic Topography...: 169.

46. Barceló, Carme. Toponímia arábica del País Valencià...: 240.

47. Barceló, Carme. Toponímia arábica del País Valencià...: 240; Coromines, Joan. Onomasticon Cataloniae...: 
II, 156b.

48. Coromines, Joan. “Mots catalans d’origen aràbic”, Entre dos llenguatges. Barcelona: Curial, 1977: 68-
177; Coromines, Joan. Estudis de toponímia catalana. Barcelona: Barcino, 1965-1970.

49. Barceló, Carme. Toponímia arábica del País Valencià...: 241.

50. Marín, Manuela. “Nómina de sabios de al-Andalus 93-350/711-961”, Estudios onomástico-biográficos 
de al-Andalus, Manuela Marín, ed. Madrid: Consejo Superior de Investigaciones Científicas, 1988: I, 58 
(doc. n° 653); Aguilar, Victoria. “Antroponimia tribal árabe en el Magreb en los siglos XII-XIII”, Estudios 
onomástico-biográficos de al-Andalus...: VI, 20, 22-24, 26, 47; Charouiti, Milouda. “Una familia de juristas 
en los siglos XIV y XV: los Banu `Asim de Granada”, Estudios onomástico-biográficos de al-Andalus...: VI, 173-
185; Groom, Nigel. A Dictionary of Arabic Topography...: 10.

51. Coromines, Joan. Onomasticon Cataloniae...: IV, 331a.
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6. Magzem52: mills and house of Raphal Magzem < Rahl (al-)Màkhzan, in line with 
the politico-fiscal hypothesis of the Valencian Arabist, in the municipality of 
Morvedre, toponym documented in the Repartiment de València from 1249. It is 
not necessary to say that we have to understand it as “the land of the storehouse. 
Coromines, who defined the toponym as a mill in Punyara —also in Morvedre, 
translated it as [el] rafal del dipòsit (“[the] shed of the water tank”). With identical 
probabilities if we think about its location, as the toponym has not been 
localised, I can propose an alternative etymon Rahl (al-)Màqsam, “the property 
at the crossroads or bifurcation of paths”. The loss of the article can be explained 
through the end of the first Arab word, pronounced vulgarly rafal, that would 
have given a cacaphonic reiteration as rafalal-, suppressed in many cases, for 
example, in Rafal Henna53, Rafalsoltan54, Rafalterràs or Rafelterràs55, Rafaltrobat56, 
Rafeçanna57, etc.

7. Queçemalme58: (ignored by the Onomasticon Cataloniae) very probably corresponds 
to Qasm al-ma’ or Qàsima al-ma’ “the place where the water appears”. Nor can 
we reject such options as qàssam al-ma’ “the [place of the] distributor of water 
—where water is distributed—” although Carme Barceló59 does not mention this 
task that is so important on irrigated lands, in the section he dedicates to the 
names for jobs, or perhaps another combination of words more adequate for the 
phonetic evolution: qísam al-ma’ > queçemalme “the place —where they did— the 
distribution of the water”. Having observed that the medieval Christian scribes 
systematically transliterated the Arab phoneme /q/, with no exact Latin or Catalan 
equivalent, as ch, and the /z/ final of the syllables became /r/ by rhotacism, in 
a specific situation, years ago I proposed the Arab etymology Qàsma “property, 
piece of land, plot, terrace” for Chazmo/Cazma/Kazma/Catzma, the earliest known 
spellings of the village of Carme, in the Anoia. But the topographic arguments in 
the Onomasticon Cataloniae,60 were more subtle and convincing, and that is why I 
did not mind retracting that hypothesis and accept that by the admired master.61

52. Barceló, Carme. Toponímia arábica del País Valencià...: 267; Coromines, Joan. Onomasticon Cataloniae...: 

VI, 323b.

53. Coromines, Joan. Onomasticon Cataloniae...: VI, 322b.

54. Coromines, Joan. Onomasticon Cataloniae...: VI, 323b.

55. Coromines, Joan. Onomasticon Cataloniae...: VI, 323b; Barceló, Carme. Toponímia arábica del País 
Valencià...: 199.

56. Coromines, Joan. Onomasticon Cataloniae...: I, 284.

57. Barceló, Carme. Toponímia arábica del País Valencià...: 272.

58. Barceló, Carme. Toponímia arábica del País Valencià...: 271. 

59. Barceló, Carme. Toponímia arábica del País Valencià...: 33.

60. Coromines, Joan. Onomasticon Cataloniae...: III, 278b-279a.

61. Balañà, Pere. Els noms de lloc de Catalunya. Barcelona: Generalitat de Catalunya, 1989: 60. With the 
later data from the Onomasticon Cataloniae and the recent specific bibliography, and with the go-ahead 
of my friend Ricard Lobo i Gil, general director of the Diari Oficial de la Generalitat de Catalunya and 
the publications of the Generalitat, I was preparing a third edition but recent changes in government 
appointments have stopped.
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3. Qàta’a

The substantives that come from the Arab root qàta`a “cut, amputate, separate, 
section” (qàt`a, qít`a, qút`a, qàti`), and the derived verb forms, such as the IV, àqta`a 
“to have cut, give a fief, adjudicate” iqtà`, also with the consideration (if needed) of 
the nominal diminutives originated regularly following the scheme C

1
C

2
C

3
 [+ /a/ if 

it is a feminine word: qutày`a, of qàt’a, for example]. In this case, we must take into 
consideration, at least, that:
1. In the Catalan Lands there is evidence of the generalised use of these words, and 

others, thanks to the data in the Vocabulista in arabico62, which contains: 
1. 1. The adjective àqta` “one-armed, one-handed”. 
1. 2. The verb qat` “cut, separate, divide”. 
1. 3. The name qit`a/qit`at “part of a place”.
1. 4. The place name màqta`/maqàti` “quarry”. 
1. 5. The name qít`a/qit`àn ‘ajíba “[part, piece] dapper [marvellous]”.63 

2. In the geographic-natural (non human) Arab toponymy documented nowadays 
around the world, the number of place names derived from this root and its 
specific semantic values has been considerably reduced (some have changed) in 
favour of the substantives. These include: 

2. 1. Qàt`a, Qít`a and Qút`a “piece, cut portion, plot, extension of terrain”. 
2. 2. Qít`a “reef”. 
2. 3. Màqta` “ford, pass in a desert; crossing point, cracks or cuts in a mountain, 
overflow in a dike”. 
2. 4. Maqàta`a “province —in Syria—”. 
2. 5. Muqàta`a “region, extension or agrarian area” —the reader may be 
reminded of the place called Santa Perpètua de Mogoda?—.
2. 6. Muqàta`a “province, county”. 
2. 7. Múqta` “ford, path across marshy terrain —in the north-east of Arabia”.64

3. Numerous toponyms in the various Catalan-speaking areas have already been 
explained correctly from etyma corresponding to the cited Arab root qàta`a 65: 
Cotalba —which would be a hybrid Latin-Arab formation, Cotes, Cuta, Godella 
and Godelleta66, Catadau, Catamarruc and Catarroja67, of the same book and, 
together with Gata, between Xàbia and Llíber, near Montgó, a rafal called 

62. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Latin: 404, 412, 450, 494, 507, 544, 571, 580, 
604, 628.

63. The Vocabulista in arabico was completed extensively by: Dozy, Reinhart. Supplément aux dictionnaires...: 
II, 374a-383, especially regarding qít`a/qita`àt “piece, plot, place, especially in a beautiful, lovely place”, 
which was in turn based on the data in the Vocabulista. 

64. Groom, Nigel. A Dictionary of Arabic Topography...: 137, 175, 176, 206, 207, 229, 230, 232.

65. Strangely, the toponyms derived from the root qàta’a are not included in the chapter about “Les 
diverses maneres de distribuir-se les propietats”, written by Dolors Bramon, who proclaimed the basic 
guidance by Carme Barceló: Bramon, Dolors. Moros, jueus i cristians...: 101.

66. Barceló, Carme. Toponímia arábica del País Valencià...: 141, 146-148, 263, 163.

67. Barceló, Carme. Toponímia arábica del País Valencià...: 140-141.
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Cata, documented in the terme of Tàrbena in 1273, Les Cateles, partida of El 
Campello, and El Cataplau, a property in the Ebo valley68. In relation with the 
Islamic distribution of the rural territories: “Cuta, Cotes and Cotelles, if their 
etymology is not the Latin cotta “hill”, it could be the Arab /q´ut`a/ “piece of 
land”, “property”. According to Asín Palacios, the same root, /iqta`/ could have 
given some toponyms beginning with Cata-, like Catamarruc and Catarroja, with 
the meaning of “land given to be worked”69. Coromines, with all the reason in 
the world, contradicted by the “absurd phonetics, incompatible syllabalism” the 
etymon iqtà` “concession similar to the Christian feudal type” attributed before 
to the forms Cata-, and proposed a simpler qàt`a “piece of land, cultivated area, 
property of an inheritance”, as we have seen as the first meaning of the word 
in the hem Vocabulista in arabico; Barceló was right to follow this suggestion70, 
despite the text that he had written for the introduction to his research. 
I also indicate the correct etymon for the place names Almatà (Balaguer, Lleida), 

with the variant Aumatà, El Mactà (Planes d’Alcoi) and Matà (Fortaleny) < al-maqtà` 
“the quarry”71 and the fact that the Arab root qàta`a has left its mark on Arabisms all 
over the Iberian Peninsula (alcateia, alicatar, almegue, macta and mactà from the old 
Catalan “piece of clothing” < al-maqtà`).72 
4. I understand that both J. Mascaró Passarius and Coromines made a mess in 

volumes I-II of the Onomasticon Cataloniae, the latter with the entry Catalí-, ina 
from La Cot to El Cotit, an immense recompilation to which we should dedicate 
a much more structured, documented and argued critique than the present 
one. 
In short, even nowadays we come over very up-to-date “fresh of the press” 

publications where the authors have avoided complications and have continued 
to spread false criteria of authority. There are many examples, but here I restrict 
myself to examining of one of those that arise most often in collections of toponymy 
about the names found in specific municipal limits, done following a very precise 
methodology that has set the standard for the “school” of toponymists in Catalonia, 
nowadays headed (since the death of the greatly-missed Enric Moreu-Rey), by 
Joan Tort i Donada, successor of the prolific Albert Manent i Segimon and Josep 
Maria Albaigès i Olivart (both with Ramon Amigó i Anglès (el Xiquet), such us vice-
president of Onomastical Association of Catalonia.73

68. Coromines, Joan. Onomasticon Cataloniae...: II, 331b-334.

69. Barceló, Carme. Toponímia arábica del País Valencià...: 31.

70. Barceló, Carme. Toponímia arábica del País Valencià...: 140-141.

71. Coromines, Joan. Onomasticon Cataloniae...: II, 148b-149b, 155b.

72. Coromines, Joan. Onomasticon Cataloniae...: V, 350b; Corriente, Federico. Diccionario de arabismos y 
voces...: 137a, 175b, 183a, 370a. Curiously, almaegue “ford”, Portuguese toponymic variant of the Catalan 
almadec “cliff”, had a defender of the Arab etymon al-maqta`, which cannot be accepted phonetically, as 
the author states correctly, but that, semantically, and in accordance with the data that I have noted from 
all over the modern Arab world, is used —not only in Morocco— with the meaning of “ford, passing 
place”.

73. See one of the “paradigmatic” articles with which the Butlletí Interior. Societat d’Onomàstica began its 
long and intensive history almost thirty years ago: Amigó, Ramon. “Vint-i-cinc anys d’experiència en 
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The brothers Moisès Selfa i Sastre and Vicent Selfa i Sastre, in “Toponímia 
municipal de Pego (Alacant) (II)”74, in a province where the Arab imprint on 
place names possibly reaches one of the highest percentages in the Iberian area75, 
enumerate, with nº 13, the Poet de Cotes, lloc on abans estava situat un molí mogut per 
la força hidràulica d’aquest pou, el qual data del segle XIX. Està situat dins de la partida de 
Cotes, apel·latiu pres segurament per abreviació de les locucions llatines quota pars “quina 
part, quanta part”, quota nota “quina xifra”, que contenen l’adjectiu quotus “quant 
nombrós, en quin nombre”.76

Apart from the omission by the authors of the book of not referring to the more 
up to date and thematically close Onomasticon Cataloniae (where the proposed 
etymon diverges completely and becomes the stony formation of terrains, from 
the Latin cos, cotis “stone, rock, especially grinding stone”),77 for the time being, 
I will only mention that the Arab etymon of Cotes, very well justified by both the 
phonology and the semantics and the oldest spellings, was already indicated (as 
mentioned above) by Dr. Barceló , for some place names in the limits of Càrcer 
(alquería of Cota in 1248), in Alcoi (alquería in Cota in 1249) and of Alzira (alquería 
in Cotes in 1243. In the Onomasticon Cataloniae, the latter is identified, by proximity, 
with an alquería in Algemesí).

As I see it, there is not the slightest doubt that the etymon is the Arab word qút`a/
qut`àt “property, piece of farmland”, that Coromines also discovered in the form Cota 
as a Moorish neighbourhood of Finestrat (1574), in Rossell, Quatretonda, Petrer and 
Pinós de Monòver, with the spelling Cotes, in Confrides, Còtes, in Murla and Sella, 
and even in the diminutive Coteta, in Finestrat and Benimantell.78 The transition 
from the singular to the plural, frequent in the normal evolution of Catalan, does 

reculls de noms de lloc. Uns quants exemples modèlics”. Butlletí Interior. Societat d’Onomàstica, 1 (1980): 
19-28.

74. Selfa, Moisès; Selfa, Vicent. “Toponímia municipal de Pego (Alacant) (II)”. Butlletí Interior. Societat 
d’Onomàstica, 78 (1999): 54.

75. You could see the statistical studies the maps and the text about this in: Dubler, César E. “Über 
Berbersiedlungen auf der iberischen Halbinsel...”.

76. “place where before there was a mill moved by the force of the water from this well, which dates 
from the 19th century. It is situated in the property of Cotes, a name likely taken for the abbreviation of 
the Latin locutions quota pars ‘which part, what part’, quota nota ‘what figure, that contain the adjective 
quotus ‘how numerous, in what number’” (Coromines, Joan. Diccionari Etimològic i Complementari de la 
llengua Catalana. Barcelona: Curial Edicions Catalanes-La Caixa, 1980-1991: II, Cota). With Cotes being 
a place name in the municipality of Pego, it is a shame that, as well as Coromines, the authors did 
not consult the presentations by numerous authors who know the area better, like the ones with the 
numbers 647, 653-655, 929, 930, 1,010 and 1,991 in the repertoire published by: de Epalza, Míkel; 
Paternina, María Jesús, Couto, Antonio. Moros y moriscos en el Levante peninsular (Sharq al-Andalus). 
Introducción Bibliográfica. Alicante: Instituto de Estudios Alicantinos-Excelentísima Diputación Provincial 
de Alicante, 1983. 

77. Coromines, Joan. Onomasticon Cataloniae...: II, 455b.

78. Coromines, Joan. Onomasticon Cataloniae...: III, 456-457. Perhaps it would be worth adding some 
of the forms that the Onomasticon Cataloniae...: I, 117, cites in the entry Cotella (Eivissa), such as Cotelles 
documented in Polop, Xixona and Sant Joan d’Alacant. Remember that the Romanic suffix -ell(a) was 
often suffixed to toponyms of Arab ascendence.
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not present any type of difficulty in colloquial and farming language, especially 
when the name is given to various extensions of land.

An identical analogy can be applied to at least some modern place names: Cot, Cota, 
Coteillas, Cotèles, Cotellas, Cotélles, Cotillas, Cotilles, Cots, Cotet, many of which Coromines 
admitted that “tanta Cota junta, en paratges on sovint no es veu cap roca i sí molt 
de conreu...”.79 However, the master adjudicated them an Arab etymology derived 
from the generic designation [al-]qut or [al-]quta “the Goth, the Visigoth”, without 
realising that an etymon [al-]qút`a “piece or area of farmland” is more plausible 
sometimes with Romance, and perhaps even Arab, suffixes, such as the so-called 
“Islamic superlative” *-illah-, majorment en la regió on la gran majoria dels NLL són 
aràbics o vénen dels temps dels moros.80

In any case, each place name merits a specific study, always from the oldest 
documentation. Thus, the “sanctification” of Sancti Michaeli de ipsa Cote, from 1119, 
or of Sancta Maria de Cute (Santa Maria de la Cot, church of Llongarriu, in the Bac 
valley), from 1171 and, finally, that fact that the Quadrella de Cotiellas cited in the 
Repartiment de Murcia (13th century) era una de les “quadrelles” més importants i riques 
de l’Horta de Murcia, prop de la capital81 are notable enough indications to note how 
deeply the distribution of the land in the times of the Muslims affected Catalan 
toponymy, on one hand, and, on the other, because the knowledge of the rural 
environment of the Andalusian culture has very firm defenders who, in contrast, 
have not taken advantage until now of the contributions that I finish here and 
now.82

79. “so many Cota together, in areas where often no rock is seen but much tillage is...” (Coromines, 
Joan. Onomasticon Cataloniae...: III, 456b).

80. “mainly in the region where the vast majority of the NLL are Arabic or date from the times of the 
Moors”. For some years I have had it in mind (and had mentioned it to Dr. Corriente) to publish a study 
titled Joan Coromines versus l’arabisme, with the idea of showing the almost unhealthy confrontation 
between the Catalan philologist and the tenacious work of any Arabist —or apprentice Arabist or 
‘araboman’, acording he called me: Coromines, Joan. Onomasticon Cataloniae...: II, 129b— who had not 
been one of his teachers such us Arnald Steiger, whom he was disciple in Zurich and who always was 
admired by Coromines.

81. “was one of the most important and richest ‘quadrelles’ in the Huerta de Murcia, near the capital” 
Coromines, Joan. Onomasticon Cataloniae...: III, 455a, 455b, 457b respectively.

82. Only as representative examples of this recent historiographic tendency I cite the works by Vincent 
Lagardère and Miquel Barceló (see note 1), both of whom suggest that we need to complete the merely 
peasant perception of of Al-Andalus through reliable toponymic data that, although this will, in fact, 
later be reduced basically to references to said Arab or Berber tribal or clan toponymy (Pierre Guichard 
excels at this). In part Jesus Brufal, from the Medieval Research Group at the University of Lleida, 
belongs to this team. We await for the fruits from his research.
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1. Introduction

Saint Patrick’s Epistola ad milites Corotici “relates to an episode in the history of 
sub-Roman Britain which is otherwise unknown”1. With this brief but illuminating 
observation —which I have already cited as definitive for a historic reading of the 
text in question in a previous article which was devoted principally to the historic 
reconstruction of the Coroticus character2— Ludwig Bieler showed how well he 
understood the exceptional historical scope of this Irish source for the additional 
reason that its author, Saint Patrick, is the only eye witness who survived the events 
he provides a written account of. Moreover, it is believed that Patrick’s writings are 
the first official act of the Church of Ireland which have survived intact and it has 
clearly emerged that it is impossible d'admettre que le cours de l'histoire de la Bretagne 
romaine ait été sans subir l'influence des événements dont l'Irlande était le theatre3.

The purpose of this study is therefore to demonstrate the unique and exceptional 
importance of the Epistola ad Milites Corotici as a primary source for the historical 

1. Bieler, Ludwig. “The Celtic Hagiographer”, Studia Patristica, F. L. Cross, ed. Berlin: Akademie-Verlag,
1962: V, 243-265, especially, 249 (part III). For the text of the saint’s only two authentic writings Epistola 
and Confessio, I have cited from and followed Richard P. C. Hanson: Hanson, Richard P. C. Saint Patrick. 
Confession et Lettre à Coroticus. Paris: Éditions du Cerf, 1978, but I have compared it to Ludwig Bieler’s 
which is still notable for the considerable notes to the text (Libri Epistolarum sancti Patricii Episcopi) as well 
as with the reading suggested by Elena Malaspina in the contributionms which I will cite here from time 
to time. 

2. Iannello, Fausto. “Note storiche sull’Epistola ad Milites Corotici di San Patrizio”. Atti della Accademia
Peloritana dei Pericolanti (Classe di Lettere, Filosofia e Belle Arti), 84 (2008): 275-285. I refer to this 
work for general historical and literary information on the text analysed here and for its specific 
bibliography on Coroticus. Briefly, note that Bieler dates the Epistola to between 439 and 447 and 
Confessio to between 447 and 459; see: Bieler, Ludwig. The Life and Legend of St. Patrick. Problems of 
modern Scholarship. Dublin-London: Clonmore and Reynolds-Agents-Burnes Oates and Washington, 
1949: 130 (docs. nº 21 and 40). An almost identical dating had already been put forward by: Grosjean, 
Paul. “Notes d’hagiographie celtique 10. Quand fut composée la Confession de S. Patrice?”. Analecta 
Bollandiana, 63 (1945): 100-111. Patrick gives the impression of having probably written Confessio in 
senectute (Confessio, 10, 3) not long before his death: Et haec est confessio mea antequam moriar (Confessio, 
62, 7-8) in that in the manuscript tradition the former was preceded by the second which is, in fact, 
contained within the so-called Liber Ardmachanus (ms. Dublin, Trinity College 52, year 807 circa); see 
the diplomatic edition by Edward Gwynn (Dublin, 1913) and, by the same scholar: Gwynn, Edward. 
Book of Armagh. The Patrician Documents. Dublin: Stationery Office, 1937, facsimile edition containing 
the Patrician section of the manuscript in question. The Epistola is narrated in five manuscripts of 
the total of seven which contain the entire Patrician writings: P (Bibliothèque National de Paris. lat. 
17626, Xth century); C (London, British Museum. Cotton Nero E. 1, 11th century); G (Oxford, Bodl. 
Fell. 4, first quarter of the XIIth century); F (Oxford, Bodl. Fell. 3, mid 12th century); V (Arras, Bibl. 
Munic. 450, XIIth century). See: Bieler, Ludwig. Codices Patriciani Latini. Dublin: Dublin Institute 
for Advanced Studies, 1942; Bieler, Ludwig. “Libri Epistolarum Sancti Patricii Episcopi”. Classica et 
Mediaevalia, 11 (1950): 1-150; Bieler, Ludwig. “Libri Epistolarum Sancti Patricii Episcopi”. Classica et 
Mediaevalia, 12 (1951): 79-214; reprinted in: Clavis Patricii 2: Libri Epistolarum Sancti Patricii Episcopi, ed. 
Ludwig Bieler. Dublin: Royal Irish Academy, 1993: I, 7; Hanson, Richard P. C. Saint Patrick. Confession 
et Lettre...: 56 and following; Malaspina, Elena. Gli scritti di san Patrizio. Alle origini del cristianesimo 
irlandese. Rome: Borla, 1985: 57 and following.

3. Stevens, Courtenay E. “L’Irlande et la Bretagne Romaine”. Revue des Études Anciennes, 42 (1940):
671-681, here, 671.
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reconstruction of the origins of the Celtic insular Church in the period referred to as 
Sub-Roman Britain. I will argue here that Patrick’s manuscript contains information 
on the crucial years of the formation of these two insular historic contexts for which 
no other sources exist. Furthermore, the importance of the Epistola on the subject 
of these events is further enhanced by the fact that the episodes and historic figures 
mentioned in it can help us to a considerable extent to understand the interplay 
of historic-religious, anthropological and linguistic phenomena which contributed 
to bringing Roman domination in the British Isles to an end and to the sudden 
emergence of Apostolic missions and ecclesiastical institutions above all in Ireland 
and Sub-Roman Britain as well as, later on, in less Romanised northern areas 
as a result of the preaching of Nynias and Columba —the latter by means of the 
influence of Hibernian missions— and the definitive action of the Church of Rome 
in southern Britain when it sent Augustine of Canterbury there.

As is well known, in the Epistola Patrick recounts that Coroticus, Romanised 
Briton, is a sort of local leader and an ally of the Picts and Scoti (Epistola 2; 12; 
15). It was he who sent (iubente Corotico hostili mente: 12, 3-4) an armed band to 
the North-West coast of Ireland against a community of the saint’s newly baptised 
Christians (Epistola 3, 1-2) made up also of monks and virgins (Epistola 12, 8). 
Many were killed (Epistola 2, 6-7; 3, 2-3; 4, 1-2; 9, 4-8; 13, 2-3; 14, 4; 15, 5-9; 
17, 3-7; 21, 7) and taken prisoner (Epistola 3, 5-6; 7, 5; 15, 5-9; 21, 8) and the 
prisoners were then sold by the commander to his Scoti (Epistola 14, 4-5) and 
Pict allies (Epistola 15, 8-11). After sacking the property of the prisoners (Epistola 
3, 5; 13, 2-4), Coroticus handed over some of the prisoners as war booty to his 
closest companions in order to curry favour and strengthen his power (Epistola 19, 
2-4). Wanting the return of the booty, Patrick exhorted Coroticus to repent and 
to defend his grex Domini (Epistola 12, 6). Immediately after the attack, he rose up 
and instructed one of his priests and some clerics to deliver a letter which has not 
survived in which he asked for the return of the booty and the baptised. Coroticus 
rejected it and mocked it (Epistola 3). This letter was sent the day after Patrick had 
given the sacraments to some new converts (Epistola 3)4 but Coroticus’s attack 
probably did not take place on the same day as that on which the saint had carried 
out these rites5. Patrick consequently issued the epistle which has survived to 
this day, though it was certainly sent a long time later because otherwise there 
would not have been sufficient time for the sale of the prisoners to the Picts6. 
The saint was, however, aware that the power he exercised in Ireland was not 
always recognised in his country of origin (Epistola 11, 1) where he was frequently 
envied and scorned (Epistola 12, 1-2). For this reason, he considers it important to 
clarify that he had no desire to abuse his powers (Epistola 6, 1) in the knowledge 
that a bishop was not allowed to act amongst peoples who lived outside his 

4. The information reported by Patrick is generally accepted. See: Clavis Patricii 2: Libri Epistolarum Sancti
Patricii...: II, 195-196; Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 42.

5. Malaspina, Elena. Gli scritti di san Patrizio...: 76 (doc. nº 20).

6. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 42.
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jurisdiction7. But Coroticus nevertheless misunderstood the power of bishops in 
general (Epistola 6, 4-7).

2. Society and Religion in Sub-Roman Britain

2.1. Sub-Roman Britain: definition and chronology

The most eminent scholars of the period agree that England in the fifth and sixth 
centuries can be historically classified as Sub-Roman Britain8. This is a term which 
is intended to indicate an extremely exclusive cultural melting pot based on Roman, 
Celtic and Christian elements which is free of any reference to an unlikely overall 
decay in the country. This post Roman period came to an end with the definitive 
expansion of the Anglo-Saxons in the west of the island and, in particular, with the 
Evangelisation of Kent by Augustine of Canterbury between 597 and 6049.

In the writings of Latin authors as a general rule the concept of Britannia is 
conceived of as used somewhat generically10. Britannia is a far off land, an alter 
orbis, as seen by Velleius Paterculus11, to the extent that his men, generally known 
as Britons are said to live “completely outside the world”12. Of these the peoples 
that the Romans knew best were those who lived in the southern regions who 
were, according to Tacitus, particularly close to the Gauls (proximi Gallis et similes 
sunt)13. Tracing the variety of the peoples who lived in Britain, our historian writes 
in the same place that the Caledonians appeared to be of Germanic origin because 

7. Augustine, Epistula, 64, 2, Corpus Scriptorum Ecclesiasticorum Latinorum: 34/2, 230, 24-28: 
Quapropter per litteras quidem adloqui plebem uestram non audeo; rescribere autem eis, qui mihi scriberent, possem; 
ultro autem ad plebem scribere, quae dispensationi meae commissa non est, unde possem? We will return to this 
theme.

8. It is a historical period which is also known as the Age of Arthur. On this period and related issues 
see the following studies: Alcock, Leslie. Arthur’s Britain: History and Archaeology Ad 367-634. London-
New York: St. Martin’s Press, 1971; Morris, John. The Age of Arthur. A History of the British Isles from 350 to 
650. London: Phillimore, 1977; Dumville, David N. “Sub-Roman Britain: History and Legend”. History, 
62 (1977): 173-192; Arnold, Chris. J. Roman Britain to Anglo-Saxon England. Bloomington: Indiana 
University Press, 1984; Snyder, Christopher A. An Age of Tyrants: Britain and the Britons, AD 400-600. 
Stroud: Sutton, 1998; Collins, Rob, Gerrard, James, eds. Debating Late Antiquity in Britain AD 300-700. 
Oxford: Archaeopress, 2004.

9. For a concise but valid overview of Brythonic Christianity until the arrival of Augustine see: McNeill, 
John T. The Celtic Churches. A history A.D. 200 to 1200. Chicago-London: University of Chicago Press, 1974; 
Herren, Michael W; Brown, Shirley A. Christ in Celtic Christianity. Britain and Ireland from the fifth to the tenth 
Century. Woodbridge: Suffolk, 2002.

10. See: Santoro, Verio. “Sul concetto di Britannia tra Antichità e Medioevo”. Romanobarbarica, 11 (1991): 
321-334; Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano e mondo germanico. Rome: Herder, 
1992: 133 and following.

11. Velleius Paterculus. Historia Romana, II, 46, 1.

12. Virgilius. Bucolica, I, 67: At nos hinc alii sitientis ibimus Afros, pars Scythiam et rapidum cretae ueniemus 
Oaxen et penitus toto diuisos orbe Britannos. 

13. Tacitus. De vita Iulii Agricolae, XI, 2. 
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of their red hair and robust limbs and the Silures of southern Wales were dark like 
the Iberians. The closer to Hadrian’s Wall, the more confusing the knowledge of 
the lands beyond it. Beyond it are the barbarians14 and beginning at the end of the 
fourth century many of these barbarians poured over into Roman Britain attacking 
the garrisons stationed at the northern border of the island. These were the Picts 
and the Scoti who were tetri [...] greges, moribus ex parte dissidentes, sed una eademque 
sanguinis fundendi aviditate concordes15. Together with the Saxons it was principally 
these two peoples who were largely responsible for the destruction of Romanitas in 
Britain16. A great many massacres were perpetrated and the survivors deported to 
the west of the island (Cornwall and Wales) not infrequently together with those 
Christians who later founded schools and monasteries in these same regions in 
the middle of the fifth century17. The “official” raids of these two peoples, together 
with those of the Irish Attacotti and, from the east, by the Saxons themselves, took 
place in 36018 and again in 36519. Two years later, in 367, a three-fold attack was 
launched simultaneously by the same peoples once again which was largely fought 

14. On Roman knowledge of and conceptions of the barbarians see, once again: Luiselli, Bruno. Storia 
culturale dei rapporti tra mondo romano...: 383-406.

15. Gildas. “De excidio et conquestu Britanniae”. Monumenta Germaniae Historica. Auctores antiquores. 
Chronica minora saec. IV-VII, ed. Theodor Mommsen. Berlin: Impensis bibliopolii Hahniani, 1898: XIII, 35 
(doc. nº 10-11). Significantly, the same British historian (end 5th century-around 570) refers to them as 
gentes transmarinae vehementer saevae in order to point out that these two peoples were separated from 
Britain by the isthmus formed by the Clyde and Forth rivers (14). This later theme is then taken up by 
Bede: Bede. Historia Ecclesiastica gentis Anglorum. Bede’s Ecclesiastical History of the English People. Oxford: 
Clarendon Press, 1969: 40. On this issue, see: Wright, Neil. “Gildas’s Geographical Perspective: Some 
Problems”, Gildas: New Approaches, Michael Lapidge, David N. Dumville, eds. Woodbridge: Boydell Press, 
1984: 85-106.

16. This is what Gildas (“De excidio et conquestu Britanniae...”: 24) also leads us to believe. On this issue 
see: Higham, Nicholas J. The English conquest: Gildas and Britain in the fifth century. Manchester: Machester 
University Press, 1994: 43. The alliance between these two peoples is confirmed also by archaeological 
finds proving the existence of trading links between Ireland and Scotland as early as the fourth century 
in territories inhabited by the same peoples (Laing, Lloyd; Lang, Jennifer. “Scottish and Irish metalwork 
and the conspiratio barbarica”. Proceedings of the Society of Antiquaries of Scotland, 116 (1986): 211-221).

17. See: Burns, Robert. “Da Agostino di Canterbury a Enrico VIII”, Storia Religiosa dell’Inghilterra, 
Adriano Caprioli, Luciano Vaccaro, eds. Milan: La Casa di Matriona, 1991: 69-131, especially, 72.

18. Ammianus Marcellinus. Res Gestae, XX, 1, 1.

19. Ammianus Marcellinus. Res Gestae, XXVI, 4, 5. The Attacotti, defined by Ammianus himself as bellicosa 
hominum natio (Ammianus Marcellinus. Res Gestae XXVII, 8, 5) were based in Ireland (see: Cunliffe, Barry 
W. The Ancient Celts. Oxford: Oxford University Press, 1997: 262-263; Rance, Philip. “Attacotti, Déisi and 
Magnus Maximus: the Case for Irish Federates in Late Roman Britain”. Britannia, 32 (2001): 243-270). 
They were also known to Saint Jerome who mentions that he has seen some of them in Gaul in a text 
dating to 393 (Adversus Jovinianum, II, 7, Patrologia Latina, 23, 296 A: Quid loquar de caeteris nationibus, 
cum ipse adolescentulus in Gallia Atticotos, gentem Britannicam, humanis vesci carnibus). See, by Jerome once 
again, also: Epistula, 69 (Ad Oceanum), 3: Scottorum et Aticottorum ritu ac de Republica Platonis promiscuas 
uxores, communes liberos habeant (Corpus Scriptorum Ecclesiasticorum Latinorum, Jerome Labourt, ed. Paris: 
In aedibus Io. Bapt. Paraviae et Sociorum, 1953: 54 (doc. nº 6-14). La Notitia Dignitatum, a manuscript 
written in around 400 records the presence of Attacotti in the Roman army (Honoriani Atecotti seniores) in 
Gaul at the end of the 4th century (Notitia dignitatum: accedunt Notitia urbis Constantinopolitanae et Laterculi 
provinciarum, ed. Otto Seeck. Berlin: Weidmann, 1876).
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off by comes Flavius Theodosius, the emperor’s father20. And further incursions took 
place in 368 and 36921 while later on, in 382 according to a Welsh chronicle of 
the same name dating to 452, vir probus Magnus Maximus defeated the Picts and 
the Scoti and was proclaimed emperor a year later by the army in Britain itself22. 
Between 396 and 399, on the west coast of the island, it was Stilicho who beat 
off these massive incursions23. In 407 Grazianus municeps was elected tyrant but 
soon killed and replaced by Constantine who, after usurping the title of emperor 
and taking his troops from Britain to Gaul, was then assassinated by a killer sent 
by Honorius24. Over the course of the fifth century, the Britons were often obliged 
to ask for help from the Romans25 additionally because the Picts soon entered an 
alliance with the Saxons and the Angles26. The exact year that the Romans retreated 
from Britain cannot be determined but between 407 and 411 Rome left Britain 
in the wake of the Honorian Rescript of 410 in which the Brythonic poleis were 
authorised to govern themselves on their own27. Thus, by the mid fifth century, 
the years in which St. Patrick lived, that is, Britain was an independent country 
governed by a number of similarly independent Celtic princes28 and the withdrawal 
of the legions had restored the native aristocracy to a power which was favoured by 
the persistence of a Celtic social order which had never truly declined in the years 
of Roman power29.

20. This is the so-called barbarica conspiratio recorded by: Ammianus Marcellinus. Res Gestae, ed. Marie-
Anne Marié. Paris: Les Belles Lettres, 1984: III, 126-127 (XXVII, 8, 1-5). See: Morris, John. The Age of 
Arthur...: 15 and following; Rankin, David. Celts and the Classical World. London-New York: Routledge, 
1987: 123 and following. 

21. Ammianus Marcellinus. Res Gestae, XXVII, 8.

22. “Chronica Gallica”. Chronica Minora saec. IV. V. VI. VII. Monumenta Germaniae Historica. Auctores 
Antiquores. Theodor Mommsen, ed. Berlin: Impensis bibliopolii Hahniani, 1892: 629-666, especially, 646. 
The same information is to be found in Gildas (13) and Bede. On this issue see: Dillon, Myles; Chadwick, 
Nora K. I regni dei Celti (The Celtic Realms). London: Weidenfeld and Nicolson, 1967; Rankin, David. Celts 
and the Classical...: 224-227.

23. Claudianus. De consulatu Stilichonis, II, 247-255. The same information can be inferred from Gildas, 
14-20, 33-36. See: Byrne, Francis J. Irish Kings and High-Kings. London: Batsford, 1973: 76; Thomas, 
Charles. Christianity in Roman Britain to AD 500. London: University of California Press, 1981: 286, 317.

24. Bede. Historia Ecclesiastica gentis Anglorum...: I, 11.

25. Bede. Historia Ecclesiastica gentis Anglorum...: I, 12-13 (Bede uses Gildas to some extent 14-20). 

26. Bede. Historia Ecclesiastica gentis Anglorum...: I, 15. In the Vth and VIth century, through Anglo-Saxon 
incursions, communities from the British Isles settled in Asturias and Galicia, around the episcopal see 
of Britonia or Bretoña, and in some texts are mentioned expeditions of the Irish monks to Galicia. 
See: Alberro, Manuel and Arnolds, Bettina, eds. The Celts in the Iberian Peninsula (e-Keltoi 6). University 
of Wisconsin: 2005 <www4.uwm.edu/celtic/ekeltoi/volumes/vol6/index.html>; Alberro, Manuel. 
“Contactos entre Galicia e Irlanda en la época pre-cristiana según los antiguos relatos orales recogidos en 
los manuscritos céltico-irlandeses”, Anuario Brigantino, 21 (1998): 67-76 <http://www.anuariobrigantino.
betanzos.net/Ab1998PDF/1998_067_076.pdf>.

27. Zosimus. Historia Nova, V, 27.

28. Procopius. De bello vandalico, I, 2 (Procopius. De bello vandalico, eds. Jacob Haury-Gerhard Wirth. 
Leipzig: Teubner, 1962: III, 2). See: Morris, John. The Age of Arthur...: 43-44.

29. See also: Alcock, Leslie. Arthur’s Britain: History and Archaeology...: 88-113; Smyth, Alfred. Warlords and 
Holy Men. Scotland AD 80-1000. London: Edinburgh University Press, 1984: 1-35.
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2.2. Picts and Scoti

The first historical reference to the Picts is in a panegyric written in 297 in 
which they are described as bitter enemies of the Britons together with the Irish 
(Hibernians)30. In effect, this ethnonym is used as a generic reference to all the 
inhabitants of the lands to the north of the river Clyde mentioned previously31 
which had remained on the far side of the Roman border in extrema parte insulae. 
Considered by a considerable number of scholars to be the descendants of those 
Celtic tribes who intermarried with native peoples generally called Caledonii (or 
Caledones)32 in the Hallstatt period (early Iron Age, 700-500 B.C.) and lived in North-
Central Scotland33, in actual fact the Picts occupied almost the whole of modern 
day Caledonia34. It is important to remember that wherever the Celts settled the 
permanence and integration of native elements into the new social and political 
organisms which replaced earlier forms was evident, a fact which would lead to that 
absence of unity which would prove fatal to the survival of this people35.

If we are to believe Bede’s account36, after reaching northern Britain at the 
outset the Picts then went on to Ireland and asked the Gaelic Scoti for territory 
to settle on. On the advice of the latter, they settled in the north of Britain as 
the southern part was already inhabited by indigenous or proto-Celtic peoples. 
Furthermore, as they were without wives they asked for these from the Scoti and 
were granted them on condition that they chose their king from the female royal 
line37. And Bede also wrote that the Picts had descended from the north, probably 
from the regions of Central-Southern Scandinavia38, but the question of their 
origins has still not been resolved despite numerous and various theories advanced 

30. Incerti Panegyricus Constantio Caesari Dictvs. Panégyriques Latins tome II (I-V). Edouard Galletier, ed. Paris: 
Les Belles Lettres, 1949: 91. See also: Incerti Panegyricus Constantini Augusti. Panégyriques Latins tome II (VI-
X). Edouard Galletier, ed. Paris: Les Belles Lettres, 1952: 59.

31. Foster, Sally M. Picts, Gaels and Scots: Early Historic Scotland. London: Batsford, 2004: 11. 

32. Powell, Thomas G.E. The Celts. London: Thames & Hudson, 1958: 173-176; MacKie, Evan W.; MacKie, 
Rona M. “Red-haired ‘Celts’ are better termed Caledonians”. American Journal of Dermatopathology, 6/1 
(1984): 147-149. See also: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 54-56, 111 and following.

33. Foster, Sally. Picts, Gael and Scots...: 11-13.

34. Hubert, Henri. Les Celtes et l’expansion celtique jusqu’à l’époque de la Tène. Paris: La Renaissance du Livre, 
1932: 247-249.

35. This is what Tacitus wrote of the Britons: Olim regibus parebant, nunc per principes factionibus et studiis 
trahuntur. Nec aliud adversus validissimas gentis pro nobis utilius quam quod in commune non consulunt. Rarus 
duabus tribusve civitatibus ad propulsandum commune periculum conventus: ita singuli pugnant, universi vincuntur 
(Tacitus. De vita Iulii Agricolae, 12, 2-4).

36. Bede. Historia Ecclesiastica gentis Anglorum...: 18.

37. On the matrilineal royal line of the Picts see: Miller, Molly. “Matriliny by Treaty: the Pictish 
Foundation-Legend”, Ireland in Early Medieval Europe. Studies in Memory of Kathleen Hughes, Dorothy 
Whitelock, Rosamond McKitterick, David Dumville, eds. Cambridge (UK): Cambridge University Press, 
1982: 133-161.

38. Bede. Historia Ecclesiastica gentis Anglorum...: 16, in which the author, almost certainly in error, writes 
Scythia rather than Scandia.
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by archaeologists, philologists and ethnologists39. Isidore of Seville explained the 
origin of the name by reference to their custom of bodypainting40 (‘the people 
of designs’ or ‘the tattooed people’) and even earlier Caesar confirmed that the 
Britons from the internal areas of the island painted their bodies before going to 
war41. It can thus be inferred that the Celts from southern Britain had learnt the 
custom of painting and tattooing from the peoples who preceded them. Their 
language is numbered by Bede as one of the four spoken in Britain alongside 
those of the Britons, the Scoti and the Angles42 while in Historia Brittonum —a 
pseudo-historical corpus compiled by the Welsh monk Nennius in 829 to 830 but 
the original version of which probably dates to the end of the 7th century43— we 
read that Britannia insula was inhabited by four peoples: Scoti, Picts, Saxons and 
Britons. The diffusion of the Picts is confirmed by the fact that the names British 
Isles came precisely from them. The Britanni were called Prydain by the Welsh 
from an original *Pritanī and Ynys Prydain became the name of the British Isles as 
a whole44, corresponding exactly to Prettanikai nēsoi, a toponym mentioned for the 
first time in the second half of the 4th century B.C by Pytheas45. All these forms 
are clearly linked to the Welsh pryd and ancient Irish cruth (‘figure-form’)46, from 
which emerged Cruthen-túath or Cruithentuath, their more specific names47. The 

39. See: O’Rahilly, Thomas F. Early Irish History and Mythology. Dublin: Dublin Institute for Advanced 
Studies, 1946: 341-384; Wainwright, Frederick T. The Problem of the Picts. Edinburgh: Edinburgh University 
Press, 1958; Sutherland, Elizabeth. In Search of the Picts: A Celtic Dark Age Nation. London: Constable, 1994; 
Foster, Sally. Picts, Gaels and Scots...

40. Isidorus Hispalensis. Etymologiae, XIX, 23, 7: gens Pictorum, nomen a corpore, quod minutis opifex acus 
punctis et expressus native graminis sucus inludit.

41. Caesar. De bello gallico, V, 14, 2: Omnes vero se Britanni vitro inficiunt, quod caeruleum efficit colorem, atque 
hoc horribiliores sunt in pugna adspectu. See also: Martial. Epigrammata, XI, 53 and XIV, 99, and Isidorus 
Hispalensis. Etymologiae, XIX, 23, 7 (stigmata Brittonum).

42. Bede. Historia Ecclesiastica gentis Anglorum...: 230; see also: I, 1, 16, in which Latin is added.

43. See: Dumville, David N. “Some Aspects of the Chronology of the Historia Brittonum”. Bulletin of the 
Board of Celtic Studies, 25 (1972-1974): 439-445; Dumville, David N. “Nennius and the Historia Brittonum”. 
Studia Celtica, 10-11 (1975-1976): 78-95; Luiselli, Bruno. La formazione della cultura europea occidentale. 
Rome: Herder, 2003: 281.

44. Loth, Joseph. “La première apparition des Celtes dans l'Ile de Bretagne et en Gaule”. Revue Celtique, 
38 (1920-1921): 259-288, here 280 (doc. nº 4); Hubert, Henri. Les Celtes et l’expansion celtique ...: 248; 
O’Rahilly, Thomas F. Early Irish History...: 451. 

45. Timaeus, fr. 164 Jacoby: I, 404; Diodorus. Bibliotheca, V, 1; V, 21, 2. 5; V, 22, 1-3; V, 38, 5. Brettanika 
in: Strabon. I, 4, 2-4 and II, 5, 30. See: Magnani, Stefano. Il viaggio di Pitea sull’oceano. Bologna: Pàtron, 
2002: 131-133. See also: Gougaud, Louis. “Le noms anciens des îles britanniques”. Revue des Questions 
Historiques, 83 (1907): 537-547; Loth, Joseph. “La première apparition des Celtes”: 280 and following; 
O’Rahilly, Thomas F. Early Irish History...: 341 and following and 445 and following; Luiselli, Bruno. Storia 
culturale dei rapporti tra mondo romano...: 99 and following.

46. Hubert, Henri. Les Celtes et l’expansion celtique...: 247-249. See the Latin cerussa which indicates a white 
colouring substance called “white lead” or more simply “powder”. Plautus. Mostellaria, 258 and 264; 
Ovidius. Medicamena faciei femineae, 73; Martial. Epigrammata, I, 72, 6; II, 2, 41; VII, 25, 2; X, 22, 2.

47. Loth, Joseph. “La première apparition des Celtes”: 280 (doc. nº 2); Rankin, David. Celts and the 
Classical...: 252. The ancient Irish túath (pl. túatha) indicates the territory as much as the people who 
inhabited it and is more similar to pagus than to Gaelic civitas (see: Joyce, Patrick W. A Social History of 
Ancient Ireland, 2 vols. Dublin: M.H. Gill, 1920: I, 36 and following; MacNeill, Eoin. Early Irish Laws and 
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accepted term to describe them in Irish is Cruithnig or Cruithin, used specifically 
in reference to a part of the inhabitants of Britain and Ireland48. It is, therefore 
possible that the name Pict derived originally from a root similar to that of the 
ancient Irish cicht (‘incisor’)49.

From the years immediately after 250 onwards a considerable number of Irish 
dynastic families settled in Britain and these included the Déisi family who took up 
residence in Dyfed county in South Wales50. Bieler confimed the existence of contacts 
between Roman Britain and Ireland at the beginning of the 4th century which took 
the form of legionnaires and Irish colonists who belonged for the most part to the 
lower social classes settling on the British coasts51. The much more powerful Dál 
Riada family moved from the coast of Antrim in Northern Ulster at the beginning 
of the Vth century and founded an important kingdom in Argyll, North West of the 
Antonine Wall in modern day Central-Western Scotland, on the Atlantic between 
Glasgow and the Caledonian Canal 52. This was the Dalreudini family, so-called from 
the name of the warrior Reuda53 or, more likely, from Cairbre Riada, founder of 
the dynasty, who lived in Ireland in the IIIrd century54. Just a little further south 
groups of Scoti occupied the territory around Alcliuth, historic Brythonic fort, now 

Institutions. Dublin: Burnes Oates and Washbourne, 1935: 91-100; de Paor, Liam-de Paor, Maire. Early 
Christian Ireland. London: Thames and Hudson, 1958: 73-74; Kelly, Fergus. A Guide to Early Irish Law. 
Dublin: Dublin Institute for Advanced Studies, 1988: 3 and following; Mytum, Harold. The Origins of Early 
Christian Ireland. London-New York: Routledge, 1992: 141-159; Champion, Timothy. “Power, Politics 
and Status”, The Celtic World, Miranda J. Green, ed. London: Routledge, 1995: 85-94. In a wider sense, 
it is the tribe, the people or the country as a whole, similar to the Umbrian tota (Celt. *teutā-; Welsh 
tud, “country”; Breton tud, “people”). Essentially there is a single concept for city and society in which 
the limits of the group’s actual habitat mark the borders of the society itself. See: Benveniste, Émile. Le 
vocabulaire des institutions indo-européenes. Paris: Les Editions de Minuit, 1969: I, 279. 

48. O’Rahilly, Thomas F. Early Irish History...: 431-433 and 444-452. In Vita Columbae by Adomnán, Abbot 
of Iona from 679 to 704, the year of his death, the Picts of Caledonia were called Cruthini populi, literally 
“people of Cruthen”, the eponym of the Cruithni (Adomnan’s Life of Columba, eds. Alan. O. Anderson-
Marjorie O. Anderson. Oxford: Clarendon Press, 1991: 50a, 88; see: 18a, 30). All this occurred because, 
as is well known, the velar consonant q- from Gaelic, which developed from the IndoEuropean deaf 
labiovelar *kw-, developed into the labial p- of the Brythonic branch. See: Sims-Williams, Patrick. “Le 
lingue celtiche”, Le lingue indoeuropee, Anna Giacalone Ramat, Paolo Ramat, dirs. Bologna: Il Mulino, 
1993: 373-408, especially, 380.

49. See: Hubert, Henri. Les Celtes et l’expansion celtique...: 249.

50. Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 65 and following; Thomas, Charles. Christianity in 
Roman Britain...: 251, 269.

51. See: Bieler, Ludwig. St. Patrick and the Coming of Christianity. Dublin-Melbourne: Gill and Son, 1967: 
2-4.

52. See: MacNeill, Eoin. Phases of Irish History. Dublin: Gill and Son, 1919: 155 and following; Dillon, 
Myles; Chadwick, Nora K. I regni dei Celti...: 65, 109; Mytum, Harold. The Origins of Early...: 30. The 
presence of the Irish is confirmed in North-Central Wales as well as a result of the funerary inscriptions 
found there in the Ogham alphabet. See: Malaspina, Elena. “Agli albori della cultura latina in Irlanda”. 
Studi Romani, 33 (1985): 1-10, especially, 5.

53. Bede. Historia Ecclesiastica gentis Anglorum...: 18.

54. On the birth and organisation of the Scoti kingdom of the Dalriada see: Anderson, Marjorie O. 
“Dalriada and the Creation of the Kingdom of the Scots”, Ireland in Early Medieval Europe...: 106-132. See 
also: Morris, John. The Age of Arthur...: 177-185.
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Dumbarton on the Clyde estuary just a short distance from Glasgow55. Of the Scoti 
we have our first mention in Ammianus Marcellinus56. Isidore writes of their habit 
of painting their bodies and tattooing themselves with black ink using iron spikes57 
and places them primarily in Ireland which he calls Scotia (Hibernia dicta: scotia autem, 
quod ab Scotorum gentibus colitur, appellata)58. Scotia Maior was, in fact, the island’s 
official name at least until the end of the 11th century59. Patrick saw the Scoti as 
natives of Ireland and distinguished them from the Hibernians who he saw as Irish 
natives of Britain60 and allies of the Picts against the Britons61 and called Hiberionaci 
with a suffix of Celtic origin62 (Confessio, 23, 8, Epistola, 16, 7-8 and Liber Angeli, 
1363). Patrick, then, is referring in a fairly specific way to the Irish from the north-
west regions of the island when he refers to Scotti while by Hiberionaci (Epistola 16, 

55. Bede. Historia Ecclesiastica gentis Anglorum...: 20. Alcluith in Brythonic means “rock” (ancient Irish ail) 
of Cluith (Clyde), a toponym which was due to the vicinity of the locality in question to the river of 
the same name (Bede. Historia Ecclesiastica gentis Anglorum...: 40). Dumbarton (Britannodunum, Britonum 
castrum, Dumbritonium) is a word which has maintained the ancient Irish dún (“fort/hill”) as the whole 
Gaelic name is Dún mBretan literally “stronghold of the Britons”; see: Hogan, Edmund. Onomasticon 
Goedelicum locorum et tribum Hiberniae et Scotiae. Dublin: Hodges and Figgis and Co., 1910: s.v. ailchi. 
See also: Blaeu’s Atlas of England, Scotland, Wales and Ireland, ed. Ronald V. Tooley. London: Thames and 
Hudson, 1970: 4-5, 8-9, 18-19, 66-67, 94-95, 116-117; Grässe, Johann G. Orbis Latinus. Lexikon lateinischer 
geographischer Namen des Mittelalters und der Neuzeit, 3 vols. Braunschweig: Klinkhardt und Biermann, 
1972: I, s.v. Britannodunum. For the mass influx of Romanised Celts into the western regions of Wales 
and Cornwall which were less Romanised and not particularly vulnerable to new Germanic invasions, 
see: Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 429-430.

56. Ammianus Marcellinus. Res Gestae, XX, 1, 1. See also: XXVI, 4, 5 and XXVII, 8, 5.

57. Isidorus Hispalensis. Etymologiae, IX, 2, 103; Patrologia Latina, 82, 513B: Scotti propria lingua nomen 
habent a picto corpore, eo quod aculeis ferreis cum atramento variarum figurarum stigmate adnotentur.

58. Isidorus Hispalensis. Etymologiae, XIV, 6, 6; Patrologia Latina, 82, 513B. See also: Orosius. I, 81, 33 
(Hibernia insula... a Scottorum colitur), and Rabanus Maurus. De Universo, XII, 5; Patrologia Latina, 111, 
354C (Scotia, eadem et Ibernia, proxima Britanniae insula, spatio terrarum angustior, sed situ fecundior. Haec ab 
Africo in Boream porrigitur. Cujus partes priores Iberiam, et Cantabricum oceanum intendunt. Unde et Ibernia dicta. 
Scotia autem, quod ab Scotorum gentibus colitur, appellata).

59. See: O’Kelly, William D. Historica Descriptio Hiberniae seu Majoris Scotiae, Insulae Sanctorum, Patrick 
O’Kelly, ed. Dublin: Graisberry, 1838: 43, 77, 79 and 87; Moran, Patrick F. Essays on the Origin, Doctrines, 
and Discipline of the Early Irish Church. London: James Duffy, 1864: 6; Gougaud, Louis. “L’oeuvre des Scotti 
dans l’Europe continentale (fin VIe-fin XIe siècles). Revue d'Histoire Ecclésiastique, 9 (1908): 21-37 and 
255-277; O’Rahilly, Thomas F. Early Irish History...: 504.

60. See: Malaspina, Elena. Gli scritti di san Patrizio...: 108 (doc. nº 189).

61. See the already cited: Incerti Panegyricus Constantio...: XI, 4 (Panégyriques Latins tome II (I-V), Edouard 
Galletier, ed. Paris: Les Belles Lettres, 1949: 91.

62. See: Malaspina, Elena. Gli scritti di san Patrizio...: 85-86 (doc. nº 80). Hiberionaci is Bieler’s hypothesis. 
The f group uses Hiberia nati, a lesson without variants but unacceptable (Libri Epistolarum...: I, 11 and II, 
205-206). On the nature of this suffix see infra. 

63. Bieler, Ludwig, ed. The Patrician Texts in the Book of Armagh (Scriptores Latini Hiberniae 10). Dublin: 
Dublin Institute for Advanced Studies, 1979: 186, l-9. According to Bieler (Bieler, Ludwig, ed. Scriptores 
Latini Hiberniae 10: 54) it is a text which can be dated to the first half of the 8th century although 
others have dated it to 640/650 (Sharpe, Richard. “Armagh and Rome in the Seventh Century”, Irland 
und Europa / Ireland and Europe. Die Kirche im Frühmittelalter / The Early Church, Proinséas Ní Catháin-
Michael Richter, dirs. Stuttgart: Klett-Cotta 1984: 58-72, especially, 60-64). See also: Dumville, David 
N. “The Afterlife of Liber angeli”, Saint Patrick, A.D. 493-1993, David N. Dumville et alii, dirs. Woodbridge: 
Boydell Press, 1993: 253-254. This is essentially a declaration of the rights and privileges and religious 
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7; Confessio, 23, 8) he means specifically those Britons who arrived on the island 
following the raids of the Scoti themselves64. And he is a direct witness to this as, 
after being kidnapped at the age of sixteen, he recounts that he was taken to Ireland 
together with thousands of people. After a consequent six year imprisonment 
(Confessio, 16) in north-western Ireland (Confessio, 1, 7-8; 23, 10-11) he returned 
home (23, 1-2) and received from his former fellow prisoners a plea in uisu noctis 
to return to them: vox Hiberionacum...uox ipsorum qui erant iuxta siluam Vocluti quae 
est prope mare occidentale (Confessio, 23, 8-11)65. However, in his Confessio Patrick uses 
hibernus just once (Hibernae gentes) to indicate the pagans of the island as a whole to 
whom he had come to preach the Gospel (37, 5-6).

As far as the ethnonym Scoti is concerned, although its etymology remains to 
some extent unknown, it can actually be associated with the ancient Irish verb 
scothaim indicating a rapid, instantaneous movement, a “sudden” one. It can thus 
take on the less literal meaning of ‘invade’ and/or ‘sack’ and, in modern English we 
find analogies in the adjective “scathing”. The same Indo European root *skath in 
Greek is skedannumi (“disperse”, “scatter”), in Latin seco and in ancient Irish nouns 
scáth and scál which, and not by chance, mean shadow and scían meaning “knife” 
and “blade”66. In Lebor Gabála Érenn (Book of the Invasions of Ireland)67, Scota is Míl’s 
wife and their four children, the so-called Milesi, are the ancestors of the modern 
Irish just as Gaedel Glas, son of the latter, is the ancestor of the Gauls in general68. 

and ecclesiastical supremacy of the Armagh bishopric by means of the appearance of an angel sent by 
the Lord to Patrick.

64. Gildas also remembers these attacks carried out mainly by the Irish using the expression impudentes 
grassatores Hiberni (16, 36, 16). 

65. Very probably modern Foghill (Irish Fochluth) near the town of Killala on the western side of the 
Atlantic bay of the same name. We are in the north east of the county of Mayo, the furthest west in 
Northern Ireland. See: Thurneysen, Rudolf. “Silva Vocluti”. Zeitschrift für Celtische Philologie, 19 (1931): 
191-192; O’Rahilly, Thomas F. The Two Patricks. A Lecture on the History of Christianity in fifth-century Ireland. 
Dublin: Dublin Institute for Advanced Studies, 1942: 34-35, 60-61; Bieler, Ludwig. “The problem of Silua 
Focluti”. Irish Historical Studies, 3 (1942-1943): 351-364; Bieler, Ludwig. St. Patrick and the Coming...: 52-53; 
Hanson, Richard P.C. “A Note on mare occidentale”. Analecta Bollandiana, 95 (1977): 415-417; Hanson, 
Richard P. C. Saint Patrick. Confession et Lettre...: 28-29; Malaspina, Elena. Patrizio e l’acculturazione latina 
dell’Irlanda. L’Aquila: Japadre, 1984: 98.

66. Vendryes, Joseph. Lexique étymologique de l'irlandais ancien. Lettres RS. Dublin-Paris: Dublin Institute for 
advanced Studies-Centre National de la Recherche Scientifique, 1974: 42 and following; de Bernardo, 
Patrizia. Nominale Wortbildung des alteren Irischen: Stammbildung und Derivation. Tübingen: Walter 
de Gruyter, 1999: 254. See also: MacNeill, Eoin. Phases of Irish...: 145-148. See also the Latin nouns 
scena and sacena in: Sextus Pompeus Festus. De verborum significatione, ed. Wallace M. Lindsay. Leipzig: 
Teubner, 1913: 318 (docs. nº 50-51) and 422 (doc. nº 32) in which sacrificial axes were indicated (dolabra 
pontificalis: see: Yates, James. “Dolabra”, Dictionary of Greek and Roman Antiquities, William Smith, ed. 
London: John Murray, 1875: 420).

67. A work which was written in the 12th century but which originated in monastic writings from the 
6th century onwards with the purpose of drawing up a legendary history of the origins of the Gaelic 
people of Ireland. See: Macalister, Robert A. S. Lebor Gabála Érenn. The Book of the Taking of Ireland, 5 vols. 
Dublin: Irish Texts Society, 1938-1956.

68. See Thomas F. O’Rahilly’s chapter in: O’Rahilly, Thomas F. The Goidelic Invasion in Early Irish...: 193-
208. See also: Rees, Alwyn; Rees, Brinley. L’eredita Celtica. Antiche Tradizioni d’Irlanda e del Galles. London: 
Thames and Hudson, 1961; Le Roux, Françoise. “La Mythologie Irlandaise du Livre des Conquêtes”. 
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And once again, Scáthach (Irish “shady”) is the name of a heroine of the Ulster 
mythological cycle, a supernatural female warrior who prepares the young for war 
including the famous Cú Chulainn . Scotti, then, generically means corsairs, those 
who sack, the organisers of veritable military expeditions and it is, in fact, certain 
that the Scoti often acted as brigands69. This is a term which was often used in Gaelic 
onomastics in which it means precisely “territories inhabited by pirates”70. And the 
lack of sobriety of the latter was highlighted by Saint Jerome too when he describes 
them as pagans living promiscuously71. In conclusion, the name Scoti, often used in 
a superficial way to describe bands of adventurers72, originally indicated marauders, 
raiders. And the Scoti of Argyll, on the border with Strathclyde73, just a little further 
north than the Cowal peninsular were effectively pirates74— Patrick called them 
latrunculi in Epistola, 12, 3 and hostes (Confessio, 46, 11), foreign, that is, to Christian 
Romània75. Furthermore, with these bases scattered over the Galloway coast, we 
can assume that Scoti pirates resident in Northern Ireland intermarried with the 
Picts who had settled in Ireland and refugees of Brythonic origin76, had attacked the 
uillula of Calpornius, Patrick’s father, near Bannauem Taburniae (Bannaventa Berniae) 
not far from the west coast of Britain77 and kidnapped the then sixteen year old 

Ogam, 20 (1968): 381-404, especially, 399 and following; Markale, Jean. Les Celtes et la civilisation celtique. 
Paris: Payot, 1969: 153; Rankin, David. Celts and the Classical...: 13-14, 27-28, and Luiselli, Bruno. La 
formazione della cultura...: 95-96. Again on the invasions of Ireland see the legendary account in: “Historia 
Brittonum”. Monumenta Germaniae Historica. Auctores Antiquissimi III, XIII, ed. Theodor Mommsen. Berlin: 
Weidmann, 1961: 154-156.

69. See: Haverfield, Francis J. “Ancient Rome and Ireland”. English Historical Review, 28 (1913): 1-12, 
especially, 8; MacNeill, Eoin. Phases of Irish...: 145-148; Malaspina, Elena. Gli scritti di san Patrizio...: 129 
(doc. nº 324). These raids, moreover, in the same way as the very presence of Brythonic prisoners on the 
island acted as an infiltration channel for Latin culture (see: Malaspina, Elena. “Agli albori della cultura 
latina...”: 3). This is clearly who Gildas was referring to when he calles the Hiberni in general impudentes 
grassatores (21, 1).

70. See: Haverfield, Francis J. “Ancient Rome and Ireland...”: 8.

71. Sanctus Hieronimus. Adversus Jovinianum, II, 7: Patrologia Latina...: 23, 296A: Scotorum natio uxores 
proprias non habet; Epistula, LXIX, 3, Ad Oceanum, ed. Jerome Labourt. Paris: Les Belles Lettres, 1953: III, 
196 (doc. nº 5-7): promiscuas uxores, communes liberos habeant; Corpus Scriptorum Ecclesiasticorum Latinorum...: 
LIV, 684, 14.

72. See: Kenney, James F. The Sources for the Early History of Ireland. Ecclesiastical. An Introduction and Guide. 
New York: Columbia University Press, 1929: 135 (doc. nº 79); Anderson, Marjorie O. “Dalriada and the 
Creation of the Kingdom of the Scots”, Ireland in Early Medieval Europe...: 106-132. 

73. See: Bede. Historia Ecclesiastica gentis Anglorum...: 20. See: Thomas, Charles. Christianity in Roman 
Britain...: 342.

74. See: Kenney, James F. The Sources for the Early History...: 149; MacNeill, Eoin. Phases of Irish...: 145-148.

75. Malaspina, Elena. Gli scritti da san Patrizio...: 75 (doc. nº 13) 125 (doc. nº 305).

76. See: Malaspina, Elena. Patrizio e l’acculturazione...: 86.

77. See: Thomas, Charles. Celtic Britain. London: Thames and Hudson, 1986: 118. This location is 
identifiable on the south west side of Hadrian’s Wall near Birdoswald, a few kilometres north east of 
modern day Carlisle (Cumberland) in the lands which the rivers Irthing and Tyne flow through and thus 
along the borders of Northumberland (see: Thomas, Charles. Christianity in Roman Britain...: 310-314; 
Malaspina, Elena. Patrizio e l’acculturazione...: 73-78). In ancient Irish berna means passage, mountain 
pass while proto Celtic *benno (Briton *Ban-; middle Welsh bann) means “rocky promontory”, “mountain 
peak” near river water (see: Vendryes, Joseph; Bachellery, Edouard; Lambert, Pierre-Yves, dirs. Lexique 
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saint (Confessio, 1, 4-8). Patrick’s capture and that of his comites at the time of his 
wandering mission (Confessio, 52) could have been the action of groups of latrones.

Certainly the native Scoti Irish lived together with the northern Irish Picts for 
a long time and this included those born from Brythonic refugees. It was not 
uncommon for the two peoples to intermarry78 and together they carried out raids 
in Roman Britain south of Hadrian’s Wall. According to Thomas F. O’Rahilly79 and 
James Carney80 the Scoti allies of Coroticus were Irish living in Scotland as Patrick 
confirms when he distinguishes them from the Hiberionaci. But Patrick tells of 
contacts with Scoti on several occasions (Epistola, 12, 8; Confessio, 41, 4; 42, 1) and 
so the saint must have been referring more precisely to those living in the north-
eastern regions of Ireland close to Scotland. Some of the Irish Scoti are reges (or 
reguli), tribal chiefs (ríg túath)81 who often supported Patrick’s conversion efforts 
perhaps as these were to their benefit (Epistola, 12, 7-9; Confessio, 41, 3-5; 51, 1-2; 
52, 1). Patrick paid for the freedom of his companions and their children (Confessio, 
52, 1-3), those filii Scottorum who he had converted and consecrated (Epistola, 12, 
7-8; Confessio, 41, 4-5; 42, 1-7; 51, 1-2). It was certainly a situation which caused 
some anxiety to families most strongly tied to tradition but also, and above all, for 
the owners of those slaves who Patrick freed and baptised (Confessio, 42, 12-13). 

 It is worth now reporting a reference to the well-known saint and Welsh bishop 
who lived in the second half of the VIth century in Britain and for a certain time in 
Ireland too taken from Vita Samsonis (7th/8th century) 82 who referred to some of the 
Scotti de Roma venientes as phylosophi and peritissimi83. This is in line with the fourth (or 
third)84 of the so-called Dicta Patricii: Aeclessia Scotorum immo Romanorum, ut Cristiani 
ita ut Romani sitis85. This saint emerges as directly connected with the Scoti in the so-
called Hymn of St. Secundinus which has come down to us with the title Ymnum Sancti 

étimologique de l'irlandais ancien. Lettre B. Paris: Centre National de la Recherche Scientifique, 1981: 35 
and following; Malaspina, Elena. Patrizio e l’acculturazione...: 73-74; Schrijver, Peter. Studies in British Celtic 
Historical Phonology. Amsterdam-Atlanta: Rodopi, 1995: 455; Wilmott, Tony; Hird, Louise et alii. Birdoswald: 
Excavations of a Roman Fort on Hadrian’s Wall and its Successor Settlements; 1987-92. London: Tempus, 1997: 
231). Numerous servants worked in the uillula (Epistola, 10, 5-6); Patrick, in fact, considered himself a 
“free born” (Epistola, 10, 6-7: Ingenuus fui secundum carnem; decorione patre nascor; see: Confessio, 37, 9: [...] 
ut darem ingenuitatem meam pro utilitate aliorum) and thus belonged to a Christian and Roman family.

78. See: Miller, Molly. “Matriliny by Treaty: the Pictish...”.

79. O’Rahilly, Thomas F. The Two Patricks...: 38.

80. Carney, James. The Problem of St. Patrick. Dublin: Dublin Institute for Advanced Studies, 1961: 113.

81. See: Joyce, Patrick W. A Social History of Ancient...: I, 36 and following; Kelly, Fergus. A Guide to Early 
Irish...: 16 and following; Raftery, Barry. Pagan Celtic Ireland. The Enigma of the Irish Iron Age. London: 
Thames and Hudson, 1997: 64-97.

82. Ryan, John. Irish Monasticism. Origins and Early Development. Dublin-Cork: Talbot Press, 1931: 109-111.

83. Fawtier, Robert. La vie de saint Samson. Paris: H. Champion, 1912: 133.

84. See: Malaspina, Elena. Gli scritti di san Patrizio...: 35-36.

85. Bieler, Ludwig. Scriptore Latini Hiberniae : X, 124 (docs. nº 8 and 9). These are more or less freely 
paraphrased quotations or summaries of Patrician writings or sayings although a partial authenticity 
cannot be excluded (see: Malaspina, Elena. Gli scritti di san Patrizio...: 35-44).
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Patrici Magister (sic!) Scotorum86 and has been attributed, at least from the 8th century 
onwards87 to Secundinus (Sechnall) who came to preach in Ireland alongside Patrick 
around 43988 and probably died in 44789. Lastly, in the already cited Liber Angeli (8) 
the Lord grants Patrick universas Scotorum gentes in modum paruchiae. He works above 
all, or at least initially, from the north-east: constituitur terminus a Domino vastissimus 
urbi Alti Mache90, quam dilexisti (scil. Patricius) prae omnibus Hibernensium telluribus (7).

2.3. The Early Brythonic Church 

The first historic trace of the Brythonic Church was the three bishops 
accompanied by a priest and a deacon who were sent to the anti-Donatist council 
of Arles in 314. A few doubts remain, however, that there could only have been 
three Christian missionaries —who would probably have reached the island after a 
Roman expedition— who would very probably have formed a small community of 
Romans in the castrum faithful to the old and new Constantine approach which had 
been established in Rome and in the Empire. These, in fact, came from three places 
where there were Roman settlements with the largest concentration of Romans on 
the island: Eborius from Eboracum (York)91, Restitutus from Londinium and Adelfius 

86. This is the title of the work as it appears in: Warren, Frederick E. The Antiphonary of Bangor. An Early 
Irish Manuscript in the Ambrosian Library at Milan, 2 vols. London: Harrison and Sons, 1893-1895: I, 14-
16. More recent is Michael Curran’s edition: Curran, Michael. The Antiphonary of Bangor. Dublin: Irish 
Academic Press, 1984. The hymn is more commonly known by its first words: Audite omnes. Bieler, 
Ludwig. “The Hymn of St. Secundinus”. Proceedings of the Royal Irish Academy, 55 (1953): 117-127, text 
119-122.

87. See: The Martyrology of Oengus (around 800) on the 27th of November; Stokes, Whitley, ed. Félire 
Óengusso Céli Dé. The Martyrology of Oengus the Culdee. London: Harrison and Sons, 1905: 237.

88. Bieler, Ludwig. “The Hymn of St. Secundinus...”: 117. In actual fact, datings vary from the 5th to 
the 7th centuries: Malaspina, Elena. Gli scritti di san Patrizio...: 53-54; Orchard, Andy. “Audite omnes 
amantes: a hymn in Patrick’s praise”. Saint Patrick...: 153-173, which includes the benchorensis version 
with a translation into English (166-173). Paul Grosjean’s position is more solid, in which he argues 
that it was written immediately after the Epistola and before the Confessio to defend the saint against 
Coroticus’s schemes (Grosjean, Paul. “Notes d’hagiographie celtique...”: 65-130, here, 111).

89. See: Bieler, Ludwig. The Works of St. Patrick. St Secundinus Hymn on St. Patrick, Ludwig Bieler, ed. 
Westminster-London: Newman Press-Longmans, 1953: 57-60; Bieler, Ludwig. Scriptores Latini Hiberniae 
10...: 235.

90. Armagh (Irish Árd-Macha, “Macha high plains”) is, by tradition, the seat of Patrick’s bishopric (see: Ó 
Fiaich, Tomás. “St. Patrick and Armagh”. Irish Ecclesiastical Record, 89 (1958): 153-170; Ó Fiaich, Tomás. 
“St. Patrick and Armagh”. Irish Ecclesiastical Record, 95 (1961): 229-235). It is in southern Ulster, not far 
from Emain Macha, the capital of the ancient kingdom of Ulaid. Macha was a warlike divinity closely 
linked to the fertility and prosperity of the island (Sjœstedt, Marie-Louise. Dieux et héros des celts. Paris: 
Presses Universitaires de France, 1940: 36 and following; de Vries, Jan. I Celti. Milan: Jaca Book, 1991: 
86, 161-163, 173-174, 284; Rees, Alwyn; Rees, Brinley. L'eredità celtica : 52-53; MacCana, Proinsias. Celtic 
Mythology. London: Hamlyn, 1983: 86-89; Le Roux, Françoise; Guyonvarc'h, Christian J. Mórrígan-Bodb-
Macha. La souveraineté guerrière de l’Irlande. Rennes: Ogam-Celticum, 1983; Lonigan, Paul R. The Druids. 
Priests of the Ancient Celts. Westport-London: Greenwood Press, 1996: 48-49).

91. It is, however, significant, that the name Eborius derived from a Celtic theme indicating the yew 
tree (Celtic eburos, “yew”; Welsh efwr, Gaelic eburo, ancient Irish ibar) was used for a native and not an 
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from Camulodunum (Lincoln or Colchester)92. In any event the following are clear: 
traces of Vetus Latina in Britain appeared before the end of the IInd century93; Britain 
was one of the provinces that accepted the canons of Nicaea94; Hilary of Poitiers 
addressed his De synodis to the Brythonic bishops too; Brythonic pilgrims arrived 
in the Holy Land in the 5th century95. In Vita Constantini (III, 17-20) Eusebius gives 
news of a letter from the Emperor imposing observance of Easter on the Britons96. 
Later Saint Jerome asserts: Et Galliae et Britanniae et Africa et Persis, et Oriens et India 
et omnes barbarae nationes unum Christum adorant, unam observant regulam veritatis97 
and in around 440, Prosperus recounts of the conversion to Christianity of pirates 
by their own prisoners and of barbarians who embraced the Christian faith and 
enlisted in the Roman army who then passed it on to their fellow townspeople 
when they returned home98. The oldest text which provides evidence of traces of 
Christianity in Britain is Tertullian which refers to parts of the island that were 
already Christianised: et Britannorum inaccessa Romanis loca, Christo uero subdita99. 
Origen’s words then follow according to which the Britons were unified by 
Christianity (Quando enim terra Britanniae ante adventum Christi unius Dei consensit 
religionem?)100. In the fourth century, the Brythonic Church already existed and took 
the form of Roman-Brythonic Christianity.

ordinary individual who followed the Roman legions. See: Gougaud, Louis. Les Chrétientés Celtiques. Paris: 
Gabalda, 1911: 29.

92. Eborius and Adelphius are mentioned in: Historia Donatistarum. Patrologia Latina...: XI, 786B-787A: 
Adelfius de colonia Londinensium, Hibernius forte Eborius Eboracensis. All three together Epistola I Arelatensis 
Synodi ad Silvestrum Papam (Synodus Arelatensis), Patrologia Latina...: VIII, 817B: Ex provincia Britannia civitate 
Tubricentium (Id. Eboracensi, Corb. ms. Eboricensi) Eburius episcopus. Civitate Londinensium Restitutus episcopus. 
Civitate Colonia Londinensium Adelfius episcopus. See also: Concilium Arelatense. Corpus Christianorum. Series 
Latina: CXLVIII, 4-6; 9-13; 25. See: West, Arthur; Stubbs, William, dirs. Councils and Ecclesiastical Documents 
relating to Great Britain and Ireland Concilia, 3 vols. Oxford: Clarendon Press, 1964: I, 7. On the issue of 
the participation of Brythonic bishops at Arles (314), Nicaea, Serdica (343/347) and Rimini (359), see: 
Frend, William H.C. “The Christianization of Roman Britain”, Christianity in Britain, 300-700, Maurice W. 
Barley, Richard P.C. Hanson, dirs. Leicester: Leicester University Press, 1968: 38 and following; Thomas, 
Charles. Christianity in Roman Britain...: 197-198; Mytum, Harold. The Origins of Early...: 40.

93. Howlett, David R. The Celtic Latin Tradition of Biblical Style. Blackrock-Portland: Four Courts Press, 
1995: 55.

94. Atanasius. Epistula ad Jovianum...: XXVI, 816.

95. Howlett, David R. The Celtic Latin Tradition...: 55-56.

96. See: Thomas, Charles. Christianity in Roman Britain...: 43-44.

97. Epistula 146 [Ad Euangelum], 1; Corpus Scriptorum Ecclesiasticorum Latinorum...: LVI, 310, l. 14.

98. De vocatione omnium gentium, II, 33; Patrologia Latina...: LI, 717D-718A: (Quidam) Ecclesiae filii ab 
hostibus capti, dominos suos Christi Evangelio manciparunt, et quibus conditione bellica serviebant, eisdem fidei 
magisterio praefuerunt. At alii barbari dum Romanis auxinantur, quod in suis locis nosse non poterant, in nostris 
didicere regionibus, et ad sedes suas cum Christianae religionis institutione remearunt. See: Watson, George R. 
“Christianity in the Roman Army in Britain”, Christianity in Britain...: 51-54.

99. Carmen apologeticum adversus Judaeos (Adversus Iudaeos) 7; Patrologia Latina...: II, 610 C. See: Thomas, 
Charles. Christianity in Roman Britain...: 43.

100. Homiliae in Ezechielem, Translatio Homiliarum in Jeremiam et Ezechielem, Homilia quarta, 917; Patrologia 
Latina...: XXV, 723 A. See: Thomas, Charles. Christianity in Roman Britain...: 43.
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Patrick calls the Picts allied with Coroticus (Epistola, 2, 16; 15, 10)101 some of 
whom were the descendants of those same southern Picts who had settled in 
Strathclyde and Galloway, the modern day county which faces the North Channel 
in front of Belfast Lough apostatae102. These were converted by Nynias (Saint 
Ninian), a bishop whose seat was Whithorn (Candida Casa) near modern day 
Wigtown (Galloway)103 around the first quarter of the fifth century104 but that they 
had been Christianised previously is confirmed by the presence of Christian burial 
stones in the same areas105. Ludwig Bieler106 and Thomas F. O’Rahilly107 argue that 
in general these were Christian Picts only in name while J.P.C. Kent108 believes 
that they were superstitious or heretics. L. Gougaud argued that les Pictes du sud 
convertis par Ninian ne persévérèrent pas dans la foi109 according to an interpretation of 
the issue which was taken up also by Paul Grosjean for whom the apostate Picts 
mentioned by Patrick were really Christians who s’en sont rendus indignes par leurs 
mauvaises actions110. Both, however, have been disputed by Hanson who holds that 
they were actually people who had never been evangelised before and that, by 
“apostate” Patrick intends only to emphasise their pathetic and wicked behaviour. 
But Hanson’s theory is based on an assumption all his own that the presence of 
Picts south of the River Clyde in Patrick’s day cannot be demonstrated and even 
denies Nynias’s conversions despite the fact that he himself had already admitted 
the presence of Picts south of the Strathclyde kingdom in the period in question111. 
In the ways indicated by Patrick and, principally on Gougard’s lines, these Picts, as I 
have already argued112, are identifiable with the concepts of the scriptural tradition 

101. In the text apostatarumque with Celtic enclitic or vulgar Latin pleonasm (see: Malaspina, Elena. Gli 
scritti di san Patrizio...: 75, nº. 14).

102. See: Thomas, Charles. Christianity in Roman Britain...: 291, 342.

103. Bede. Historia Ecclesiastica gentis Anglorum...: III, 222. According to Bede once again, the northern 
Picts, on the other hand, received the new faith from Columba in 565 (Bede. Historia Ecclesiastica gentis 
Anglorum...: III, 220-222). On Nynias and his missionary activity in relation to the period and the events 
in question, see: Luff, Stanley G.A. “Ad Candidam Casam. An examination of St. Ninian’s Position as 
Father of British Monasticism”. Irish Ecclesiastical Record, 80 (1953): 17-27; Hughes, Kathleen. The Church 
in Early Irish Society. London: Methuen, 1966: 25 and following; Thomas, Charles. Christianity in Roman 
Britain...: 275-294; Redknap, Mark. “Early Christianity and its monuments”, The Celtic World...: 737-778.

104. On the issues raised by the traditional dating of Nynias’s action see: Broun, Dauvit. “The Literary 
Record of St Nynia: Fact and Fiction?”. The Innes Review, 42/2 (1991): 143-150.

105. Thomas, Charles. “The Evidence from North Britain”, Christianity in Britain...: 93-122.

106. Libri Epistolarum...: II, 194-195; Bieler, Ludwig. “La conversione al Cristianesimo dei Celti insulari e 
le sue ripercussioni nel continente”, La conversione al cristianesimo dell’Europa nell’Alto Medioevo. Settimane 
di Studio del Centro Italiano di Studi sull’Alto Medioevo. Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 
1967: 559-580, especially, 567.

107. O’Rahilly, Thomas F. The Two Patricks...: 38.

108. Kent, J. P. C. “The End of Roman Britain: The Literary and Numismatic Evidence Reviewed”, The 
End of Romain Britain, Patrick J. Casey, ed. Durham: B.A.R., 1978: 19.

109. Loyer, Olivier. Les Chrétientes Celtiques. Paris: Presses Universitaires de France, 1965: 35.

110. Grosjean, Paul S. Les Pictes apostats dans l'Épître de S. Patrice. Analecta Bollandiana, 76 (1958): 354-
378, especially, 375.

111. Hanson, R. P. C. Saint Patrick. His Origins and Career. Oxford: Clarendon Press, 1968: 62.

112. Iannello, Fausto. “Note storiche sull’Epistola ad Milites...”.
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according to which the act of apostasia strictly speaking indicates the rebellion of 
the world against God and, consequently, separation from Him113. In Paul it has 
developed to coincide completely with the failure to recognise God by the whole of 
humanity, immediately before the parousia and thus means the action and state of 
those who oppose the process of salvation, repudiate the Faith and its implications 
(2 Thess, 2, 1-12). Coroticus and his men transgress against the moral order and 
thus bring an end to the continuity and tension of the eschatological process. They 
are, in fact, rebellatores Christi (Epistola, 19, 2), omicida erga fratres Domini (21, 7), 
cives daemoniorum (2, 4) and, the Picts more specifically, gens extera ignorans Deum 
(Epistola. 14, 4-5) in which gens describes their extra ecclesiam state of “people who 
had fallen into paganism once more”114. Moreover, Patrick uses hostilis to mark them 
as pagans, individuals who are foreign to Romana Christianitas (Epistola, 2, 4-5: Ritu 
hostili in morte uiuunt; see: Confessio, 46, 11 in which the pagans are called hostes)115. 
It is also important to take into account that Nynias, previously cited author of the 
conversion of the southern Picts was a Romanised Briton who had been born close 
to Patrick’s native land and so we can easily imagine that our saint was aware of the 
facts of his mission.

3. Coroticus

According to Patrick, the man who delivered Christian prisoners into the hands 
of the Scoti and Picts is longe a caritate Dei (Epistola, 12, 4). Picts and Scoti are not so 
much his allies in a military sense but more precisely business partners! To them he 
sells slaves and with them he exchanges booty. It is thus a profit making partnership, 
for business (Epistola, 2, 5-6: socii Scottorum atque Pictorum)116. After the departure of 
the Romans, Coroticus finds himself entirely independent and takes on himself the 
right to act as the chief of the Brythonic soldiers who had already served in the 
Roman armies. He is thus a sort of usurper who often makes use of brigands.

The name Coroticus, also in the forms Coroticos, Corotiaco(s) and Coreticus, is a clear 
Latinisation of the Brittonic *Caratīcos which survived in the later Welsh Corotic, 

113. Num, 14, 9: alla apo tou kyriou m' apostatai ginesthe. But also: Ios, 22, 22 (si praevaricationis animo hoc 
altare construximus non custodiat nos sed puniat in praesenti); Prov, 6, 12-14 (Homo apostata vir inutilis, graditur 
ore perverso; annuit oculis, terit pede, digito loquitur, pravo corde machinatur malum, et in omni tempore iurgia 
seminat); Eccli, 10, 14 (Initium superbiae hominis apostatare a Deo); see: 19, 2; Ez, 2, 3: Fili hominis, mitto ego 
te ad filios Israel, ad gentes apostatrices, quae recesserunt a me; ipsi et patres eorum praevaricati sunt pactum meum, 
usque ad diem hanc. See: Job, 34, 18; Prov, 6, 12; 1 Mach, 2, 15. 

114. Malaspina, Elena. Gli scritti di san Patrizio...: 75 (doc. nº 14).

115. Malaspina, Elena. Gli scritti di san Patrizio...: 73 (doc. nº 3).

116. John B. Bury, based on Epistola, II, 2 (militibus mittenda Corotici), has hypothesised that Coroticus 
was absent during the raid (Bury, John B. The Life of St. Patrick and his Place in History. London: Macmillan, 
1905: 192). Effectively, taking Epistola, 12, 3-4 (iubente Corotico hostili mente) into additional account, this 
thesis may not be far from the truth and would be proof that the fame of the Brythonic commander had 
spread and this certainly because such action was not new to him.
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Coretic, Ceretic, Ceritic, Certic, Caridig, Ceredig and Irish Coirthech, Corictic, Chairtic117 forms. 
The Welsh form Caradog, the name of a celebrated Breton saint (St. Carantoc) who 
lived in the second half of the fifth century118 deriving from the Brittonic Caratacos 
(and Caratocos) which is Latinised into Caratacus or Caractacus119, is more common. 
This later name is given to the Brythonic warrior of the Celtic-Belgian tribe of the 
Catuvellauni (the Katouellaunoi of Ptolemy, Geographia, II 3, 11, and Cassius Dio. 
Historia Romana, LX 20, 2; see: Caesar. De Bello Gallico, V, 11 and following), who, 
moving from south-west Britain between 43 and 51 A.D. fought against the Roman 
troops of central-northern Wales together with the Silures and the Ordovices 
(Tacitus. Historiae, III, 45; Tacitus. Annales, XII, 33-40)120. Other Latinised forms are 
Carantus121 and Carantacus which highlight the tendency of the ancient Britons and 
the insular Celts in general to pronounce -a- instead of the Latin -o- 122; both are 
forms which are also found in Gaul123. Equally common is the Irish Carthach and this 
too is the name of a celebrated saint (also called Mochuta) who lived in the first half 
of the seventh century. This was then Anglicised into Carthage124. The meaning of 
these nouns can be traced to their Proto-Celtic root *kar- (“desire” / “love”) which 
the archaic Welsh car(af) (“love”; middle Welsh caru; Gaelic caro-) and the middle 
car (“friend”; pl. ceraint; proto-Celtic *karant-; Gaelic caranto-) as well as the ancient 
Irish caraid (“love”), cara(e) (“friend”) and caratrad (“friendship”) derived from125. 

117. See, specifically: Parsons, David. “British *Caratīcos, Old English Cerdic”. Cambrian Medieval Celtic 
Studies, 33 (1997): 1-8. See also: MacNeill, Eoin. “The Language of the Picts”. Yorkshire Celtic Studies, 2 
(1938-1939): 3-45, especially, 42 (doc. nº 1); Grosjean, Paul. Notes d'hagiographie celtique...”: 100-111; 
Bieler, Ludwig. The Life and Legend...: 130 (doc. nº 21); Libri Epistolarum...: II, 193.

118. See: Le Grand, Albert. Les vies des Saints de la Bretagne Armorique. Brest: Anner, 1837: 729-730; Loth, 
Joseph. Le noms des saints Bretons. Paris: Champion, 1910: 55; Gobry, Ivan. Les Moines en Occident, 2 vols. 
Paris: Fayard, 1985: I, 503.

119. Okasha, Elisabeth. Corpus of Early Christian Inscribed Stones of South-west Britain. Leicester: Leicester 
University Press, 1993: 329-331; Thomas, Charles, And Shall These Mute Stones Speak? Post-Roman 
Inscriptions in Western Britain. Cardiff: University of Wales Press, 1994: 288-289. 

120. See: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 48-50; Rankin, David. Celts and the Classical...: 
148 and 215-219; Cottrell, Leonard. The Roman Invasion of Britain. New York: Barnes and Noble, 1992: 91.

121. Thomas, Charles. “The Early Christian Inscriptions of Southern Scotland”. Glasgow Archaeology 
Journal, 17 (1991-1992): 1-10, especially, 3.

122. Jackson, Kenneth H. Language and History in Early Britain. Edinburgh: Edinburgh University Press, 
1953: 291, 502-505.

123. Dottin, Georges. La langue gauloise. Grammaire, textes et glossaire. Paris: Klincksieck, 1918: 108-110; 
Ellis, David. Gaulish Personal Names. A Study of Some Continental Celtic Formations. Oxford: Clarendon Press, 
1967: 162.

124. See: Kenney, James F. The Sources for the Early History...: 451 and following; Ryan, John. Irish 
Monasticism...; Bitel, Lisa M. Isle of the Saints. Monastic Settlement and Christian Community in Early Ireland. 
Ithaca-London: Cornell University Press, 1990.

125. See: Vendryes, Joseph. “Remarques sur quelques faits de vocabulaire”. Revue Celtique, 40 (1923): 
420-441, especially, 436; Mann, Stuart E. An Indo-European Comparative Dictionary. Hamburg: Buske 1984-
1987: 474; Vendryes, Joseph. Lexique étymologique de l’irlandais ancien 3. Lettre C, Edouard Bachellery, 
Pierre-Yves Lambert, eds. Paris: Centre National de la Recherche Scientifique, 1987: 36; Lambert, Pierre-
Yves. La langue gauloise: description linguistique, commentaire d’inscriptions choisies. Paris: Editions Errance, 
1994: 37; Delamarre, Xavier. Dictionnaire de la langue gauloise: une approche linguistique du vieux-celtique 
continental. Paris: Errance, 2003: 107.
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The name Coroticus may thus paradoxically be translated as “dear /loved” and/or 
“loveable” with the intention of indicating those who were particularly “well-loved”, 
were chosen to guide other men as a military leader or to lead in general as a result 
of their specific heroic, military or spiritual virtues126. This interpretation can be 
further confirmed by its close analogy with the root i.e. *kerd from which developed 
cor and the Greek kardia (see the ancient Irish cride, “heart”, also “love”, [proto-
Celtico *kridyo-; middle Welsh craidd], creitid, “believe” [middle Welsh credu] and 
cord, “agree”)127: the legitimate condition of those who lead other men necessarily 
presupposes the existence of a “spiritual” bond, a faith which the followers and/or 
faithful put in the “chief” himself.

John Bury dates the raid to just before 459128, followed closely by Hanson 
who proposes the years between 450 and 460129. By contrast, Thomas, who dates 
Coroticus’s birth to around 440 and the floruit to around 465-475, dates the attack 
and the Epistola to around 470130. Tolstoy, in agreement with the positions taken by 
Bieler and Grosjean, bases his interpretation on an excerpt from Gildas (19, 1) and 
dates Coroticus’s raid to just befores 446 and his kingdom to 430 onwards131. To 
justify his “excommunication”, however, Thompson believes that Coroticus was a 

126. See: Thomas, Charles. And Shall These Mute Stones...: 288-289.

127. See: Vendryes, Joseph. Lexique étymologique de l’irlandais : 235 and following; de Bernardo, Patrizia. 
Nominale Wortbildung...: 202, 412.

128. Bury, John B. The Life of St. Patrick...: 303.

129. Hanson, R. P. C. Saint Patrick. His Origins...: 170 and following.

130. Thomas, Charles. Christianity in Roman Britain...: 341-343. For an overview of the problems inherent 
in dating Patrick’s life see: Malaspina, Elena. Patrizio e l’acculturazione...: 20-29. Here, I will limit myself 
to mentioning the “orthodox” position sustained, among others, by John Bury (Bury, John. The Life of 
St. Patrick...), Eoin MacNeill (MacNeill, Eoin. St. Patrick. London: Sheed and Ward, 1934), Paul Grosjean 
(Grosjean, Paul. “Notes d’hagiographie celtique...”: 65-123), Christine Mohrmann (Mohrmann, 
Christine. The Latin of Saint Patrick. Four Lectures. Dublin: Dublin Institute for Advanced Studies, 1961: 
309-366), who, in the light of the Irish annals, date the birth of the saint to around 389, his arrival in 
Ireland to 432 and his death to no earlier than 461. Slightly different from the others and, in my opinion, 
to be preferred, are Ludwig Bieler’s theory in which he prefers to postpone Patrick’s arrival in Ireland 
by a few years (Bieler, Ludwig. The Life and Legend...; Bieler, Ludwig. St. Patrick and the Coming...), R.P.C. 
Hanson’s which, while accepting the ‘orthodox’ chronology, dates the beginning of Patrick’s mission 
to between 425 and 435 (Hanson, R. P. C. “The Date of St. Patrick”. Bulletin of the John Rylands Library, 
61 (1978-1979): 60-77; Hanson, R. P. C. The Life and Writings of the Historical Saint Patrick. New York: 
Seabury Press, 1983; Hanson, R. P. C. “The Mission of Saint Patrick”, An Introduction to Celtic Christianity, 
James P. Mackey, ed. Edinburgh: T. and T. Clark, 1989: 22-44), and Edward A. Thompson’s who dates 
the saint’s ordination as a bishop, and thus the beginning of his Irish mission, to no earlier than 434 
(Thompson, Edward A. Who was Saint Patrick? Woodbridge: The Boydell Press, 1985: 166-175), Charles 
Thomas’s, according to which Patrick lived between 415 and 493, (Thomas, Charles. Christianity in Roman 
...: 314 and following), and Malaspina’s, who held that it was likely that Patrick had acted in the mid 
fifth century, theories are both clearly different. In any event, it is still impossible to bring an end to this 
debate (see the contributions in the collection: Hanson, Richard P. C. Saint Patrick. Confession et Lettre...; 
Dumville, David N.; Koch, John T. “The Early Chronology for St. Patrick (c. 351-c. 428): Some New Ideas 
and Possibilities”, Celtic Hagiography and Saints’ Cults, Jane Cartwright, ed. Cardiff: University of Wales 
Press, 2003: 102-122). 

131. Tolstoy, Nikolai. “Who was Coroticus?”. The Irish Ecclesiastical Record, 97 (1962): 137-147, especially, 
147.
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Brythonic Christian who devoted his energies to piracy and lived in north-eastern 
Ireland132. But Coroticus’s raid was certainly motivated by a search for resources, 
both material and human, as a result of the loss of Roman funds in Britain and for 
this reason I am inclined to agree with Malaspina for whom it is most logical to place 
Coroticus’s base in Britain for the additional reason that Patrick would have found it 
easier to get there and put his message down officially in writing133.

The Harleian Genealogies134, genealogical lists of the Brythonic kings compiled 
around 954, list two Ceredigs (middle Welsh Ceretic/Ceritic135) who are known 
to have governed in the fifth century on lands near the west coast of Ireland 
and both were originally from modern Scotland. The first, son of the Brythonic 
warrior Cunedda (Welsh Cunedag) reigned in south- western Wales where he 
gave his name to the region of Ceredigion136, a toponym which has survived 
today in the southern town of Cardigan and the great bay on which much of 
western Wales faces. The second, called Ceritic guletic in Middle Welsh137was king 
of Strathclyde138 a region which is only approximately seventy miles from the 
Irish coast of Antrim139 and belonged to the descendants of Rhun ab Artha, a king 
who died in 902. In any event, whatever Patrick wrote, there is very little which 

132. Thompson, Edward A. “St. Patrick and Coroticus”. Journal of Theological Studies, 31 (1980): 12-27; 
Thompson, Edward A. Who was Saint Patrick?...: 125-143.

133. Malaspina, Elena. Gli scritti di san Patrizio...: 28. 

134. Bartrum, Peter C., ed. Early Welsh Genealogical Tracts. Cardiff: University of Wales Press, 1966: 10, 
12, 13.

135. See: Jackson, Kenneth H. Language and History...: 613-614 and 653.

136. This identification has been supported, among others, by: Chadwick, Hector M. Early Scotland. 
Cambridge: Cambridge University Press, 1949: 148-150; O’Rahilly, Thomas F. The Two Patricks...: 38 and 
following; Bieler, Ludwig. The Life and Legend...: 37; O’Sullivan, Thomas D. The De Excidio of Gildas: its 
Authenticity and Date. Leiden: Brill, 1978: 124 and following.

137. From the ancient Welsh gulat (later gwlad) “town”, “region” and also “regal air” or, more simply, 
“property”; thus the title that derives from it guletic, then gwledig, generically indicates a “king”; see: 
Mallory, James P.; Adams, Douglas Q., dirs. Encyclopedia of Indo-European Culture. London-Chicago: 
Fitzroy Dearborn Publishers, 1997: 490; de Bernardo, Patrizia. Nominale Wortbildung...: 51, 285; Falileyev, 
Alexander. Etymological Glossary of Old Welsh. Tubingen: Niemeyer, 2000: 70. The corresponding word in 
ancient Irish is “flaith” (and “flaithem”) used for a king or a member of the military aristocracy or nobility 
(see: Joyce, Patrick W. A Social History of Ancient...: I, 43-45, 156-157; Kelly, Fergus. A Guide to Early 
Irish...: 26; Mytum, Harold. The Origins of Early...: 114 and following; but see also: Le Roux, Françoise; 
Guyonvarc'h, Christian J. Mórrígan-Bodb-Macha , and the analysis of: Dumézil, Georges. Jupiter, Mars, 
Quirinus. Essai sur la conception Indo-Européenne de la société et sur les origines de Rome. Paris: Gallimard, 1941: 
111-112; Dumézil, Georges; Grisward, Joël H. Mythe et Épopée. I: L’idéologie des trois fonctions dans les épopées 
des peuples indo-européens. Paris: Gallimard, 1968: 339-340; Dumézil, Georges. L'Ideologie tripartite des Indo-
Européens. Brusells: Collection Latomus, 1958. Evidently the same root has produced the Latin valere and 
the Gaelic vlatos (see: Ellis, David. Gaulish personal names...: 369 and following).

138. This is a thesis sustained above all by Hanson who has based it on the fact that Patrick’s work is 
mainly bound to the north of Ireland which was more vulnerable to raids from pirates from the Forth 
of Clyde (Hanson, R. P. C. The Life and Writings...: 24; see: Epistola, 14, 4-5); among others see: Skene, 
William F. Celtic Scotland. A History of Ancient Alban, 3 vols. Edinburgh: Edmonston and Douglas, 1876: 
I, 157-158; Bury, John B. The Life of St. Patrick...: 314-315; Binchy, Daniel A. “Saint Patrick and his 
Biographers”. Studia Hibernica, 2 (1962): 7-173, especially, 106-109.

139. See: Thomas, Charles. Christianity in Roman Britain...: 341.
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is certain here. But both Ceredigs can effectively be linked to Coroticus for certain 
circumstances which we will now look at in more detail. Cunedda very probably 
lived in the very early fifth century and was leader of the tribe of the Votadini in 
the region historically called Gododdin, the lands around modern day Edinburgh 
in south eastern Scotland140. His family’s power almost certainly derived from the 
Romans stationed there. In these lands, just like in Strathclyde, the various local 
princes carried out a great many sackings once Rome’s power had disappeared. 
Already at the end of the fourth century, as we have already seen, tribes of 
frequently Romanised Britons were responsible for defending the Antonine Wall 
against the Pictish threat because after the threefold attack of 367 the Romans 
had assigned the native princes as foederati to defend the northern border in an 
attempt to contain the northern tribes and those located along Hadrian’s Wall in 
particular141. These autonomous tribes included these same Votadini who were 
willing to fight in exchange for land142. Around the year 400, together with eight 
of his sons, Cunedda swept into north Wales, expelled the Scoti and founded the 
dynasty of Gwynedd143 a name which has survived in the modern day county 
of North Wales144. Here, a number of his sons and grandsons gave their names 
to quite a few towns145. Further north, in Cardigan, as cited above, his fifth son 
Ceretic established a kingdom at a very young age in around 430146. In Historia 

140. Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 46, 68, 84, 119; Morris, John. The Age of Arthur...: 
66-68; Dumville, David N. “Sub-Roman Britain: History and Legend”. History, 62 (1977): 173-192, 
here 181-183; Charles-Edwards, Thomas M. “Language and Society among the Insular Celts”, The Celtic 
World...: 703-736, here 706-709.

141. See: Ó Cróinín, Dáibhí. Early Medieval Ireland 400-1200. Edinburgh: Longman, 1995: 19.

142. Rankin, David. Celts and the Classical...: 227. In the past an interesting theory was put forward by 
John Clarke who saw Coroticus as one of the commanders of the Roman fleet whose job it was to 
patrol the seas for Irish pirates. Coroticus’s men, then, would only by chance have been able to come 
across some of Patrick’s newly baptised (Clarke, John. “The Archaelogy of Dark-Age Scotland: A Survey 
of Possibilities”. Transactions of the Glasgow Archaelogical Society, 14 (1953): 121-142, especially, 127-128. 
Alongside this observation we could place that of Charles W.C. Oman who held that the term milites 
referred to regular troops and not straightforward ‘tribal militias’ (Orman, Charles. England before the 
Norman Conquest: Being a history of the Celtic-Roman and Anglo-Saxon Periods down to the year a. D. 1066. 
London: Methuen, 1929: 190).

143. See: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 68, 84, 88 and 124-125; Gruffydd, Geraint R. 
“From Gododdin to Gwynedd: Reflections on the Story of Cunedda”. Studia Celtica, 24-25 (1989-1990): 
1-14.

144. In this toponym (Latin Venedotia) we also find the name of Cunedda himself deriving from the 
Celtic Counedagos which was probably of Pictish origin and equivalent to the modern Kenneth (see: 
Collingwood, R. G. Roman Britain and the English Settlements. Oxford: Claredon Press, 1937: 288-290; 
see also: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 162 and following). The root of this name 
is traceable to the proto-Celtic adjective *windo- (“white”, “beautiful”: see Latin venus) from which the 
ancient Irish find and, of course, the Middle Welsh gwynn have developed (see: de Bernardo, Patrizia. 
Nominale Wortbildung...: 46). Evidently, with this name the intention was to emphasise the power of those 
who bore it. 

145. See: Rees, Alwyn; Rees, Brinley. L'eredità celtica : 146; Bartrum, Peter C., ed. Early Welsh Genealogical...: 13. 

146. Tolstoy, Nikolai. “Who was Coroticus?...”: 144. According to genealogies and medieval Welsh lives, 
this Ceredig was the grandfather of the famous St. David (Welsh Dewi) said to be the son of rex ceredigionis 
Sandde, direct descendant of the Cunedda royal house. See: Rees, William J., ed. Lives of the Cambro-
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Brittonum, Cunedag is presented as the great grandfather of Mailcunus magnus, rex 
apud Brittones [...] in regione Guenedotae who can be identified as Maelgwn, king 
of Gwynedd147 and according to the Annales Cambriae he died of yellow plague in 
547 (Mortalitas magna in qua pausat Mailcun rex Guenedotae)148 and is identifiable 
as the Maglocunus mentioned by Gildas (28-36). Now, in Nennius we read that 
Cunedda arrived in Gwynedd 146 years before Maelcuin reigned149 but if we 
date the beginning of his reign to around 520150 we get a date for Cunedda’s 
descent into Wales which is too early. On the other hand, if we accept that this 
same king was born in around 475151, by means of the three generations which 
separated him from his famous ancestor, calculating an average of thirty years 
each, we get a date of birth for Cunedda which is somewhere between 370 and 
380 which would mean that Cunedda was born in the early years of the fifth 
century. It has recently been suggested that the king died in 546 and, on the basis 
of further calculations, even in 596152. I do not, however, find this interpretation 
convincing as it is partly the result of a over stretched analysis of the Harleian 
Genealogies and I believe that it is more likely that Ceredig’s reign took place 
over the period of time from 430-40 to 450-60153.
At the end of the fourth century the powerful dynasties based in Scotland included 
the royal family of Strathclyde with a stronghold in Dumbarton. Branches of 
this family, whose genealogy has considerable historic importance, reach as far 
afield as Galloway in south-western Scotland154 and the name Ceredig Gwledig155, 

British Saints. Llandovery: Welsh Manuscript Society, 1853: 402, 447; Wade-Evans, Arthur W., ed. Vitae 
Sanctorum Britanniae et Genealogiae. Cardiff: University of Wales Press, 1944: 169, and Miller, Molly. The 
Saints of Gwynedd. Woodbridge: Boydell Press, 1979: 101-121. There are still no certain dates for the 
saint’s birth and death. For the latter, the Welsh Annals report 601 while the Chronicon Scotorum and 
the Inisfallen Annals give 588 and 589 respectively all of which are not in line with birth dates which 
vary from 429 to 458. In any event, it is more reasonable to place the saint’s life in the first half of the 
VIth century. For these issues and the historical evidence on this historical figure see: Kenney, James 
F. The Sources for the Early History...: 178-179; Gougaud, Louis. Les Chrétientés Celtiques : 66; Ryan, John. 
Irish Monasticism...: 113 and following; Miller, Molly. “Date-guessing and Dyfed”. Studia Celtica, 12-13 
(1977-1978): 33-61; Evans, J. Wyn. “St David and St Davids: Some Observations on the Cult, Site and 
Buildings”, Celtic Hagiography and Saints...: 10-25; Jones, Nerys A.; Owen, Morfydd E. “Twelfth-century 
Welsh Hagiography: the Gogynfeirdd Poems to Saints”, Celtic Hagiography and Saints...: 45-76.

147. In this context it is important to point out that the Irish resident in northern Wales in the fifth and 
sixth centuries adopted Roman names as inscriptions there confirm (Hughes, Kathleen. The Church...: 26).

148. Annales Cambriae, ed. Egerton Phillimore, Y Cymmrodor, 9 (1888): 141-183, reproduced in: Loth, 
Joseph, ed. Les Mabinogion du Livre Rouge de Hergest avec les variantes du Livre Blanc de Rhydderch, 
2 vols. Paris: Slatkine, 1975: II, 370-382, here, 373.

149. Historia Brittonum...: 62.

150. Morris, John. The Age of Arthur...: 513.

151. See: Gildas, 28-33; see: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 88; Thomas, Charles. 
Christianity in Roman Britain...: 251.

152. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115, here, 112.

153. See: Morris, John. The Age of Arthur...: 18, 66 and 416. 

154. See: Skene, William F. The Four Ancient Books of Wales, 2 vols. Edinburgh: Edmonston and Douglas, 
1868; Bartrum, Peter C. Early Welsh Genealogical tracts. Wales: Cardiff, 1966.

155. See: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 83-84.
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the Ceritic guletic mentioned above, stand out. In Vita Columbae (692-697) by 
Adomnán156, abbot of Iona from 679 to 704, a rex Rodercus filius Tothail qui in 
Petra Cloithe regnabit is mentioned. It is the same place that Bede mentions, 
Petra Cluith, called Alcluith by the Britons,157 civitas Brettonum munitissima and 
modern day Dumbarton, north east of Glasgow158. Rodercus, characteristic local 
king with power over an area crossed by the River Clyde159 is undoubtedly 
Rhydderch Hen son of the Welsh Tutagual (Tudwal), who is identifiable 
with Riderch160 who lived between 585 or 592161, contemporary of Columba 
(521-597) himself and descendant of the fifth generation of Ceritic guletic162. 
If, as is probable Rhydderch Hen died at an advanced age 603163, it is likely 
that this Ceredig lived in the mid fifth century164. But the identification of 
Coroticus with the Dumbarton Ceredig is strongly confirmed by Muirchú in 
his Vita Patricii (690 circa) and in particular by the title of the last chapter: 
De conflictu sancti Patricii adversum Coirthech regem Aloo165. This is the origin of 
the place which our rex, Ail Cluade reigned over, the Dumbarton mentioned 
above166. Muirchú, using the form Corictic, calls him rex Britannicus and infaustus 
crudelisque tyrannus167 and recalls him rejecting and ridiculing the epistle 
sent by the saint who wanted to bring him once again ad viam veritatis168.  
 

156. Anderson, Alan O.; Anderson, Marjorie O. Adomnan’s life of Columba...: 38-40 (I, 15, o 21b-22a).

157. Bede. Historia Ecclesiastica gentis Anglorum...: I, 12.

158. Bede. Historia Ecclesiastica gentis Anglorum...: I, 20.

159. See: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 83; Tolstoy, Nikolai. “Who was Coroticus?...”: 

143 and following.

160. Anderson, Alan O.; Anderson, Marjorie O. Adomnan’s life of Columba...: 39 (doc. nº 44).

161. Bartrum, Peter C. Early Welsh Genealogies...: 10.

162. Harleian Genealogies...: 10.

163. See: Tolstoy, Nikolai. “Who was Coroticus?...”: 138.

164. See: Tolstoy, Nikolai. “Who was Coroticus?...”: 138.

165. Bieler, Ludwig, ed. The Patrician Texts in the Book...: 66 (ll. 13-14). It is, however, still possible that the 
Muirchú chapters were added by a later writer (see: Thompson, Edward A. St. Patrick and Coroticus...”: 13).

166. Aloo is, in fact, the genitive of Ail (Ludwig Bieler. Scriptores Latini Hiberniae 10...: 242; Thomas, 

Charles. Christianity in Roman Britain...: 341).

167. I, 29: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 100 (ll. 11-12). The term tyrannus is also applied 
to a certain Macuil, a man who lived in Ulster (in regionibus Ulothorum), presented as a murderer of 
peregrini and described as malignus, gentilis, crudelis. He had thought of killing the saint when he met him 
on the road but in the end, converted, baptised and sent to preach, he dies as a bishop (Muirchú I, 23: 
Ludwig Bieler. Scriptores Latini Hiberniae 10...: 102-106). Once again Muirchú, (I, 1, 5: Ludwig Bieler. 
Scriptores Latini Hiberniae 10...: 68 (l. 9) young Patrick’s owner at the time of the first kidnap, is also called 
tyrannus and gentilis.

168. I 29: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 100 (ll. 13-15).
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Coroticus is thus condemned to be turned into a small fox (vulpiculi miserabiliter 
arepta forma profectus)169after the saint calls on God: Domine, si fieri potest, espelle hunc 
perfidum de presenti saeculoque futuro170. The Coroticus of the Patrician hagiographic 
tradition is thus held to be a tyrannus in accordance with what the saint had 
argued in his letter (6, 4: tyrannis Corotici) and it is evidently a result of the events 
that occurred after the departure of Roman troops when, in the various states 
born after the Empire broke up, the tyranni, local chiefs, exercised de facto power 
with no official legitimacy171. This title, similar to the Brythonic tegernos (proto- 

169. I 29: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 100 (ll. 20-21). Echoes of Lc. 13, 32, are clear 
in which Jesus stigmatises Herod using the image of the fox (see: Iud, 15, 4-5; Cant, 2, 15 and Ps, 62, 
11). In the Christian and then Roman-Catholic exegetic traditions, as is well known, this animal took 
on specific adulatory qualities and become the symbol of the devil and of heretics (including Physiologus 
graecus, 15: O Physiologus elexe peri tēs alōpekos oti dolion zōon estin [i]. Outō kai o diabolos dolios esti pantelōs 
kai ai praxeis autou; Isidorus Hispalensis. Etymologiae, XII, 2, 29: fraudolentum animal insidiisque decipiens; 
Rabanus, Maurus. De Universo. Strassburg: The Adolph Rusch Printer, 1467, in: Patrologia Latina, 111, 
225. In general on this theme see: Merlo, Grado G. “Animali ed eretici medievali”, Bestie o dei? L’animale 
nel simbolismo religioso, Alessandro Bongioanni, Enrico Comba, eds. Turin: Ananke, 1996: 67-76; Maspero, 
Francesco. Bestiario antico: gli animali-simbolo e il loro significato nell’immaginario dei popoli antichi. Casale 
Monferrato: Piemme, 1997: 337-341; Centini, Massimo. Le bestie del diavolo: gli animali e la stregoneria 
tra fonti storiche e folklore. Milan: Rusconi, 1998: 128-130; Maspero, Francesco; Granata, Aldo. Bestiario 
medievale. Casale Monferrato: Piemme, 1999: 457-461). In a similar context, its presence indicates the 
“heterodox” state of Coroticus the “predator”, only nominally Christian and in partnership with pagans 
and apostates. Finally, I would like to point out that foxes were frequently numbered among sacrificial 
animals among both insular and continental Celtic peoples (see: Green, Miranda. Animals in Celtic Life and 
Myth. London-New York: Routledge, 1992: 101, 125).

170. I, 29: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 100 (ll. 15-17). This was all taken up by a famous 
medieval life of the saint, the so-called Vita Tertia (Colgan, John. Four Latin lives of St. Patrick: Colgan’s Vita 
secunda, quarta, tertia and quinta, ed. Ludwig Bieler. Dublin: Dublin Institute for Advanced Studies, 1971: 
115-190). While it is contained in manuscripts datable from the XIIth to the XVth centuries, the date of 
writing varies from the IXth century to around 1130 and its original nucleus dates to the first years of 
the 8th century (Colgan, John. Four Latin lives of St. Patrick...: 13 and following; see also: Malaspina, Elena. 
Gli scritti di san Patrizio...: 54). When Patrick becomes aware of the mala opera del rex Brittonum Coritic, 
crudelis tyrannus, persecutor et interfector Christianorum, in the hope of converting him, misitque ad eum [...] 
epistolam, sed rex ille deridebat doctrinam Patricii. The saint thus prays to the Lord that he be expelled de 
presenti seculo et futuro, so that Coroticus, in the middle of the square once more, is transformed into a 
vulpicula (Colgan, John. Four Latin lives of St. Patrick...: 168-169). The Vita Tertia is the source for Probus’s 
Vita Patricii (Colgan, John. Four Latin lives of St. Patrick...: 191-219), a native of Britain who lived between 
the end of the Xth and the first half of the XIIth centuries (Colgan, John. Four Latin lives of St. Patrick...: 
39-42). Here he is thus presented: Brittanicus rex nomine Chairtic, infaustus crudelisque tyrannus, maximus 
persecutor et interfector Christianorum (II, 27: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 215 (ll. 19-21) 
and the plot is exactly the same as the former with Coroticus scorning the letter and being turned into a 
vulpicula in medio foro (II, 27: Ludwig Bieler. Scriptores Latini Hiberniae 10...: 215 (ll. 16-28).

171. Gildas. “De excidio et conquestu Britanniae...”: 27, 41 (reges habet Britannia, sed tyrannos); see: 66 and 
62. Jerome writes that the Britons live in a fertilis provincia tyrannorum (Epistola, 133, 9; Ad Ctesiphontem, 
ed. Jerome Labourt. Paris: Les Belles Lettres, 1963: 63 (ll. 13-14).
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Celtic *tigerno-)172, is assigned to numerous figures in sub-Roman Britain173 many 
of whom had been assigned military duties which made them similar to dux or 
comes or imperator in the Roman tradition174 but sometimes also to historical figures 
with mythological traits connected to honours which echo the Arthurian cycle175. 
In actual fact, however, these were often Romanised aristocratic Britons or local 
kings chosen by the people as chiefs of tribal type hereditary monarchies such as 
those both of Cunedda’s Votadini and that of Strathclyde. Essentially one of these, 
Coroticus, exercised power over local troops in lands which had previously been 
under Imperial control. But it remains objectively impossible to identify Patrick’s 
Coroticus once and for all even on the basis of the nonetheless excellent recent 
analyses and considerations176. However, in my opinion, the perspectives which 

172. Ancient Irish tigern(e), Middle Irish tighearn and tigernach, ancient Welsh-tigern, Middle Welsh teern 
and teyrn, Middle Breton tiarn and Cornish teern, or –deyrn all correspond. (Vendryes, Joseph. Lexique 
étymologique de l'irlandais ancien. 4: lettres T-U. Dublin: Institute for Advanced Studies, 1978: 62; de 
Bernardo, Patrizia. Nominale Wortbildung...: 238 and following). Its root, *teg- can be traced to ancient 
Irish teg and tech, “house/habitation”, corresponding to Greek tegos and Latin tego and tectum so this title 
literally indicates the “lord of the town”, a local chief. The negligible differences with the role of the 
guletic are clear, even though the legitimate and traditional social function of the latter had doubtful 
official status in the case of the “tyrant”. From the Brythonic noun tigern mentioned above by adding 
the productive suffix in the velar –acus (see: Russell, Paul. Celtic word-formation: the velar suffixes. Dublin: 
Dublin Institute for Advanced Studies, 1990) we get the adjective form tegernacus (modern Welsh teyrnog, 
“regal of the prince”; see: Jackson, Kenneth H. Language and History...: 291, 447; Kelly, Fergus. A Guide to 
Early Irish...: 8) already used as a personal name in the VIth century according to the evidence of certain 
inscriptions found in South Wales (Macalister, Robert A. S. Corpus Inscriptionum Insularum Celticarum. 
Dublin: Stationery Office, 1945: 322, 380, 395; Nash-Williams, Victor E. The Early Christian Monuments 
of Wales. Cardiff: University of Wales Press, 1950: 166, 170-172, 174). Equally ancient is the evidence 
of the corresponding Irish Tigernach (Tigernachus), name of the famous Clones saint who lived in the 
first half of the VIth century (Kenney, James F. The Sources for the Early History...: 386-387; Ryan, John. 
Irish Monasticism...: 106 and following). It seems, therefore, clear that the social and military functions 
exercised by Patrick’s Coroticus are similar to those of the guletic where the epithet tyrannus given him by 
the bishop was intended to underline his bad behaviour in relation to the evangelical teachings. 

173. See the list in: Tolstoy, Nikolai. “Who was Coroticus?...”: 141-142.

174. Tolstoy, Nikolai. “Who was Coroticus?...”: 143.

175. Tolstoy, Nikolai. “Who was Coroticus?...”: 142. In this respect, and for the issues of importance 
here, in: Historia Brittonum...: 24-25, 31) a certain Ceretic is mentioned, an interpreter with the Saxons 
at Vortigern (Welsh Gwrtheyrn “great king”)’s service whose name echoes the ancient Irish aristocratic 
title ard-rí (“supreme king”: see: Chadwick, Nora K. Studies in Early British History. Cambridge (UK): 
Cambridge University Press, 1954: 38). Whilst he does not explicitly use his name, Gildas calls him 
superbus tyrannus because, in order to fight off the threat of the northern peoples of the island, he had 
allowed the Saxons to settle there as allies (Gildas. “De excidio et conquestu Britanniae...”: 38 (ll. 12); 
Morris, John. “Historical Introduction”, Gildas. The Ruin of Britain and Other Works, Michael Winterbottom, 
dir. Chichester: Phillimore and Co., 1978: 150; the news was ritualiter taken up by Bede [Bede. Historia 
Ecclesiastica gentis Anglorum...: I, 14 and II, 5], who, however, gives the tyrant his correct name: Uurtigirnus). 
But it was the Historia Brittonum who dedicated a large and important section to him (Historia Brittonum...: 
170-193), latinising his name into Guorthigirnus and presenting him as a powerful rex Britanniae who 
came to power in 425 and effectively allied with the Saxons in order to fight off the Picts and the Scoti 
(Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 79; Ward, John H. “Vortigern and the End of Roman 
Britain”. Britannia, 3 (1972): 277-289; Morris, John. The Age of Arthur...: 49; Rankin, David. Celts and the 
Classical...: 227-228).

176. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115.
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emerge from a reading of the news which emerges from the Ceritic guletic who 
ruled in Strathclyde are more encouraging. The first confirmation of this possible 
identification comes from the latest chronological calculations carried out taking 
account of the dating supplied by the genealogies mentioned previously. On the 
basis of this operation, it is very likely that he died around 472177 in a chronology 
which allows us to date Coroticus’s raid to before 460178 bringing it within the 
period of time in which the gwledigs (circa 380-490) were at their maximum 
power179. For the sake of geographical precision, it should be added that the 
apostate Picts very probably lived on land which bordered the land controlled by 
Coroticus180 who, moreover, would have had no difficulty in selling and delivering 
prisoners to them as he reigned over Dumbarton181. Furthermore, Patrick shows 
a profound knowledge of the environment of those who effectively received the 
letters, i.e. Coroticus and the men around him who were formally no strangers 
to the Christian-Roman culture of the north-west border. In any case, the around 
seventy miles between Dumbarton and the coast of Antrim can easily be travelled 
by crossing the Clyde Estuary which opens directly onto the North Channel182. 
This identification further legitimises Patrick’s intervention. Coroticus’s expedition 
took him to lands which had been entrusted to the saint’s pastoral care and the 
latter, aware that the bishops (sacerdotes) on the far side of the sea were not held in 
high regard183, desired that the letter be read cunctis plebibus et presente ipso Corotico 
(Epistola 21, 4-5). Patrick, then, would have been able to meet some of these 
soldiers in person or at least the clans they belonged to given the relatively short 
distance between Strathclyde and Bannauenta Berniae.

4. St Patrick’s Apostolate

4.1. The Mission 

St Patrick’s Christianity was prevalently missionary and, consequently, like any 
other missionary religion, was sustained by a unique revelation which tended to 
generate a salvational and metaphysical vision of life. This latter thus stimulated 

177. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115, especially, 111-112.

178. Tolstoy’s hypothesis is close to this date putting forward the years just before 458 (146-147).

179. See: Tolstoy, Nikolai. “Who was Coroticus?...”: 144-145.

180. Thomas, Charles. Christianity in Roman Britain...: 291.

181. Thomas F. O’Rahilly had already expressed the same opinion: O’Rahilly, Thomas F. The Two Patricks...: 
39.

182. This vicinity facilitated the “trading” and cultural contacts between the peoples of the two coasts and 
makes the theory of the alliance between Coroticus in Dumbarton and the Scoti and Picts working there 
very likely (see: Miller, Molly. “Matriliny by Treaty: the Pictish...”). 

183. Epistola, 6, 5; sacerdos is used here with an ancient meaning. See: Malaspina, Elena. Gli scritti di san 
Patrizio...: 79 (doc. nº 33), although elsewhere he uses the more concrete episcopus (Epistola, 1, 2).
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a sort of ongoing impetus to transcendency which freed the missionary himself 
and the newly converted from tribal constraints and political conditions. This 
universalistic tendency meant that the missionary was freed of an earthly dwelling 
in any real sense to the extent that he could choose the transcendental realm 
as his true abode and present everything related to it as “natural”184. The now 
established fact that Patrick’s evangelisation had no initial social value but rather 
a cultural one of which the former is only a logical consequence reinforces these 
concepts185. In times of peace, the first non-official missionaries were traders and 
at other times it was the soldiers who accompanied new waves of missionaries 
not infrequently generated by changing alliances between soldiers and traders. 
The new religion, however, reached full development only with the arrival of the 
so-called ‘professional’ missionaries who almost always followed in the wake of 
soldiers and traders. These missionaries spread their beliefs by means of public 
announcements, commenting the sacred texts, teaching hymns and prayers and 
pastoral and educational assistance186.

Patrick is a designatus, a chosen one187 or elected188 by God (see: Confessio, 29, 
5). Effective preaching presupposes that he who performs it possesses a special 
grace and continually renews his efforts to be worthy of this same grace. For 
Patrick, then, the words that Gregorius Magnus borrowed from Pauline thought 
are relevant: Audiant quod Paulus eo se a proximorum sanguine mundum credidit, quo 
feriendis eorum uitiis non pepercit, dicens: Contestor vos hodierna die, quia mundus sum 
a sanguine omnium: non enim subterfugi quominus annuntiarem omne consilium Dei 
vobis (Act, 20, 26-27)189. Patrick’s church, in the same way as those existing in 
sub-Roman Britain in those years, was episcopal in type190 and its bishops thus 
exercised full jurisdiction over their paruchiae191. In actual fact, however, Patrick 
did not immediately succeed in setting up a church with such a structure as the 
island as a whole lacked an urban infrastructure. The initial difficulties involved 
in an episcopal framework thus led to a preaching and pastoral system suitable 
to a rural society which was fundamentally on a continuum with the Irish socio-
political structure of the Celtic tribal túatha system. Irish paruchiae were not 

184. See: Stackhouse, Max L. “Missione”. The Encyclopedia of Religion. New York: MacMillan, 1986: III 
(Italian translation: Eliade, Mircea; Cosi, Dario M.; Saibene,Luigi; Scagno, Roberto; Couliano, Ioan P. 
Enciclopedia delle religioni. Milan: Jaca Book: 1993: 379-386, here 379-380).

185. See: Malaspina, Elena. Gli scritti di san Patrizio...: 7.

186. See: Stackhouse, Max L. “Missione...”: 383-384.

187. Malaspina, Elena. Gli scritti di san Patrizio...: 113 (doc. nº 217).

188. Hanson, Richard P.C. St. Patrick. His Origins...: 103 (doc. nº 3).

189. Gregory I. “Regula Pastoralis” Patrologia Latina. Corpus Christianorum. Series Latina, ed. Floribert 

Rommel. Paris: Éditions du Cerf, 1992: III, 25.

190. Thomas, Charles. Christianity in Roman Britain...: 267-269, 343-344: see also: Orlandi, Giovanni. “Dati 
e problemi sull’organizzazione della Chiesa irlandese tra V e IX secolo”, Cristianizzazione ed organizzazione 
ecclesiastica delle campagne nell’alto medioevo: espansione e resistenze (1980). Spoleto: Centro Italiano di Studi 
sull’Alto Medioevo, 1982: 713-764, especially, 719. 

191. Bieler, Ludwig. “The Christianization of the Insular Celts”. Celtica, 8 (1968): 112-125, especially, 
120. On the saint’s paruchia see: Malaspina, Elena. Patrizio e l’acculturazione...: 150-157.
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similar to continental ones but were essentially forms of rural diocese in an area 
supported by a bishop192.

Christianity arrived in Ireland across the Firth of Clyde and Solway Firth in 
around 400 certainly also thanks to trading relations between the Scoti and 
the Britons and the raids of the former, the foundation of Gaelic colonies in 
Britain and the sale of slaves and prisoners193. These Christians living in Ireland 
were prevalently slaves captured by the Irish in their raids in the western part 
of Britain194. Present for the most part in southern Munster they attempted to 
preserve their faith as best they could in an alien and difficult environment just 
as the small communities of Christians already living in parts of Leinster and 
eastern Ulster did. With a certain consistency, Christianity began to filter into 
Ireland by means of trading relations with Gaul —where it was already present— 
and contacts of various sorts with Roman Britain mainly across the waters 
of the North Channel. Very little is known about the vicissitudes of the early 
communities in the central-south area, the most open to Roman influence195 and 
they are thus shrouded in poetry and mystery196. Small communities of Christians 
already existed in Ireland prior to Palladius’s arrival in 431197sent by the latter to 
a pre-existing community198 which Thomas has placed in the Arklow area on the 
south-eastern coast of Ireland199. Patrick himself, in reference to the episode of the 
kidnap he underwent at sixteen years of age, spoke of thousands of individuals 
(tot milia hominum) who were imprisoned on the island with him (Confessio, 1, 8). 
From his words ([...] et ubique pergebam causa vestra in multis periculis etiam usque 
ad exteras partes, ubi nemo ultra erat et ubi numquam aliquis pervenerat qui baptizaret 
aut clericos ordinaret aut populum consummaret: Confessio, 51, 2-5) it can further be 
conjectured that there were regions in the mid Vth century which had already 
been visited for baptisms or consecrations despite the fact that Christianity was 

192. Malaspina, Elena. Patrizio e l’acculturazione...: 155; Malaspina, Elena. “Gli inizi dell’inculturazione 
cristiana in Irlanda”, Portare Cristo all’uomo. Congresso del Ventennio dal Concilio Vaticano II. 18-21 February 
1985. Rome: Urbaniana University Press, 1985: I, 837-848, especially, 843.

193. Gougaud, Louis. Les Chrétientés Celtiques : 35-36.

194. See: Thomas, Charles. Christianity in Roman Britain...: 299 and following.

195. From the oldest genealogies and the lives of the island’s saints we know the names of two 
communities: Corcu Loedge in Cork on the south coast and Dési from Waterford to the south east (see: de 
Paor, Liam; de Paor, Maire. Early Christian Ireland...: 25). On these two tribes see: O’Rahilly, Thomas F. 
Early Irish History...: 48-49, 64 and 81.

196. As Henri Daniel-Rops has written: “under a cloudy sky, buffetted by great winds [...] in the midst of 
Northern fogs rising from cold seas, the legend was built with the spontaneity of a dream” (Daniel-Rops, 
Henri. Histoire de l’Eglise du Christ. L’ Eglise des temps barbares, Henri Daniel-Rops, ed. Paris: Fayard, 1953: 
II, 209).

197. See: Prosperus Aquitanus. “Chronicon”, Monumenta Germaniae Historica. Auctores Antiquissimi. 
Chronica Minora saec. IV. V. VI. VII...: IX, 473; see also: Prosperus Aquitanus. “Contra Collatorem”, Patrologia 
Latina...: 21, 1, 51, 271 C. The same news was taken up by Bede in: Bede. Historia Ecclesiastica gentis 
Anglorum...: I, 13. 

198. See: Ó Cróinín, Dáibhí. Early Medieval Ireland...: 14-15.

199. Thomas, Charles. Christianity in Roman Britain...: 304. See also: Malaspina, Elena. Patrizio e 
l’acculturazione...: 48-62. 
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still unknown and alien to the great majority of Irish people. Only those who had 
had the opportunity to meet people from Britain or the continent for trading or 
other reasons or who had come to the island from foreign lands knew of the new 
religion. At the time there were almost certainly other Christian missionaries in 
the town some of whom were involved in missionary activities but Patrick’s was 
certainly the most important and ultimately decisive in Ireland’s religious history. 
From the second half of the VIth century the Hiberian church became a church of 
abbots200, the scene changed and it is not entirely clear whether the foundations 
of monasticism were laid by Patrick himself. In the Catalogus sanctorum Hiberniae 
(8th-9th century), the Church of the VIth century was primarily that of the so-called 
second order saints (544-601), the monastic clergy, that is, with very few bishops 
(In hoc enim secondo ordine pauci erant episcopi et multi presbiteri [sic!], numero CCC201), 
while in Patrick’s day and the years immediately after it, it was an episcopal type 
church (Primus ordo sanctorum erat in tempore Patricii. Et nunc erant episcopi omnes 
clari et sancti et Spiritu sancto pleni, CCCL numero, ecclesiarum fundatores202). The third 
and final order (until around 670) was made up of presbyteri sancti et pauci episcopi, 
numero C203.

In Confessio, Patrick attributes the success of his mission not to his own qualities 
but to the grace given him by God and writes of his need to proclaim his thanks to 
God for the great favours he has received now and for eternity, favours which the 
human mind is not capable of judging (Confessio, 12, 7-9) in reference to the love of 
God as a gift as important as it is healthy (Confessio, 36, 3-4). To express this, he often 
uses the formula Deo gratias (-am ago) (Epistola, 17, 4; Confessio, 19, 16.20; 23, 15; 
30, 1; 34, 1.11; 42, 5; 46, 1-2) and not only when circumstances are favourable but 
also in times of tribulation (ut quicquid mihi euenerit siue bonum siue malum aequaliter 
debeo suscipere et Deo gratias semper agere, Confessio, 34, 9-11). In this latter excerpt he 
echoes the sentiments of Job who takes on adversity with the motto Dominus dedit, 
Dominus abstulit; sicut Dominus placuit, ita factum est. Sit nomen Domini benedictum (Job, 
1, 21)204. The liturgical formula gratias agamus Domino Deo nostro is to be found in the 
Introduction to the Catholic Mass and thus Patrick must have known it well205. In a 
passage from Vita written by Muirchú, in which Patrick receives a gift from a pagan 
chief, this formula is presented in its Gaelic form grazacham206.

200. Orlandi, Giovanni. Dati e problemi...: 722.

201. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum Hiberniae secundum diversa tempora 
ou de tribus sanctorum Hiberniae”. Analecta Bollandiana, 73 (1955): 197-213 and 289-322, here 206 and, 
for issues relating to the various datings of the three orders, 306 and following.

202. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum...”.

203. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum...”.

204. For other echoes of Job in Confessio see: Conneely, Daniel. St Patrick’s Letters: A Study of their Theological 
Dimension, Patrick Bastable, Thomas Finan, ed. Maynooth: An Sagart, 1993: 46 and 52.

205. Addis, William E.; Arnold, Thomas. A Catholic Dictionary containing Some Account of the Doctrine, 
Discipline, Rites, Ceremonies, Councils, and Religious Orders of the Catholic Church, Thomas B. Scannell, ed. 
London: Virtue and Co.,1928: 527.

206. I 24: Gildas. “De excidio et conquestu Britanniae...”: 110, ll. 5-18, see: Bieler’s comment, 209, in 
which he translates this expression with Gratias agam(us)/Grát(es) agam.
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Patrick mentions twelve specific dangers207 which put his life at risk as well 
as the many plots against him and that he has been insulted by unbelievers and 
scorned as a foreigner (Confessio, 35, 3-5). He also says that his disciples have 
been persecuted and reproved by their families and that, of these, it is slaves who 
suffered the worst harassment (Confessio, 42). In Confessio, 42, 1-11 Patrick writes 
of uirgines, uiduae and continentes suffering persecution and slander (persecutiones 
patiuntur et improperia falsa) emphasising in particular the zeal and endurance of 
some ancillae Domini who, despite having been reduced to slavery, had found the 
strength to devote themselves ascetically to God and his grace (Confessio, 42, 13-
15). Despite this, he managed to convert many thousands of people (Confessio, 
14, 6; 50, 1) and reach even the most far flung corners of the country (Confessio, 
51) and, to facilitate his work, he made payments to those who held power in 
the lands he visited most often (Confessio, 51-53). The success of his mission also 
emerges clearly when he mentions the sons of the Irish and the daughters of 
their king who chose the religious life (Epistola, 12, 6-9; Confessio, 41)208. But now 
he weeps for the prisoners sold (Epistola, 15, 5-7) whilst hoping that Coroticus 
and his sceleratissimi milites would see the error of their ways as a result of his 
written condemnation (Epistola, 21). At the same time, he invites Christians to 
avoid any contact with those excommunicated (Epistola, 7, 1-3) and turns to his 
compatriots in an attempt to persuade them to accept no longer the underhand 
gifts of the Brythonic tyrannus including the mulierculae baptizatae kidnapped in 
Ireland (Epistola, 19, 2-4), gifts which were dangerous for their souls (Epistola, 
13). It was necessary to avoid the adulations of the tyrannus and have no contact 
whatsoever with him and his people (Epistola, 7, 1-3). Patrick invites him to 
penitence and reparation (Epistola, 7, 4-6 and 21, 5-9). He then turns his advice 
to the clergy of his town of birth too (Epistola, 7). For Patrick, Coroticus and his 
allies are alieni in the sense that they are apart from Christ209 (Epistola, 5, 2) and 
the bishop orders that word of the epistle should be spread and that it should be 
read (Epistola, 21, 4-5) despite the fact that he is aware that he is not recognised 
by his own, just as a prophet is not honoured in his homeland (Epistola, 11, 1-2). 
It is clear that there are those in Britain who do not love Patrick (Epistola, 1, 
10; 11, 1; 12, 1-2) and he insists, in fact, in affirming his integrity and honesty 
(Epistola, 11, 5-6) as well as the divine origin of his mission (Epistola, 1, 2-3; 6, 

207. On Patrick’s use of the number twelve, perhaps borrowed from the number of Hercules’s efforts in 
order to emphasise the quality and considerable number of pericula he had faced, see: Malaspina, Elena. 
Patrizio e l’acculturazione...: 288). But see the following biblical texts: 2 Cor, 1, 9-10 (...ut non simus fidentes 
in nobis, sed in Deo, ...qui de tantis periculis nos eripuit, et eruit) and 11, 26-27 (periculis fluminum, periculis 
latronum, periculis ex genere, periculis ex gentibus, periculis in civitate, periculis in solitudine, periculis in mari, 
periculis in falsis fratribus; in labore et aerumna, in vigiliis multis, in fame et siti, in ieuniis multis, in frigore et 
nuditate).

208. The sources relate that the earliest converts included the daughters of Loiguire (Loegaire mac 
Néill), ard-rí (“supreme king”) of the pagan irish omphalos, Tara (Temair; see: Rees, Alwyn; Rees, Brinley. 
L'eredità celtica : 124 and following). See: Tírechán, Collectanea de sancto Patricio (ca. year 670) 26, ed. 
Bieler, Ludwig: Scriptores Latini Hiberniae 10...: 142-144.

209. See: Malaspina, Elena. Gli scritti di san Patrizio...: 77 (doc. nº 24).
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1-2; 10, 1-2). Fundamentally, the saint appears to have written the Confessio itself 
as a reply to those in Britain who had put his intellectual and moral qualities 
as a missionary in doubt. This hostility to Patrick seems to have been based on 
an accusation deriving from a sin revealed to a friend before he was ordained 
as a deacon (Confessio, 27, 1-3)210. This confession was probably the outcome of 
anxiety and sadness and was given to an amicissimus of Patrick’s at a time when 
he did not yet have a robust character: Propter anxietatem maesto animo insinuaui 
amicissimo meo quae in pueritia mea una die gesseram, immo in una hora, quia necdum 
praeualebam (Confessio, 27, 3-5). Thirty years must have passed from the moment 
in which the sin had been committed or, as already proposed by many, from the 
time of the confession: Occasionem post annos triginta inuenerunt me aduersus uerbum 
quod confessus eram antequod essem diaconus (Confessio, 27, 1-2)211. This amicissimus, 
who had played a part in Patrick’s elevation to episcopal status, declares his 
happiness at his imminent bishopric (Ecce dandus es tu ad gradum episcopatus) and 
then betrays him by telling of the confession in order to publicly defame him 
(Confessio, 32). Hanson argues that this friend must have been one of the seniores 
at the time of the accusation and might himself have been a bishop at the time 
Patrick was ordained212.

Patrick also knows that his readers include these same Brythonic seniores 
—probably priests— who were well versed in the art of rhetoric who had already 
opposed his bishopric (Confessio, 26, 1-3; see: 32 and 37) perhaps on the basis of 
that sin confessed before he was ordained deacon (Confessio, 27, 1-5)213. On this 
issue, following Patrick’s answers to the accusations of these seniores, it can be 
conjectured that it was the efforts of these same men that led to the calling of 
what Thomas believes was a full blown Brythonic synod at which Patrick was 
condemned as a bishop214. According to Grosjean, it was in fact an ecclesiastical 
assembly of the seniores who represented the higher ranks of the community to 
which Patrick belonged which pronounced against him215. His apologetic defence 
would appear to have been based, as Nerney has argued216, on Paul’s personal 
apology in 2 Cor. 10-11. The sentence was thus communicated to the saint by the 
seniores who went to Ireland for this very reason although it would appear that 
they came on a day which was prior to his departure for Ireland (Confessio, 26, 3; 

210. Perhaps it was a full-blown sacramental confession which would make Patrick’s insistence on the 
seriousness of his friend’s betrayal easier to understand. See: Malaspina, Elena. Patrizio e l’acculturazione...: 
138. 

211. See: Hanson, Richard P. C. St. Patrick. His Origins...: 135 and following; Thomas, Charles. Christianity 
in Roman Britain...: 326.

212. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 43.

213. See: Malaspina, Elena. Patrizio e l’acculturazione...: 134-141.

214. See: Thomas, Charles. Christianity in Roman Britain...: 336.

215. Grosjean, Paul. “Notes d’hagiographie celtique...”: 158-226, especially, 163-164.

216. Nerney, D.S. “A Study of St Patrick’s Sources”. Irish Ecclesiastical Record, 71/I-IV (1949): 497-507; 72, 
1949, 14-26, 97-110, 265-280, 499-507.
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29, 1 and 30, 2). Hanson217 and Thomas218 have argued that the attack on Patrick 
was based on accusations of simony which the saint himself hints at in Confessio, 
37, 1-4 (Et numera multa mihi offerebantur cum fletu et lacrimi set offendi illos, nec non 
contra uotum aliquantis de senioribus meis, sed gubernante Deo nullo modo consensi neque 
adquieui illis) and particularly in Confessio, 50, 1-2 (Forte autem quando baptizaui 
tot milia hominum sperauerim ab aliquo illorum uel dimidio scriptulae?). But Patrick 
emphatically denies any sort of request for money from the nobles (Confessio, 
37, 1-4; 49, 1-5: conatus sum quippiam seruare me etiam et fratribus Christianis et 
uirginibus Christi et mulieribus religiosis, quae mihi ultronea munuscula donabant et 
super altare iactabant ex ornamentis sui set iterum reddebam illi; see: Confessio, 49 
and 50)219. Quite the contrary, he reduces himself to poverty by his continual 
wanderings along the island’s footpaths (Confessio, 55, 6-7: et Christus Dominus 
pauper fuit pro nobis, ego vero misere et infelix etsi opes voluero iam non habeo). Patrick 
clarifies, in fact, that rather than receiving money he gave it to the local powers, 
the brithemain220: Vos autem esperti estis quantum ego erogaui illis qui iudicabant per 
omnes regiones quos ego frequentius uisitabam (Confessio, 53, 1-3). In Confessio, 52, 
1-2 Patrick also declares that he has given sums of money to the chiefs (regibus) 
and also pay to the young men (filiis) who follow him in his mission. As Hanson 
has rightly argued, these were subsidies for his own upkeep221. He thus reiterates 
that he will spend even more and even spend himself in order to save souls 
(Confessio, 51, 1-2 and 53, 3-8). Malaspina has rightly made a distinction between 
the two accusations. In the first, in fact, Patrick’s ‘superiors’ attempt to block his 
elevation to bishop by using the accusation of his amicissimus (see: Confessio, 32); 
in the second it is the laboriosus episcopacy of the saint which is the object of the 
opposition of the seniores who had found traces of simony in some of his actions 
(see: Confessio, 26, 1-3)222. This latter accusation was thus put forward soon after 
Coroticus’s excommunication by a part of the Brythonic clergy which had felt in 
some way passed over in matters within its jurisdiction223. As far as these later 
events are concerned, the saint refers to a further kidnapping he suffered. With 
some of his comites he was captured, put in chains and his baggage removed and 
ran the risk of being killed (Confessio, 52, 4: et illa die auidissime cupiebant interficere 
me). But after fourteen days, propter Deum et necessarios amicos (Confessio, 52, 8-9) 
he was free once more. Hanson hypothesises that these friends may have been 
Britons resident in Ireland on the basis of Confessio, 42, 10-11 in which he refers 

217. Hanson, R. P. C. Saint Patrick. His Origins...: 132-135.

218. Thomas, Charles. Christianity in Roman Britain...: 336-340.

219. See: Malaspina, Elena. Patrizio e l’acculturazione...: 82 (doc. nº 68) and 161 (doc. nº 48).

220. See: Malaspina, Elena. Gli scritti di san Patrizio...: 129 (doc. nº 326). These were “Druid judges” (sing. 
brithem) belonging to the functional wing of the filid, the “veggentei” poets according to Ireland’s Celtic 
tradition. See: Joyce, Patrick W. A Social History of Ancient...: I, 168 and following; Le Roux, Françoise; 
Guyonvarc’h, Christian J. Les Druides. Rennes: Ouest-France, 1986: 51 and 96-106; Kelly, Fergus. A Guide 
to Early Irish...: 51-56.

221. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 125 (doc. nº 4).

222. Malaspina, Elena. Patrizio e l’acculturazione...: 134-143, 196 and following.

223. Malaspina, Elena. Patrizio e l’acculturazione...: 135, 196-197.
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to Britons born in Ireland and converted by him224. Patrick also tells of another 
kidnap, the third and the second in order in the work, which occurred post annos 
multos as compared to his capture in his youth (Confessio, 1, 5-8) which lasted 
sixty days (Confessio, 21). Malaspina hypothesises that this might have happened 
during Patrick’s stay in northern Gaul by the Franks mentioned in Epistola, 14, 
2. He was freed as a result of the efforts of viri sancti idonei who were probably 
monks225. Hanson disagrees and places the kidnap in Ireland when Patrick was 
already bishop and sees the sancti idonei as generic ecclesiastics226.

Patrick wants to excommunicate the assassins and marauders but he has no 
jurisdiction over the British coast —Coroticus is not within his diocese. Perhaps 
it could have been this which caused the tension with the Brythonic bishops 
mentioned in Confessio227. Is this a Patrick who did not act canonically? Coroticus 
needed money and at the same time he needed to establish a beneficial alliance 
with the Picts and the Scoti. Patrick was taking action which would appear in a 
certain sense to have been a provocation of the Brythonic clergy who were not 
particularly interested in condemning such episodes of raiding. But it is possible 
that Patrick knew what had happened better than the Brythonic clergy themselves 
who might not have known what had happened. Having already reaped the fruits 
of his mission, the saint is thus sending out a clear demonstration of power and 
evangelical zeal. A somewhat unusual aspect of his letter is the sense of great 
dignity and value which each individual has before Christ. Patrick is profoundly 
hurt and it is this which provokes and feeds a continual eschatological dimension 
in the text. It is notably based on Rm. 1, 18-32228 in which Paul declares the sins of 
the pagans (v. 23: Et mutaverunt gloriam incorruptibilis Dei in similitudinem imaginis 
corruptibilis hominis, et volucrum, et quadrupedum, et serpentium) e soprattutto su 
Act. 20, 29 (Ego scio quondam intrabunt post discessionem meam lupi rapaces in vos, non 
parcentes gregi)229, so as to be compared230, because of their undeniable analogies, 

224. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 124 (doc. nº 7); see: Bieler, Ludwig. Libri 
Epistolarum...: II, 173; Malaspina, Elena. Gli scritti di san Patrizio...: 122 (doc. nº 285).

225. Malaspina, Elena. Patrizio e l’acculturazione...: 119 and following.

226. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 94 (doc. nº 2), 146 (doc. nº 1).

227. See: Grosjean, Paul. “Notes d’hagiographie celtique...”: 102-106; Carney, James. The Problem of St. 
Patrick...: 114; Hanson, Richard P. C. St. Patrick. His Origins...: 101 (doc. nº 3), and 103 and following.

228. On the foundations and clear Pauline influences of the Epistola, see: Iannello, Fausto. “Il modello 
paolino nell’Epistola ad milites Corotici di san Patrizio”. Bollettino di Studi Latini, 42/1 (2012): 43-63.

229. See: Epistola, 5, 1-4: Quapropter resciat omnis homo timens Deum quod a me alieni sunt et a Christo Deo meo, 
pro qua legatione fungor, patricida, fratricida, lupi rapaces deuorantes plebem Domini ut cibum panis; Epistola, 12, 
4-7: Longe est a caritate Dei traditor Christianorum in manus Scotorum atque Pictorum. Lupi rapaces deglutierunt 
gregem Domini, qui utique Hiberione cum summa diligentia optime crescebat; Epistola, 13, 4-5: Nesciunt miseri 
uenenum letale cibum porrigunt ad amico set filios suos. See: Ps. 52, 5: Nonne scient omnes qui operantur 
iniquitatem, qui devorant plebem meam ut cibum panis? Patrick excommunicates his adversary in tones which 
are sometimes ironic, ostracising him: Tu potius interficis et uendis illos (scil. baptizatos) [...] quasi in lupanar 
tradis membra Christi. Qualem spem habes in Deum, uel qui te consentit aut qui te communicat uerbis adulationis? 
Deus iudicabit (Epistola 14, 4-8).

230. Conneely, Daniel. St Patrick’s Letters...: 130, 182, 214. See also: Bieler, Ludwig. Libri Epistolarum...: II, 
209; Nerney, D.S. “A Study of St Patrick’s...”: 23-25, 103, 109 and 279-280; Malaspina, Elena. Gli scritti 
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with the letter called Inter Ceteras written by Innocent I (402-417) and today 
conserved in Augustine’s epistolary which was completed on the 27th May of 
the same year. In this letter, Innocent replies to the fathers of the Milevitan 
Council of 416 praising them for having deferred to the supreme authority of 
the Roman Pontiff in relation to the identification of the Pelagian heresy and the 
sanctions to be taken against its authors and followers thus reiterating his apostolici 
vigoris auctoritate condemnation. The sections of Patrick’s letter which echo this 
document are its fourth231 and thirteenth paragraphs232 in which Coroticus and 
his socii are described as instruments of the devil who must be condemned and 
excluded from the Christian community:

Negantes ergo auxilium Dei, inquiunt hominem sibi posse sufficere, nec gratia hunc egere 
diuina, qua priuatus necesse est diaboli laqueis irretitus occumbat, dum ad omnia uitae 
perficienda mandata, sola tantummodo libertate contendat. O prauissimarum mentium 
peruersa doctrina! Aduertat id tandem quod primum hominem ita libertas ipsa decepit, ut, 
dum indulgentius frenis eius utitur, in praeuaricationem praesumptione conciderit; nec ex 
hac potuit erui, nisi prouidentia regenerationis, statum pristinae libertatis Christi Domini 
reformasset aduentus.233

Ecclesiastica communione priuari, apostolici uigoris auctoritate censemus, donec “resipiscant 
de diaboli laqueis, a quo captiui tenentur secundum ipsius uoluntatem” eosque interim 
dominico ouili non recipi, quod ipsi, peruersae uiae secuti tramitem, deserere uoluerunt: 
abscindendi sunt enim qui uos conturbant, et uolunt conuertere Euangelium Christi234.

Despite this, in accordance with Rom. 1, 32 the condemnation includes those 
who, whilst not directly committing them, approve the evil acts (Epistola, 14, 6-9235) 
Epistola, 182, 6: Simul autem praecipimus ut quicumque id pertinacia simili defensare 
nituntur, par eos uindicta constringat. Non solum enim qui faciunt, sed etiam qui 
consentiunt facientibus; quia non multum interesse arbitror inter committentis animum, 
et consentientis fauorem236). And lastly, in the hope of converting them, is the promise 
of rehabilitation for salvation (Epistola, 21, 5-10)237 = Epistola, 182, 7:

di san Patrizio...: 83 (doc. nº 61).

231. Idcirco nescio quid magis lugeam: an qui interfecti uel quos ceperunt uel grauiter zabulus inlaqueauit. Perenni 
poena gehennam pariter cum ipso mancipabunt, quia utique qui facit peccatum seruus est et filius tabuli nuncupatur.

232. Quis sanctorum non horreat iocundare uel conuiuium fruire cum talibus? De spoliis defunctorum Christianorum 
repleuerunt domos suas, de rapinis uiuunt. Nesciunt miseri uenenum letale cibum porrigunt ad amicos et filios suos, 
sicut Eua non intellexit quod utique mortem tradidit uiro suo. Sic sunt omnes qui male agunt: mortem perennem 
poenam operantur (2 Cor., 7, 10).

233. Epistola, 182, 3: Corpus Scriptorum Ecclesiasticorum Latinorum...: XLIV, 718, 2 and following.

234. Epistola, 182, 6: Corpus Scriptorum Ecclesiasticorum Latinorum...: XLIV, 721, 5-14.

235. Thus Patrick directly to Coroticus: Qualem spem habes in Deum, uel qui te consensit aut qui te communicat 
uerbis adulationis? Deus iudicabit. Scriptum est enim: Non solum facientes mala sed etiam consensientes 
damnandi sunt (Rom., 1, 32). 

236. Corpus Scriptorum Ecclesiasticorum Latinorum...: 44, 721, 14 and following; 722, 1-2. 

237. Quod si deus inspirat illos ut quandoque Deo resipiscant (2 Tim., 2, 26), ita ut uel sero paeniteant quod tam 
impie gesserunt —omicida erga fratres Domini— et liberent captiuas baptizatas quas ante ceperunt, ita ut mererentur 
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Iubemus sane, quoniam Christus Dominus propria uoce significauit nolle se mortem morientis, 
tantum ut reuertatur et uiuat238. ut, si umquam ad sanum, deposito praui dogmatis errore 
resipuerint damnarintque ea, quorum se ipsi praeuaricatione damnarunt, eis medicinam 
solitam, id est receptaculum suum ab ecclesia non negari, ne, dum eos redeuntes forsitan 
prohibemus, uere extra ouile remanentes exspectantis hostis rabidis faucibus gluttiantur, 
quas in semet ipsi in spiculis malae disputationis armarunt239.

This shows Patrick’s desire to remain faithful to Rome at all times and thus to 
the ideas and models of the curia of his day. The Hibernian bishop, who must at 
least indirectly have known Innocent’s document, is able to make the forms and 
doctrines that the church had put forward against the Pelagian theses his own240. 
This emerges clearly in a comparison241 of some passages of the Confessio (2, 1; 
10, 7-9) with those of an anti-Pelagian encyclical by Pope Zosimus called Epistula 
tractoria242, written at the beginning of 418243, in which in addition to confirming 
the sentence of excommunication of the heretics who were to be readmitted 
to the church once more if they repented, the aim is particularly to restate the 
authority of the apostolic seat. A certain attention by Patrick to the ecclesiastical 
law of his day emerges if we compare excerpts from the Epistola with some of 
the thirty four canons which constitute the circular letter known as Synodus I S. 
Patricii244. The clearest reference is to the twelfth of these (Quicumque Christianus 
excominicatus [sic!] fuerit, nec eius elimosina recipiatur)245 which takes this form in 

Deo uiuere et sani efficiantur hic et in aeternum!

238. Ez., 33, 11: [...] Vivo ego, dicit Dominus Deus, nolo mortem impii, sed ut convertatur impius a via sua, et vivat. 
See: Mt., 9, 13, and 2 Petr., 3, 9.

239. Corpus Scriptorum Ecclesiasticorum Latinorum...: 44, 722, 11 and following - 723, 1-3. I cite 
here, lastly, the first section of the Augustine epistle in which, as an introduction, he summarises 
the main points and concepts of the whole document: nimirum exultat ecclesia tantam sollicitudinem 
commissis gregibus exhibere pastores, ut non solum neminem ex his patiantur errare, sed, si quas magis ouium 
scaeuae delectationis herba seduxit ac si in errore permanserint, aut segregari penitus uelint aut inlicenter 
dudum petita uitantes custodiae pristinae circumspectione tutari in utraque parte uidelicet consulentes, ne uel 
suscipiendo tales simili caeterae ducantur exemplo uel spernendo redeuntes luporum morsibus uideantur ingestae. 
prudens admodum et catholicae fidei plena consultatio. qui enim aut tolerare possit errantem aut non recipere 
se corrigentem? nam ut durum arbitror coniuentiam praebere peccantibus, ita impium iudico manum negare 
conuersis (Corpus Sscriptorum Ecclesiasticorum Latinorum...: 44: 716, 1-12).

240. See: Nerney, D. S. “A Study of St Patrick’s...: 97-110.

241. Nerney, D. S. “A Study of St Patrick’s...”: 23.

242. “Concilium Carthaginense a. 418”, Corpus Christianorum, Series Latina...: CXLIX: 69-77, here 71 (ll. 44-
50). For the conciliar document see also: Augustinus. “Epistula”, 190”, Corpus Scriptorum Ecclesiasticorum 
Latinorum...: LVII, 137-162.

243. See: Pricoco, Salvatore. Da Costantino a Gregorio Magno, Storia del Cristianesimo, Giovanni Filoramo, 
Daniele Menozzi, dirs. Milan-Bari: Laterza, 2001: I, 273-452, here 336. 

244. According to the sources examined by Patrick with the assistance of missionaries Auxilius and 
Iserninus. Effectively, elements of Patrician age, re-elaborated, however, in the VIth century at the 
earliest, are present. See edition and study in: Faris, M. J. ed. The Bishops’ Synod (The First Synod of St. 
Patrick). Liverpool: Francis Cairns, 1976.

245. Faris, M. J. ed. The Bishops’ Synod...: 3, 5-6. See also: Ludwig Bieler edition in: Bieler. Ludwig. The 
Irish Penitentials (Scriptores Latini Hiberniae 5). Dublin: Dublin Institute for Advanced Studies, 1963: 54-59, 
here 56, 6-7. 
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Epistola, 7, 3: nec elemosinas ipsorum (scil. militum Corotici) recipi debeat. It is not clear 
whether Patrick was composing these canons or simply sanctioning them. In any 
event, his desire to remain within the ecclesiastical tradition, which, however 
superficially, he must have been aware of, is clear. From these analogies it also 
emerges that the epistle was written competently and with precise contents and 
in accordance in terms of idiom, style and structure with the Catholic vision of 
the day. It is an official document, a product of the spiritual experience of a man 
of the Roman church.

4.2. The Works 

Patrick’s life and missionary work are fully integrated into the word of God. 
The Bible is part of them. In fact it is the Bible which talks through his writings 
rather than their actual author. The Bible is the book of Patrick and it is difficult to 
understand to what extent what he writes reflects direct experience. Patrick filters 
everything that happens to him through biblical language. He speaks to us through 
biblical quotations expressing his thoughts in words which are holy and eternal 
for him in such a way that his every gesture and proposed action is justified in the 
light of God’s teachings: a Deo accepi id quod sum (Epistola, 1, 2-3: 1 Cor 15, 10). It 
is God who speaks and writes for him: Non mea uerba sed Dei et apostolorum atque 
prophetarum quod ego latinum exposui [...]. Deus locutus est (Epistola, 20, 2-6; see also: 10, 
2-6: Alligatus sum Spiritu [...]. Numquid a me piam misericordiam quod ago erga gentem 
illam qui me aliquando ceperunt et deuastuerunt seruos et ancillae domus patris mei?). His 
comments at the end of the Confessio are revealing however: Sed precor credentibus et 
timentibus Deum [...] ut nemo umquam dicat quod mea ignorantia, si aliquid pusillum egi vel 
demonstrauerim secundum Dei placitum, sed arbritamini et uerissime credatur quod donum 
Dei fuisset (62, 1-7)246.

But Patrick is not simply vir unius libri as Christine Mohrmann has argued247. 
He is certainly a great reader and knows a great deal about the text of the Bible. 
All his work is full of references and Bible quotations and he had almost certainly 
studied the Latin fathers though this is not always easy to demonstrate248. In 
the first centuries of Irish Christianity the sections of the Bible which were most 
frequently commented on by insular authors were the Psalms and the Pauline 
epistles249. And the most frequent references in Patrick are the Psalms, the Gospels, 

246. Patrick’s ignorance is clearly ‘ignorance of God’ as he himself previously stated: ...Dominus [...] 
misertus est adolescentiae et ignorantiae meae... (Confessio, 2, 1-5). 

247. Mohrmann, Christine. The Latin of Saint Patrick...: 317-319, 354 and following.

248. See: Bieler, Ludwig. “The Place of Saint Patrick in Latin Language and Literature”. Vigiliae Christianae, 
6 (1952): 65-98.

249. See: Bieler, Ludwig. “La transmission des Pères latins en Irlande et en Angleterre à l'époque 
préscolastique”. Sacris Erudiri, 22 (1974): 75-84, especially, 78.
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the Acts and the Epistles themselves250. Bieler has hypothesised that Patrick had 
read authors such as Cyprian and Sulpicius Severus251 but there are also clear 
conceptual and literary references to writers such as Irenaeus, Victorinus of 
Pettau252 and Orientius253. That Patrick knew the work of Augustine, however 
frequently indirectly, and not only in the Confession, is absolutely certain254.

The issues relating to the Biblical text which Patrick used are more thorny: 
Hanson takes for granted that the saint was trained exclusively in Britain255 and 
believes that he used the standard text of the Brythonic Church (Patrick est [ ], 
avant Gildas, l'unique écrivain breton, dont on puisse affirmer que l'oeuvre reflète le visage 
et la vie de l'Église de Bretagne ” and again: Bien que Patrick scrive en Irlande, nous avons 
en lui un écrivain qui a reçu la formation d’un homme d’église breton [ ]. En lui, nous 
faisons une rencontre exceptionnelle, celle d’un homme du Bas-Empire romaine qui nous 
livre en quelque sorte une autobiographie vraie et sans artifice256). Bieler, on the other 
hand, holds that Britain was only an intermediate stage for Patrick and takes 
for granted the Gallic origin of the saint’s apprenticeship257. Bieler writes that 
“Patrick’s bible text was partly Old Latin, partly Vulgate, and partly a transitional 
version258”. Throughout her work Christine Mohrmann259 suggests that the style 
and vocabulary of his Latin has affinities with the colloquial Latin spoken in Gaul 
in the Vth century but Hanson believes that this Vulgate was a vulgar Latin used 
in Britain in those years260. In actual fact, the Latin used by Patrick is a rustic 
Latin and his writings are virtually a mosaic of echoes of his readings. Latin was 
probably not his first language because he had almost certainly learnt Gaelic 
during his imprisonment. Therefore, his Latin was poor despite the fact that his 
writings constitute, for the period in question, a good use of Vulgate and his 
words have a clear apologetic style while they sometimes lack the experience 

250. See the sections of the Loci Biblici in the Bieler editions: I, 113-116; Hanson, Richard P. C. Saint 
Patrick. Confession et Lettre...: 173-176; Malaspina, Elena. Gli scritti di san Patrizio...: 192-197. See further: 
Bieler, Ludwig. “The Place of Saint Patrick...”: 71; Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 
34-58 and 236 and following, commentary on the quotations and list of loci respectively.

251. Bieler, Ludwig. “The Place of Saint Patrick...”: 66, 97-98; see: Mohrmann, Christine. The Latin of 
Saint Patrick...: 7.

252. Bieler, Ludwig. “The Place of Saint Patrick...”: 68.

253. Montgomery, F.R. “The Confession and Epistola of Patrick of Ireland and their Literary Affinities in 
Irenaeus, Cyprian, and Orientius”. Hermathena, 47 (1932): 203-238; Bieler, Ludwig. “Der Bibeltext des 
heiligen Patrick...”: 257.

254. See: O’Meara, John J. “The Confession of St. Patrick and the Confessions of St. Augustine”. The Irish 
Ecclesiastical Record, 85 (1956): 190-197; Courcelle, Pierre. Les Confessions de saint Augustin dans la tradition 
littéraire. Paris: Études Augustiniennes, 1963: 221-213, 217.

255. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 36-37.

256. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 54-55.

257. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 31-58 and 236-263, 258.

258. Libri Epistolarum...: I, 34.

259. Mohrmann, Christine. The Latin of Saint Patrick...

260. Hanson, R. P. C. Saint Patrick. His Origins...: 158-170.
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we might expect from a bishop261. I believe that we can state, on the basis of the 
research above, and John Bury’s262 and Bieler’s in particular263 that Patrick used 
Old Latin versions of the New Testament264 in the period of his apprenticeship 
and that the text he had with him in Ireland was certainly the Vulgate version 
with which he checked and corrected his quotations265. Bieler believes that Paul’s 
letters themselves were used by Patrick from a pre-Jerome text but presumably 
checked against the Vulgate266.

The biblical character of the texts of the Hibernian bishop is extremely marked 
and a very valid method for presenting the saint as a true apostle, bearer of a 
universal message (Non mea verba sed Dei et apostolorum atque prophetarum quod ego 
latinum exposui, qui numquam enim mentiti sunt: Epistola, 20, 2-4). And the use of 
Biblical Latin is a clear sign of Patrick’s faithfulness to the holy text. In order to 
strengthen his Latin, he memorised words and entire phrases from the Scriptures267 
but without literary aspirations —as he was not interested in writing a purely 
literary text— or classical objectives268. He knows and freely admits his rusticitas 
(Confessio, 46, 14) and compensates with certain domini ignari rethorici (Confessio, 
13, 2)269. His aims and methods are exquisitely spiritual. In 1 Cor., 2, 1-2, Paul, as 
Patrick does later, states: Et ego, cum uenissem ad uos, fratre, ueni non in sublimitate 
sermonis, aut sapientiae, annuntias uobis testimonium Christi. Non enim iudicaui me 
scire aliquid inter uos, nisi Iesum Christum, et hunc crucifixum. Patrick chooses an un-
Romanised country and preaches to pagans and humble men (Epistola, 7, 1-2; 
Confessio, 42, 12; 43, 10; 59, 2-3). He also uses an evangelizatio pauperibus with 
the aristocrats because, as I have said above, his mission had cultural and not 
social meaning (see: Epistola, 12, 7-8; Confessio, 41, 4; 42, 1). Edmondo Coccia is 
quite right when he considers that Patrick’s two writings “should be considered 
simply as human documents which reveal an interesting and moving personality 
on a historical and religious level, not on a literary level” and therefore the role 

261. On Patrick’s direct knowledge of Latin texts see also: Dronke, Peter. “St. Patrick’s Reading”. Cambridge 
Medieval Celtic Studies, 1 (1981): 22-38.

262. Bury, John B. The Life of St. Patrick...: 319.

263. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 256.

264. It is impossible to identify precisely the Old Latin version which Patrick knew (Malaspina, Elena. 
Patrizio e l’acculturazione...: 174-179 and 258 and following).

265. See also: Malaspina, Elena. Patrizio e l’acculturazione...: 174-179. For the biblical text I refer to the 
Vulgate version (Biblia Sacra iuxta vulgatam versionem, eds. Bonifatius Fischer, Johannes Gribomont, 
Hermann F.D. Sparks, Walter Thiele, Robert Weber. Stuttgart: Deutsche Bibelgesellschaft, 1969-1975). 
As far as the references to Vetus Latina are concerned see Bieler and Hanson’s editions in the loci biblici 
section. The differences, however, are not particularly noteworthy.

266. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 257.

267. See: Malaspina, Elena. Patrizio e l’acculturazione...: 260-269. 

268. See: Bieler, Ludwig. The Place of Saint Patrick...: 71.

269. I accept here Malaspina’s suggestion (Malaspina, Elena. Patrizio e l’acculturazione...: 200-202; see: 
Malaspina, Elena. Gli scritti di san Patrizio...: 159) rather than Bieler (dominicati rethorici) and Hanson’s 
(domini cati rethorici). Patrick is very probably referring here to certain members of the Brythonic clergy. 
See: Malaspina, Elena. Gli scritti di san Patrizio...: 101 (doc. nº 151).
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of the saint remains almost entirely limited to the historical-religious plane270. 
Patrick is well aware of his inadequate literary and legal abilities (Confessio, 9, 
3-4) and it is this which causes the obvious difficulties involved in fashioning 
an excommunication letter which was in line with the exacting requirements 
of contemporary official documentation. But with a sincere and deep suffering 
on behalf of the Christians in Coroticus’s hands (Epistola, 1, 6-9) Patrick decides 
to write in the language which more than any other lends itself to official 
documents of a certain importance and complexity. Latin, in fact, makes of his 
letter a document which is ecclesiastical in style above all by means of the use of 
words from tradition (Epistola, 20, 2-4) and not from his personal self-conscious 
rusticitas (Epistola, 1, 1 and Confessio, 1, 1; 46, 14; 62, 3). In Confessio, 9, 1-3 he 
thus expresses himself: Quapropter olim cogitui scrivere, sed et usque nunc haesitaui; 
timui enim ne incederem in linguam hominum, quia non legi sicut et ceteri. And later 
he even goes as far as to exclaim: sicut facile potest probari ex saliua scripturae meae, 
qualiter sum ego in sermonibus instructus atque eruditus (Confessio, 9, 7-9). The saint’s 
rusticitas is thus here almost intentional, sophisticated, in order to contrast the 
rethorici (Confessio, 13, 2).

5. Conclusion

Patrick’s mission was to “put the Irish church on a firm biblical footing”271. 
He himself wanted the Grace of God to shine from his work and this is freely 
expressed in his writings. Studies on the saint’s spirituality have confirmed that 
Patrick’s work and life were founded entirely on Biblical writings and on the 
New testament in particular272. Patrick’s mission and faith were undoubtedly 
“bibliocentric” in an Irish pagan civilisation which to which book culture was 
still alien. But through Patrick, God used the written word to reveal himself to his 
creatures. It was a new and striking fact! The holy written word was welcomed by 
Irish Christians as if it had been written by God himself: for them Patrick was an 
instrument of God who was the ‘author’ of all the writings and spoken words of 
the bishop as well as all the signs used by him in his preaching. And furthermore, 
the use of Latin made the work readable not only to the Britons of Coroticus 
himself and Patrick’s Hiberionaci but also to the Christians the tyrant had sold and 
the saint’s Brythonic compatriots. For the Hiberni Celts, Latin was the ‘written 
language’. As far as the use of Latin in Ireland already at the end of the 4th 

century is concerned, Malaspina has hypothesised that the presence of Gallic 

270. Coccia, Edmondo M. “La cultura irlandese precarolingia: miracolo o mito?”. Studi Medievali, 8/1 
(1967): 257-420, especially, 273.

271. Kelly, Joseph F. “The Bible in Early Medieval Ireland”, Preaching in the Patristic Age: Studies in Honour 
of Walter J. Burghardt, David Hunter, dir. New York: Paulist Press, 1989: 198-214, especially, 201.

272. See in particular: O’Donoghue, Noel D. Aristocracy of Soul: Patrick of Ireland. London-Wilmington: 
Glazier, 1987. 
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writers alongside the merchants and immigrants from Britain and the continent 
including Irish mercenaries who had served in Roman Britain and probably on 
the continent cannot be excluded273. There is evidence of Latin words in the Irish 
language starting from the second half of the 4th century274 and thus of contacts 
between Christian Britons and Scoti as confirmed by Prospero and thanks in 
particular to Brythonic missionary work275. This should not, however, lead us 
to think of a deliberate and planned evangelical mission on the island because 
the Christians who went to the island followed prisoners or merchants for the 
most part. But reports of sapientes cismarini in the Glossarium Leydense are very 
interesting276. These were evidently groups of individuals who came from North-
West Gaul to escape from invading Goths, Huns, Vandals and Alans in the first 
half of the Vth century taking refuge in overseas lands in Ireland. On the basis 
of this evidence, Bruno Luiselli has argued for the presence in Ireland of Gallic 
monks who had escaped their homelands as a result of the barbarian invasions 
which hit the Rhine in 406 and 407277. Whilst there isn’t a great deal of evidence 
on this, it is sufficiently clear that this was a group of intellectuals278 who Bruno 
Luiselli understandably takes to mean monks by means of the well known New 
Testament theme of the knowledge of disciples and the Lord’s chosen people279.

In Epistola, 2, 2-3 Patrick refuses to call Coroticus’s soldiers cives mei and prefers 
to call them cives daemoniorum. Moreover, in denying the soldiers the title of cives 
sanctorum Romanorum (2, 3) he makes apparent his profound respect for Roman 
civilisation. Bieler believes that Patrick decided to write a letter of excommunication 
with the additional intention of presenting himself as defender of Brythonic Romanitas 
despite the fact that criticisms of his writings show a marked reaction from the very 
same Briton side280. Patrick considers himself fully a fellow citizen of Roman citizens 
(2, 2-3; see: 14, 1) and describes Hiberni as alienigenae (Confessio, 1, 14). In Confessio, 
37, 5-6 he says that he came to preach the Gospels ad Hibernas gentes. For Patrick the 

273. Malaspina, Elena. “Agli albori della cultura latina...”: 4. It is important not to forget that already 
in southern Britain in the first half of the first century A.D. and before 43 A.D., the year of the first 
organised Roman attempts to conquer the island, there are evident traces of contacts between Latin and 
Celtic cultures (Luiselli, Bruno. “Penetrazione di elementi culturali romani nella Britannia preromana”. 
Romanobarbarica, 6 (1981-1982): 159-187; Luiselli, Bruno. La formazione della cultura...: 71 and following).

274. See: Greene, David. “Some Linguistic Evidence relating to the British Church”, Christianity in 
Britain...: 75-86, especially, 81. 

275. Prosperus Aquitanus. “Chronicon...”: 1307.

276. Müller, Lucian. “Leydensis Vossianus Lat. F 70, f. 79 (11th century)”. Neue Jahrbücher für Philologie 
und Pädagogik, 93 (1866): 389.

277. Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 431-439; Luiselli, Bruno. La formazione 
della cultura...: 139-147.

278. In the last section the text, in fact, recounts: [...] omnes sapientes cismarini fugam ceperunt et in 
transmarinis uidelicet in Hibernia [ms. Hiberia] et quocumque se receperunt maximum profectum sapientiae incolis 
illarum regionum adhibuerunt.

279. Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 433. See also Malaspina’s analysis in: 
Malaspina, Elena. Patrizio e l’acculturazione...: 48-53.

280. Bieler, Ludwig. “St. Patrick and the British Church”, Christianity in Britain...: 123-130, 127.



Imago TemporIs. medIum aevum, vii (2013) 97-137. issn 1888-3931 

notes and considerations on the importance of st. patrick’s epIsTola 137

terms “Christian” and “Roman” mean exactly the same (Epistola, 2)281 and he is both 
Celt and Roman Briton at the same time. To him the pagan Irish are barbarians. 
However he identifies himself as Irish. To be Christian it is necessary to be Roman 
and thus the Irish people baptised by Patrick and his brothers have been brought 
directly into the “body” of Christian Romanitas282.

281. See: Bieler, Ludwig. St. Patrick and the Coming...: 13.

282. The extent to which Patrick felt fully rooted to the apostolic Church tradition emerges also in his so-
called Lorica (Irish Fáeth Fiada, “cry of the deer”). This was an invocation to the Trinity with litanic traits 
which was believed to possess magical protective powers according to the tradition recited by the saint 
along the roads that took him to Tara. Traditionally attributed to Patrick, it is contained in manuscripts 
from the 11th century and was originally written no later than the IXth century in ancient Irish in 
rhythmic prose but in expressive forms and concepts containing strong Patrician elements. Its original 
nucleus is datable to no later than the VIth century. I think it is interesting to cite some brief passages 
of it from Bieler’s English translation: “I arise to-day/through the strength of the love of Cherubim/
in obedience of Angels/in the service of the Archangels/in hope of resurrection to meet with reward/
in prayers of Patriarchs/in predictions of Prophets/in preaching of Apostles/in faith of Confessors/in 
innocence of Holy Virgins/in deeds of righteous men” (vv. 11-21; trans. in: Bieler, Ludwig. The Works of St. 
Patrick. St Secundinus Hymn on St. Patrick. Westminster-London: Newman Press, 1953: 69-70). And then, 
clear echoes of Gal., 2, 20 (Vivo autem, iam non ego, vivit vero in me Christus): “Christ with me, Christ before 
me, Christ behind me, / Christ in me, Christ beneath me, Christ above me” (61-62, translation: Ludwig 
Bieler. The Works of St. Patrick...: 71).
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abstract

This article addresses the reconstruction of the church that was dedicated or 
consecrated around 1088. We have used the documents found in the monastery, 
mainly descriptions from the 16th and especially the 18th century, and other 
information provided by some monks from Silos in the 17th century. To this, we 
must add the reinterpretation of the archaeological remains, together with the 
information in the Memoriae Silenses. From all this, we propose the chronology of 
the church and its relation with the general plan of the Romanesque monastery. 

Based on archaeological information from the north wall of the church and the 
foundations of the tower, together with the descriptions from when the building 
was demolished in 1761 and information from coins, we are able to conjecture 
about the date and characteristics of the building1.
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The aim of this article is to define the church that was dedicated or consecrated 
around 1088 in the monastery of San Sebastián de Silos. Based on the information 
from the historical and archaeological documentation, we will do a hypothetical 
reconstruction of this church and the monastery that seem to have been planned 
at the time. We are aware that this theme has already been dealt with by various 
historians, with varied and sometimes contradictory results. That is why we returned 
to this question some time ago, basing our work on the archaeological remains that 
are still in situ and the documentation in the monastery’s archive. We have also 
taken the earlier studies on this theme as a necessary starting point.

A philosophical basis for our research is found in the words of the 13th-century 
French thinker Gilbert de Tournai, who stated: Jamás encontraremos la verdad si 
nos contentamos con lo ya descubierto. Aquellos que escribieron antes de nosotros, no son 
señores, sino guías. La verdad está abierta a todos. Y no ha sido en su totalidad hallada2. So, 
respecting and participating in the concerns and searches of those who have worked 
on this theme before us, we understand that one can go a little further and forge a 
new stage of the path in this thorny and complex subject.

1. State of the question

1.1. Studies and approaches to the church of San Sebastián de Silos

The necessary starting point for our work is our predecessors who tackled the 
reconstruction of the monastery church of San Sebastián de Silos. The first approach 
to this dates from the Modern Era.3 In the 19th century, the pioneers were first 
Amador de los Ríos4 and then, the Benedictine monk Marius Férotin5. The latter, 
who lived in Silos, described the temple and presented a plan by the monk Jules 

2. “Never will we find truth if we content ourselves with what is already known. Those things that have 
been written before us are not laws but guides. The truth is open to all, for it is not yet totally possessed.” 
(Gimpel, Jean. “Villard de Honnecourt, arquitecto e ingeniero”, Villard de Honnecourt. Cuaderno. Siglo XIII. 
Madrid: Akal, 1991: 31-32). This quote is taken from the contribution by the above author. 

3. There has always been interest in the monastery of Silos for questions related to the history of the 
church and the cloister. We have manuscript and printed information by various authors since the 16th 
century, with J. Nebreda, passing to the 17th century with the monks Vergara, Castro, Yepes and Argaiz, 
to the 18th century when the church was destroyed, described in detail in the Memoriae Silenses, partly 
written by friar B. Díaz. We now only refer to these, but some of the other works are cited and used 
below.

4. de los Ríos, Amador R. España: Burgos. Barcelona: D. Cortezo y Ca., 1888: 913-941, dealt with the 
question although it is not relevant in our case.

5. Marius Férotin, archivist in Silos, was an important continuer of the work of the Silos monks with his 
notable works: Férotin, Marius. Histoire de l’Abbaye de Silos. Paris: Ernest Leroux, 1897; Férotin, Marius. 
Recueil des chartes de l’Abbaye de Silos. Paris: Ernest Leroux, 1897. He renewed the historical view of the 
temple.
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Mellet. Later, in the 20th century, Vicente Lampérez6 proposed a church with three 
domes, three naves and a highly-developed transept based to a great extent on 
the contributions of Marius Ferotin and the description by friar Jerónimo Nebreda 
(16th century). Dom Roulin,7 a Benedictine monk who spent some time in Silos, 
presented a reconstruction of the two temples.

The research continued in the second decade of the 20th century.8 Worth 
mentioning are the works from the 1930s, especially the excavations in 1931-1933, 
which led to a new plan done friar Román Sáiz, published by friar Justo Pérez de 
Urbel.9

Probably the best approach to the study of the construction abbey church before 
the mid 20th century was the one by Walter Muir Whitehill.10 Later, friar Román 
Sáiz, followed by Jacques Fontaine, reconstructed a Mozarab-type church that must 
have been consecrated in 1088,11 the low church. There are two more works on the 
subject from the 1980s and 1990s. The first is the one by professor Isidro Bango12 
and the second by various authors.13

6. For more details about his work, see: Lampérez, Vicente. Historia de la arquitectura cristiana española en 
la Edad Media. Madrid: Espasa-Calpe, 1908: 693-696, which also includes a plan.

7. This French monk spent two years in Silos and studied the church, reinterpreting the plan by: 
Machuca, Manuel. “Les églises de l’abbaye de Silos”. Revue de l’Art Chrétien, 5 (1908): 289-299 and 371-
379. He drew up plans of the temple following Manuel Machuca.

8. Isaac Toribios and Román Sáiz, monks in Silos, through their work in: Toribios, Isaac; Sáiz, Román. 
“Santo Domingo de Silos”, Enciclopedia Universal Ilustrada. Madrid: Espasa-Calpe, 1983: LIV, 377-393. 
And also in internal publications in the monastery, with their work: Toribios, Isaac; Sáiz, Román. “San 
Sebastián de Silos: Noticias sobre la construcción de la actual iglesia”. Boletín de Santo Domingo de Silos, 18 
(1915-1916): 558-560; Boletín de Santo Domingo de Silos, 19 (1916-1917): 16-18, 66-70 and 108-112, with 
one of the interpretations that many other authors like Gaillard, Whitehill, Fontaine, took as their own.

9. Pérez, Justo. El claustro de Silos. Burgos: Aldecoa, 1955. He reproduced this plan in his work and there 
are also copies in the archive in Silos. It is one of the most widely used by researchers.

10. This author has published two different works, the first titled: Whitehill, Walter M. “The destroyed 
Romanesque Church of Santo Domingo de Silos”. Art Bulletin, 14 (1932): 316-343 and the second, in 
the third chapter of his work: Whitehill, Walter M. Spanish Romanesque Architecture in the Eleventh Century. 
Oxford: Oxford University Press, 1941: 155-193.

11. There are various examples of the plan by friar Román Sáiz in the Silos monastery archive. The 
Frenchman, Jacques Fontaine in his work: Fontaine, Jacques. L’art préroman hispanique. 2º, L’art mozarabe. 
Saint-Léger-Vauban: Pierre-qui-Vire, 1978: 211-212 and figures 48-50, reproduces it and his line follows 
that of the above-mentioned monk from Silos.

12. The most complete study that we know of to date is the one by this professor for the 1988 international 
symposium dedicated to the 9th centenary of the consecration of the church and cloister, 1088-1988. It 
is titled: Bango, Isidro. “La iglesia antigua de Silos: del prerrománico al románico pleno”, El románico en 
Silos. IX Centenario de la consagración de la iglesia y claustro. Burgos: Abadía de Silos, 1988: 317-376.

13. Palomero, Félix et alii. Silos: un recorrido por su proceso constructivo. Burgos: Caja de Burgos, 1999: 37-
41, 89-102 and 323-325. This work contains a reconstruction that proposes some new nuances, but that 
goes too far from the one by professor Isidro Bango. After this publication, Félix Palomero reinterpreted 
the churches in Silos and, especially, the plan that concerns us here, in the book: Palomero, Félix. Alfonso 
VI: ¿del ocaso de lo hispano al mundo romano-francés?. Madrid: Dyckinsons-Universidad Rey Juan Carlos, 
2009: 95-180 and the most recent, a presentation titled: Palomero, Félix. “El mecenazgo en la corte 
castellano-leonesa de Alfonso VI: la catedral románica de Burgos y el monasterio de San Sebastián de 
Silos”, Evolución y estructura de la Casa Real de Castilla. Madrid: Ediciones Polifemo, 2010: II 645-668.
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1.2. Proposals about the church in Silos around 1088

The first approaches supposed that the low church, from the monastery in 
Recaredo’s times, was the one that Abbot Dominic had restored, while the high 
church was the one that this abbot had begun, as French monk, Marius Ferotin, 
stated.14 Initially, it was accepted as a church with a chancel similar to the one 
in the old cathedral in Salamanca, based on the description given by the 16th-
century monk from Silos, friar Jerónimo Nebreda, who suggested that the chancel 
and especially, the transept, in Silos were resembled those in the Old Cathedral 
in Salamanca. Vicente Lampérez15 also mentioned the similitude with Salamanca 
and the existence of three domes, resembling a Byzantine model. To all events, the 
church they were talking about is the one consecrated in 1088, under the mandate 
of the abbot who succeeded the restorer, Fortunius. This church included both the 
upper and lower ones.

Another reconstruction was the one by father Roulin, who, based on the plan by 
the 18th-century architect Manuel Machuca y Vargas, proposed a first church with 
three naves, separated by the corresponding columns, with a triple apse and straight 
headwall. According to him, this would have been the one that existed from the 6th 
century and that was extended to the east in Abbot Dominic Manso’s times, with 
a large transversal nave, three news apses, and thus becoming a Latin cross shape. 
Later additions were the domes and the doorway of the Virgins, these being 12th 
century works.

Another proposal is the one by the Silos monks Isaac María Toribios and Román 
Sáiz,16 whose idea was the existence first of a Visigoth basilica seen by Saint Dominic 
of Silos, which he partially repaired and restored. They propose that the consecration 
of 1088 refers to the apses of the lower church and that the upper one was raised 
shortly after (first third of the 12th century) and they place the western parts in the 
decades of the 12th century.

Then Georges Gaillard17 indicates that, in Fortunius’ times, in 1088, the church 
was probably not at a very advanced stage. In the plan he published, he indicates 
the existence of a transept in the church in the times of Abbot Dominic. Walter 
Muir Whitehill18 did a very complete study of the theme and tried to explain the 
presence of the coins in one of the altars of the lower church, indicating that these 
were used a crypts when the temple was extended to the east, thus making up the 
high church. This way, he solved the chronological problem that these coins posed, 
as they date from after 1085. He copied the plan found in the papers of the monk 
of Silos and Bishop of Segovia, Rodrigo Echevarría, which he took to be accurate.

14. Férotin, Marius. Histoire de l’Abbaye...: 345-363. This work contains the plan by Jules Mellet, 
mentioned above.

15. Lampérez, Vicente. Historia de la arquitectura cristiana...: 695.

16. Toribios, Isaac; Sáiz, Román. “San Sebastián de Silos...”.

17. We refer to: Gaillard, Georges. “L’église et le cloître de Silos”. Bulletin Monumental, 91 (1932): 39-80, 
in which he proposes his ideas and the reconstruction of the church that concerns us here.

18. See the studies detailed in note 8.
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More recently, Isidro Bango,19 starting from the earlier proposals about the abbey 
church of Silos (that we have summarised above), using “historical-documentary 
sources”, the old prospections, and plans and archaeological remains, proposed 
a building process that went from the “pre-Romanesque churches” to what he 
calls the “third extension”. It is possible that this interpretation of the evolution 
of the abbey church in Silos, being one of the latest and with a large quantity of 
information, was the closest to what must have existed and the most precise.

Despite the above, we have some doubts about the reconstruction of the process 
behind the building of the church. This has led us to rethink the question, not 
about all hypothetical building on this site, but rather focussing on the church that 
was consecrated or dedicated around 1088. These doubts arise from a new reading 
of the historical and documentary sources and archaeological remains. Some of 
these doubts have been expressed in various texts and the corresponding plans.20 
Thus, starting from what we have presented about the state of the question, we 
move on to our own proposal based on a revision of the information available and 
some recent findings21 that we believe can shed light on some of the more obscure 
aspects.

1.3. Our starting point

After presenting the state of the question, we now move on to define our initial 
posture regarding the abbey church of Silos that was consecrated or dedicated, 
perhaps together with the cloister, in about 1088. For the time being, we do not 
study this hypothetical church and the monastery that Abbot Dominic restored and 
renewed during his mandate but rather, based on what has been presented about 
this,22 we focus on the church that was supposedly built during Fortunius’ time as 
abbot. Similarly, albeit in a somewhat brief and succinct way, we link this temple 
with the Benedictine monastery that it seems was planned and whose building 
started during the abbacy of the above-mentioned Fortunius (1073-1100?).

19. Bango, Isidro. “La iglesia antigua de Silos...”: 342-362.

20. Palomero, Félix et alii. Silos: un recorrido...: 41 and 90-93; Palomero, Félix. Alfonso VI: ¿del ocaso de lo 
hispano...; Palomero, Félix. La catedral románica...: 649-659 and the corresponding sketches. 

21. On of the recent findings related to this theme is the coins found on one of the altars of the low 
church when it was knocked down to build the curent church. In 2001, the urn with the remains of 
Abbot Dominic Manso, in Santo Domingo de Silos was reopened. A coin was found that had been minted 
in Toledo for Alfonso VI after the city’s conquest in May 1085. The study of this coin has been published 
by: Vivancos, Miguel. “Hallazgo de un dinero de Alfonso VI en el monasterio de Santo Domingo de 
Silos”. Numisma, 245/51 (2001): 169-174. This information has allowed us to resume the term ante quem 
on a surer footing, related it to the finishing of the low church and link it to the transfer of the remains 
of Abbot Dominic from the cloister to the church, as shown below.

22. Palomero, Félix et alii. Silos: un recorrido...: 39-41 and 90-93; Bango, Isidro. “La iglesia antigua de 
Silos...”: 341-351. 
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2. The church and cloister around 1088

Although the generic heading of this part of the article mentions the church and 
cloister around 1088, this is simply a reference to what we will address, the cloister 
as the centre of the monastery is simply used to place the church in the monastic 
context and as a basis for some of the data we present. This is not, however, a 
study of the cloister and the spaces built in each of the galleries in addition to the 
abbey church. Everything except the church itself will be treated briefly but only in 
relation to the church, which is the real subject of our study.

2.1. The abbey church dedicated or consecrated around 1088

Our approach to this church is based on historical-documentary, historiographic 
and archaeological information. The first fact that we must highlight is the place of 
the first burial of Saint Domingo, where he was buried in December 1073, as this 
is an essential reference for the church that concerns us. According to the monk 
Grimaldo, this tomb was placed, intra claustrum fratrum ante portas ecclesie.23 We are 
sure this was in the north gallery of the current cloister, parallel to the southern 
wall of the abbey church (figures 1 and 2). On the other hand, on this occasion, 
the archaeological information allows us to discern some of the outline and the 
characteristics of the church. To all this, we must add the documentary information, 
especially the manuscript known as Memoriae Silenses.24 This describes this church, 
which it calls the ecclesia inferioris, in great detail and which also appears in the plans 
drawn up in the mid 18th century. From this manuscript, today in the monastery 
archive of Silos and that deals with numerous aspects of the monastery and the 
abbey church, we are here interested in the part dedicated to the Ecclesia antiquae 
declaratio Pars II.25 To this, we must add the contributions from the historiography26 
that, as mentioned above, has been dealing with this question since the end of the 
19th century.

As mentioned, these plans were drawn up by Manuel Machuca y Bargas (figure 
3) and friar Juan Ascondo  (figure 4) in the 13th century, the latter being attributed 
to friar Juan Ascondo because it appeared among his papers.27 The first presents 
the two churches, the Yglesia primera que edifico, ó amplio, el santo. Grimaldo Cap. and 

23. Valcárcel, Vitalino. La “Vita Dominici Siliensis” de Grimaldo. Logroño: Servicio de Cultura, 1982: 308.

24. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses), f. 105r-136v. This part contains a description 
of the archaeological characteristics, of notable precision and puntualisation, that time has shown must 
be considered a reliable and precise source, especially this part. That is why we use it as one of our 
sources and proof of our proposals.

25. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 105-136.

26. The bibliographic reference to those who have dealt with this theme are above and in the 
bibliographic references in notes 2 to 12.

27. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 120. Given that this plan is the one cited in 
this work, we think it was done for the works that friar Domingo Ibarreta was doing, and the fact that it 
was later found among the papers of the monk from Silos, Rodrigo Echevarría is no reason to attribute 
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the Adición de la Yglesia (figure 3). The result is a church in the shape of a Latin 
cross, with a large transept. It shows the doorways, the stairs that linked them 
over their different levels and the position of the altars and tells us to whom these 
were dedicated. The second, titled Planta Iconografica de la Iglesia de Sn Domingo de 
Silos, antiguo, is a plan of the whole Romanesque church demolished in the 18th 
century (figure 4), with references to the orientation and relation with the cloister. 
As well as the different papers related to the destruction of the abbey church in 
1751 from the archive in Silos,28 the most important source is the description by the 
abbot friar Baltasar Díaz (Memoriae Silenses cited above), who describes the process 
of demolition with notable precision and detail with special note of what was found 
during this process.29 

Also of great interest is the above-mentioned description from 1580 by the abbot 
friar Jerónimo Nebreda. In this case, what is important is the references to the low 
church. 

As mentioned above, the third source available is the archaeological remains. 
Only some partial remains from the church we are interested in have survived, 
and no great care these was taken in the different archaeological digs, so there are 
considerable doubts about some of them. We have been able to see and document 
some, others have been followed through photographs and these have been 
mapped30 recently. A large part is under the existing church. These include the 
start of the left lateral apse (figure 9), the exact position of one of the doorways 
(the one of Saint Michael), the position of the encapitelados pillars (figure 10) that 
friar Baltasar Díaz mentions, the floor of the atrium to the north of the church 
(figures 6 and 7). There is also the base of the tower (figures 6 and 8), the doorway 
of the atrium that opened onto the village of Silos, part of the wall of this atrium, 

it to the latter. On the other hand, the type of writing on the plan is closer to the former than the latter, 
who did not know the Romanesque church.

28. Palomero, Félix et alii. Silos: un recorrido...: 308-320. We refer to this work because all these documents 
are transcribed in it.

29. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 118-127 and 131v-136; Palomero, Félix et 
alii. Silos: un recorrido...: 308-320, which presents the data from the archive which covers these aspects 
fully. Perhaps the most complete and precise description of this church is the one by D. Ibarreta in his 
work Bibliotheca Manuscrita Gothica De el Monasterio de Santo Domingo de Silos when he writes: ... la línea recta 
que sigue desde el mediodía por la pared interior del claustro, del paño oriental de él ...porque en este sitio en que 
antes havia una escalera tendida, fabricada para comunicar el pavimento del crucero adicionado fundado en peña 
con el de la Yglesia primitiva inferior al plano de la peña...en dicho sitio pues devaxo del ancho de dicha escalera, 
se descubrió parte de una pared..., y la escalera a lo largo de ella, y que cerraba al oriente la primitiva iglesia, y en 
ellas estaban agregados los vestigios de tres altares, uno mayor en medio y dos colaterales menores iguales entre sí, en 
figura de semicírculos (“...the straight line that follows from the south along the inside wall of the cloister, 
the eastern panel of this ...because in this place where before there stairs were laid, built to link the 
pavement of the transept added built on the rock with that of the primitive Church on the plane of the 
rock ...in this place below the width of said stairs, part of a wall was discovered ..., and the stairs along it, 
and that closed the primitive church on the east side, and in these were included vestiges of three altars, 
one bigger in size and two smaller collateral ones equal with each other, in the shape of semicircles”). 
These details from the aforementioned manuscript by fray Baltasar Díaz give a good idea of what la 
Yglesia primitiva was like.

30. Bango, Isidro. “La iglesia antigua de Silos...”: 338.
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part of the southern wall (in the entrance to the old museum from the cloister) 
and probably part of the west façade, where there was the so-called porta magnifica 
et principalis.31

Manuel Machuca’s plan32 (figure 3) shows a church with three naves that leads 
to a triple chancel, semicircular inside and straight outside. Over this chancel, he 
drew the stairs that had to be built given the difference in level between the old 
church and the extension to the east, the upper church. We see how Machuca y 
Bargas denominates the church we are interested in as the Iglesia primera que edificó 
o amplió el Santo (the first church built or extended by the Saint), while the second 
is called the Adición de la Iglesia (Addition of the Church). The documentation 
and writings mention these as the “low church” and the “high church” or ecclesia 
inferior and ecclesia superior respectively. It also depicts the tomb of Saint Domingo 
and three doorways: one on the south wall, in front of the tomb, that leads out 
to the cloister (that of Saint Michael) and the other two on the north and west 
walls. It also explains who the altars were dedicated to: Saint Martin (gospel), 
Saint Sebastian (central) and Saint Mary (epistle). In Machuca’s plan, in contrast, 
we do not see some elements that do appear in the “iconographic”33 by friar 
Juan Ascondo34 (figure 4). These include the bay with the pilares encapitelados 
that separated the naves, the existence of a pórtico, the tower, the apses of the 
transversal nave and, especially, the difference between the thickness of the west 
wall of the church and the others.

Up to here, we have presented the graphic portrayals of the church from the 
18th century. One of the problems for the reconstruction of this low church35 is 
its length and width. The different 18th-century documents, most written during 
the demolition of this church, are a necessary reference. The most precise of these, 
the Memoriae Silenses, which, on many occasions, presents an almost archaeological 
description with notable detail and precision, indicates that it reached as far as the 
west wall, 

Igitur Ecclesia inferior ab Occidente in Orientem extensa ad aequalitatem pavimenti juxta 
antiqui Claustri inferioris fundata est Architectura Romana,36 

31. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 122.

32. Palomero, Félix et alii. Silos: un recorrido...: 53, which contains a reproduction of the plan from the 
monastery archive in Silos.

33. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 120. As Ichonographia patet it also appears 
in this work.

34. The iconographic plan from the AMS to which we refer was done for a work that collected the 
sources from Benedictine Archives, which was coordinated in Silos by the abbot Domingo Ibarreta. This 
plane made by the monk Fray Juan Ascondo was used to justify the demolition of the old churches.

35. Done in the times of abbot Saint Dominic according to Manuel Machuca y Bargas, who signed the 
plan.

36. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f.118.
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where the steeple was, 

Et quia in demolitione parietis ad pedes totius Ecclesiae versus Occidentem corporeitatis 
novem pedum... et supra quem Campanile (vulgo Espadaña) assurgebat, cujus manga 
declinatio a perpendiculo fuit causa ruina Ecclesiae.37 

and in quo alia porta magnifica et principalis38 of the church, and that it was similar 
to the one in the cloister. The east wall (outside of the triple chancel) was aligned 
(according to friar Baltasar Díaz) with the east of the cloister and coincided with the 
start of the first bay of the naves of the high church 

...tres que naves navibus Ecclesiae superioris correspondentes formabant; seu potius in 
corespondentiam illarum factae superiores: ita taliter ut capita harum tuum Navium pedes 
aliarum Ecclesiae superioris in muro utriusque divisorio tangerent. Vel clarius: ubi tres 
Naves Ecclesiae inferioris capita habebant incaeptâ fabricâ Ecclesiae superioris (multo illa 
posteriori) cum correspondentia ad inferiorem, in Navibus.39 

However, the author of this work goes further, as he later adds, Ecclesia ergo inferior 
extendebatur in longitudinem ab angulo orientalis Claustri usque ad medietatem novi Chori 
superioris.40 He completes the information about the length of the low church with 
the expression ...inferiorique, cuius longitudo illam claustri solum excedebat in longitudine, 
quam semicirculus Cappellae maioris habebat....41 With the above, if fray Baltasar Díaz’s 
information is true, we now with precision that the low church only exceeded the 
cloister in length, in the chancel, the triple apse. Similarly, regarding the width of 
the church, the monk from Silos who wrote the description states, 

Latitudo autem Eclessiae antiquea a pariete Claustri ad parietem borealem, cui sepulchrum 
S.P.N. Dominici contiguum erat, ad quem lapis sepulchralis in signum loci et sitûs sepulchri 
positus, extendebatur.42 

37. “In the demolition of the wall situated at the foot of the church to the west, (it was seen to be) nine 
feet thick, where the magnificent and main door was, above which there was the bell tower (vulgarly 
called steeple) whose notable lean was the reason for the ruin of the church” (AMS, manuscript 31 
(Baltasar Díaz, Memoriae Silenses) f. 121v).

38. “...the other magnificent and main door ...” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) 
f.121v).

39. “...its three naves corresponded to the naves of the upper church or rather, the upper ones were 
made in correspondence with these. Thus as the head of these naves, the foot of the upper church was on 
the wall that separated one from the other. More evidently; where the three naves of the lower church 
started off the architecture upper church (built much later) in correspondence with the lower one in the 
naves” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 118 and 118v).

40. “Thus the lower church extended in length from the eastern corner of the cloister to the middle of 
the new upper choir” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 120v).

41. “...and the lower one whose length only exceeded that of the cloister in the semicircle of the chapel...” 
(AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 133v).

42. “On the other hand that width of the old church went from the wall of the cloister to the north wall, 
to which the sepulchre of out holy father Domingo was attached” (AMS, manuscript 31 (Baltasar Díaz, 
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These data about the length and width of the church can be corroborated 
archaeologically nowadays, so we can take it as accurate. 

From reading this work, we obtain additional, and more precise, data, so much so 
that it almost seems like an archaeological report. Given the expression of its author, 
these were being discovering as the church was being demolished. Regarding what 
we are dealing with now he adds, 

... longitudinem claustri, ut diximus, ab Occidente in Orientem non excessisse, nisi in 
longitudine Cappellarum, seu capitum navium supra memoratos semicirculos erectârum...43 

As mentioned above, all this information can largely be checked against what the 
archaeology currently shows. This gives us greater certainty when reconstructing 
the low church in its true dimensions (figure 1). Comparing the different sources, 
the coincidence is of great interest, and this gives greater credence to the 18th-
century descriptions and plans, as up to here, these are fully accurate and coincide 
with what has survived to the present day. 

Another of the aspects that can be highlighted in the reconstruction of the church 
that was dedicated or consecrated around 1088 (partly mentioned above) is to find 
out how far the chancel reached, the number of apses and altars, its shape and 
its orientation relative to the cloister and high church. Nowadays, only the base 
of the left lateral apse, the one corresponding to the nave of the gospel, part of 
the north wall and the bottom of one of the cruciform pillars of the high church 
(figure 11), situated immediately behind the mentioned apse, have survived. These 
archaeological data can be checked against the 18th-century descriptions and plans 
and again we see that there is a notable coincidence (figures 3 and 4).

Both the descriptions and the plans, whether from the 16th or, especially, the 18th 
centuries, mention a triple apse. Everything also seems to indicate that there must 
have been a triple chancel, with three altars dedicated to Saint Martin (the one of 
the gospel), Saint Sebastian (the central) and Saint Mary (the epistle), as mentioned 
above, and which appear in the plans by Manuel Machuca and in the Memoriae 
Silenses.

Having reached this point, there are some aspects that require a closer examination 
through the information in the documentation. We are interested in the details 
from friar Baltasar Díaz regarding the triple apse in the church, partially uncovered 
and eliminated in 1767, 

Anno sequenti prosequita demolitio Navis sinistrae, versus Cappellam S. P. Dominici: et 
in excavatione fundamentôrum primae Cappellâ, quâ a Sachristiâ, et a nova S. Dominici 
Cappellâ intratur in novam Ecclesiam inventi sunt duo semicirculi a postibus, seu 
columnis ultimis et orientalibus Ecclesiae inferioris, se versus orientem in Ecclesiâ superiori 

Memoriae Silenses) f. 134v-135).

43. “...from east to west it did not exceed, as we said, the length of the cloister except in the longitude of 
the chapels built with the semicircles that we mentioned above ...” (AMS, manuscript 31 (Baltasar Díaz, 
Memoriae Silenses) f.134 and 134v).
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extendentes, formantes que Capita, seu potius Cappellam utriusque navis, mediae videlicet, 
et sinistra; nec dubium, alium semicirculum subesse pavimento Navis evangelij: quod cum 
totum comprehensum sit in Navi novae Ecclesiae opus non fuit excavare.44

Such a detailed description can lead us to think that its author (again abbot in 
Silos from 1765) probably witnessed the demolition of this part of the church. 
From this, it can be deduced that the chancel of the church was a triple apse and 
that there was a semi-column from which the side arches of the naves spread out 
along the west face of the walls that separated the central apse from the lateral one. 
Through the text, we know that that year, 1767, during the demolition of the parts 
of the high church as far as the transversal nave, the central apses and that of the 
epistle were discovered. These were partly under the ten steps between the different 
levels of the two churches and another under the first two bays of the high church, 
corresponding to the lower choir. 

However, with the demolition of this triple chancel of the low church, razed 
(figure 9) and partly under the steps, and the first two bays where the lower choir 
was located as mentioned above, some more data came to light that we wish to 
highlight. The first of was that the low church was attached to the high one (figure 
11). The monk who described what was found stated, 

...Etenim certo certius constat, aedificatam fuisse supra inferiorem, ut ad oculum omnium 
in demolitionem claruit: Architectus que ante discoopertionem semi-circulorum, et Mensae 
declaraverat: quippe parietes utriusque (the east of the low church and the west of the 
high church) contigui, non uniti essent.45 

This information is of the greatest importance, as, if true, it would tell us that 
the churches were separate and the high one was attached to the low one. On the 
other hand, the author goes somewhat further in his description of what he saw, 
and adds, 

Ecclesiae inferioris a superiori, ut prius ex rupturis, et arcubus infra positis credebamos; sed 
cum Ecclesia superior no solum ex maiori altitudine pavimenti, sed etiam ex longe majori 
ipsius Fabricae altitudine inferiori superemineret; ut utraque conjungeretur, et aliqualiter 
inaequaelitas altitudinis dissimularetur: arcus Cappellarum inferioris Ecclesiae Navium 

44. “The following year the demolition of the left nave continued, towards the chapel of the S. P. 
Domingo and in the excavation of the foundations of the first chapel, which is close to the sacristy and 
through which one enters the new church near the new chapel of Santo Domingo, there were two 
semicircles with pillars similar to the end and eastern columns of the lower church; these continued to 
the east in the upper church, forming the head or perhaps the chapel of each nave, in other words the 
central and the left. There is no doubt that the other semicircle was below the pavement of the nave of 
the gospel so it is understood that it was not necessary to excavate in the nave of the new church” (AMS, 
manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 131v and 132).

45. “...Indeed it is known with certainty that it was built over the lower one as is clear to everyone 
during the demolition. The architect, faced with the discovery of the semicircles and the table declared, 
that both walls were next to each other, not attached” (AMS, manuscript 31 (Baltasar Díaz, Memoriae 
Silenses) f. 134).
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cum muro supra ipsos ruperunt, subtus que rupturas alij arcus positi sunt: quod cum clare 
videretur, ocassionem dedit credendi, in illa parte fuisse murum directum a Meridie in 
Boream, Ecclesiam inferiorem terminantem, et postea appertum, ut ex utrâque Ecclesiâ una 
fieret.46 

Again, the precise information from the chronicler Baltasar Díaz confirms the 
fact that the church we are studying had three apses, part of whose structure was 
eliminated to build the high church, with the remaining part ending up under the 
first two stretches of the naves of the high church, and that the low church was 
closed off by a wall that went from north to south. This clearly shows the end of the 
edifice that we are now referring to.

The cited document (a precise description with valuable information for our 
hypothetical reconstruction of the church) supplied yet more relevant data about 
the organisation, sizes and shapes of these three apses, the chancel of the low 
church. Through it, we know the shape and sizes of one of the altars, which, when 
the structure on top of it was removed, appeared intact under the low choir of the 
high church. Firstly, it gives the width of the apse, referring to the central one. 
It states, Ille ergo semicirculus Navis media latioris pariter latior, et longior quatrodecim 
pedibus...47 Thus, we know that the central apse was around five metres in diameter 
and about the same in depth. However, the author goes further and informs us 
about the dimension and characteristics of the altar in this apse. He states, 

...in quo mensa Altaris longitudinis novem pedum, et trium latitudinis cum cornu Altaris 
ad ablutiones fundendas in latere epistola, sicut moris antiqui fuisse constat: ipsa vero 
Mensa Altaris a muro ex omni parte separata, commode circuiri poterat; altitudo vero illius 
regularis, supra quam quatuor lapide excussi superficiem superiorem formabant....48

From all this and the contributions obtained from the archaeology, we can suppose 
with a high degree of confidence, that the chancel of the low church (possibly the 
one consecrated in around 1088, as we shall see below) must have been aligned 
with the dormitory built over the east gallery of the cloister. We can also suppose 
that the three altars, each in its corresponding apse, were located there, and that 

46. “We believe that the lower church compared with the upper one, before the rupture, had its apses 
placed below; the upper church, not only for the greater height of its pavement but also for the greater 
height of the structure, protruded over the lower one; to join them and correct any difference of height 
the arches of the chapels of the nave of the lower church were broken together with the wall that rose 
over them and the remains were placed below; which, when seen clearly, was reason enough to believe 
that there had been a wall in this area that ran from south to north in which the lower church ended and 
that was later opened so that from one church and the other, a single one was made” (AMS, manuscript 
31 (Baltasar Díaz, Memoriae Silenses) f. 134v).

47. “Thus, the greater width of that semicircle was similar to the greatest width of the central nave and 
it greatest length was fourteen feet ...” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 132).

48. “...and there was the altar table nine feet long with the protrusion of the altar so the ablutions 
could be poured on the side of the epistle as was said to be an ancient custom. In truth this altar table 
was totally separated from the wall so that one could walk round it easily; its height was also canonical 
(regular); placed over it four protruding stones made up the upper surface...” (AMS, manuscript 31 
(Baltasar Díaz, Memoriae Silenses) f. 132 and 132v).
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on the west face of the walls that separated the lateral apses from the central, there 
was a semi-column from which the corresponding side arches must have sprouted 
to form the immediate part of the apse and that the three apses were semicircular 
in shape, probably somewhat banked.49 The type of altar is equally significant, and, 
as the 18th-century monk supposed, this seems to correspond to the uses of the 
Hispanic liturgy.50

Another point of interest is the western façade of the low church, as we have 
mentioned above. The wall was aligned with the western perimeter of the cloister. 
Again, the information that friar Baltasar Díaz supplies about this is of great 
importance. The first fact that draws our attention is the unusual thickness of the 
wall, also reflected in the plan by fray Juan Ascondo (figure 4). When the 18th-
century abbot, who wrote most of the Memoriae Silenses, refers to this western 
façade, he states, Et quia in demolitione parietis ad pedes totius Ecclesiae versus Occidentem 
corporeitatis novem pedum...51 

When we compare this wall with the others, it draws our attention that it was 
nueve pies (nine feet) thick (2.52 m.) against the 1.20 or 1.30 metres of the others. 
This difference in thickness, that also appears in the planta iconográfica (figure 4), 
could be explained because during the reforms of the first bays of church in the 
final decades of the 12th century, as shown by the remains that have survived, the 
another wall which the steeple was built on was built over first one. Moreover, 
judging by the characteristics of the alia porta magnifica et principalis, this must also 
have been built during these works, in a late-Romanesque style. 

With his description of the demolition of west face of the church, as well as 
situating the alia porta magnifica et principalis,52 the 18th-century monk-chronicler 
also informs us about the existence of, ...ac in parte Occidentali ad pedes Ecclesiae novem 
pedum corporeitatis Campanile, vulgo Espadaña construxit...53 

49. Bango, Isidro. “La iglesia antigua de Silos...”: 344, 346 and 350.

50. Given that our aim is not to analyse this question, we supply bibliography about this and that deals 
with some aspects of this area of research. Vives, J. et alii. La colección canónica hispana. Madrid: Consejo 
Superior de Investigaciones Científicas, 1984, there are four volumes. We refer to this to document 
each of the Hispanic rules we know about. The works by: Caballero, Luis. “La arquitectura monástica”, 
La comunicación en los monasterios medievales. XV Centenario de San Benito. Burgos-Silos: Dirección General 
del Patrimonio Artístico, Archivos y Museos, 1980: 17-37; Bango, Isidro. El monasterio medieval. Madrid: 
Biblioteca Básica de Arte, 1990; Godoy, Cristina. “Arquitectura cristiana y liturgia: reflexiones en torno 
a la interpretación funcional de los espacios”. Espacio, Tiempo y Forma. Serie 1, Prehistoria y Arqueología, 
2 (1989): 355-387; Sastre Isaac. “Altares de Extremadura y su problemática (ss. VI-IX)”. Hortus Artium 
Medievalium, 11 (2005): 97-110; Caballero, Alejandro; Gimeno, Helena; Ramírez, Manuel; Sastre, Isaac. 
“Tablero de altar de época tardoantigua hallado en Baza (Granada): ¿Primer documento epigráfico 
del obispo Eusebio?. Archivo Español de Arqueología, 27/2 (2006): 287-297; Moreno, Francisco J. “El 
yacimiento de los Hitos en Arisgotas (Orgaz-Toledo). Reflexiones en torno a cómo se construye un 
monasterio visigodo”. Anales de Historia del Arte, 18 (2008): 13-44.

51. “In the demolition of the wall situated at the foot of the church to the west, (it was seen to be) nine 
feet thick...” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 121v). 

52. AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 121v.

53. “...in the western part, at the foot of the church a bell tower, commonly called steeple...” (AMS, 
manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 119v).



Imago TemporIs. medIum aevum, vii (2013) 139-174. issn 1888-3931

félix palomero and irene palomero152

To the above, we must add more information that will help us to delve into 
some of the characteristics that the church dedicated around 1088 must have had. 
Following precise description by friar Baltasar Díaz, we have been able to propose 
that this church by Fortunius was similar in length to the north of the cloister, 
something that, to a great extent, can be documented archaeologically nowadays. 
We also know the width given in the information in the Memoriae Silenses and the 
archaeology, and these coincide. 

The monk from Silos went beyond the aforementioned, as he gave us details of 
the type and number of pillars on which the side arches that ran along the church 
and gave access from the central nave to the laterals rested. Referring to the moment 
of the demolition of this western wall he wrote,

Ergo in demolitione, in quam, talis parietis inventa sunt in caementis subtus terram 
capitella aliarum columnarum omnino similia alijs columnarum ejusdem Ecclesiae quea 
adhuc stabant, et cum quibus collata ejusdem omnino Architectura et magnitudinis absque 
ulla diferentiâ erant; quod non obscure innuit partem Ecclesiae inferioris demolitam fuisse; 
ejusque lapides in hoc aedificio a S. P. Dominico constructo, in caementis adaptatos fuisse.54

The Planta Iconográfica by friar Juan Ascondo (figure 4), makes a clear distinction 
between the pillars of the last section of the church and those corresponding to 
this area. These pillars are circular in cross-section, like the others that remain in 
situ and those that friar Baltasar Díaz compared with the ones that were found on 
demolishing the church’s west wall. The data we have been able to check is in line 
with what we can still see and, thus, although we cannot check this archaeologically, 
we can suppose that the rest can be accepted and given as valid. The pillars and 
capitals found are the ones that must have formed part of the structure of this part 
of the church until the major reform of this part of the church in the final decades 
of the 12th century or beginning of the following century. 

The description of the church’s west wall at the time of its destruction provides 
more data of great interest. It states that some capitals and columns were found in 
the foundations of the western wall of the low church,

...pro quo opere lapidibus partis Ecclesiae demolita usus: quippe in fundamento, et caemento 
parietis praedicti inventa Capitellia ejusdem omnino Architectura Jonica, ac erant illa sex 
columnarum, quarum tres medijs cratibus cappellam antiquam S. Dominici cum pariete 

54. “Thus during the demolition of this wall (referring to the one of the west facade), in it, under ground 
between the stones of the building, the capitals of the other columns were found similar in everything 
to the ones from the columns that still remained in the others of the church and with which they fully 
resembled in their architecture and volume without any difference whatsoever; with that it was clear 
why this part of the church was demolished; and the stones belonging to the building erected by the holy 
father Domingo, were placed in its foundations” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) 
f. 121v and 122).
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Boreali faciebant; sic que Navem dexteram scindebant, aliae tres columnae duas naves e 
regione formabant, sicut in Iconographia patet.55 

The six columns found in this wall, together with their respective capitals, and 
related to the two that remained standing forming the chapel around the tomb of 
Saint Domingo, let us reconstruct a church with less than five bays. This is precisely 
what corresponds in length with the Romanesque cloister, as reflected by friar 
Baltasar Díaz in various passages of his much-cited work.

Another of the facts that we are keen to know about this church is its doorways. 
According to the 18th-century planimetry, there were three doorways. As mentioned 
above, there was the alia porta magnifica et principalis in the west wall and another 
near the middle of the north wall, as Baltasar Díaz explains, 

In parte vero interiori porticus, ac in pariete meridionali Ecclesiae Sancti Michaelis, alia erat 
porta, quâ inmediate in Ecclesiam Sti. Sebastiani intrabatur ex varijs Columnis usque ad 
Capitella.56 

The third is the one that connected the church directly to the cloister, which the 
aforementioned abbot, we believe erroneously, called “of the Virgins”, ...sic elevato 
pavimento per sex gradus ascendebatur ad Ecclesiam inferiorem per portam quae Virginum 
appellabatur: ...57 

This information with the descriptions in both the Memoriae Silenses and the 
different reports about the demolition of the church in the 18th century can be 
compared with the description by friar Jerónimo Nebreda around 1580 and the 
archaeology. Of all this, the only surviving remains are of the north doorway, 
something from the west one and the reference to the one of Saint Michael that 
gave access to the cloister.

Having reached this point, let us present what we can reconstruct of the church 
dedicated or consecrated around 1088. With some doubts (that do not affect what 
we are about to present), our reconstruction of the hypothetical third temple is a 
church with three naves, five bays, three doorways and a chancel with a triple apse, 
circular inside, perhaps slightly banked and straight on the outside58 (figure 1). The 

55. “...together with what was demolished to use the stones in the works of part of the church; inasmuch 
as the foundation and between the stones of the aforementioned wall capitals were found, all of Ionian 
architecture, that were from six columns that were in it, similar to the three thick ones that were in the 
middle and formed the old chapel of Santo Domingo with the north wall; while three other columns 
made up two naves on the other side, as appears on the plan (we believe referring to the one we attribute 
to fray D. Ibarreta)” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 119v and 120).

56. “On the inside of the porch, thus on the south wall of the church of San Miguel, there was another 
door which gave directly into the church of San Sebastián, with various columns and capitals” (AMS, 
manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 120 and 120v).

57. “...given that the pavement was raised one ascended to the lower church through the door that was 
called of the Virgins up six levels ...” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 123v).

58. The plan of this church and the space occupied by the atrium or church of San Miguel appears in: 
Palomero, Félix. Alfonso VI: ¿del ocaso de lo hispano...: 126; Palomero, Félix. “El mecenazgo en la corte 
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plan and execution of this church was directly linked to the Romanesque cloister 
and we believe that they were part of a single plan of works, as we shall see below.

As we have shown throughout this presentation, this reconstruction of the low 
church (dedicated or consecrated around 1088) is based on the data supplied by the 
history, especially the detailed and painstaking description by friar Baltasar Díaz and 
the information obtained from the archaeology. Through the historical information, 
we know both the length and width of the church, which can be corroborated 
archaeologically nowadays. Through the historical information (nowadays we only 
have part of the apse of the gospel, we know what the chancel was like, that it 
was situated below the low choir and its building coincided with the east gallery of 
the cloister. Similarly, through the history, from both the 18th century and through 
the documentation, we know that there were three altars and some of these 
could be described when the high church was destroyed in 1767. We must accept 
his description of the type of engaged columns that there were in the walls that 
separated the apses and from which the side arches between the central nave and 
the laterals branched out.

Of special significance, is the information he supplies about the columns and 
capitals found in the west wall. Its importance comes from the fact that it links the 
columns and capitals found with those that were still standing in the bays close to the 
tomb of the abbot Saint Dominic Manso. The 18th-century monk indicates that these 
were similar to the ones that were still in situ (figure 4). To the above, we must add 
that it indicates the number of capitals and columns found. From the number given, 
we deduce that the low church consecrated or dedicated around 1088 had five bays.

To the above, we must also add the important archaeological information from 
the north wall of the church (figure 5), the one that the tower abutted (figures 6 
and 8) and the doorway (figure 6) built around the mid 12th century or perhaps 
somewhat later. This wall is built in stretcher bond (figures 5 and 7), with perfectly 
cut ashlars, hardly needed mortar and without packing. Its style, highlighted by the 
monk in the 18th century, is closer to the pre-Romanesque world, but could also 
have been done or reused to build the church we are interested in.

After having defined the supposed dimensions of the church we are concerned 
with, and before placing it in its monastic setting, we wish to mention other aspects 
about it. The first of these is related to the forms of the outside wall. Nowadays, the 
only part of this building that remains standing is part of the north wall between the 
tower and the doorway in the wall that gave access to the church of San Sebastián 
from the portico, the old church of San Miguel or of the nuns, depending on the 
information from the 16th and 18th centuries. They say,

Verum hanc Ecclesiam Monialium, quae in parte Boreali Ecclesia Sti. Sebastiani sita videtur 
fuisse, a S. P. Dominico in atrium Ecclesiae S. Sebastiani conversam fuisse:59

castellano-leonesa de Alfonso VI...”: 655 to which we refer as well as providing said sketch, cited in note 12.

59. “In truth this church of the nuns, that sems to have been placed in the north part of the church of San 
Sebastián, was converted by the Holy Father Domingo into the atrium of the church of San Sebastián...” 
(AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 121).
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The type of construction of this wall, that we can still see nowadays (figures 5 to 7), 
surprised friar Baltasar Díaz, who referred to this part of the wall of the church saying, 

Insuper in fabricâ Ecclesiae antiquae valde notanda est collocatio lapidum scissorum, qui 
non de plano, ut communiter fit, et erant in aedificio â S. P. N. Dominico constructo, ac sunt 
adhuc in Ecclesia superiori pro Divinis Officijs nunc existente; sed duplici ordine superficies 
latitudinis a parte interiori inmediate absque calce se tangentes in altum in utraque parte 
exteriori assurgebant: aliquâdo vero alij lapides desuper transversi illos ligabant; sic que 
nihil, aut parum calcis pro aquata (vulgus lechada) habebant;...60

Thus, this wall is built in something similar to stretcher bond (figure 5), with 
very carefully cut ashlars that hardly required mortar (as mentioned above), only a 
narrow bond of slurry. The style of work and quality of the wall and the finishing 
of the ashlars places it sometime between the 6th and 12th centuries. The line of this 
wall fits perfectly with what could have been done in the final decades of the 11th 
century. Thus, this work could have been done in the times of Abbot Fortunius or 
perhaps earlier, as mentioned above.

We have presented the typology of the wall and how it was built, well defined 
by friar Baltasar Díaz, and the remains of which we have been able to document. 
However, if we observe it in greater detail, we see that above a certain height, 
here and there on its outer side, it goes in and out. This leads us to think about 
pilasters that could have been the bases for the corresponding arches that must 
have run along it (figure 8). This way of building the outer face of the wall 
is also visible at the base of the tower and in the area where a doorway was 
added around the mid 12th century. We believe that this must be related to the 
existence of blind arches, something not uncommon in buildings of the epoch. 
This can be seen in the church of San Pedro de Arlanza61 or the parish church of 
Santa María de Villavelayo62 (figures 13 to 15), where the arches ran the length 
of the church and seem closer to those in the church of San Sebastián. We also 
see these arches in Romanesque churches in the mountains near San Sebastián 
de Silos, like San Juan in Monterrubio de la Demanda or San Bartolomé in 
Canales de la Sierra. In both cases, there are only arcades in the apses, both 
inside and outside.

60. “Still in the fabric of the old church, our attention is drawn to the layout of the cut stones that were 
not placed flat as was habitually done and were in the building built by Our Holy Father Domingo and 
are still in the upper church now there for the holy services; but rather that the walls were erected with 
two layouts (collocations) in width: on the inside part without mortar and on one of the sides on the 
outside; sometimes other stones joined them from above placed transversally, in a way that they had no 
or almost no mortar;...” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 122 and 122v).

61. This church only has these arcades in the outer walls corresponding to the lateral naves, not in the 
apses. Of these, only the central one has arcades in both the semicircular part and the straight part or 
presbytry.

62. The majority have survived in this church with the exception of the chancel. In the surviving sections 
of the north, south and west walls, there are the blind arches, in this case with almost horseshoe stilted 
arches and with pilasters between arch and arch as we suppose there were in the abbey church in Silos.
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Archaeologically, another of the significant elements in this church is the tower. 
Nowadays, we can only document the foundations. With the information we have 
been able to document archaeologically, this was attached to the north wall. On 
analysing what remains and relating it with the north wall of the church, we see 
at the bottom (figures 6 and 8), that the walls of the two buildings are not joined, 
but rather abut each other. Another thing of note in this sense is that some of the 
ashlars in the wall of the church were worked to fit with those of the tower. This 
indicates that these two buildings were not built at the same time nor in the same 
plan of works, but that the tower dates from after the church. This leads us to 
conclude that they are from different stages of the building and thus, the base of the 
tower could not have been one of the spaces linked to this church.63 The vestry of 
this church does not seem to have been here initially but very probably was moved 
here later on, when the tower was built in the second half of the 12th century. In the 
hypothetical and improbable case that there were a vestry here before the tower, no 
archaeological remains of it have survived, as the base we see belongs to the tower, 
and which everything indicates was built in the second half of the 12th century, as 
mentioned above, given the characteristics that friar Baltasar Díaz said it had. He 
states that, 

...In pariete vero boreali prope jam dictum parietem divisorium utriusque Ecclesiae in arcu 
inter sepulchrum P. N. Dominici, et memoratum murum divisorium erat Porta Sachristiae 
primitivae Ecclesiae Si. Sebastiani, supra cujus muros erectum fuit Campanarium satis 
altum in modum Castelli, Cylindris, seu parvis Columnis ad angulos, alijsque ornamentis 
terminatum.64

2.2. The church and its context

After reconstructed this third church, let us proceed to place it in the context 
of the monastery whose plan of works it is supposed to have been part of. The 
above does not mean that when work on it ended and this church was dedicated 
or consecrated, the rest was completely finished. We suppose that this was not 
so, but rather that it was completed following this plan, or with some changes, 
as happened with the church, in the 1130s or 1140s. This was also when it was 
decided to complete the cloister by adding the upper bays.

In the historical plans (understood as those dating from before the 19th century), 
we only find two plans or sketches in the archive in Silos, and only the one by 

63. Bango, Isidro. “La iglesia antigua de Silos...”: 346, 350 and 354.

64. “On the north wall close to the wall that separates the two churches, on the arch between the 
sepulchre of Our Father Domingo and the above-mentioned separating wall, was the door of the 
primitive sacristy of San Sebastián on whose walls a bell tower was built, quite high, like a castle finished 
with cylinders or columns on the corners and other decorations” (AMS, manuscript 31 (Baltasar Díaz, 
Memoriae Silenses) f. 118v).
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friar Juan Ascondo (figure 4) situates the church: the cloister and atrium or portico 
abutting the north wall. In contrast, although the one by Manuel Machuca y Bargas 
shows the low church with its three apses, does not situate it (figure 3). On the 
other hand, the Memoriae Silenses and the description by friar Jerónimo Nebreda at 
the end of the 16th century65 do describe the surroundings. To this we must add the 
archaeological information that we can see nowadays, and use as a decisive element 
in this approach to the surroundings of the Silos church.

One of the contemporary elements of this church is, according to all the sources, 
the one known as ...Ecclesiae Sancti Michaelis... Ecclesia Monialium erat,66 that was to 
the north of that of San Sebastián, the portal grande67 as friar Jerónimo Nebreda 
called it. Nowadays, there is a space where this church of the nuns (figures 1 and 
2) was supposedly found, with part of the floor, the foundations of its north wall 
that gave directly onto the village and two doorways, one facing the village of Silos 
and another that gave access from this apse to the monastery church we have just 
reconstructed. The only depiction of this space in a plan is in the one by Manuel 
Machuca,

Bibliotetheca Manuscrípta Gothica de Sto. Domingo de Silos (con alguna Noticia de los 
Códices del Monº de Montes, de Sn Genadio conservados hasta el tiempo de Morales, que allí 
los vio y después de acá no se encuentra alli, ni vna oja de ellos... 

for the work by Abbot Domingo Ibarreta, an unpublished manuscript conserved 
in the archive in Silos.68 Through this document, we know that the perimeter wall 
of this portico ran from the northwest corner of the transversal nave (north wing) 
and ended perpendicular to the western facade of the abbey church.

65. Férotin, Marius. Histoire de l’Abbaye...: 360. This author reproduces part of the mauscript work by 
the 16th-century abbot, friar Jerónimo Nebreda, which has not survived conserva, so the reference must 
be to the work of this French monk. Tiene este monasterio una portada que sale a la calle principal, toda de 
cantería con diversas figuras de bulto...Bajase a un portal grande donde solía haber gran número de sepulcros...
En este portal hay muchas y diversas figuras, assi de bulto como de pincel; en el qual esta otra puerta, que es de la 
iglesia antiquissima con su postigo... (“This monastery has a doorway that opens onto the main street, all 
stonework with various relief figures... It goes down to a large gateway where there were usuallly a large 
number of graves... In this door way there are many and varied figures, both in relief and with brush; in 
which there is another door, which is form the very old church with its wicket...”).

66. “Saint Michael or of the Nuns” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 119 and 
119v). 

67. Férotin, Marius. Histoire de l’Abbaye... : 360.

68. The plan by Manuel Machuca y Bargas, the figure friar Domingo Ibarreta talks about in the 
aforementioned work in the Monastery Archive in Silos, carpeta 115 f. 28v, states, ...la forma, y figura, 
que tuvo la Yglesia al tiempo de la Traslacion primera del santo y de la consagración de sus altares; la qual se diseña 
aquí para que se convenzan los ojos de estas verdades innegables... (“...the form, and figure, that the Church had 
at the time of the first Transfer of the saint and the consecration of its altars; which was deisgned here 
to convinve the eyes of the these undeniable truths...”). AMS, manuscript 31 (Baltasar Díaz, Memoriae 
Silenses) f. 120, also refers to this plan with the expression: ...sicut in Ichonographiâ patet.
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Friar Baltasar Díaz, who undoubtedly identifies this space as the church of 
San Miguel or of the nuns, also supplies the dimensions of this space, that was 
contemporary with the church we have described and defined above.69 

...non invenitur locus Ecclesiae Sancti Michaelis (olim, et ante Maurorum irruptionem 
Monialium) et quia statua Sti. Michaelis in atrio semper conservata fuit: ac insuper quia 
atrium longitudine nonaginta pedum et latitudine viginti septem; satis capax pro Ecclesia 
Monialium erat; cuius porta ad Boream, ubi usque ad haec tempora, etsi renovata permansit.

Latter, he have added: ...Sed etiam S. Parens Ecclesiam Sti. Michaelis in atrium pro 
Ecclesiâ Sti. Sebastiani novo opere convertisse videtur.

It is clear that the space of the atrium that appears in friar Juan Ascondo’s plan 
(which, as mentioned above, does not appear in the one by Manuel Machuca) is the 
result of the reforms and additions that it underwent over time. However, it is no 
less true that it coincides with what the local tradition identifies as the church of San 
Miguel. We can now document the doorways that connected this space to the church 
and one of the streets in the village. This fact (which we have been able to verify 
archaeologically) gives greater credence to the 18th-century information and lets us 
know part of the context of the church of San Sebastián, dedicated or consecrated in 
Fortunius’ times, around 1088. Some of the elements of this wide space, converted 
into an atrium or portico and burial place, date from significantly later than the 
church that concerns us here. However, in any case, all the information we have 
been able to gather indicates that there were buildings here.

The other reference that contextualises the church is the cloister. As indicated 
above, the monk Grimaldo states that when Abbot Dominic died in 1073, he was 
buried intra claustrum fratrum, ante portas ecclesiae.70 We have reliable information 
about the location of this first grave in the actual north gallery of the cloister 
(figures 1 and 2), excavated in the rock in an anthropomorphic shape, like many of 
the tombs in the church itself.71 Thus, when Abbot Dominic died, the cloister was 
already there. We cannot identify the forms of this monastic space, but we can state 
that all or part of it was built over the one that we can see nowadays.

Another aspect we must deal with is the relation between the church, dedicated 
or consecrated around 1088, and the Romanesque monastery, its adaptation to the 
uses of a Benedictine monastery, the date it was finished and whether the plan for 
the new monastery was the work of Abbot Dominic or his successor, Fortunius.

69. “... the location of the church of San Miguel (that of the nuns in other times, before the invasion of 
the Moors) is not recognised and the one in which the carving of Saint Michael was always kept on the 
atrium and especially because the atrium was ninety feet long and twenty-seven wide and fairly able 
for the church of the nuns; whose north door was still there when it was modified some while back”... 
“And this church of San Miguel with the new works seems to have been converted into the atrium of 
the one of San Sebastián” (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 119- 119v and 120).

70. “in the cloister of the brothers in front of the doors of the church” (Valcárcel, Vitalino. La “Vita 
Dominici Siliensis”...: 234).

71. We believe that this antropomorphic tomb, carved out of the solid rock, must have been part of the 
existing necropolis, located south of the place of worship, the abbey church.



Imago TemporIs. medIum aevum, vii (2013) 139-174. issn 1888-3931 

san sebastián de silos: the church dedicated or consecrated around 1088 159

From the information in the different documents we have used, especially those 
from the 18th century, it can be deduced that the low church was perfectly adapted 
to the Romanesque cloister, as the part that corresponded to the naves was similar 
in length and only the apses protruded towards the east, as shown above. The 
information from the Memoriae Silenses (as well as other information supplied by 
other monks during the elimination of the Romanesque churches, especially about 
the low church we are interested in) is conclusive about the concordance between 
this and the cloister. On the other hand, the archaeology and the surviving remains 
of the church confirm what the different 18th-century sources indicate. Given all 
this, we believe that the church dedicated or consecrated around 1088 can be 
consider the same as the one built within the plans of the Benedictine monastery.72 
This abbey church formed part of the same plan of works as the actual Romanesque 
cloister (figure 2), at least the one that was projected with it but modified over time, 
but that do not affect what we are concerned with here. Other annexes situated 
around the cloister formed part of the same plan of works. These included the east 
gallery with the first vestry, the chapterhouse and the monks’, or work, room on the 
bottom floor, and the dormitory and the abbot’s cell on the upper one. Then there 
was the refectory, with the kitchen and other rooms linked to this space that must 
have been built parallel to the south gallery. The rest of the monastery was built 
over time, but there is no doubt that the plans for it were drawn up at the same time 
as those for the low church and the cloister.

There are reasons, both archaeological and that follow logically from the building, 
that lead us to these proposals that we will only wish to sketch out here. The first 
notable fact is that the planimetry of the cloister and the church (the one dedicated 
or consecrated around 1088) coincide and fit perfectly (figure 2). On the contrary, 
given their links with the cloister and the low church, the surviving remains of the 
high church show that it was not part of the same plan of works.73 There is a clear 
deviation of the south wing of the transversal nave in relation with the axis of the 
east gallery of the cloister and the low church. 

To the above, we must add another fact that seems relevant to us. In the west 
wing of the monastery (in the part that corresponded to the south wing of the 
high church), the space known as the stairs of the Virgins seems to have been 
heavily reworked when the high church was built. This was when the lower part 
of this gallery (what was the vestry) was annulled, as was a portion of the upper 
floor that corresponded to the dormitory. This can still be seen in situ, with the two 
openings like loopholes that initially lit the dormitory directly and that lost purpose 
of illuminating the space when the upper cloister was built. This was also when 
the oculus on the north wall of the dormitory was eliminated —perhaps where the 
access stair was that led to the church first thing in the morning, when the monks 
descended from the common dormitory for the day’s first prayer, matins. We also 

72. Some time ago, we published a sketch of the Romanesque monsatery that we understand was 
planned in the time of Abbot Fortunius, but was never completed. See: Palomero, Félix. Alfonso VI: ¿del 
ocaso de lo hispano...: 137.

73. Bango, Isidro. “La iglesia antigua de Silos...”: 338, 356 and 358.
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wish to highlight that the alignment of the church consecrated or dedicated around 
1088 with the dormitory, the primitive vestry (we think it was initially located at 
the bottom of the actual stairs of the Virgins, as the dormitory was at the top, as 
shown by the loopholes (figure 12) that we can still see), the chapterhouse and the 
monks’ room, is adequate and corresponds to a common plan of works.

2.3. The chronology

While it is complicated to reconstruct the church and relate it to the plans of the 
first Romanesque monastery in Silos, its chronology is more difficult given the lack of 
clear and precise data. As we only have a small part, despite what we can reconstruct 
regarding the planimetry, we cannot use its constructive forms to place it in time and 
we do not know the stylistic relation it could have with the cloister. From a reading 
of the Memoriae Silenses, we obtain relevant data about when it could have been 
finished. When it describes one of the apses, the central, it tells us what they found, 
its dimensions, its typology, the number of ashlars that made up the altar table and, 
especially, about some coins found inside it. The fact that they were deposited inside 
the altar leads us to suspect that this may perhaps have coincided with the consecration 
of this altar and, thus, very probably with that of the church we are interested in here. 

The first relevant data is related to the dedication and consecration of the church. 
Fray Baltasar Díaz states, 

...deinde vero Ecclesia S. Sebastiano dicata, ac tandem anno MLXXXVI in honorem Sti. 
Sebastiani Martyris, et S. Dominici Abbatis cum Claustro, in quo adhuc Cruces Consecrationis, 
consecrata fuit.74 

The aforementioned abbot echoed the information in the monastery and epigraph 
about it in the cloister, near its northeast corner. There are well-founded doubts 
about that tradition and the information the 18th-century monk supplied, some 
of which has been found to be false, others are only the expression of a tradition 
but without historical value. However, there is a part that time has shown to be of 
historical value and that can be used for the historical reconstruction. One piece of 
data of great historical value and interest is the finding of four copper coins, dinars, 
in the altar: 

... supra quam quatuor lapide excussi superficiem superiorem formabant: quibus levatis, 
inventi sunt quatuor nummi aeris, quibus ex una parte Titulus Toletum, ex aliâ vero 

74. “...in truth the church of San Sebastián, with cloister, was dedicated and consecrated around 1086 
in honour of the martyr Saint Sebastian and Saint Domingo abbot, of whom there were consecration 
crosses there”. (AMS, manuscript 31 (Baltasar Díaz, Memoriae Silenses) f. 124v). 
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Adefonsus: ex quo conjectare licet, illam Mensam reparatam saltem fuisse tempore, vel post 
Adephonsi VI qui Toletum expugnaverit, Mauris que eripuit anno MLXXXV.75 

These coins have not survived, which has given some authors more than a few 
doubts about accepting this information as true. If so, we would be faced with 
a date, 1085, of terminus ante quem. If we accept that these coins were placed in 
the altar at the time of its dedication or consecration, this would be a date before 
which the church could not have been dedicated or consecrated. The passing of 
time has shown that the information supplied by Baltasar Díaz, like most of what 
appears in his work, is accurate and we can accept it as valid. Some years ago, as 
part of the celebrations of the millennium of the birth of Saint Dominic of Silos, his 
remains (kept in an urn in the chapel that bears his name since 1733) were studied. 
According to the report by those who carried this out, on the 20th of January 2001, 
a copper coin was found among remains similar76 to those that friar Baltasar Díaz 
so carefully presents and describes in his Memoriae Silenses.

This finding allows us to approach another of the problematic questions related 
to this church with a degree of certainty: the date it was finished and that of its 
dedication or consecration. The first thing we must highlight is that the same type 
of coin, made of copper and with the same minting, is found in both the central 
altar and the tomb of the Abbot Saint Dominic. This leads us to suppose that the 
dedication or consecration of the church and the transfer of the abbot’s remains 
from the cloister to the church very probably took place at the same time. Moreover, 
this allows us to suppose that this event necessarily took place after the conquest 
of Toledo by Alfonso VI, in 1085. With this, we approach a date between 1086 and 
1089, as different sources report.

The above leads us to the question of the consecration or dedication of this 
church. This refers to the low church, as the data we have indicate this.77 It seems 
that the first piece of data that supports this supposition is the fact that the same 
type of coin has been found in the central altar and the remains of Abbot Dominic. 
This leads us link the transfer of the abbot saint and the dedication of the abbey 
church if we understand that it was finished as part of the same event. We now 
have the solidly-based suspicion that this event took place after the conquest of 
Toledo, as this is indicated by the minting of the coin found, as mentioned above, 
in both places.

75. “...on top of which four protruding stones formed the upper surface; on raising them, four copper 
coins were found, which had the inscription TOLETUM on one face and ADEFONSVS, on the other, with 
which one can suppose that this table was renewed at least at that moment, o or if you like after Alfonso 
VI seized Toledo from the Moors in 1085 (MLXXXV)” (AMS, manuscript 31 (Baltasar Díaz, Memoriae 
Silenses) f.132v).

76. Vivancos, Miguel. “Hallazgo de un dinero de Alfonso VI en el monasterio de Santo Domingo de 
Silos”. Numisma, 245 (2001): 169-170. In this article, the author studies the coin, presents the inscription 
on both sides and puts it in its historical time.

77. Some of these aspects were dealt with in: Palomero, Félix. Alfonso VI: ¿del ocaso de lo hispano...: 140 
and note 95.
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The dedication or consecration may have taken place, as indicated by the surviving 
epigraph (copied from the original in the 12th century), in 1086.78 Friar Gaspar Ruiz 
de Montiano states that around 1615, given its poor state of the first stone, it was 
removed and stored and later disappeared. He informs us that a new one was made 
in 1645, and this is the one that has survived and which we have been able to see 
coincides with the details given by this monk from Silos in the 17th century and that 
Marius Ferotin transcribed. Furthermore, he himself states that there was another 
“very old label or memorial written in the script of the Goths, which is found in an 
old manuscript book...” and he transcribed it as,

78. Férotin, Marius. Histoire de l’Abbaye...: 296; Palomero, Félix et alii. Silos: un recorrido...: 109. The 
transcription of this epigraph, conserved in the monastery of Silos, is found in said work and other later 
ones so we don not reproduce it here. Nowadays it is not where the French monk said it was but rather 
it has been transferred to the church and is plced in one of the absidiolos, the one near this access to 
what is left of the soutern wing and the high church. However, the Silos monk, friar Gaspar Ruiz de 
Montiano, in his work in 1615: Historia milagrosa de santo Domingo de Silos abad, de la orden de San Benito, 
que contiene...” AMS. ms 21, f. 44v and 45, supplies data of interest about the consecartion of the church; 
It copies the text of the tombstone in the south wall of the low church, near the northeast corner of the 
cloister, where he reports there were signs of its consecration. In this respect, he states, A los doce años mas 
o menos de la muerte de Santo Domingo auiendo inuiado el Sumo Pontífice Gregorio Séptimo por legado en España 
al Cardenal Ricardo de San Victor: fue luego electo Pontífice Vrbano segundo, por muerte de Gregorio séptimo: y para 
negocios graues que se auian de tratar con el Rey don Alonso Sexto, ubo luego el Papa Vrbano de inuiar otro legado 
suyo: que fue el Cardenal don Raymundo Obispo de Rodas, sin embargo del primer legado que ya estaba en España 
por Gregorio séptimo: Estos dos legados, juntamente con otros dos cardenales, don Sixto: y don Juan que a la sazon 
se hallaron en España y con ellos el grande Arzobispo de Toledo, y primado de las Españas don Bernardo, monge 
y abad que auia sido de San Benito el Real de Sahagun: y ansi mismo el obispo de Burgos don Gomez que sucedió 
en la dignidad al Stº Don Gimeno; y Don Pedro obispo de Palencia y otros obispos, se halla que hicieron junta en 
el monasterio de Silos por el año de mil ochenta y seys; que fue la era de mill ciento y veinte y quatro, vn año mas o 
menos: como costa indubitablemente de tres testimonios ciertos. El primero es vn rotulo antiguo que ya el tiempo tiene 
casi borrado, que estaba en el claustro bajo del dicho Monasterio y en el que se leyeron estas palabras: “Hoc claustrum 
et ecclesia sunt consecrata et dedicata pro santísimo Patre Vrbano secundo, in honorem Sancti Sebastián martyris: et 
Beati Dominici Abatis: Facta era millessima centésima vigésima quarta. Presentibus in ea Bernardo Archiepiscopo 
Toletano: Gomecio Burgensi: Ioanne Episcopo Aquensi: Petro Palentino: Domnis Sixto et Ioanne Cardinalibus: 
Regente hoc monasterium venerabili patre Domino Fortunio Abate”. (“At more or less twelve years after the 
death of Saint Dominic having sent the Pope Gregory the Seventh as legate to Spain the Cardinal Ricardo 
of San Victor: he was later elected Pope Urban the Second, for the death of Gregory the Seventh: and for 
serious business that they had to deal with with King Alonso Sixth, there was later Pope Urban who sent 
another legate: who was the Cardinal Raimond, Bishop of Rhodes, however of the first legate who was 
already in Spain for Gregory the Seventh: These two legates, together with two other cardinals, Sixtus: 
and John who were in Spian at that time and with them, the great Archbisop of Toledo, and primate of 
the Spains Bernard, monk and abbot who had been Saint Benit the Royall in Sahagun: and likewise, 
the bishop of Burgos don Gomez who succeeded in the post Stº Don Gimeno; and Don Pedro bishop of 
Palencia and other bishops, travelled together to the monastery of Silos in the year one thousand and 
eighty-six; that was the era of one thousand and twenty-four, a year more of less: as is undoubtedly 
shown by three right witnesses. The first is an old sign that time has almost made illegible, thayt was 
in the cloister ubder said Monastery and in which these words were read: “Hoc claustrum et ecclesia sunt 
consecrata et dedicata pro santísimo Patre Vrbano secundo, in honorem Sancti Sebastián martyris: et Beati Dominici 
Abatis: Facta era millessima centésima vigésima quarta. Presentibus in ea Bernardo Archiepiscopo Toletano: Gomecio 
Burgensi: Ioanne Episcopo Aquensi: Petro Palentino: Domnis Sixto et Ioanne Cardinalibus: Regente hoc monasterium 
venerabili patre Domino Fortunio Abate”).
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Anno ab Incarnatione Domini millessimo octuagessimo sexto: Regnante Rege Adefonso 
in Toleto et in Regnis suis: Bernardo Toleti archiepiscopo, dedicata est ecclesia altaris Sti. 
Sebastián, et Sti. Petri: et Sti. Andree a domino Petro Aquensi Archiepiscopo: et in dextera 
techa Sancte Marie, Sancti Michaelis archangeli: et Sancti Ioannis euangeliste a domino 
Gomessano, burgensi episcopo: et in sinistra theca Sancti Martini et Sancti Benedicti; et 
Sancti Nicolai, et Sancti Dominici, a domino Raymundo Rodense episcopo. Consecrati sunt 
in presentia Domini Ricardi, Cardinalis Romani: Regente Abba Fortunio. Era milessima 
centesima vegessima quarta. 79

It seems to indicate that the codex referred to could be the Las Etimologías de 
San Isidoro, nowadays in the National Libaray in Paris. In modern times, another 
reading has been done of certain aspects of this text, including the date, 1088. The 
transcription states,

Anno ab Incarnatione Domini millessimo D CCC VIII (sic), regnante rege Adefonso in 
Toleto et in regnis suis, B(ernardo), Tholeti archiepiscopo, dedicata est ecclesia altaris Sancti 
Sebastiani, et Sancti Petri: et Sancti Andre a domino Petro aquensi archiepiscopo; et in 
dextera techa Sancte Marie, Sancti Michaelis archangeli et Sancti Ioannis euangeliste, a 
domino Gomessano, burgensi episcopo; et in sinistra theca, Sancti Martini et Sancti Benedicti 
et Sancti Nicolai, et Sancti Dominici, a domino Raymundo rodense episcopo. Consecrati sunt 
in presentia domini Ricardi, cardinalis romani: regente abba Fortunio, era T C XXVI.80 

With the information from Gaspar Ruiz de Montiano, in 1688, friar Juan Castro 
put the date back to 1089 alleging historical reasons, 

...y en esta ocasion se consagraron la Iglesia y claustros del monasterio...fue hecha esta 
consagración el año 1089” y añade “Pero advierto, que dicho autor (se refiere al autor de la 
obra que cita, El Moisés segundo, del que no cita el nombre) erró la fecha del año, porque 
aviendo de leer era de 1127, que corresponde el año de Christo 1089, leyó 1124 que ese año de 
Christo 1086, lo qual no puede ser por no aver entrado a gobernar la Iglesia Vrbano II hasta 
el año de 1088, y así no pudo ser legado Raynero hasta este tiempo en España...81

79. rótulo o memorial antiquísimo escrito en letra de Godos, que se halla en un libro antiguo manuscrito... (“very 
old label or memorial written in the script of the Goths, that is in an old manscript book ...”). See the 
work of: de Montiano, Gaspar Ruiz. Historia milagrosa de santo Domingo de Silos abad de la orden de San 
Benito...: f. 45.

80. We have not seen the copy in the mentioned codex personally and thus we have to accept the 
transcription that Miguel Vivancos presented in: Vivancos, Miguel. “El claustro de Silos y las fuentes 
documentales”, Simposio Internacional de la Consagración de la iglesia y claustro de Silos (1088-1988). Burgos-
Silos: Dirección General del Patrimonio Artístico, Archivos y Museos, 1989: 80. Despite everything, the 
coincidence with everything except the year is somewhat suspicious and that this mistake is the one that 
was passed in the epigraph done in 1645 and that the document said to have copied El segundo testimonio 
has not been taken into consideration. According to friar Gaspar Ruiz, this document shows that the 
church was consecrated in that year and that Saint Domingo was canonised according to the uses of the 
time, surely in the same year.

81.  y en esta ocasion se consagraron la Iglesia y claustros del monasterio fue hecha esta consagración el año 1089  
(“...and on this occasion the Church and cloisters of the monastery were consecrated... this consecration 
was done in the year 1089”) and adds Pero advierto, que dicho autor (he refers to the author of the work 
he cites, El second Moisés, who he does not cite by name) erró la fecha del año, porque aviendo de leer era 
de 1127, que corresponde el año de Christo 1089, leyó 1124 que ese año de Christo 1086, lo qual no puede ser por 
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Given all the above, there are some doubts about the exact date of consecration 
of the church and the cloister, and this varies between 1086 and 1089. We have no 
certainty nor can we decide for any of the three that have been suggested, namely 
1086, 1088 or 1089. However, what does seem to arise form the information 
supplied by the coins is that the church was consecrated (or we rather think was 
dedicated following the Hispanic tradition) is the one known as the low church 
and this event coincided with the transfer of the mortal remains of Abbot Dominic 
from the cloister to the church, when he was recognised as a saint. This is more so 
given that the 17th-century monks tells us that there were various crosses from the 
consecration on the south wall of this low church, on the wall facing the cloister 
(image 2).

3. As a conclusion

From the above, we can conclude that:
•	 The low church of Silos had three naves, five bays, a triple apse and was similar 

in length to the north gallery of the cloister.
•	 This church was dedicated or consecrated, during the abbacy of Fortunius, 

around 1088.
•	 This church was part of the plan of works for the Romanesque monastery and 

was built at the same time as part of the current cloister and the east and south 
galleries of the monastery.

•	 Everything indicates that the events of around 1088 were related to the end of 
the works and the transfer of the remains of Abbot Dominic as a saint to the 
church.

•	 The vestry of this church was not attached to the north wall, but rather the one 
located there, at the bottom of the tower, was a much later work.

•	 There is a series of blind arches on the outside of its walls.
•	 The length of the church to the west and its width north-south were not altered 

during the reforms and changes that took place from the mid-12th century. 
•	 The three bays of the feet of this church were heavily reformed in the last decades 

of the 12th century or perhaps at the beginning of the following century.
•	 If we had to define the low church consecrated or dedicated around 1088 from 

the stylistic point of view, it would fall within the early Romanesque, or between 
this and the full Romanesque.

no aver entrado a gobernar la Iglesia Vrbano II hasta el año de 1088, y así no pudo ser legado Raynero hasta este 
tiempo en España  (“But I warn, that said author .... mistook the date of the year, because having to read it 
was 1127, that corresponds to the year of Christ 1089, he read 1124 that this year of Christ 1086, which 
could not have been for Urban II not having entered to rule the Church until the year of 1088, and thus 
Raynero could not have reached Spain until this time...”). See: de Castro, Juan. El glorioso taumaturgo 
español, redemptor de cautivos, Santo Domingo de Sylos. Madrid, 1688: 106. 
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illustration 1. hypothetical reconstruction of the church of san 
sebastián dedicated or consecrated around 1088 (authors: félix 

palomero and irene palomero).
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illustration 3. plan of the abbey church of silos according to m. machuca y bargas (photo: félix 
palomero, ams).



Imago TemporIs. medIum aevum, vii (2013) 139-174. issn 1888-3931

félix palomero and irene palomero168

illustration 4. plan of the abbey church of silos according to fray d. ibarreta (photo: félix 
palomero, ams).
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illustration 5. santo domingo de silos: north wall of the low church seen from inside (photo: 
félix palomero).

illustration 6. santo domingo de silos: north wall of the low church and foundation of the 
tower (photo: félix palomero).
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illustration 7. santo domingo de silos: north wall of the low church, floor of 
the atrium and base of the doorway added in the mid-12th century (photo: félix 

palomero).

illustration 8. santo domingo de silos: north 
wall of the low church: detail of the recess, 

base of the blind arches and foundation 
of the tower (photo: félix palomero).
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illustration 9. santo domingo de silos: low church: remains of the apse of the side of the epistle 
(photo: félix palomero).

illustration 10. santo domingo de silos: low church: remains of one of the pillars with capitals 
from the low church (photo: félix palomero).
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illustration 11. santo domingo de silos: pillar in the high church (photo: félix palomero).

illustration 12. santo domingo de silos: bays of the dormitory, now the west wall of the space of 
the stairs of the virgins (photo: félix palomero).
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illustration 13. santa maría de villavelayo: blind arches that run along the west wall (photo: 
félix palomero).

illustration 14. santa maría de villavelayo: blind arches that run along the south wall. (photo: 
félix palomero).
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illustration 15. santa maría de villavelayo: blind arches that run along the north 
wall (photo: félix palomero).
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abstract

The use of gold coinage in the Medieval Catalonian counties has received 
considerable academic attention over the past forty years. A crucial factor, the 
characterisation of individuals using gold currency as their basis of accountancy, 
however, has to date been neglected. The main aim of this paper is to tackle this 
issue on the basis of the Diplomatari of Santes Creus. After crossing the data with 
those extracted from seven other documental sets in the Catalonian counties, the 
kinship and social links and the properties of 86% of users of gold currency in Santes 
Creus have been identified. Results show that accounting solutions based on gold 
weight or gold coinage were essentially used by a closed and not too extensive 
group of magnates of variable status, connected by kinship, vassalage and proximity 
links1.
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1. Introduction

This paper presents the results of research conducted on the people connected 
with the use of monetary annotations based on the weight of gold or gold coins in 
the documents compiled in the Diplomatari de Santa Maria de Santes Creus.2 The aim is 
to contribute to the historiographical discussion about the reach of these accounting 
formulae by identifying: 1) their particular conditions of use; 2) the individuals who 
used gold currency to assess their deals; and 3) the nature of the links between those 
individuals, where such links existed.3 The monographic character of the study is 
aimed at producing specific results from a compact and coherent geographical and 
chronological setting.

Methodologically, the first step was a systematic scrutiny of the Diplomatari de 
Santes Creus, aiming to identify those who took part in the transactions recorded by the 

2. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus (975-1225), 2 vols. Barcelona: 
Fundació Noguera, 2005. It contains 612 documents. 

3. Analysis of the historiographical question goes beyond the aims of this study. The bibliography cited 
here was used to contextualise the article and it is not intended to be exhaustive. The two reference 
studies are that by: Bonnassie, Pierre. La Catalogne du milieu du Xè a la fin du XIè siècle. Croissance et mutations 
d’una socíete. Tolouse: Université de Toulouse-Le Mirail (PhD. Dissertation), 1975: 382, in which he 
proposes a generalised spread of gold coins across all levels of society, and the other by: Balaguer, Anna 
Maria. Història de la Moneda dels Comtats Catalans. Barcelona: Societat Catalana d’Estudis Numismàtics-
Institut d’Estudis Catalans, 1999. Bonnasie’s proposal was placed in doubt shortly after by: Barceló, 
Miquel. “L’or d’Al-Andalus circulant als comtats catalans. Un or vist i no vist?”, Symposium Numismático 
de Barcelona. Barcelona: Societat Catalana d’Estudis Numismàtics, 1979: I, 313-334, especially 315, but 
its general characteristics were accepted by: Vegué, Pere. “La circulació monetària àuria a la Península 
després del ‘mil∙leni’. El problema del mancús de Barcelona”, Symposium Numismático...: I, 329-358, 
especially 332; Salrach, Josep maria. “El procés de feudalització. Segles III-XII”, Història de Catalunya, 
Pierre Vilar, ed. Barcelona: Edicions 62, 1987: II, 273; Farías, Víctor. “Compraventa de tierras, circulación 
monetaria y sociedad campesina en los siglos X y XI”. Anuario de estudios medievales, 29 (1999): 268-
294, especially 271 and 279. The question has been treated in depth by: Balaguer, Anna Maria. Del 
Mancús a la Dobla. Barcelona: Societat Catalana d’Estudis Numismàtics, 1993; Crusafont, Miquel. Història 
de la Moneda Catalana. Barcelona: Editorial Crítica, 1996. See also the contributions by: Virgili, Antoni. 
“Moneda i peces de moneda en els inicis de la Tortosa Feudal (1148-1213)”. Gaceta Numismática, 137 
(2000): 29-51; Torró, Josep. “L’organització monetària del regne de València al segle XIII (1247-1277)”. 
Gaceta Numismática, 137 (2000): 67-92. On the other hand: Retamero, Fèlix. “Tadmekka, los taifas y los 
feudales. De nuevo sobre la moneda fiscal y la moneda feudal”, L’Incastellamento. Actas de las reuniones de 
Girona (26-27 de noviembre 1992) y de Roma (5-7 de Mayo), Miquel Barceló, Pierre Toubert, eds. Rome: École 
Française de Rome, 1998: 148-152, observed that the massive conversion of peasant produce into gold 
coinage required the existence of a regular and consolidated network of markets. Similarly: Retamero, 
Fèlix. “Els primers comptes catalans: Els números primerencs del feudalisme”, El feudalisme comptat i 
debatut. Formació i expansió del feudalisme català, Miquel Barceló, Gaspar Feliu, eds. Valencia: Universitat 
de València, 2003: 103-118 showed the need to avoid considering each valuation in gold currency as 
systematic evidence of the effective use of the metal or gold coins as a means of payment. Regarding 
the coins themselves, the Diplomatari de Santes Creus mainly documents morabatines aiadinos and lupinos 
and, to a lesser degree, marinos and marruchinos. See: Mateu, Felipe. “Morabetinos in auro y mazmudinas 
iucefias (1162-1276)”, I Jarique de Estudios Numismáticos Hispano-Árabes. Saragossa: Institución Fernando 
el Católico, 1988: 181-191, 193; for the lupinos, marinos and marruchinos, see: Mateu, Felipe. “Morabetinos 
Lupinos y Alfonsinos desde Ramón Berenguer IV de Barcelona a Jaume I de Aragó (1131-1276)”, II 
Járique de Numismática Hispano-Árabe. Lleida: Institut d’Estudis Ilerdencs, 1990: 103; Balaguer, Anna 
Maria. Del Mancús...
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monastery in which gold monetary equivalences were used.4 This was followed by 
investigating whether they also appeared in the documents of the same volume 
that included mention of other currencies. The intention of this initial phase was to 
evaluate the participation of these people in the entire set of documents compiled in 
the Diplomatari de Santes Creus. Other volumes were also consulted in order to extend 
the empirical basis: the proximity of Poblet monastery to Santes Creus suggested the 
utility of tracking down the traces left in the Diplomatari of Poblet by those who used 
gold currency in the Diplomatari de Santes Creus.5 It was also considered essential to 
examine the Diplomatari de la Catedral de Tortosa:6 the monastery of Santes Creus 
received numerous possessions in the lower Ebro after the 1148 feudal conquest, 
and participation in the benefits from this area led families and individuals settled 
in the region to move closer to the monastic community, their names being 
recorded in the deeds centralised by the Tortosa See.7 In order to learn more about 
the people in the Diplomatari de Santes Creus who dealt in property in Barcelona or 
nearby, the sources of the Old Archive of Santa Anna in Barcelona, the Chapter 
Archive of Barcelona Cathedral and the Cartulary of Sant Cugat del Vallès were 
also consulted.8 The Col·lecció Diplomàtica de la Casa del Temple de Gardeny was used for 
those who had property in the Lleida area.9 Lastly, the research was extended with 
the Liber Feudorum Maior for those who had county concessions or were members 
of aristocratic lineages (Illustration 1).10

Overall, eighty-three different people have been documented making deals valued 
in gold currency (Illustration 2). This does not mean, however, that gold coins were 
used mechanically as a means of payment for these operations. In other words, the 
monetary value of the deal was independent of the choice of metal as a means with 
which to settle the transaction. Thus there could be operations valued in gold currency 
which did not include the transfer of gold. The essential element for the monetary 
calculation is the unit of value or account, the accounting formula used to set the 

4. Catalan is used for the proper and place names in this article.

5. Altisent, Agustí. Diplomatari de Santa Maria de Poblet. Anys 960-1177. Barcelona: Generalitat de Catalunya, 
1993. 

6. Virgili, Antoni. Diplomatari de la catedral de Tortosa (1062-1212), 2 vols. Barcelona: Fundació Noguera, 
1997-2001. 

7. The possessions of Santes Creus in the Tortosa area began with the county concessions of the almunia 
of Xerta. Virgili, Antoni. Ad detrimentum Yspanie. La Conquesta de Turtūša i la formació de la societat feudal 
(1148-1200). Barcelona: Universitat Autònoma de Barcelona, 2001: 146.

8. Alturo, Jesús. L’arxiu antic de Santa Anna de Barcelona, del 942 al 1200. Aproximació històrico-lingüística, 
3 vols. Barcelona: Fundació Noguera, 1985; Baucells, Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, 
Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de la Catedral de Barcelona. Segle XI, 5 vols. Barcelona: 
Fundació Noguera, 2006; Rius, José. Cartulario de Sant Cugat del Vallès, 3 vols. Barcelona: Consejo Superior 
de Investigaciones Científicas, 1945. 

9. Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple de Gardeny (1070-1200), 2 vols. Barcelona: 
Fundació Noguera, 1998. 

10. Miquel, Francisco. Liber Feudorum Maior, 2 vols. Barcelona: Consejo Superior de Investigaciones 
Científicas, 1945. On the Liber Feudorum Maior as the cartulary that reflects the highest level of the feudal 
nobility in the Catalan counties, see: Kosto, Adam. “The Liber Feudorum Maior of the Counts of Barcelona: 
the cartulary as an expression of power”. Journal of Medieval History, 27/1 (2001): 1-22.
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pretium of the transaction. The means of payment is the instrument used to settle said 
operation, which may or may not have been gold coins or gold ingots. In this paper, 
all the identified subjects used gold currency to value their operations, although not 
everybody used this metal, minted or not, as a mean to sanction the deals.11

In order to assess the number of people using gold currency in the Diplomatari 
de Santes Creus the two leading parties in each operation were taken into account. 
The women and children that accompanied them have not been counted. Nor has 
the number of times they are documented setting equivalences in gold currency. 
This means that although Illustration 2 shows one deal per person, any given 
individual may have taken part in more than one. Consequently, a fundamental 
question for each person identified —the proportion of the use of gold currency 
in relation to other accounting formulae— is not dealt with in the present study. 

11. On the formative elements of the currency, see: Hennequin, Gilles. “Numismatique et monnaie pré-
libérale: les limites d’un apport”. PACT, 5 (1981): 406-416; Hennequin, Gilles. “Problèmes théoriques 
et pratiques de la monnaie antique et médiévale”. Annales Islamologiques, 10 (1972): 1-51; Hennequin, 
Gilles. “De la monnaie antique à la monnaie musulmane”. Annales. Economies, sociétés, civilisations (1975): 
890-899. Regarding the lack of a necessary correspondence between unit of value and means of payment, 
see: Retamero, Fèlix. “Els primers comptes catalans...”.

illustration 1. origins of the documentation used in the study.
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This work was unviable due to the difficulties of tracing an individual in numerous 
operations. Those who used gold currency did not always appear under the same 
name in all the deals; conversely, homonymy is not necessarily an indication that 
we are dealing with the same individual. It has been common to find names handed 
down from father to son, as well as deals made by the same man with various 
wives. An exhaustive work of cross-referencing was thus necessary to avoid mixing 
information and taking two different people as one. Data from the other sets of 
documents mentioned has only been used to clarify the relations and characteristics 
of those who used gold currency in the Diplomatari de Santes Creus when there was 
no doubt that the information from both sources referred to the same subject. 
The necessary discrimination against the doubtful texts, some of which must have 
reflected the participation of individuals already identified in the study, prevented 
us from approaching the proportion of accounting formulae used by each of the 
people documented. 

2. Aristocratic lineages and related people

2.1. The Castellvell

In 1023, Count Berenguer Ramon I sold the castle known as Castellvell de la 
Marca to Guillem, son of Amat, together with the decimas et primitias, oblationes atque 
servitia in exchange for cavallos tres optimos, quos in pretio LX untiarum auri recepimus.12 
This Guillem, son of Amat, was Guillem Amat, founder of one of the most important 
lineages in the Catalan counties; the Castellvell (Illustration 3).

 
13

Although not documented as valuing deals in gold currency, the next 
Castellvell identified in the Diplomatari de Santes Creus was Guillem Ramon II of 
Castellvell, great-grandson of Guillem Amat of Castellvell, who in 1160 gave 
Santes Creus illas domos et censum et senioraticum et servicium et ostem (...) quos 
in eisdem domibus habeo vel habere debeo, quas Petrus Bonefilii vobis dimisit in suo 
testamento. These houses were in the market of Martorell.14 Pere Bonfill’s will 
has not been identified in the Diplomatari, but it is known that, in 1157, Pere 
Bonfill and his son, Carbonell, had bought some houses from Guillem Oller in 
the forum of Martorell that faced the alaude de Carbo to the south. The cens15 that 

12. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 68 (doc. nº 8).

13. Guillem Amat must have been Guillem I of Castellvell because he bought Castrum Vetulum Extremarium 
(Castellvell de la Marca) from the count. See: Virgili, Antoni. L’expansió i afermament del feudalisme al Baix 
Gaià (segles XI.-XIII). Altafulla: Centre d’Estudis d’Altafulla, 1991: 41. Also: Garí, Blanca. “El Linaje de los 
Castellvell en los siglos XI y XII”. Medievalia, 5 (1985). 

14. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 161 (doc. nº 85).

15. According to: Rodón, Eulalia. El lenguaje técnico del feudalismo en el siglo XI en Cataluña. Barcelona: 
Consejo Superior de Investigaciones Científicas, 1957: 53, the census was a tax paid to enjoy the 
beneficial ownership of the land.
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Guillem Oller demanded in exchange was half a mancus.16 The houses mentioned 
in the document promoted by Guillem Ramon II de Castellvell and the sale by 

16. ‘Mancus’ (from the arabic manqush, ‘engraved’) was a word widely used in 10th-11th century 
Catalan records to denote an Arab gold coin (dinar) or the weight in gold (4.25 g) of a dinar. See: 
Grierson, Philip; Blackburn, Mark. Medieval European coinage. 1. The Early Middle Ages (5th-10th centuries). 
Cambridge: Cambridge University Press, 1986: 327-329. The text referring to the mancus is in: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 149 (doc. nº 73). A signum Petri Bonefilii, 
signum Carbonelli has also been identified in an 1155 text in which property in the Tàrrega area was 
transferred from a Bonfill: Alturo, Jesús. L’arxiu antic de Santa Anna...: 302. They are probably the same 
people as those documented in the Diplomatari del monestir de Santa Maria de Santes Creus. 

illustration 2. individuals related with gold currency in the dIplomaTary of sanTes 
Creus.
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Guillem Oller to Pere Bonfill, as can be seen in the neighbouring properties, 
were undoubtedly the same. Thus, first Guillem Oller and then Pere Bonfill 
had the eminent domain of these properties thanks to the lease by Guillem 
Ramon II of Castellvell. The document from 1160 recorded the transfer of the 
eminent domain of the houses to the monastery. 

Pere Bonfill also had a vineyard with houses, corrals, two barrels of wine and 
other possessions in Breda. These goods faced an allodium belonging to the same 
Guillem Ramon II de Castellvell.17 It has not been possible to find more details 
about the relation between Pere Bonfill and Guillem Ramon II de Castellvell, but 
the agreement they reached regarding the houses in Martorell and the fact that 
they were neighbours in the Breda area suggest that Pere Bonfill was close to the 
Castellvell family. The plausibility of this is supported by the fact that one of Guillem 
Amat’s sons, the great grandfather of Guillem Ramon II of Castellvell, was named 
Bonfill Guillem de Castellvell.18

It should be noted that Guillem Ramon II of Castellvell maintained a constant 
and regular relationship with Santes Creus, signing various documents in which he 
acted as benefactor and protector of the monastic community, some in the name 
of the Count of Barcelona.19 In fact, his relationship with Ramon Berenguer IV led 
him to participate actively in the conquest of Tortosa and also to sign numerous 
deeds for the distribution of property in the lower Ebro among various beneficiaries, 

17. Alturo, Jesús. L’arxiu antic de Santa Anna...: 332 (doc. nº 302).

18. On the Bonfills and Castellvells, see: Garí, Blanca. “El Linaje de los Castellvell en los siglos XI...”: 77.

19. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 134 (doc. nº 57), 140 (doc. nº 
64) and 162 (doc. nº 86). 

illustration 3. partial reconstruction of the castellvell lineage after: garí, 
blanca. “el linaJe de los castellvell en los siglos xi y xii”. unIversIdad 

auTónoma de BarCelona, BellaTerra, 1985.
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both before and after the fall of the city in 1148.20 The following year he joined the 
contingents that conquered Lleida.21 He died some time before 1167.22

Another Castellvell, Albert, did make deals valued in gold currency. Together with 
Guillem d’Ollers and his castellan, he renounced lands valued at fifty morabatines 
in favour of the monastery of Santes Creus.23 A man of great influence in the court 
of Ramon Berenguer IV, Blanca Garí has suggested that Albert de Castellvell may 
have been the illegitimate son of Ramon Berenguer III and thus brother-in-law to 
Guillem Ramon II of Castellvell, although the traditional historiography takes him 
as his brother.24 In any case, he was very close to the county power and has been 
identified in the Diplomatari de Santes Creus signing documents set forth by Ramon 
Berenguer IV and Alfonso I.25 

Guillem d’Ollers, for his part, was Berenguer d’Ollers’s brother, as documented in 
a deed of 1171 in which, after numerous conflicts, he renounced his rights over the 
honor of Rubió in exchange for quadraginta morabetinos et unum pullum.26 Berenguer 
d’Ollers was a miles with rights over different castra.27 It also seems plausible that 
this Guillem d’Ollers was the same Guillem Oller who managed the houses of the 
Castellvell near the market in Martorell thanks to Guillem Ramon II de Castellvell, 
although this has not been explicitly corroborated. In any case, he had a regular 
relationship with the Castellvell lineage. He has been documented in three texts in 

20. In 1146 he signed a document promoted by Ramon Berenguer IV in which Bernat de Belloc was 
given the almunia of L’Aldea, in the Prado de Tortosa: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 
56 (doc. nº 11), and in 1148 he signed another text in which the count of Barcelona benefitted the 
church of Santa Maria in Tortosa with privileges; this document is known as the Dotalia de la Seu 
de Tortosa: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 58 (doc. nº 13). He also signed other 
documents of division of goods written by Ramon Berenguer IV in 1149: Virgili, Antoni. Diplomatari de 
la catedral de Tortosa...: 59 (docs. nº 14-15); Papell, Joan. Diplomatari del monestir de Santa Maria de Santes 
Creus...: 115 (doc. nº 40), and a deed in which the count gave to the Lleida See the primicia (first fruits) 
and other incomes from the city and the territory: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 
64 (doc. nº 19). In 1163 he and other magnates advised the Archbishop of Tarragona and other high 
churchmen about the wisdom of the donation of the church in Ascó to the Tortosa See: Virgili, Antoni. 
Diplomatari de la catedral de Tortosa...: 179 (doc. nº 129). The Castellvell lineage is also widely referenced 
in: Miquel, Francisco. Liber Feudorum Maior...: 318 (doc. nº 293), 342 (doc. nº 319) and 367 (doc. nº 342); 
Rius, José. Cartulario de Sant Cugat...: 80 (doc. nº 436) and 199 (doc. nº 1031); Sarobe, Ramon. Col·lecció 
Diplomàtica de la Casa del Temple...: 84 (doc. nº 6), 102 (doc. nº 17), 143 (doc. nº 54).

21. Eritja, Xavier. “Estructuració feudal d’un nou territori al segle XII: l’exemple de Lleida”, El feudalisme 
comptat i debatut...: 298-299.

22. Garí, Blanca. “El Linaje de los Castellvell en los siglos XI...”: 186-190.

23. Morabatine or morabatin was a gold coin originally minted by the Almoravids weighing approximately 
4.25 g. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 195 (doc. nº 113). Albert de 
Castellvell has also been identified in: Alturo, Jesús. L’arxiu antic de Santa Anna...: 454 (doc. nº 440).

24. Garí, Blanca. “El Linaje de los Castellvell en los siglos XI...”: 192-195.

25. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 152 (doc. nº 77), 162 (doc. nº 86), 
164 (doc. nº 87) and 191 (doc. nº 110), for example.

26. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 240 (doc. nº 151).

27. In 1160, with Arnau de Benages, one Berenguer d’Ollers participed in a case against the monastery 
of Sant Cugat for the castle of Sant Vicenç. They were both characterised as milites: Rius, José. Cartulario 
de Sant Cugat...: 205 (doc. nº 1035).
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the Diplomatari de Santes Creus and, in two of these, he participated together with 
Albert de Castellvell.28 

Another Albert de Castellvell has been identified signing the will of Guillem de 
Sant Martí in 1189.29 This was probably the same Albert characterized as a debidor to 
Guerau Alemany in his will of 1193.30 Guillem de Sant Martí and Guerau Alemany 
were aristocrats with a great power to exert dominium, as we shall see below.31 The 
Castellvell thus had relations with magnates of the highest levels in the Catalan 
counties. A number of those who have been found associated with exchanges valued 
in gold currency can be connected with his lineage in some way. The most visible 
connections are those derived from kinship links and feudo-vassalist relations, 
but we must also bear in mind those derived from joint participation in certain 
documents. For the documentation in Cluny (909-1049), Barbara Rosenwein 
has shown the existence of social connections between those who participated in 
writing a deed and the witnesses whose signatures gave validity to the agreement 
in question.32 

In this sense, the signature of the Castellvell has been found together with those 
of Pere de Sentmenat or Guerau de Salvinyac, for example, in documents of the 
exchange of properties in the Tortosa area.33 In each case, the specific circumstances 
of each document need to be reconstructed in order to explain the possible factors 
behind the witnesses adding their names. In the case of Guerau de Salvinyac and 
Pere de Sentmenat, participating with the Castellvell in signing these deeds can be 
partially explained by the fact that they were all members of the Tortosa oligarchy, 
as epigraph 3 will show. Their great properties put them at a level that legitimated 
them to corroborate exchanges in the Lower Ebro area. 

Guerau de Salvinyac is documented in 1158, giving the monastery a market 
garden in the Vilanova area together with twenty-two morabatines owed to him by 
Pere de Sentmenat. Among others, the document was signed by his brother, Guillem 
de Salvinyac, his wife Aladais, and the aforementioned Pere de Sentmenat and 
Guillem de Trull.34 Guerau established direct contacts with the Count of Barcelona 

28. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 166 (doc. nº 89) and 195 (doc. 
nº 113).

29. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 458 (doc. nº 321). If we accept 
the date of 1174 proposed by Blanca Garí for the death of the previous Albert de Castellvell, the Albert de 
Castellvell in this document must be the son of Guillem Ramon III of Castellvell, and thus the nephew of 
Guillem II of Castellvell. Garí, Blanca. “El Linaje de los Castellvell en los siglos XI...”: 192-195 (Illustration 
3). Albert continued to have relations with the monastery of Santes Creus, as had the previous Castellvell: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 486 (doc. nº 332), for example.

30. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 530 (doc. nº 363). 

31. The definition of dominium used is the one proposed by: Guerreau, Alain. Le Feodalisme. Un Horizon 
Théorique. Paris: Éditions Le Sycomore, 1980: 179-184, which includes the relations of power over both 
individuals and the land.

32. Rosenwein, Barbara. To Be the Neighbor of Saint Peter. The Social Meaning of Cluny’s Property, 909-1049. 
New York: Cornell University Press, 1989.

33. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 115 (doc. nº 40), 152 (doc. nº 77).

34. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 157 (doc. nº 81).
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and the leading feudal nobles.35 He supervised the work of others and held various 
possessions in Tortosa.36 He died between 1188 and 1189.37

Guillem de Trull also used accounting methods based on gold. In 1154, he 
acquired the rights to the property of Mahomat Ahaioc, in Tortosa, valued at three 
morabatines, from Joan d’Omell.38 Nothing more has been discovered about Joan 
d’Omell, but Guillem de Trull was a prominent figure in the division and sharing of 
property that took place after the conquest of Tortosa, with considerable prestige in 
the seigniorial estate and direct dealings with the Count of Barcelona.39 It is possible 

35. Fifty-eight documents in the Diplomatari de la catedral de Tortosa mention him, either directly or 
indirectly. In most of these he was documented signing deeds. Regarding his privileged place in Tortosa 
society, in 1159 he was a member of the consilio quatuor optimatum civitatis, scilicet, Bonivasal de Moron, 
Geraldi de Salviniaco, Guillelmi Garidel, Petri de Sancto Poncio: Virgili, Antoni. Diplomatari de la catedral de 
Tortosa...: 155 (doc. nº 103). He acted as a witness for documents written by Ramon Berenguer IV in 
1151 exchanging possessions in Tortosa: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 74-75 (docs. 
nº 27-28). On the other hand, in 1164 he signed a text promulgated by Alfons the Chaste which was 
also signed by such other important magnates as Albert de Castellvell and Pere de Sentmenat: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 191 (doc. nº 110). He was an executor of 
the will of both Gelabert Anglès: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
244 (doc. nº 154) and Osbert Anglès, together with the aforementioned Gelabert and Joan de Tortosa: 
Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 207 (doc. nº 155). With Osbert Anglès and Gelabert 
Anglès he also signed a text promulgated in 1164 by the Holy Sepulchre in which Joan de Tortosa was 
given the vineyard that Guillem de Trull had for the order: Alturo, Jesús. L’arxiu antic de Santa Anna...: 
390 (doc. nº 371).

36. In 1174, with his wife Raimunda, he granted an orchard in Xerta worked by a Moorish serf. Virgili, 
Antoni. Diplomatari de la catedral de Tortosa...: 324 (doc. nº 260). He thus seems to have been married to a 
different woman to Aladais, his wife in 1158; but reasonably, this Guerau de Salvinyac documented in 
1174 was the same Guerau de Salvinyac of 1158. Regarding his possessions, in 1160 he had properties 
near Vinallop: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 160 (doc. nº 108); in 1173, near 
Aldover: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 268 (doc. nº 171); and in 
1170, in Bítem and Andust: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 227 (doc. 
nº 138). He signed many documents for the exchange of properties in the Bítem area.

37. In 1188 he was the census beneficiary of a piece of land in Los Arenys ceded by Santa Maria de 
Tortosa: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 526 (doc. nº 426) and in 1189, a Raimunde, 
uxoris qui fuit Geraldi de Silvaniaco is documented as signing a text in which some possessions in Tortosa 
were permuted: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 536 (doc. nº 434).

38. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 131 (doc. nº 54). Joan Omell 
also signed a transaction for a plot of land in Vilarroja in 1151: Virgili, Antoni. Diplomatari de la catedral 
de Tortosa...: 129 (doc. nº 77). 

39. For example, in 1151 Ramon Berenguer IV gave him some houses in Tortosa and an honor of the real 
domain where he could farm twenty quarteres de sembra, twenty quintars of grapes, five quintars of figs 
and ten quarteres de sembradura: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 131 
(doc. nº 54). In 1156, he signed a series of documents as a witness: Papell, Joan. Diplomatari del monestir de 
Santa Maria de Santes Creus...: 142-144 (docs. nº 66-68), as he did again in 1158: Papell, Joan. Diplomatari 
del monestir de Santa Maria de Santes Creus...: 151 (doc. nº 75). He promoted the exchange of lands: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 154 (doc. nº 79) and acted as a guarantor 
of twenty-one morabatines in 1161: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
179 (doc. nº 99). He also had a vineyard for the Holy Sepulchre in Barcelona until 1164, when it was 
handed over to Joan de Tortosa: Alturo, Jesús. L’arxiu antic de Santa Anna...: 390 (doc. nº 371).
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that by around 1164 he was dead.40 Thus, Guerau de Salvinyac and Guillem de Trull 
had influence and power on the Lower Ebro.

Regarding Pere de Sentmenat, he and his wife Elisenda sold the honor and domain 
of Benifallet to Arnau Moragues for eight morabatines in 1188, noting that there was 
already a Moorish serf, Ali Afat, working the lands.41 Arnau Moragues sold the same 
property again just a year later to Arnau de Rubió for eight morabatines lupines, and 
in turn, nine months later, Arnau de Rubió donated it to the monastery of Santes 
Creus.42 Neither Arnau de Rubió nor Arnau Moragues have been identified in other 
documents in the Diplomatari de Santes Creus, but they do appear in deeds in the 
Diplomatari de Santa Maria de Poblet and the Diplomatari de la Catedral de Tortosa. These 
show that Arnau Moragues was the scribe for some documents of the exchange of 
properties in the Tortosa area.43 He was related to Ponç Avirer, who the texts suggest 
had enough prestige to sign deeds; among these, one promulgated by the aristocrat 
Ramon de Montcada.44 

Arnau Rubió, along with Berenguer de Rubió, was nephew to Arnau d’Oliola, 
a miles with considerable patrimony in Rocavert and with the power to exercise 
dominium.45 They also had houses in Tortosa and the power to sign deeds promulgated 

40. A signum Adalaidis, uxor que fuit Guillelmi de Trul from 1164 has been found validating a document 
that mentioned the vineyards that Guillem de Trull had held thanks to the canons of the Holy Sepulchre: 
Alturo, Jesús. L’arxiu antic de Santa Anna...: 390 (doc. nº 371).

41. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 441 (doc. nº 308). It is not known 
whether this is the same Pere de Sentmenat who owed twenty-two morabatines to Guerau de Salvinyac 
in 1158 or the former’s son.

42. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 453 (doc. nº 317). The morabetinos 
lupinos were the coins minted in Valencia and Murcia by Abū ‘Abd Allāh Muḥammad ibn Sa‘id ibn 
Muḥammad ibn Ahmad ibn Mardāniš between 1147 and 1172. Ibn Mardāniš was known as the rei Llop 
(Wolf King) in Catalan documents. That is the origin of the name lupinos. Mateu, Felipe. “Morabetinos 
in auro y mazmudinas...”: 181-191.

43. For example, in 1165: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 203 (doc. nº 151), when he 
signed with Guerau de Salvinyac and Gelabert Anglès, among others; 1171: Virgili, Antoni. Diplomatari 
de la catedral de Tortosa...: 279-281 (docs. nº 219-221), 292 (doc. nº 232). 

44. The phrase Pontio Avirer et suo cognato Arnaldo Moragues is from the will of Pere Esteve: Virgili, Antoni. 
Diplomatari de la catedral de Tortosa...: 349 (doc. nº 282). Ponç Avirer was a slave freed by Ramon Espeleu 
in 1172: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 293 (doc. nº 233), and he signed deeds for 
the Fazalfori area, in Tortosa: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 469 (doc. nº 378). The 
signature in the document of Ramon de Montcada dates from 1188: Virgili, Antoni. Diplomatari de la 
catedral de Tortosa...: 528 (doc. nº 428).

45. Arnau de Rubió signed a document promulgated by Arnau d’Oliola in 1171 which gave the allodium 
and honor of Rocaverts to the Monastery of Poblet. He was described as Berenguer’s brother, and both 
were described as sons of Sança, Arnau d’Oliola’s sister. If so, that would make them Arnau d’Oliola’s 
nephews: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 312 (doc. nº 414). The association of 
the term miles with Arnau d’Oliola came about in 1173: Altisent, Agustí. Diplomatari de Santa Maria de 
Poblet...: 354 (doc. nº 473). The power to exercise dominium was made explicit in a text of 1171, when 
he gave the allodium of Rocavert to Poblet together with omnia iura que ibi habeo vel ulla voce habere debeo, 
in heremo seu laborato vel in hominibus, cum decima: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 
312 (doc. nº 414).



Imago TemporIs. medIum aevum, vii (2013) 175-224. issn 1888-3931

arnald puy186

by magnates like Ramon de Montcada.46 Arnau and Berenguer de Rubió leased 
their houses in Tortosa to Ramon de Cambrils, and just after this they received 
some new houses in the Genoveses neighbourhood of Tortosa, from Ramon de 
Montcada.47 The social relations they built, their kinship and their connection with 
the Montcada are elements that identify Arnau Moragues and Arnau de Rubió 
unequivocally as members of the Tortosa oligarchy.

Thus, in 1188, Pere de Sentmenat conducted a transaction valued in gold 
currency with Arnau Moragues, a baron from Tortosa. His lineage allowed Pere to 
consolidate relations with the leading members of the nobility in the lower Ebro and 
to sign deeds promulgated by Count Ramon Berenguer IV, in which the Andalusian 
possessions in Tortosa were shared out among various beneficiaries.48 He even signed 
the town charter granted by the count to the inhabitants of the city.49 Shortly after 
the conquest, he seized property in Fazalfori, Xerta, Bítem and Castelldans,50 and 
property belonging to him has also been identified in the Lleida area.51 He controlled 
the work of other people and also managed property for Guillem de Cervera.52 He 
was a leading figure in Tortosa society, as shown in a document from 1164 in which 
he took part in a deliberatione consilio quatuor optimatum, scilicet, Guillelmi Berardi, 
fratris Milicie, P. Sancti Minati, P. de Subirat, Bonvassal de Moro.53 Pere de Sentmenat 
has been identified in forty documents in the Diplomatari de la Catedral de Tortosa 
and in twenty-three from the Diplomatari de Santes Creus, generally confirming 
various transactions.54 The Sentmenat were, in this sense, a highly relevant lineage 

46. The houses in 1189: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 537 (doc. nº 435). He signed 
documents in 1185, 1188; he signed that of Ramon de Montcada in 1190: Virgili, Antoni. Diplomatari de 
la catedral de Tortosa...: 479 (doc. nº 385), 532 (doc. nº 431) and 548 (doc. nº 444), respectively.

47. Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 117-118 (docs. nº 511-512).

48. For example, in 1147: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 57 (doc. nº 12), 66-71 
(docs. nº 20, 21, 22, 23 and 24), 75 (doc. nº 28), 78 (doc. nº 30), 90 (doc. nº 41), 97 (doc. nº 46) and 99 
(doc. nº 48).

49. Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 112 (doc. nº 120). The town charter appears in: 
Font, José María. Cartas de Población y Franquicia de Cataluña, 2 vols. Barcelona-Madrid: Consejo Superior 
de Investigaciones Científicas, 1969.

50. Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 128 (doc. nº 76); 507 (doc. nº 410) and 181 (doc. 
nº 130).

51. Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 107 (doc. nº 57).

52. He had an allodium that was worked by Ramon Escorpol: Virgili, Antoni. Diplomatari de la catedral de 
Tortosa...: 137 (doc. nº 85) and gave two pieces of land in Vilarroja to Ramon de Sant Sadurní, as payment 
for his services: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 493 (doc. nº 397). He also directed 
the work of various Moorish serfs: Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 507 (doc. nº 410).

53. Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 199 (doc. nº 147). He was also defined as vicarius 
et ceterorum proborum hominum Dertuse. Virgili, Antoni. Diplomatari de la catedral de Tortosa...: 260 (doc. nº 
202) and King Alfonso sent him a document as dilecti Petro de Sancto Minati: Virgili, Antoni. Diplomatari de 
la catedral de Tortosa...: 170 (doc. nº 119).

54. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 47, 123-126 (docs. nº 48, 49 and 
50), 140-142 (docs. nº 64-65), 144 (doc. nº 68), 151-154 (docs. nº 75, 76, 77 and 78). The Sentmenat are 
also documented signing texts in benefit of the monastery of the Monastery of Sant Cugat: Rius, José. 
Cartulario de Sant Cugat...: 164 (doc. nº 984).
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of aristocrats and the most important fief holders for the Montcada, who appointed 
them castellans of Sentmenat castle.55

All of these subjects are revisited below, when the study focuses on the analysis 
of the barons of Tortosa. 

It remains to be seen who Guillem de Sant Martí and Guerau Alemany were. They 
were documented together with Albert de Castellvell in 1189 and 1193 respectively. 
Guillem de Sant Martí has not been identified in the Diplomatari de Santes Creus using 
gold currency, but his identification would help to define Bernat de Riudefoix, who 
did take part in transactions valued with gold accounting formulae.

Guillem de Sant Martí was married to Guilia de Banyeres.56 The Banyeres held 
the fief of Penedès castle for the Castellvell. In turn, Guillem de Sant Martí had been 
the second husband of Beatriu de Montcada.57 He was, in fact, one of the highest 
members of the feudal society in the Catalan counties, defined as dominus in 1167 
and as probum hominum in 1178.58 So, Guillem de Sant Martí signed a document 
in 1168 in which Bernat de Riudefoix and his wife, Berenguera, sold the Tower of 
Valldossera with the church, the primacy and the tithe to Santes Creus; all valued at 
one hundred and twenty morabatines. Bernat de Riudefoix had possession of this 
property thanks to his grandfather, Bertran Otó, who had in turn acquired it from 
Count Ramon Berenguer I.59 In this text, Bernat de Riudefoix promised the monks 
he would protect the property of Valldossera, as would Guillem de Sant Martí in 
case he could not take care of this personally. It seems that, in consequence, Bernat 
de Riudefoix had some type of ascendancy over Guillem de Sant Martí and he could 
very plausibly have been an important member of the Catalan feudal nobility.

The relationship between Bernat de Riudefoix’s grandfather, Bertran Otó, and 
the Count of Barcelona, suggested that this Bertran Otó may be documented in 
the Liber Feudorum Maior. Indeed, numerous documents have been found with a 
signum Bertran Atonis preceding a signum Baroni Atonis or a signum Bernardi Atonis, 
vicecomitis, in documents of the exchange of properties in the Pallars area.60 Thus, it 
is probable that Bertran Otó was related to the Viscount of Urgell, Bernat Otó, who 
has also been identified as receiving an allodium from Ramon Berenguer I in 1038 
in the county of the Pallars, at the limits of the Castle of Mur, and receiving the 
fiefdom of the Castle of Castellnou from the Count of Pallars.61 Consequently, there 
are reasons for proposing that Bernat de Riudefoix was a descendent of the highest 
nobility from the Urgell. 

55. In a document from 1145, Pere de Sentmenat was defined as vicarii Montiscatani: Alturo, Jesús. L’arxiu 
antic de Santa Anna...: 270 (doc. nº 245).

56. Rius, José. Cartulario de Sant Cugat...: 268 (doc. nº 1115). 

57. Garí, Blanca. “El Linaje de los Castellvell en los siglos XI...”: 135-136.

58. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 215 (doc. nº 129); Rius, José. 
Cartulario de Sant Cugat...: 269 (doc. nº 1116), respectively. He owned various castra and horses, as shown 
by his will of 1189: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 458 (doc. nº 321).

59. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 173 (doc. nº 95).

60. Miquel, Francisco. Liber Feudorum Maior...: 60 (doc. nº 46) and 76 (doc. nº 60).

61. Miquel, Francisco. Liber Feudorum Maior...: 72 (doc. nº 57) and 136 (doc. nº 137).
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This document from 1168 in which Bernat de Riudefoix sold his tower in 
Valldossera to the monastery was also signed by Guerau Alemany, who, as has been 
seen, was related in the same way with the Castellet and formed part of the Cervelló 
lineage. His kinship and connections with some of those in the Diplomatari de Santes 
Creus who used gold accounting formulae are detailed below.

2.2. The Cervelló

The Guerau Alemany mentioned above must have been the father of the 
Guerau Alemany who in 1160, with his wife, Saurina, sold a piece of land and a 
field bounded on the east by another property of the purchaser Ramon Amat and 
his son, Pere de Puigroig. They cannot have been the same person given that the 
Guerau Alemany married to Saurina died in 1167 and the document promoted by 
Bernat de Riudefoix was written in 1168.

The price agreed with Ramon Amat was thirty-six morabatines.62 Ramon Amat 
is mentioned in a capbreu promoted by the Count of Barcelona between 1151 and 
1155, in which the count describes the disorder caused by feudal lords in his lands. 
Ramon Amat is presented in this text as the illegitimate beneficiary of the tithe of 
Puigroig, the income of Pere Magol and the allodium of Deusde.63 Thus, Ramon 
Amat was a baron rebelling against the count’s authority.

His marriage to Saurina shows that the deal with Ramon Amat was conducted by 
Guerau Alemany IV, brother of Guillem and Bernat de Cervelló and son of Guerau 
Alemany III and Arsenda, who died in around 1167 (Illustration 4).64 The Cervelló 
lineage was one of the most influential in the Catalan counties and maintained 
continuous relations with at least three generations of the counts of Barcelona.65 
They had regular contact with the monastery and it was Guerau Alemany IV who 
gave the monks the allodium of Santes Creus, where they established the new 

62. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 169 (doc. nº 91).

63. Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 119-120 (docs. nº 129-130), respectively.

64. In the texts consulted, Guerau Alemany was Saurina’s husband in 1150 and father to Guerau and 
Hug in 1167: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 118 (doc. nº 128) and 247 (doc. nº 
319).

65. See, in this sense, the impressive number of documents in the Liber Feudorum Maior that mention the 
Guerau Alemanys: Miquel, Francisco. Liber Feudorum Maior...: 497. One of the sons of Guerau Alemany IV, 
Hug de Cervelló, was a witness to Ramon Berenguer’s will. Another, the primogenitor Guerau Alemany 
V, signed various privileges promulgated by Alfons the Chaste in benefit of Santes Creus in 1190: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 493 (doc. nº 337) and also signed texts 
compiled in: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 876 (doc. nº 608). Two 
generations of Guerau Alemanys have been documented in: Alturo, Jesús. L’arxiu antic de Santa Anna...: 
167 (doc. nº 148) and 332 (doc. nº 302), respectively. Guerau Alemanys have also been found in: Rius, 
José. Cartulario de Sant Cugat...: 425 (doc. nº 767), and: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del 
Temple...: 970 (doc. nº 666).
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monastic centre.66 The will of his son, Guerau Alemany V, is also in the Diplomatari 
de Santes Creus and is an example of the properties that a family of such high lineage 
could manage. Among other transactions, he gave the fortress of Matoses to Sant 
Cugat; his son, Guillem de Cervelló, received rights over eight different castra; his 
nephew, Guillem, rights over eleven castra and his son, Ramon Alemany, those to 
eight other castra.67 

Other members of the Cervelló lineage appear in the Diplomatari de Santes Creus 
making deals valued in gold currency. In 1178 Guillem Guerau de Cervelló sold 
his part of the allodium of Selmella to the monastery for unum pollinum et duos 
aureos.68 It would be reasonable to suppose that this Guillem Guerau de Cervelló 
was Guillem de Cervelló, brother of Guerau Alemany IV and Bernat Guerau de 
Cervelló and Guillem de Selmella’s uncle (Illustration 4). Guillem de Selmella has 
also been documented making deals with Santes Creus valued in gold currency. In 
1182, the rights to the castle of Selmella were valued at two aureos, ten sous and a 
pollino.69 

The genealogy drawn up by the Enciclopèdia Catalana states that the first of the 
Selmella lineage was Bernat de Cervelló, brother of the already-known Guerau 
Alemany IV (who died in 1167) and Guillem de Cervelló, who took part in the 
expedition to Almería in 1147.70 Considering that Bernat de Cervelló was the leader 
of the Selmella and that Guillem de Selmella was documented in 1182 with the 
locative incorporated into his name, Guillem de Selmella must necessarily have 
been the son of Bernat (Guerau) de Cervelló. That makes him Guerau Alemany 
IV and Guillem de Cervelló’s nephew, and places him directly in one of the most 
prestigious aristocratic lineages in the Catalan counties. 

Guerau Alemany III has not been found in the Diplomatari de Santes Creus using 
gold currency, but he does appear signing documents in which others carry out 
transactions valued by the weight of gold. For example, in 1084 he signed a deed 
in which the Count of Barcelona, Berenguer Ramon II, sold an allodium in the 
county of Osona to Berenguer Bernat de la Granada and his wife, Guisla. The price 
was defined as unum optimum cavallum de precio sexaginta unciis auri de Valencia.71 

66. The name Guerau Alemany appears in 37 documents in the Diplomatari de Santes Creus. Those 
that refer to the allodium of Santes Creus are: Papell, Joan. Diplomatari del monestir de Santa Maria de 
Santes Creus...: 160 (doc. nº 84), 165 (doc. nº 88). Before this donation, the monks called themselves ‘of 
Valldaura’. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 9-51.

67. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 530 (doc. nº 363). 

68. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 301 (doc. nº 202).

69. The text where Guillem de Selmella was defined as Bernat Guerau de Cervelló’s son is in: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 361 (doc. nº 250).

70. Enciclopèdia Catalana. Fundació Enciclopèdia Catalana. 23th December 2009 <http://www.enciclopedia.
cat/enciclopèdies/gran-enciclopèdia-catalana/EC-GEC-0017128.xml?s.q=Cervelló#.UlCDBxb6XWE>.

71. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 89 (doc. nº 21). This is the first 
mention in the Diplomatari de Santes Creus of the Valencia gold. It appears directly as a unit of account. The 
gold of Valencia was also known as or de rovalls, an expression that refers to the poor quality of the gold. 
According to Balaguer, they were equivalent to a quarter dinar and were of seven carat. Balaguer, Anna 
Maria. Del Mancús a la Dobla...: 38; Balaguer, Anna Maria. “Influencias de las acuñaciones musulmanas en 
los sistemas monetarios de los reinos ibéricos medievales”. Gaceta Numismática, 92 (1989): 29-47.
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Berenguer Bernat de la Granada was a member of one of the lineages that settled 
most solidly in the Tortosa area after the feudal conquest of 1148, and whose name 
derived from the castrum of La Granada, in the Alt Penedès. The members of the 
family established more or less regular contacts with the counts of Barcelona and 
accumulated other castles, as well as creating kinship links with such baron lineages 
as the Castellet.72 

It should be noted that the signatures of members of the Cervera family have also 
been identified (Ponç Guerau de Cervera, Guillem Ramon de Cervera) in this 1084 
document, as well as that of Ponç Guerau, Viscount of Girona. 

In 1079, Ponç Guerau, Viscount of Girona, also participated in a deal that resulted 
in the delivery of a horse valued at a specific weight of gold: chavallo optimo qui erat 
de pretium C uncias. Ponç Guerau, his wife, Inguilsa, and son, Guerau Ponç, sold what 
they had in the castle and limits of Montoliu de Segarra to Guillem Miró for this 
price, id est medietatem de ipsa decima et alaude que retinemus ad laborandum ad uno pari 
bovis et mansionem et hominem nostrum in ipsa villa et seniorivo quod abemus in Dalmatio 
Iozperti et in Eriballo Ioxzperti.73 Ponç Guerau was an enemy of Ramon Berenguer I 
between 1053 and 1061, but ended up swearing loyalty to him,74 while Guillem 
Miró has been identified years later, in 1112, selling Montoliu castle, the village 
and its inhabitants, present and future, for quingentis manchusos in auro Valentie to 
Guillem Dalmau and his wife Solestén.75 The power to possess territory and men 
that he held means that we can undoubtedly characterise Guillem Miró as a member 
of the Catalan feudal nobility.

72. Virgili, Antoni. “Els conqueridors de mitjan segle XII: com aprenen a ser-ho”, El feudalisme comptat i 
debatut...: 253-293, especially 267.

73. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 83 (doc. nº 17).

74. Miquel, Francisco. Liber Feudorum Maior...: 405 (doc. nº 387), 423 (doc. nº 403). Ponç Guerau’s son, 
Guerau Ponç, is profusely documented in the Liber Feudorum Maior, establishing convenientiae with the 
Count of Pallars between 1060 and 1080, with Ramon Berenguer II for some castles in 1160, and with 
Count Guillem de Cerdanya between 1072 and 1095: Miquel, Francisco. Liber Feudorum Maior...: 130 
(doc. nº 129), 429 (doc. nº 407), 430 (doc. nº 408), 432 (doc. nº 411).

75. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 100 (doc. nº 30). Regarding 
the expression mancús d’or de València, see: Balaguer, Anna Maria. Del Mancús a la Dobla...: 39. Balaguer 
believes that the expression mancús d’or de València, designated the weight of a dinar or mancus paid in 
coins of rovalls or seven-carat quarter coins.

illustration 4. simplified lineage of the cervelló family.
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Guillem Dalmau was also a highly relevant member of the feudal aristocracy. 
He was directly related to the Count of Barcelona and the highest ranking barons, 
among whom were Guerau Alemany III and Guillem I de Castellvell, father of 
Guillem II de Castellvell, mentioned above.76 He was also the grandfather of Ramon 
de Cervera, Guillem de Cervera and Guerau de Jorba (Illustration 5).77 He had made 
his wife a widow by about 1133, when she is recorded as swearing to carry out her 
husband’s last wishes in a document listing the belongings he managed.78

2.3. The Cervera

The lineage of the Cervera has been partially reconstructed thanks to the analysis 
of the documentation in the Diplomatari de Santes Creus and Agustí Altisent’s study 
of Guerau de Jorba (Illustration 5). Although it has not been possible to show the 
kinship between some of the members of the lineage who are documented as using 
gold currency (Pere Arnau de Cervera and Arnau de Cervera), the aforementioned 
Guillem Dalmau de Cervera has been identified and placed in the family tree.

Identifying the members of the Cervera lineage associated with the use of gold 
currency has helped to show the power relations that arose in a specific part of 
the Tàrrega area, near to the Cercavins River (Illustration 6). As shown below, 
the deeds available have made possible a partial reconstruction of these relations. 
Hierarchies have been established between the people documented regarding their 
power to exercise dominium in the region as well as defining genealogies of some 

76. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 102 (doc. nº 31). In this document, 
written by Count Ramon Berenguer III and his wife, Dolça, a signum Guillelmi Dalmaz has been found 
to corroborate the donation Ramon Berenguer III made to the castles of Querol, Pinyana and Montagut 
to Guerau Alemany III. In this text from 1112, Guillem Dalmau’s wife, Solestén, does not appear but 
there is no doubt that the signature has to be that of the above-mentioned Guillem Dalmau: in 1133, in 
another text where Solestén swore to fulfil her husband’s last wishes, it states et dimisit ad Gerallo castrum 
de Montagud et de Pinnana cum illorum terminis et pertinentiis, quomodo resonat in convenientias de Dalmacii 
Gerovardi et de Gerall Alamanni: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 84 (doc. nº 82). The 
signum Guillelmi Dalmad has also been identified in a text from 1118 and another signum from 1113 in: 
Miquel, Francisco. Liber Feudorum Maior...: 175 (doc. nº 166). Moreover, the presence of Guillem Dalmau 
has been confirmed in 1118 in: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 79 (doc. nº 
3). The relationship with Guillem I de Castellvell can be perceived in a document in which he signed 
the enfeoffment of the castles of Òdena and Pontons from Guillem to Ramon Guillem d’Òdena in 1121: 
Arxiu de la Corona d’Aragó. Ramon Berenguer III, nº 235. Lastly, in a text from 1101, a Guillem Dalmau 
is mentioned as a feifholder to Gerbert Hug, but it has been impossible to acertain if this is the same 
person: Alturo, Jesús. L’arxiu antic de Santa Anna...: 172 (doc. nº 153).

77. His genealogical relation to Ramon de Cervera is enunciated in a document from 1192: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 507 (doc. nº 347). For his kinship with 
Guillem Dalmau, see: Santacana, Jaume. El monasterio de Poblet (1151-1181). Barcelona: Consejo Superior 
de Investigaciones Científicas, 1974: 139; Altisent, Agustí. “Seguint el rastre de Guerau de Jorba i el 
seu llinatge”. Aplec de treballs (Centre d’Estudis de la Conca de Barberà, Montblanc), 1 (1978): 38-83. Guerau 
de Jorba was a member of the council of Ramon Berenguer IV and Alfonso I and procurator to Ibn 
Mardāniš.

78. Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 84 (doc. nº 82).
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family groups. All those who used gold currency in the process of acquiring rights in 
this area are documented in the Diplomatari de Santes Creus, somehow linked to one 
other and some members of the most powerful families with interests in the area: 
the Cervera, Guàrdia and Santa Fe lineages.

2.3.1. Berenguer Roig and Guillem Oromir

In 1128, Pere Arnau and his wife, Arsen, established ad complantandum to 
Berenguer Roig and Guillem Oromir on a piece of land between Tàrrega and Verdú, 
situated a meridie in reger de Exercavins, ab occidente in strata publica, a parte vero circii in 
nos donatores, for growing vines. The operation was valued at thirty morabatines.79 
This is the earliest document in the Diplomatari de Santes Creus that mentions the 
coins of the Almoravids.

Although the details are not mentioned explicitly in the text, the marriage of 
Pere Arnau and Arsen suggests the possibility that this was Pere Arnau de Cervera, 
married to Arsenda; father of Arnau, Peret and Arnalleta; member of the county 
forces that conquered Lleida and vassal to Berenguer de Torroja, brother of Arnau 
de Torroja, master of the Temple in Hispania.80 In fact, Pere Arnau de Cervera 

79. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 109 (doc. nº 36).

80. The family of Pere Arnau de Cervera appears in a text from 1165: Altisent, Agustí. Diplomatari de 
Santa Maria de Poblet...: 216 (doc. nº 275). On the participation of Pere Arnau de Cervera in the conquest 
of Lleida, see: Eritja, Xavier. “Estructuració feudal d’un nou territori al segle XII...”: 293-313, especially 
299. Pere Arnau de Cervera was defined as a vassal of Berenguer de Torroja in 1160: Sarobe, Ramon. 
Col·lecció Diplomàtica de la Casa del Temple...: 199 (doc. nº 98); Berenguer de Torroja as Arnau de Torroja’s 
brother in 1150: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 199 (doc. nº 98) and Arnau 
de Torroja as master of the Temple in 1176: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 
442 (doc. nº 297). As seen below, years later the land that this Pere Arnau handed over ad complantandum 
was partially in the hands of Arnau de Cervera.

illustration 5. partial reconstruction of the family of guillem dalmau de cervera after: altisent, 
agustí. “seguint el rastre de guerau de Jorba i el seu llinatge”. apleC de TreBalls (CenTre d’esTudIs 
de la ConCa de BarBerà, monTBlanC), 1 (1978): 38-83 and the data supplied by the dIplomaTarI de 

sanTes Creus.
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signed as Pere Arnau in some documents and as Pere Arnau de Cervera in others.81 
However, there were also other Pere Arnau in the Diplomatari de Santes Creus who 
signed as Pere Arnau in the same chronological framework and who could not be 
Pere Arnau de Cervera.82 That is why other documentary references have not been 

81. In the 1128 text, the couple signed as Petri Arnaldi and Arssendis. Pere Arnau de Cervera signed, for 
example, as Pere Arnall in a text from 1152 in which Guillem de Cervera and his wife, Ermessen, sold an 
allodium in the limits of Castelldans: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 132 (doc. nº 
147) and also as Pere Arnal de Cerveria in 1152: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 140 
(doc. nº 157). In two of the three documents in the Diplomatari de Santes Creus that Joan Papell included 
in the onomastic of Pere Arnau de Cervera, he appears in the body of the text as Pere Arnau de Cervera, 
but he did not sign any of them: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
117 (doc. nº 42) and in one from 1198 (the date is somewhat too distant to suggest that this is the same 
person) signed as Pere Arnau: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 579 
(doc. nº 398).

82. In 1111, one Pere Arnalli and his wife, Belissenda, gave their daughter, Solestén, a mansus in the castle 
of Altarriba, that Mir Berenguer had for them: Papell, Joan. Diplomatari del monestir de Santa Maria de 
Santes Creus...: 99 (doc. nº 29). Individuals with the same name have also been documented at dates too 
far from 1128 to plausibly be considered the Pere Arnau de Cervera from 1128: in 1208 is documented 
one Pere Arnau who was the brother of Arnau de Altarriba, miles and subject of Ramon de Cervera: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 685 (doc. nº 479); and another who 
is described in Guillem Adalbert’s will, written in 1210, as Ramon Pere’s brother and son of Pere Tello 
and his first wife, Francesca: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 715 
(doc. nº 501).

illustration 6. location of the study area.
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used to identify and define the patrimony of the Pere Arnau mentioned in the ad 
complantandum text of 1128. Furthermore, the limited genealogical information on 
Pere Arnau de Cervera has impeded the reconstruction of his relationship with 
the aforementioned Guillem Dalmau. In any case, the Cervera lineage was one of 
the most influential in the Catalan counties and some of its members are widely 
referenced in the Liber Feudorum Maior.83

In the document of 1128, Pere Arnau and Arsen established that quando bene erit 
ad vineata habeatis vos prenominati et vestri medietatem et nos donatores aliam medietatem. 
This clause has been understood as indicating the bipartite division of the piece of 
land when it was already producing, and not sharing of the production.84 When the 
grapes could be harvested, part of the property would end up in Pere Arnau’s hands 
and the other would be destined for Berenguer Roig and Guillem Oromir. 

Just after the signature of Pere Arnau and Arsen there is the signum Berenger 
Delmad, signum Guilie, nos qui erimus vobis valedors et mantenedors. Et si nos redimimus 
suprascriptam peciam alaudii, quod vos plantatores non ibi perdatis vestros directos. This 
Berenguer Dalmau was undoubtedly Arnau de Cervera’s grandfather (Illustration 
7).85 According to this fragment of text, Berenguer Dalmau and Guilia had pawned 
the plot of land to Pere Arnau and Arsen. It stated that if Berenguer Dalmau and 
Guilia decided to redeem the land, this would not mean that Bernat Roig and 
Guillem Oromir would lose their rights. The participation of Berenguer Dalmau in 
the text promoted by Pere Arnau de Cervera also suggests possible kinship with the 
aforementioned Pere Arnau, although this has not been proven.

It then states et ego Petrus Arnaldi et coniux mea Arssen donatores sumus vobis Berenger 
Dalmad et uxori tue Guilie suprascriptam peciam alaudii ad plantandum vineam et vestris 
plantatoribus sicut superius est scriptum. In other words, Pere Arnau and Arsen were 
satisfied with the payment for the transaction with Berenguer Roig and Guillem 
Oromir (valued at twenty morabatines), they considered the plot redeemed and 
so returned it in instalments: one part to its old owner (Berenguer Dalmau) and 
another to Berenguer Roig and Arnau Oromir, with whom they had made the ad 
complantandum deal.

Berenguer Roig and Guillem Oromir were mentioned years later in a text from 
1175. This was an agreement aimed at solving a conflict between the aforementioned 
Arnau de Cervera and Pere Laborot over some vines belonging to Berenguer Roig 

83. See, for example: Miquel, Francisco. Liber Feudorum Maior...: 172 (doc. nº 164) and 128 (doc. nº 621).

84. In contrast, Joan Papell writes in the list that the landlords received half the fruit from the vines: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 109 (doc. nº 36).

85. In a much later document, from 1181, we see (...) id est omnia iura que habemus et habere debemus in 
illum capud mansum de Tarrega, qui fuit Berengarii Dalmacii, avi mei Arnalli Cervaria. The text goes on to 
describe these iura and mentions as neighbouring properties a meridie in requario de Exercavins, ab occidente 
in via puplica. These were the same limits that were defined when setting the limits of the vineyard given 
by Pere Arnau and Arsen in 1128 ad complantandum to Berenguer Roig and Guillem Oromir. Moreover, 
the northern edge in the text of 1181 was on an allodium belonging to Arnau Oromir, presumably a 
relative of Guillem Oromir in 1128: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
349 (doc. nº 240).
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and Guillem Oromir.86 Although this document does not state where the vines 
were, the joint reference to Berenguer and Guillem and the participation of Arnau 
de Cervera, Berenguer Dalmau’s nephew, in the text shows that the agreement 
referred to the same plot that Berenguer and Guillem had received ad complantandum 
from Pere Arnau de Cervera in 1128. 

To solve the conflict, Pere Laborot accepted that Arnau de Cervera should 
keep a quarter of these vines. Arnau de Cervera, meanwhile, accepted that Pere 
de Laborot had sos dretz in ipsas vineas que laboratores an per mi and gave him sous 
in diners. The dispute was due to the accumulation of various rights in the same 
place. Arnau de Cervera had interests in the area probably thanks to his inheritance 
from his grandfather, Berenguer Dalmau. Moreover, he has also been documented 
as valuing transactions in gold currency: in 1181, he gave the monastery various 
properties in Tàrrega and Mor in exchange for CCXX aureos et propter unum equum de 
XXX morabetinos.87 Who Pere Laborot was and where his claims to this land came 
from are defined in greater detail below.

Were Berenguer Roig and Guillem Oromir the laboratores of the document, those 
who had been growing the vines since 1128? Precise data have been obtained about 
Berenguer Roig and his kinship that might illustrate, though indirectly, his social 
position.88 The relevant text dates from 1215 and was promoted by Guillem de 
Montalbà, who gave Santes Creus a piece of land in termino Targe, ad collum quod 
vocatur de Altet, que mihi advenit racione consanguini mei Berengarii Rubei, qui fuit olim, que 
affrontat de prima parte in carraria que tendit ad Alted, de secunda et de tercia in Bernardo 
Calbet, de quarta vero parte in Arnaldo Oromir.89 This deed undoubtedly refers to the 

86. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 284 (doc. nº 185).

87. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 349 (doc. nº 240).

88. Other mentions of Berenguer Roig have been found, although it has not been possible to verify that 
they referred the same person. In 1162, one Berenguer Roig was in possession of a vineyard close to 
land near the Ebro. The document was signed by Gelabert Anglès: Papell, Joan. Diplomatari del monestir de 
Santa Maria de Santes Creus...: 179 (doc. nº 100). In 1172, Berenguer Roig received a third of an orchard 
in the honor of Aldover from the magnate Gelabert Anglès: Papell, Joan. Diplomatari del monestir de Santa 
Maria de Santes Creus...: 244 (doc. nº 154). Another Berenguer Roig had houses in Tortosa in 1173: Virgili, 
Antoni. Diplomatari de la catedral de Tortosa...: 304 (doc. nº 241). It seems that all three documents refer to 
the same Berenguer Roig with possessions in the Tortosa area, but no points of contact have been found 
with the Berenguer Roig with property in the Tàrrega area.

89. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 757 (doc. nº 532).

illustration 7. partial reconstruction 
of arnau de cervera’s family.
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Berenguer Roig from 1128.90 Thus, the Berenguer Roig from 1128 was a relative of 
Guillem de Montalbà, a person who, as the 1215 text shows, could demand censes 
on property and was part of the feudal hierarchy.91 This document was signed by the 
aforementioned Bernat Calvet, son of Pere Calvet, who will be introduced below.

Regarding Guillem Oromir, it has not been possible to confirm his identity in 
any other volume in the documentation studied.92 However, his position equivalent 
to that of Berenguer Roig in the text from 1128, suggests that he must have had a 
status more or less equal to Berenguer’s. In any case, no documentary support has 
been found to propose that Berenguer Roig and Guillem Oromir were in fact the 
farmers of the land given ad complantandum in the 1128 text.

2.3.2. The Calvet family

In 1166, another ad complantandum establishment valued in gold currency was 
drawn up. In it, Guilla and Berenguer de Guàrdia sold Pere Calvet, his wife Maria, 
and Bernat Calvet a seigniorial property also in Cercavins, in Tàrrega, for planting 
with vines. When it was being worked, half of the land could be kept in allodium 
and the other half would revert to the hands of the sellers. The transaction was set 
at eighteen morabatines.93 

The Calvet also had a place on the outskirts of the town of Tàrrega, which passed 
into the hands of Santes Creus in 1183. To the north, it bordered an allodium of the 
aforementioned Arnau Oromir.94 

90. The text mentions the land facing Bernat Calvet. As we shall see below, Bernat Calvet was Pere 
Calvet’s son. In 1166, Pere Calvet received a seigniorial property in the limits of Cercavins, in Tàrrega; in 
the same place as Berenguer Roig and Guillem Oromir. In the earlier text from 1181, mentioned in note 
87, the vines of Berenguer Roig and Guillem Oromir are mentioned, and these bordered on an allodium 
of Arnau Oromir, probably a relative of Guillem Oromir. The piece of land that Guillem de Montalbà 
received from his relative, Berenguer Roig, also faced the allodium of Arnau Oromir. He must thus be 
the same Berenguer Roig as the one in the 1128 text.

91. (...) Et item dono et in perpetuum concedo omne illud quod habeo et habere debeo quocumque modo in alia pecia 
censuali in qua accipit G. de Pulcro Loco et sui X solidos censuales que se tenet cum ipsa predicta sorte. See also: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 539 (doc. nº 368), in which he gave 
censes to Santes Creus and begged the monks, when they wished, to let him enter their community. In 
this text, he gave Santes Creus toto dominio quem vel quod habeo in domibus quas per me tenet Ponci Guerreti. 
Years later, in 1220, he signed for Santes Creus promoted by the Countess of Urgell, a county that 
included Tàrrega: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 800 (doc. nº 559).

92. One Guilelmus Olomir has been found in two documents in the Diplomatari de Santa Maria de Poblet 
signing documents together with other individuals, including one Bernardus Olomir, and also signing an 
exchange for some possessions in Farfanya. Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 277 
(doc. nº 365), 297 (doc. nº 394). A tower belonging to one Ponç Oromir has also been found in the 
Lleida area. Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 821 (doc. nº 559). It has not been 
possible to establish whether these were the same person.

93. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 206 (doc. nº 121). Thus it was a 

sale hidden under the ad complantandum establishment, the same as in the previous text.

94. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 364 (doc. nº 253).
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Their kinship relations have been partially reconstructed (Illustration 8). Pere 
Calvet was married to Maria and Estefania and their offspring included Bernat 
Calvet and Guillem Calvet. He was also the brother of Arnau Roig, very probably a 
relative of Berenguer Roig. The only one who has not been able to be located on the 
family tree is Ramon Calvet.95

Pere Calvet must have held a certain power in the Cercavins area, as he has also been 
documented in 1183 signing a document in which Pere de Tàrrega sold the monastery 
part of the tithe of the honor he had in Tàrrega and the honor that had previously 
belonged to Arnau de Cervera and his descendents, to Berenguer de Guardia and his 
descendents and to Guillem Arnau de Santa Fe, his wife, Ermengarda, and son Arnau 
Guillem.96 Bernat Calvet, Pere Calvet’s son, also enjoyed a consolidated position and 
has been found signing various property sales in Tàrrega, among them the one by 
Guillem de Montalbà, a relative of Berenguer Roig, to Santes Creus in 1215.97 Guillem 
de Montalbà would be related genealogically to Bernat Calvet if Berenguer Roig, 
consanguineo to the above-mentioned Guillem, had really been a relative of Arnau 
Roig, the brother of Pere Calvet, Bernat’s father. This would partially explain Bernat’s 
participation in drawing up the document promoted by Guillem de Montalbà.

We have not been able to relate the other Pere Calvet found with the one who 
used gold currency in the Diplomatari de Santes Creus.98 

95. Pere Calvet, his wife Estefania, Guillem Calvet, his wife Maria and Ramon Calvet are documented in the 
text from 1183 in which the place in Tàrrega was given to Santes Creus: Papell, Joan. Diplomatari del monestir 
de Santa Maria de Santes Creus...: 364 (doc. nº 253). The deed also mentioned a Bernardus, defined in the text as 
son of Pere Calvet and brother of Guillem Calvet. A signum Bernardi, filli eiusdem Petri Calvet has been identified 
as a signature. Consequently, it seems that Pere Calvet was the father of Guillem and Bernat Calvet. Although 
he appears in this text with Estefania and not with Maria, his wife in the 1166 text in which he received the 
condamina from Guilla and Berenguer de Guàrdia, they were undoubtedly the same person: the possessions 
mentioned in each text are in Tàrrega and the 1166 document mentions a Bernat Calvet identified as Bernat, 
Pere Calvet’s son in the one from 1183. Regarding Arnau Roig as Pere Calvet’s brother: in 1187, the following 
was written sit notum cunctis quod ego, Petrus Calvet et Arnaldus Rubei, frater meus, donamus et offerimus (...): Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 285 (doc. nº 186).

96. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 370 (doc. nº 256).

97. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 751 (doc. nº 527) and 757 (doc. 
nº 532). 

98. Pere Calvet and his wife, Guillema, could not be related. They both bought the useful right to a vineyard 
in La Palomera, in Lleida, in the honor of Ramon de Montcada for twelve morabatines from Pere de Torrefeta 
in 1175: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 286 (doc. nº 187). Pere de 
Torrefeta has not been identified either. The mention of Guillema and the fact that the plots are in Lleida, 

illustration 8. partial reconstruction 
of pere calvet’s family.
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2.3.3. The Guàrdia-Laborot

It was Guilla and Berenguer de Guàrdia who conducted the ad complantandum 
establishment with Pere Calvet in 1166. In 1178, Berenguer de Guàrdia, together 
with his brothers Arnau and Pere, and his mother, Arsenda, sold the honor of the 
castle of Tàrrega to Santes Creus for a hundred morabatines lupinos and aiadinos –
vinee, domus, arbores, census scilicet alberge, cibaria et pernee et alia servicia que nostri homines 
inde nobis faciunt, etc., and Arsenda declared herself to be Berenguer de Guàrdia’s 
widow.99 Berenguer de Guàrdia father, a viscount, may have died between 1157 and 
1159.100 Moreover, it is likely that one of the two had also been a priest.101 In addition, 
the will of Berenguer de Guàrdia son has also been found dated 1187, and this lists 
some of the many properties he managed thanks to his noble lineage.102

The signature section of this 1178 text contains a signum Bernardi, filii similiter 
Arsendis; in other words, one Bernat also defined himself as the son of Arsenda, 

not Tàrrega, hinders the assimilation with the Pere Calvet in the Diplomatari de Santes Creus. Also, three texts 
from the Diplomatari de la Catedral de Tortosa mention a Pere Calvet with land and houses in Lleida, but give no 
information about his wife nor any data to link him to the Pere Calvet in the Diplomatari de Santes Creus. Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 234 (doc. nº 145), 646 (doc. nº 449) and 698 (doc. 
nº 489). In any case, the Pere Calvet documented in the Diplomatari de la Catedral de Tortosa seems to be the same 
one who signed deals in the Lleida area in the Col·lecció Diplomàtica de la Casa del Temple. Sarobe, Ramon. Col·lecció 
Diplomàtica de la Casa del Temple...: 613 (doc. nº 406), 665 (doc. nº 446) and 703 (doc. nº 473), among others.

99. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 303 (doc. nº 203).

100. This is known thanks to the comparison between two documents compiled in the Liber Feudorum Maior. 
The first is an 1159 text which contains hec est conveniencia que est facta inter domnum Raimundum Berengarii, 
comitem Barchinonensem, principem Aragonensem, et Berengarium de ipsa Guardia, filium quondam Berengarii, 
vicecomitis: Miquel, Francisco. Liber Feudorum Maior...: 369 (doc. nº 344). It seems the elder Berenguer de 
Guàrdia had already died in 1159, but had participated in a sale to Count Ramon Berenguer IV shortly before 
his death, in 1157: (...) ego Berengarius de ipsa Guardia, filius qui fuit Reverteri, vicecomitis (...). This text, among 
others, was signed by his wife, Ermessenda: Miquel, Francisco. Liber Feudorum Maior...: 368 (doc. nº 343).

101. A text dated to between 1115 and 1163 has been found in which Berenguer de Guàrdia, priest, 
signed a sacramental for the Montesquiu Castle: Miquel, Francisco. Liber Feudorum Maior...: 240 (doc. 
nº 732). He signed another in 1149: Miquel, Francisco. Liber Feudorum Maior...: 258 (doc. nº 758). The 
chronology does not let us know which Berenguer de Guàrdia this was.

102. Berengarius de Guardia, pergo in Spania ad regem de Marrocs, inherited various possessions, including 
two castles that the king of Aragon had pawned from him for the value of one thousand morabatines, 
as well as an honor in the hands of Guillem, Viscount of Cardona, as well as the right to demand toltas et 
forcias at the limits of Castellnou and the benefits from various knightages: Rius, José. Cartulario de Sant 
Cugat...: 311 (doc. nº 1172); Miquel, Francisco. Liber Feudorum Maior...: 371 (doc. nº 347).

illustration 9. partial reconstruction of the family of berenguer de guàrdia.
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and thus as brother to Berenguer de Guàrdia, Pere and Arnau. It is therefore very 
likely that this signum Bernardi hid the signature of Bernat de Guàrdia. In turn, 
Bernat de Guàrdia defined himself as Pere Laborot’s brother in a text from 1185.103 
Moreover, Bernat Laborot’s will, written in 1189, mentions him as Pere Laborot’s 
brother.104 Bernat Laborot and Bernat de Guàrdia are undoubtedly one and the 
same. This is corroborated when it is seen that Bernat Laborot’s wife is named as 
Sança in his will, which was also the name of Bernat de Guàrdia’s wife in a text 
dated 1185. It thus seems reasonable to suppose that Pere Laborot is the person 
hidden behind the generic Petrus in the 1178 text and, thus, Berenguer de Guàrdia’s 
brother. Consequently, Berenguer de Guàrdia, Bernat de Guàrdia (Laborot), Pere 
(Laborot) and Arnau were brothers (Illustration 9).

2.3.4. Summary

Although limited in space and time, the example of Cercavins, Tàrrega, shows 
the extent of the social and genealogical relations between those who used gold 
currency to value their transactions. The deals in Cercavins took place as part of 
a process of building domains (Illustration 10). The Cervera and Guàrdia families 
were probably the ones with most rights over the area and those on a higher level 
in the feudal hierarchy. Although not analysed until the following section, mention 
must also be made of the Santa Fe lineage, which possessed rights in Tàrrega as well 
and had relations with some of the people that have been introduced above. They 
had an important presence at the limits of Mor, next to Tàrrega.

As we have seen, Pere Arnau de Cervera first sold part of his rights over a piece 
of land in Cercavins to Berenguer Roig and Guillem Oromir. These rights were 
valued at twenty morabatines. Pere Arnau held this land thanks to Berenguer 
Dalmau having pawned it to him. Berenguer Dalmau was also a member of the 
Cervera lineage, although it has not been possible to define his kinship. After 
receiving the agreed amount from Berenguer Roig and Guillem Oromir, Pere 
Arnau de Cervera considered redeeming the pawn. He split the plot and gave one 
part to Berenguer Dalmau and another to Guillem Oromir and Berenguer Roig. 
Berenguer Dalmau’s rights over the vines probably passed down to his grandson, 
Arnau de Cervera. 

However, the Guàrdia family had also nurtured domain relations in the area. 
The overlap of rights with the Cervera came about in the land of Berenguer Roig 
and Guillem Oromir. This may explain the dispute between Arnau de Cervera 
and Pere Laborot, Berenguer de Guàrdia’s brother. The Guàrdias had rights in the 
area of the Cercavins and transferred them partially to Pere Calvet, who managed 
other possessions in the Tàrrega area. The operation with Pere Calvet was also 
valued in gold currency. 

103. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 395 (doc. nº 274).

104. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 454 (doc. nº 318).
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Pere Calvet was brother to Arnau Roig, who in turn must have been related 
to Berenguer Roig. The rights to the vines in the hands of Berenguer Roig passed 
partially to his relative, Guillem de Montalbà. Pere Calvet’s son, Bernat Calvet, signed 
a document promulgated by the aforementioned Guillem in virtue of their more 
than likely kinship and well-off position in the Tàrrega area, plausibly inherited 
from his father. The property, the rights of which were received by Guillem de 
Montalbà from Berenguer Roig, bordered, in turn, a possession of Arnau Oromir. 
This Arnau could reasonably have been a relative of Guillem Oromir. 

The analysis of the exchanges valued using gold currency in the Cercavins area 
thus illustrate that these deals were conducted between a very small and closed 
group of people, linked to one another by social and kinship relations. The study of 
this particular case demonstrates at a small scale the existence of tight connections 
between the people who used these accounting solutions, going beyond their 
membership of a privileged sector of society. 

illustration 10. social and genealogical links between individuals that used gold currency in 
cercavins, tàrrega.



Imago TemporIs. medIum aevum, vii (2013) 175-224. issn 1888-3931 

tracking down the glitter of gold in the dIplomaTarI de sanTes Creus 201

2.3.5. The Santa Fe

When Pere de Tàrrega gave Santes Creus his part of the tithe of Tàrrega, he 
stipulated that his rights were in the honor that belonged to Berenguer de Guàrdia 
and descendents, Arnau de Cervera and descendents, and in the honor that belonged 
to Guillem Arnau de Santa Fe, his wife, Ermengarda, and son Arnau Guillem.105 

Arnau de Cervera and Berenguer de Guàrdia have already been identified. The 
position of the Santa Fe family in the feudal hierarchy in Tàrrega and how they 
were related to those who also had rights in the area still needs to be defined. In that 
sense, the deeds compiled in the Diplomatari de Santes Creus show that this lineage 
was very close to the monastery of Santes Creus. All the members of the family 
made deals with the monks, but only one of them has been documented as being 
linked to a transaction valued in gold currency.

As seen in the document promoted by Pere de Tàrrega, Guillem Arnau de Santa 
Fe and Ermengarda were the parents of Arnau Guillem. Nobody has been found 
with the name Arnau Guillem de Santa Fe, but there is one Arnau de Santa Fe. He 
gave the allodium of the castle in Tàrrega to the monastery sicut pater meus Guillelmi 
Arnalli et mater mea dimisit mihi in suo testamento in 1170. Although his mother’s name 
does not appear explicitly in this deed, it seems reasonable that Arnau de Santa Fe 
must have been the Arnau Guillem mentioned in the text promoted by Pere de 
Tàrrega, defined there as the son of Guillem Arnau de Santa Fe (Illustration 11).

 
106

As the same document states, his brothers were Berenguer de Santa Fe and 
Bernat de Santa Fe. One Guillem de Mor also signed the text, but he does not 

105. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 370 (doc. nº 256). The document 
is presented above in the section about the Calvet family.

106. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 234 (doc. nº 145).

illustration 11. partial reconstruction of the santa fe lineage.
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appear in any other kinship relation with Arnau de Santa Fe. The study of other 
deeds has allowed us to propose that Guillem de Mor was another of Arnau de 
Santa Fe’s brothers, despite signing with a different locative to that of his relatives.107

Guillem de Mor, miles, was the member of the Santa Fe family related in the 
Diplomatari de Santes Creus with the use of gold currency. In 1182 he gave Santes 
Creus his honor in Tàrrega to redeem a pawn valued at fifteen morabatines. The 
bishop then accepted him as a member of the community.108 He had a notable 
patrimony in the area of Tàrrega and Mor and was also linked to the aristocratic 
lineages of the Guàrdia and Cervera families. For example, he signed the document 
promoted by Arsenda, Berenguer de Guàrdia’s widow, and was mentioned by Arnau 
de Cervera in detailing the limits of the property in Tàrrega that he transferred to 
the monastery.109 Part of his patrimony also bounded with property owned by Pere 
Calvet.110 Thus, Guillem de Mor was linked to the persons presented above who 
used gold currency as accounting formulae in the Cercavins area.

One of the particularities of the Santa Fe family compared with the lineages 
presented above is that they all had regular dealings with Santes Creus for two 
decades. All four brothers were accepted as beneficiaries of the monastery after 
giving the community different rights in the area of Tàrrega and Mor.111 The links 
they forged with the monks were very close, probably partially due to the firmness 
of Berenguer de Santa Fe’s hold on the post of archdeacon.112 Moreover, one of 

107. A text from 1183, promoted by Pere de Santa Fe (who we have not been able to locate in the Santa 
Fe family tree) was signed by Guillem de Santa Fe and Berenguer de Santa Fe, fratris eius: Papell, Joan. 
Diplomatari del monestir de Santa Maria de Santes Creus...: 374 (doc. nº 259). In a document dated to 1185, 
written by Bernat de Santa Fe, the monastery was given cum voluntate et absolucione fratrum meorum 
Berengarii de Sancta Fide et Guillelmi de Mor, a piece of land in the limits of the castle of Mor: Papell, Joan. 
Diplomatari del monestir de Santa Maria de Santes Creus...: 396 (doc. nº 275). Guillem de Mor, Berenguer 
de Santa Fe and Bernat de Santa Fe were thus brothers. There are reasons, however, to think that 
Guillem de Santa Fe was Guillem de Mor: Guillem de Mor signed numerous documents in which Arnau, 
Berenguer and Bernat de Santa Fe participated: Papell, Joan. Diplomatari del monestir de Santa Maria de 
Santes Creus...: 234 (doc. nº 145), 300 (doc. nº 200) and they appear together in various deeds: Papell, 
Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 432 (doc. nº 303) and 303 (doc. nº 203). 
The use of different locatives does not seem exceptional, and it is plausible that Arnau de Santa Fe also 
used the name Arnau de Mor: in 1196, Arnau de Mor, positus infirmitate apud Sanctes Cruces, gave part of 
his rights to the monastery. The text was signed by Berenguer de Santa Fe: Papell, Joan. Diplomatari del 
monestir de Santa Maria de Santes Creus...: 554 (doc. nº 380). Earlier, in 1182, Guillem de Mor gave Santes 
Creus an allodium he shared with his brother, Arnau. This deed was signed by Berenguer de Santa Fe: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 357 (doc. nº 246). 

108. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 357 (doc. nº 246). The term miles 
linked to Guillem de Mor is from a deed dated 1198: Papell, Joan. Diplomatari del monestir de Santa Maria 
de Santes Creus...: 576 (doc. nº 395).

109. The latter document dates from 1181: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes 
Creus...: 349 (doc. nº 240).

110. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 576 (doc. nº 395).

111. Berenguer de Santa Fe: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 432 
(doc. nº 303); Bernat de Santa Fe: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
396 (doc. nº 276); Arnau de Santa Fe: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
234 (doc. nº 145).

112. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 374 (doc. nº 259).
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them, Bernat de Santa Fe, renounced the secular life and was ordained a monk in 
Santes Creus.113 Another, Arnau de Santa Fe, having placed himself at the service 
of Santes Creus in 1177, continued to promulgate deeds in favour of the monastery 
from his deathbed.114 In this sense, the relationship with the community was very 
consistent and lasted more than a generation: Beatriu, daughter of Arnau de Mor 
(in other words, of Arnau de Santa Fe) was documented as making deals with 
the monastery in 1210 together with her daughters, Arsèn and Berengaria, and 
her son, Ramon.115 This text was signed by Guillem Despujol and Bernat Despujol, 
among others. An earlier text, from 1194, has shown that these two were father 
and son and that in 1210, they signed in virtue of being the respective husbands of 
Arsen and Beatriu. Their marriages had been encouraged in 1194 by Arnau de Mor 
himself.116

2.4. The Montcada

Shideler has studied the Montcada lineage.117 It was probably the most powerful 
aristocratic lineage in the Catalan counties. As shown above, numerous people 
documented in the Diplomatari de Santes Creus as valuing their deals in gold currency 
had some relationship with them, either receiving part of their property as a cens or 
participating together to validate certain documents.118 The large quantities of gold 
which some of their transactions were valued at reveal the level of the Montcada 
lineage’s prestige.119 The huge patrimony they accumulated is reflected in the fact 

113. This 1185 document states: dono et offero Domino Deo et monasterio Sancte Crucis meipsum per fratrem 
et relinquo ipsum fallax seculum et abrenuncio ei pro Dei amore: Papell, Joan. Diplomatari del monestir de Santa 
Maria de Santes Creus...: 396 (doc. nº 276).

114. He proclaimed himself server of the community in a text which states et trado me et ofero ibi spontanea 
voluntate usque ad mortem serviturum: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
300 (doc. nº 200). In 1196: Arnau de Mor, positus infirmitate apud Sanctes Cruces, gave the monastery a set 
of rights: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 554 (doc. nº 380).

115. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 713 (doc. nº 500).

116. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 547 (doc. nº 374). He is 
mentioned as Arnallus de Moro, but was undoubtedly the same person.

117. Shideler, John C. Els Montcada: una família de nobles catalans a l’edat mitjana (1000-1230). Barcelona: 
Edicions 62, 1987.

118. Of those mentioned here, are included Guillem de Trull: Papell, Joan. Diplomatari del monestir de 
Santa Maria de Santes Creus...: 187 (doc. nº 106); Guillem de Castellvell; Albert de Castellvell and Guillem 
Ollers: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 195 (doc. nº 113); Arnau 
Moragues as Ponç Avirer’s brother: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 
617 (doc. nº 428); and Arnau de Rubió. They have also been documented with members of the Cervera 
family: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 275 (doc. nº 177).

119. A hundred and twenty morabatines in 1168; six hundred morabatines in 1171; one thousand, 
one hundred and fifty morabatines in 1173; two hundred and thirty-five morabatines in 1179; two 
hundred and sixty morabatines in 1190 and five hundred morabatines in 1208: Papell, Joan. Diplomatari 
del monestir de Santa Maria de Santes Creus...: 224 (doc. nº 135); 238 (doc. nº 149); 253 (doc. nº 160); 320 
(doc. nº 217); 492 (doc. nº 336) and 684 (doc. nº 478).
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that this is the only lineage documented in each of the cartularies and diplomataries 
used in this study.120

The members of the Montcada lineage that used gold accounting formulae in 
the Diplomatari de Santes Creus were Ramon I de Montcada and his son, Ramon 
II de Montcada (Illustration 12). In four out of the six deeds in which they have 
been documented as using this currency they dealt with the monastery of Santes 
Creus.121 In the remaining two, the deals were made with other private individuals: 
Pere de la Sala and Pere Norset in one; and Gelabert Anglès in the other. Of these 
three, we know precisely who Pere de la Sala and Gelabert Anglès were, as shown 
in the following discussion.

Ramon de Montcada’s relationship with Pere de la Sala is illustrated by a document 
in which the former redeemed the honor of Lleida that Estrader had pawned to the 
latter for a value of six hundred morabatines.122 Pere de la Sala was used to dealing in 
gold currency and was a leading member of the oligarchy of Lleida, characterised as one 
of the probis hominibus in the region.123 He was powerful enough to demand income in 

120. The Montcadas are well documented in the Liber Feudorum Maior. For example: Miquel, Francisco. 
Liber Feudorum Maior...: 210 (doc. nº 198), 253 (doc. nº 240), 495 (doc. nº 467) and 513 (doc. nº 483), 
among others. Ramon I de Montcada maintained regular dealings with the monastery of Sant Cugat, see: 
Rius, José. Cartulario de Sant Cugat...: 215 (doc. nº 1049). He has also been referenced in: Sarobe, Ramon. 
Col·lecció Diplomàtica de la Casa del Temple...: 407 (doc. nº 267), 673 (doc. nº 452) and 697 (doc. nº 469), 
among others; in Virgili, Antoni. Diplomatari de la catedral de Tortosa...:, 95 (doc. nº 45), 126 (doc. nº 73) 
and 281 (doc. nº 221); and in: Alturo, Jesús. L’arxiu antic de Santa Anna...: 410 (doc. nº 394). His ancester, 
Guillem de Montcada, has been identified in: Baucells, Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, 
Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de la Catedral...: 1185 (doc. nº 701).

121. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 253 (doc. nº 160), 320 (doc. nº 
217), 492 (doc. nº 336) and 684 (doc. nº 478).

122. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 238 (doc. nº 149).

123. Years later, Pere de la Sala made a pact with Guillema, Estrader’s daughter, about the same honor 
of La Palomera, valued at one hundred morabatines, and received two thirds of the honor: Papell, Joan. 
Diplomatari del monestir de Santa Maria de Santes Creus...: 644 (doc. nº 448). He has also been identified in 

illustration 12. partial reconstruction of the montcada lineage after: shideler, 
John c. els monTCada: una famílIa de noBles CaTalans a l’edaT mITjana (1000-1230). 

barcelona: edicions 62, 1987: 119.
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the area and the tower of Montlleó thanks to the donation by Guillem IV de Cervera as 
a reward for his services.124 He was undoubtedly an outstanding feudal noble with the 
power to exercise dominium in the western lands. There are other references to Pere de 
Sala, but there is no certainty that these refer to the same person.125

Gelabert Anglès has been identified by Antoni Virgili as one of the most important 
members of the Anglo-Norman crusader detachment who settled in Tortosa.126 He 
was so important that even Ramon de Montcada recognised owing him one hundred 
and twenty morabatines lupinos vel aiadinos.127 Gelabert, in this sense, managed a 
patrimony that allowed him to make loans to the leading members of the Catalan 
aristocracy. He will serve to introduce those who are associated with accounting 
formulae that used morabatines and that had some relation to him or other barons 
in Tortosa after the 1148 conquest. 

3. The Tortosa oligarchy

The accumulation of rights in the area of the lower Ebro and Tortosa put the 
monastery of Santes Creus into contact with the people who settled in the region after 
the conquest by Ramon Berenguer IV in 1148. The gifts the monastery received from 
the Count and certain barons allowed it to amass important possessions in the zone 
and establish relationships with a number of the new settlers. Some of these have been 
documented in the Diplomatari de Santes Creus in deals valued using gold currency, and 

1207 giving the two thirds to Santes Creus in exchange for sixty-six morabatines. The mention of Pere 
de la Sala as one of the probis hominibus of Lleida is in: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del 
Temple...: 288 (doc. nº 170).

124. The donation by Guillem IV de Cervera pro multa servici quod a vobis multociens recepi is from 1190: 
Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 821 (doc. nº 559). Pere de la Sala progressively 
accumulated rights in the Montlleó area, such as those he received from Dolça de Boixadors in 1191: 
Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 850 (doc. nº 580) and Ramon de Perelló in 
1194: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 935 (doc. nº 638). An 1195 deed shows 
his power to demand income: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 955 (doc. nº 
653). In 1190, he signed a text in which Alfonso I granted some possessions in the Lleida area to the 
house of Holy Sepulchre of Jerusalem: Alturo, Jesús. L’arxiu Antic de Santa Anna...: 112 (doc. nº 559).

125. In 1175 he gave an era in the town of Agramunt and two pieces of land at the limits of Cervià, in 
exchange for a cens of five solidos: Altisent, Agustí. Diplomatari de Santa Maria de Poblet...: 393 (doc. nº 533). 
In 1209, a Pere de Sala signed a donation by King Pere the Catholic to Santa María de Tortosa together 
with the Count of Urgell, Ramon de Montcada, Guillem de Montcada and other aristocrats: Virgili, 
Antoni. Diplomatari de la Catedral de Tortosa...: 380 (doc. nº 716).

126. Virgili, Antoni. “Angli cum multiis aliis alienigenis...”: 301. See, for example: Virgili, Antoni. 
Diplomatari de la Catedral de Tortosa...: 108 (doc. nº 58), 123 (doc. nº 70), 164 (doc. nº 112) and 185 (doc. 
nº 134), among many others.

127. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 224 (doc. nº 135). Gelabert 
moved in the most important feudal circles. See, for example, his signature on a document emitted by 
Guillem Ramon de Montcada, the seneschal, beside the signatures of King Alfonso and such magnates 
as Ramon de Montcada, Pere de Sentmenat or Guillem Ramon, seneschal: Sarobe, Ramon. Col·lecció 
Diplomàtica de la Casa del Temple...: 279 (doc. nº 162).



Imago TemporIs. medIum aevum, vii (2013) 175-224. issn 1888-3931

arnald puy206

their names have also been fixed in documents held in Tortosa Cathedral. These include 
Guerau de Salvinyac, Guillem de Trull, Pere de Sentmenat, Arnau Moragues and Arnau 
Rubió. All have been introduced already in the epigraph that analyses the Castellvell 
lineage and the people related to the family who used this currency to value some of 
their exchanges. Guillem de Castellvell was another of the notable holders of rights in 
the Tortosa region, and has also been mentioned. Gelabert Anglès is documented in texts 
for over 30 years in the Diplomatari de Santes Creus and the Diplomatari de la Catedral de 
Tortosa, participating actively in the feudal construction of Tortosa and forging relations 
with the leading members of the new Tortosa society, such as the aforementioned Pere 
de Sentmenat, Guerau de Salvinyac or Guillem de Trull.128

Mention of Gelabert Anglès has been found in various deeds related to monetary 
transactions valued in morabatines and to the accumulation of property, such as 
when he bought a piece of land in Tortosa, valued at twelve morabatines, from 
Guillem de Fonts.129 His will shows the final result of this process of accumulation 
and also the enormous quantities of gold coins which he still possessed in the 
later stages of his life. Among his executors were the aforementioned Guerau de 
Salvinyac and Bernat de Sant Ponç.130 

The latter, Bernat de Sant Ponç, also conducted numerous operations in Tortosa 
and accumulated several properties, as well as signing various deeds.131 He had 
an irregular relationship with the monastery, as shown by the many documents 
centralised by the monastic see in which he participated as a witness during 
property negotiations in the lower Ebro.132 His will does not contain a particularly 
vast patrimony, but he undoubtedly had enough to be able to make loans. In 1161 
Joan de Mocina recognised owing him twenty-one morabatines.133 Apart from 
participating in the will of Gelabert Anglès, Bernat de Sant Ponç is also documented 
as signing texts together with Guerau de Salvinyac.134 It seems indubitable that he 
should be included among the elite of Tortosa.

Guerau de Salvinyac and Gelabert Anglès also signed a document in which Pere 
de Narbona participated, another of those linked to the use of monetary references 

128. For example, Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 123 (doc. nº 48), 
136 (doc. nº 59) and 187 (doc. nº 106).

129. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 233 (doc. nº 144). Nothing more 
has been discovered about Guillem de Fonts.

130. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...:244 (doc. nº 154).

131. Thirty-nine deeds have been identified in the Diplomatari de la Catedral de Tortosa, and in almost all 
he signed as a witness.

132. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 151-153 (docs. nº 75-77), 157-158 
(docs. nº 81-82), 190 (doc. nº 109), 210 (doc. nº 125), 227 (doc. nº 138) and 268 (doc. nº 171), among others.

133. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 179 (doc. nº 99). In his will, 
he only left a field in Campos, a piece of land in Fazalfori and a field in Aguilar. He placed his wife and 
childen under the guardianship of Bishop Ponç of Tortosa: Virgili, Antoni. Diplomatari de la Catedral de 
Tortosa...: 356 (doc. nº 286). Nothing more is known about Joan de Mocina, but his guarantor in the 
document in which he recognises owing Bernat de Sant Ponç twenty-one morabatines was Guillem de 
Trull, mentioned above.

134. See, for example: Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 210 (doc. nº 157).
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based on Almoravid coins. In this 1167 deed, Pere de Narbona agreed with Gales 
and his wife, Eloisa, to hand over a cens valued at one morabatine in exchange for 
the lease of La Torre Roja. Gales and Eloisa held this tower pro dono comitis.135 Gales 
has not been identified in any other document from the Diplomatari de Santes Creus, 
but Antoni Virgili has described him as a member of the Anglo-Norman detachment 
that helped to conquer Tortosa, where he then held houses and land thanks to a 
direct donation from Ramon Berenguer IV.136 The Torre Roja they leased to Pere 
de Narbona was surely one of the properties that the count had ceded to him as 
a reward for his services. It bordered land and the mansus of Guerau de Salvinyac. 
This neighbourship with Guerau was reasonably one of the causes that led the 
aforementioned to sign the document. 

Domènec d’Aldover took part as trustee of the sale in the transaction in which 
Gelabert Anglès purchased a plot of market garden valued at twelve morabatines from 
Guillem de Fonts. In 1175, Domènec reached a deal with the monastery in which he 
agreed to pay the monks ten morabatines per year for the enjoyment of the honor of 
Jofre Anglès.137 Jofre Anglès had given Santes Creus this honor two years previously, but 
it then faced a meridie in campo de Domingo de Aldover. In turn, a field of the honor faced ab 
occasu in orto de Domingo de Aldover and vines, olives and others bordered a circio in vinea 
de Domingo de Aldover.138 With the transfer of 1175, Domènec consolidated his interests 
in the area. The patrimony he managed was relevant. He also had property in Vilarroja 
and the power to perceive censes for some houses in Tortosa.139 It was probably due to 
his prestige in Tortosa society that he was able to sign documents and act as trustee 
in exchanges of property in the Aldover area.140 He had died by 1195, to judge by the 
execution that his son, Trobat, enacted of the conditions in his will.141

The other people who can be linked with the use gold currency and who received 
property in the Tortosa area seem to be feudal nobles, some Aragonese, who had 

135. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 127 (doc. nº 51). Other Pere 
de Narbonas have been documented, but it has not been possible to state categorically that these were 
the same person: in 1170, a Pere de Narbona, husband of Argença, bought a vineyard in Les Arenes 
for thirteen morabatines: Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 263 (doc. nº 205). In 
fact, a Pere de Narbona has been found related to patrimony in the area of Las Arenes, in Tortosa, in 
1199 Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 216 (doc. nº 591). A document has also been 
identified in the Liber Feudorum Maior signed in 1179 by one Pere de Narbona together with eight knights 
and nobles from the Carcassone area: Miquel, Francisco. Liber Feudorum Maior...: 336 (doc. nº 861).

136. Virgili, Antoni. “Angli cum multis aliis alienigenis...”: 304-305.

137. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 287 (doc. nº 188).

138. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 268 (doc. nº 171).

139. In 1182, he gave Santa Maria de Tortosa a field in Vilarroja valued at eight and a half morabatines. 
His wife, Ermessèn, and son, Trobat, are documented in the text: Virgili, Antoni. Diplomatari de la Catedral 
de Tortosa...: 422 (doc. nº 339). The document mentioning the censuses of the houses dates to 1195, when 
his son gave the sickhouse in Tortosa duos solidos censuales et omnes nostros directos et senioraticum of some 
houses in the neighbourhood of Los Genoveses.

140. Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 328 (doc. nº 264).

141. Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 140 (doc. nº 528).
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joined the conquering forces.142 They are documented in the Diplomatari de Santes Creus 
associated in some way with property ceded by the count just after the city capitulated. 
Gales has already been introduced, but there were others, such as Ot de Zaragoza, 
who sold Guaspal a piece of land in Aldover valued at seven morabatines in 1154. The 
document states that he held this per hereditate comiti.143 It is reasonable to suppose that 
this had been a reward for services in the military campaign. Guaspal, the other party in 
the transaction, had received the houses and belongings of Moferriz Aben Cardel three 
years earlier from the hands of the count.144 Guaspal’s origins have not been uncovered, 
but there seems little doubt that he had been part of the feudal army.

It is possible that Bertran de Zaragoza was also an Aragonese individual who settled 
in Tortosa after taking part in the city’s conquest. Bertran is documented in an 1158 
text as receiving the almunia of Xerta from Santes Creus. If he decided to sell it or 
transfer the usufruct of the property, the monastery could retain it in exchange for one 
morabatine.145 His participation in the signing of documents shows the specific weight 
he must have held in Tortosa society.146 Antoni Virgili has defined him as one of the 
administrators of the goods of Santes Creus in Tortosa, a distinguished member of the 
local oligarchy.147 

Nothing more is known about Pere de Lleida and his wife Joana, who received some 
houses for a cens of one morabatine in Tortosa from Santes Creus in 1174.148

4. The bourgeois 

This analysis of the people who used gold currency in Tortosa after the Andalusian 
capitulation has also focused on a group that until now has not been explicitly 
referenced: that of the people with property in population centres who exchanged 
various goods valued in coins of the Almoravid currency. This does not mean that 
they only held property in urban areas (bakeries, houses, etc.); rather that their 
transactions and operations were mainly concentrated in cities, such as Barcelona, 
Tarragona or Cervera. 

The names of some of these individuals were registered in the deeds, together 
with their professions. This fact indicates dedication to the business. This was 

142. For the identification of those Aragonese who took part in the conquest of Tortosa, see: 
Virgili, Antoni. “Els aragonesos en la conquesta del Baix Ebre (1148-1212)”. Recerques: Història, 
Economia i Cultura, 62 (2011): 37-68. 

143. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 135 (doc. nº 58).

144. Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 73 (doc. nº 26).

145. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 153 (doc. nº 78). This document 
was signed by Count Ramon Berenguer IV and the aforementioned Pere de Sentmenat, among others.

146. Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 89 (doc. nº 39) and 145 (doc. nº 91). 
In the first, he signed for the sale of a market garden in Andust, which the seller held through a 
donation from the count. In the second, he signed for some possessions in Som.

147. Virgili, Antoni. “Angli cum multis aliis alienigenis...”, p. 310. 

148. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 275 (doc. nº 177).



Imago TemporIs. medIum aevum, vii (2013) 175-224. issn 1888-3931 

tracking down the glitter of gold in the dIplomaTarI de sanTes Creus 209

the case of Guillem Arnau tabernario and his wife Perona, whom Pere Dalmau 
recognised as owing XC morabetinos bonos marinos et marruchinos. They pawned a 
plot in order to pay off their debt.149 Half a year later, Guillem Arnau pawned this 
same property to the sexton of Barcelona to pay off a debt of twenty morabatines.150 
Thus, Guillem Arnau tabernario was regularly involved in lending operations. The 
patrimony he accumulated thanks to his trade allowed him to lend money to such 
powerful figures as Bernat Marcús, advisor to Count Ramon Berenguer IV.151

Pere Dalmau has been identified as the brother of Bernat Dalmau, who signed 
the document in which Pere recognised his debt with the tabernarius.152 Bernat 
Dalmau also participated in loans valued in gold currency. He borrowed twenty 
morabatines from the sexton of Barcelona for a property and, on the 13th March 
1156, sold Pere de Sanaüja a piece of land at the limits of Barcelona for a value of 
two hundred and forty-five morabatines.153 He himself sold it half a year later to the 
sexton of Barcelona for two hundred and forty morabatines.154 Thus, the sexton of 
Barcelona is documented as being accustomed to using these accounting solutions, 
which he regularly resorted to in valuing the deals made with the aforementioned 
Bernat Dalmau, Guillem Arnau tabernario and Pere de Sanaüja.

The deal from 1156 between the latter and the sexton did not name either the 
wife or sons of Pere de Sanaüja. This omission, together with the fact various Pere 
de Sanaüjas, married to different women and exchanging properties in such far 
flung areas as Urgell, Tortosa and Lleida, have been found in the Diplomatari de 
Santes Creus, advises against proceeding further in the identification of the Sanaüja 

149. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 117 (doc. nº 43). Joaquím 
Botet proposed that the morabatines marinos et marruchinos owed their name to having come from 
across the sea. Botet, Joaquín. Les Monedes Catalanes. Barcelona: Institut d’Estudis Catalans, 1976: I, 68. 
Mateu i Llopis suggested, in contrast, that they were pieces from the meriníes, known as marinos by the 
chroniclers. Mateu, Felip. “Morabetinos lupinos y Alfonsinos desde Ramon Berenguer IV de Barcelona a 
Jaume I d’Aragó (1131-1276)”. Jarique de Numismática hispano-árabe, 2 (1990): 93-116. 

150. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 121 (doc. nº 46).

151. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 120 (doc. nº 45). Neither 
tabernarius nor taberna appear in Niermeyer: Niermeyer. Mediae Latinitatis Lexicon Minus. Leiden: Brill, 
1976. In Du Cange, the tabernarius is he who has the right to own a tavern. This establishment is related 
with wine and beer, and the rights to it are equivalent to those for a bakery or market. Du Cange. 
“Glossarium ad scriptores mediae et infimae latinitats”. Thesaurus Eruditionis. Universität Mannheim. 
3rd December 2009 <http://www.uni-mannheim.de/mateo/camenaref/ducange.html>.  Bernat Marcús 
participated in the will of Queen Peronella and the sacramental will of Ramon Berenguer IV. He is 
widely documented in the Diplomatari de Santes Creus as selling properties to Pere de Sanaüja, discussed 
below; and signing deeds promulgated by the magnate Gelabert Anglès or King Alfonso I, alongside 
such prestigious individuals as Arbert de Castellvell, the Count of Pallars and Guillem Ramon, seneschal. 
The present-day Plaça de Marcús, in Barcelona, is dedicated to him, as are the chapel and almostalafía in 
Tortosa: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...:139 (doc. nº 63), 222 (doc. 
nº 133). 

152. The text was signed by the aforementioned Bernat Marcús, among others: Papell, Joan. Diplomatari 
del monestir de Santa Maria de Santes Creus...: 117 (doc. nº 43).

153. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 139 (doc. nº 63). 

154. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 145 (doc. nº 70).
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family tree.155 In any case, and as shown by the sum of the 1156 transaction and 
by the dispersal of possessions under their control, the Sanaüja were an important 
lineage in the Catalan counties. They were from the Segarra and were probably 
the castellans of Sanahüja castle, documented in 1001. Their consolidation as a 
significant family during the 12th century went hand in hand with the benefits 
they received from the Count of Barcelona as a reward for services rendered in the 
campaigns of conquest. For example, Rodolf de Sanaüja is known to have taken 
part in the capture of Lleida. The comfortable position of the dynasty is reflected 
in their indirect presence (as the holders of rights in lands that faced the property 
being dealt with) in documents from the Cartulari de Sant Cugat del Vallès and the 
Arxiu Antic de Santa Anna de Barcelona, for example.156

Another person who lent money and was documented along with his trade was 
Pere Maceller (macellarius, butcher). He lent twenty-five morabatines to Arnau Pere 
de Sants and his wife, Ermessen, who in exchange pawned their mansus in Sants, in 
Barcelona.157 Arnau Pere de Sants also had property in an area of Barcelona known 
as Los Banyuls, and in 1162 he sold an allodium in this area to Esteve de la Roca for 
a value of eighty morabatines (Illustration 13).158

When Esteve de la Roca gave this same allodium to Santes Creus in 1163, he 
mentioned that to the east it faced in alodio eiusdem Sancte Marie, quod ibi dedit Aimericus 
de Perusia.159 What Aimeric had given to Santa María de Santes Creus, and that 
bounded on the allodium of Esteve de la Roca, was a mansus he had purchased from 
Guillem Pere de Sants for one hundred morabatines and that was being managed 
by another person, Ramon de la Roca. The mansus was in Barcelona, in the parish of 
Santa Eulàlia de Provençana ad ipsas Lannas; in other words, near a bog.160 

The possessions of Arnau Pere de Sants and Guillem Pere de Sants thus faced 
each other. Although different place names are used to refer to the location of these 

155. In Urgell: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 598 (doc. nº 413). 
In Lleida: Sarobe, Ramon. Col·lecció Diplomàtica de la Casa del Temple...: 424 (doc. nº 282) and 643 (doc. 
nº 430). In Tortosa: Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 140 (doc. nº 528), 147 (doc. nº 
535), 181 (doc. nº 563) and 386 (doc. nº 719).

156. Rius, José. Cartulario de Sant Cugat...: 142 (doc. nº 961); Alturo, Jesús. L’arxiu Antic de Santa Anna...: 
85 (doc. nº 535).

157. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 130 (doc. nº 53). It is possible 
that Arnau Pere de Sants was the same Arnau Pere who, in the Diplomatari de la Catedral de Tortosa, 
gave a vineyard in Vilanova to the Poor Hospital in Tortosa. The text only mentions him as Arnau 
Pere, but his wife was also Ermessèn: Virgili, Antoni. Diplomatari de la Catedral de Tortosa...: 221 (doc. nº 
166). Macellarius means “butcher” in: Niermeyer. Mediae Latinitatis Lexicon...: 623. Du Cange also links the 
term to meat. Du Cange. “Glossarium ad scriptores mediae et infimae latinitats”. Thesaurus Eruditionis. 
Universität Mannheim. 7th December 2009 <http://www.uni-mannheim.de/mateo/camenaref/ducange.
html>.  

158. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 182 (doc. nº 102). 

159. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 183 (doc. nº 103).

160. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 181 (doc. nº 101) and 148 (doc. 
nº 72). According to: Menéndez, Ramón, dir. Léxico Hispánico Primitivo (siglos VIII al XII). Madrid: Real 
Academia Española-Espasa Calpe, 2003: 327, the lammas were “wet or swampy meadows”.
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possessions, the two words used in the deeds (Banyuls and lannas) refer back to a 
wetland close to the water.

The shared surname and the fact that they had distinct levels of rights in the same 
place, probably on wetlands, suggests that Arnau Pere de Sants and Guillem Pere de 
Sants could have been related, as could Esteve and Ramon de la Roca. 

Regarding Aimeric de Perusa, it can only be stated that he had the power to 
manage properties for others (Ramon de la Roca) and enough prestige to be accepted 
as a member of right of Santes Creus.161

Lastly, Pere Maceller dealt with Ermessèn and her husband, Ramon Riquer, 
in 1163. He bought an allodium in Sant Andreu del Palomar, in the Paso de 
Ramonet.162 Ermessèn and Ramon Riquer had inherited this allodium from their 
parents. However, the purchase of a vineyard in Sant Andreu del Palomar, in the 
same place as Ramonet, by one Riquer Pere, was documented in 1093 (in other 
words, two generations earlier). This operation was also valued in gold currency: 
mancusos XVI de auro rovallensis.163 Nothing more is known about Carbonell Gaufred 
and Sicarda, the sellers. Moreover, the occurrence of the same name and ownership 

161. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 181 (doc. nº 101).

162. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 185 (doc. nº 104).

163. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 95 (doc. nº 25).

illustration 13. connections between pere maceller and others who used gold coinage.
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rights over the same place are elements that point to a more than probable family 
relationship between Riquer and Riquer Ramon Pere (Illustration 13).

Riquer Pere worked to amass a patrimony grouped in the Ramonet area, probably 
constituting a continuous set of plots.164 He was the son of Pere Bonuç, and this 
kinship places him in one of the families with the most influence in the Barcelona 
area. Ramon Bonuç’s will, dated 1100, mentions Pere Bonuç, Riquer Pere’s father, 
as the brother of the emancipated serfs Gelabert Bonuç and Bonfill Bonuç, and in it, 
one can begin to appreciate the patrimony that the lineage managed.165 The Bonuç 
also held very influential posts in the ecclesiastical structure in Barcelona.166 

In another vein, it has been seen in this section that a large proportion of those 
in the Diplomatari de Santes Creus who used gold currency valued their loans in 
morabatines. The return of a specific quantity referenced in the Almoravid currency 
was ensured through pawning, generally of property that remained under the 
supervision of the creditor until the loan had been repaid. The metallic refinement 
of the morabatines was a factor that some who backed these loans took into account, 
especially when the loan had been valued initially in Barcelona coinage.167 Some 
creditors have been documented as setting clauses to cover themselves in the case 
of the silver coins initially used to value the loan being devalued metallically by 
the county emitting authority. This was the case of Guillem Escasset and Bernat 
de Crassa, the creditor in the operation. They agreed in 1185 that if the Barcelona 
currency lost metallic value, the loan, initially set in this coinage, should be repaid 
in a specific quantity of morabatines.168 They thus avoided the possible negative 

164. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 75 (doc. nº 12).

165. Baucells, Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari de l’Arxiu 
Capitular de la Catedral...: 2584 (doc. nº 1668). See also the patrimony of one Bonuç in 1023: Baucells, 
Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de 
la Catedral...: 750 (doc. nº 369). Bonuç also sold an allodium with land, vines, houses and the church of 
Santa Eulàlia de Mèrida; all in the parish of Sant Andreu del Palomar, like Riquer Pere’s plots: Baucells, 
Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular 
de la Catedral...: 917 (doc. nº 501). Furthermore, Bonuç is documented as a witness swearing that the 
Puig del Malconsell was an allodium of the See of Barcelona, Sant Cugat and Sant Miquel: Baucells, 
Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de 
la Catedral...: 1076 (doc. nº 627).

166. A Bonuç, bishop, has been found in: Baucells, Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, 
Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de la Catedral...: 720 (doc. nº 347); a Bonuç, priest and 
bishop, in: Baucells, Josep; Fàbrega, Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari 
de l’Arxiu Capitular de la Catedral...: 468 (doc. nº 162); and a Bonuç, priest, in: Baucells, Josep; Fàbrega, 
Àngel; Riu, Manuel; Hernando, Josep; Batlle, Carme. Diplomatari de l’Arxiu Capitular de la Catedral...: 2620 
(doc. nº 1695).

167. As is known, these morabatines were coins that circulated in a context exterior to that of the 
authority that minted them. The incapacity of the count to impose a hegemonic monetary measure, 
together with the lack, at that time, of periodic fiscal demands on the members of the seigniorial estate, 
were key factors in the maintenance of the metallic quality and quantity of the pieces. See: Retamero, 
Fèlix. La contínua il·lusió del moviment perpetu: la moneda dels regnes, dels muluk i dels seniores (segles VI-XI). 
Bellaterra: Servei de Publicacions de la Universitat Autònoma de Barcelona, 2000: 156.

168. The text has been analysed in greater detail in: Puy, Arnald. “La moneda d’or al Diplomatari de 
Santa Maria de Santes Creus (975-1225)”. Gaceta Numismática, 169 (2008): 39-60, and in: Puy, Arnald. 
“Moneda, peces de moneda d’or i magnats a Santes Creus”. Revista de l’Arxiu Bibliogràfic de Santes Creus, 23 
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effects that would result from having to pay back the loan in a coinage with less 
precious metal than the previous one. In fact, this clause was probably proposed by 
the creditor, Bernat de Crassa, of whom nothing more is known. This question is 
dealt with in more detail in the conclusions.

We know that Guillem Escasset pawned a mansus with its trees and omnibus 
illis operatoriis nostris que se tenent cum manso, to guarantee repayment of the loan to 
Bernat de Crassa but did not pawn the two operatoria he had in Cervera.169 He thus 
had the power to receive the work of others, and also had workers in Anglesola, 
as his will of 1185 shows. He probably had a personal relationship with Ramon de 
Cervera, as he gave him and his knights fifteen sous in his will.170

All that is known about Ramon de Calaf, who gave the monastery an allodium 
valued at twenty morabatines in 1165, is that he was the brother of Berenguer de 
Calaf, and that the two had lands on which the tithe was demanded.171 Berenguer 
de Calaf, who does not appear in the documents using gold currency, gave the 
monastery a vineyard under the forum of Barcelona in 1173 that faced a circio in 
via et in campo, qui fuit Petri Ansaldi, Burget’s brother.172 Burguet used gold to set the 
value of some of his operations and, as we shall see below, had possessions in the 
centre of the city.

In 1166 Burguet, with his wife, María, sold some property valued at a hundred 
and twenty morabatines in the suburb of Barcelona, near to the Count’s Court, to 
Santes Creus and Pere Guerau.173 Burguet and his wife had purchased half of these 
possessions three years earlier, in 1163.174 It seems to have been an area close to the 
Jewish quarter, and to have contained property the rights over which may have 
been partially in the hands of people accustomed to using coins.175 Besides, in the 

(2010): 39-49. The document in question can be found in: Papell, Joan. Diplomatari del monestir de Santa 
Maria de Santes Creus...: 372 (doc. nº 258). The clause does not seem to be exceptional. See: Alturo, Jesús. 
“Notes numismàtiques dels Diplomataris de Santa Anna de Barcelona (Fons de Santa Anna i de Santa 
Eulalia del Camp) del 942 al 1200”. Acta Numismática, 11 (1981): 121-141.

169. Niermeyer. Mediae Latinitatis Lexicon...: 740, operatorium is defined as a “workshop”. In Du Cange 
it is defined as officina, aphoteca. Du Cange. “Glossarium ad scriptores mediae et infimae latinitats”. 
Thesaurus Eruditionis. Universität Mannheim. 8th December 2009 <http://www.uni-mannheim.de/
mateo/camenaref/ducange.html>.  

170. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 386 (doc. nº 267).

171. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 199 (doc. nº 116), 449 (doc. nº 
314).

172. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 261 (doc. nº 165). The 
genealogical relation between Pere Ansald and Burguet is affirmed in: Papell, Joan. Diplomatari del 
monestir de Santa Maria de Santes Creus...: 203 (doc. nº 119).

173. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 203 (doc. nº 119).

174. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 186 (doc. nº 105). The boundaries 
of the properties exchanged agree exactly with those from three years later: Papell, Joan. Diplomatari del 
monestir de Santa Maria de Santes Creus...: 203 (doc. nº 119).

175. The 1166 text mentions that this plot faced a meridie, in Calle et in meo exio et in orto filiorum Raimundi, 
cambiatoris (...). The term comes from cambitor, cambiator. The definition proposed by Niermeyer relates 
them to business, forging money and the exchange of currency, as does Du Cange, nummularius. 
Niermeyer. Mediae Latinitatis Lexicon... Du Cange. “Glossarium ad scriptores mediae et infimae latinitats”. 
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same year, Pere Guerau gave the monastery his part of Burguet’s possessions for the 
repose of his soul and that of his brother, Pere de l’Escala, in exchange for accepting 
him as a monk. Just two years later, a Petrus Geralli was documented as signing a 
deal between a private individual and the community.176 He also had an allodium in 
Barcelona that faced onto the channel.177 

Burguet had enough prestige to participate as a witness and mediator in deals 
exchanging rights in the area.178 He also signed a transaction made by Arnau Galí 
to Santes Creus, who sold to the monastery a fenced enclosure with trees near 
the Count’s Court and valued at twenty-four morabatines.179 In 1166 this allodium 
faced the property of the aforementioned Burguet.180

Bernat Correger and his uncle, Joan d’Ariga, also had possessions near the 
Count’s Court. The agreement they reached about the division of these led to V 
morabetinos in auro being given to Bernat. This agreement was overseen by various 
proborum hominum, among whom was the Bernat Marcús we have seen above.181 No 
more has been discovered about them.

The last person included in the section on the bourgeois is Pere de Vilafranca. 
In 1205, and for a value of twenty masmudinas, he gave the monastery the rights 
and domain of the houses and mansus that his uncle, Bernat de Vilafranca, had 
given Santes Creus in his will. This document does not mention either the wife 
or children of this Pere.182 However, only one year later, a Pere de Vilafranca and 
his wife, Guillema, gave the monastery a migera of wheat from the mansus that 
Berenguer Cortel held for them, in the Camp de Tarragona.183 This couple had 
gradually accumulated rights over the ovens of Vilafranca and also had an allodium 
in Cubells Castle in the Barcelona area in 1197.184 In this sense, it is highly likely 
that the Pere de Vilafranca documented in 1205 dealing with Santes Creus was the 
same one who accumulated rights over the ovens and had plots in such places as 

Thesaurus Eruditionis. Universität Mannheim. 14th December 2009 <http://www.uni-mannheim.de/
mateo/camenaref/ducange.html>.  

176. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 205 (doc. nº 120), 219 (doc. nº 
131). 

177. Rius, José. Cartulario de Sant Cugat...: 291 (doc. nº 1144).

178. A Burguetus has been identified in 1170 in the company of other proborum hominum in a lawsuit 
between Pere, priest of the altar of Sant Esteve de la Seu, and Arnau de Canyelles, monk of the Holy 
Sepulchre, for the possession of an allodium: Alturo, Jesús. L’arxiu Antic de Santa Anna...: 430 (doc. nº 
413). In 1195, another Burguet is mentioned together with other nobiles uiri: Alturo, Jesús. L’arxiu Antic 
de Santa Anna...: 166 (doc. nº 605).

179. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 214 (doc. nº 128).

180. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 203 (doc. nº 119). Nothing more 
is known about Arnau Galí.

181. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 112 (doc. nº 38), 155 (doc. nº 
80).

182. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 649 (doc. nº 451). 

183. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 656 (doc. nº 457).

184. On the ovens, see: Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 239 (doc. 
nº 150), 491 (doc. nº 335). On the allodium, see: Alturo, Jesús. L’arxiu Antic de Santa Anna...: 206 (doc. 
nº 631).
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Barcelona and Tarragona. His father was Pere Berenguer de Vilafranca, who died 
around 1187, batlle to the Count of Barcelona, Ramon Berenguer IV, and a notable 
protagonist in the founding and organisation of Vilafranca, Montblanc and El Pla de 
Santa Maria.185

Returning to Burguet, his signature appears on a document from 1173 in which 
Ponç de Rajadell sold his allodium in Montornés to Santes Creus Monastery for 
a value of twenty morabatines.186 Montornés is some twenty kilometres from 
Barcelona. The chronology of this document and the deeds in which Burguet has 
been identified, as well as the proximity of Montornés to Barcelona, are elements 
that make it plausible that this signature was that of the same Burguet with 
possessions close to the Count’s Court in Barcelona who was used to doing deals 
valued in morabatines. 

As shown below, during the third quarter of the 12th century, the monastery of 
Santes Creus accumulated a set of rights in Montornés. To do so, they negotiated 
deals with the holders of these properties and valued their goods in gold currency. 
Once again, the people who sold these rights were connected to each other.

5. Gold currency in Montornés

The document in which Burguet confirmed the transaction was promoted by 
Ponç de Rajadell and his wife, Guilia, on the 2nd December 1173. The couple sold 
their part of the allodium of Montornés, which they had inherited from their 
ancestors, to Santes Creus. The value of the transaction was set at one hundred 
morabatines and seven hundred sous of Barcelona.187 

The inheritance came from Berenguer de Rajadell, who in turn had received 
Montornés Castle from Ramon Trasunyer in 1091, originally a donation from Count 
Ramon Berenguer and Almodis. This document was signed by Pere de Torre et 
aliorum multorum hominum et militum.188 

It is plausible that Pere de Torre was an ancestor of Ramon de Torre, another 
of those who sold their rights over Montornés to the monastery. The operation 
was conducted in 1174 and valued at ninety morabatines. Ramon de Torre gave 
Santes Creus his part of the honor of Montornés, which he had in fief from Ponç 

185. Virgili, Antoni. “El Penedès: un espai conquerit, plataforma de conqueridors (segles X-XIII)”, De la 
Marca Hispànica a les terres de Marca: el Penedès. Roger Benito, ed. Vilafranca del Penedès: Institut d’Estudis 
Penedesencs, 2008: 11-24, especially, 19-21.

186. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 270 (doc. nº 173).

187. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 270 (doc. nº 173).

188. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 92 (doc. nº 23).
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de Rajadell, miles. The deal was corroborated by Pere d’Escorcenc, among others.189 
Ramon de Torre also made deals with the monastery of Sant Cugat.190

Pere d’Escorcenc signed this text in virtue of having been the feudal lord to Ramon 
de Torre in the castle of Montornés. He had already cast aside his rights in the area. 
On the 21st of December 1173, he gave this fief, valued in forty morabatines, to the 
monastery.191

Thus, the process by which Santes Creus acquired rights over Montornés involved 
negotiations with all those who were part of the area’s feudal structure. Ponç de 
Rajadell was at the top of this, being the lord of Ramon de Torre and the first who 
sold his patrimony to the monastery. Next came Pere d’Escorcenc, fief holder of 
Ramon de Torre. Finally, Ramon de Torre, lord of Pere d’Escorcenc and subject of 
Ponç de Rajadell, sold his part of the rights. All these operations were valued in gold 
currency and undertaken over the course of a year.

Ramona, Pere de la Gornal’s widow, also sold her rights over Montornés. Pere 
de la Gornal was probably Ponç de Rajadell’s vassal.192 The deed was dated 1174 
and the operation valued at forty morabatines. The peculiarity of this document 
is that it states explicitly that an agreement was reached post multas querimonias et 
placita between the bishop and Ramona. Thus, the process of accumulating rights by 
Santes Creus must not have been fluid. Even so, the Gornals were the only holders 
of rights in Montornés that the monastery recorded any friction with.

There are reasons to suppose that these tensions did not end in 1174 when 
Ramona, Pere de la Gornal’s widow, surrendered her rights to Montornés in favour 
of the monastery. Twelve years later, in 1186, her children wrote another document 
in which they confirmed the resignation of their mother and again renounced their 
interests in everything they had in the limits of the castle of Montornés. In fact, these 
rights had already been given to the monastery in 1174, and the same 1186 text 
stated that the abandonment affected all possessions they had in the castle, which 
was already in the hands of the monks. Thus, the 1186 deed was a waiver of some 
rights that had been waived previously. A continuation of the conflict between the 
Gornals and the monastery would thus explain the need to rewrite and update the 
agreement. For the Gornals, updating it meant receiving duos pollinos bonos cavallinos 
from Santes Creus, and the firstborn, Guillem de la Gornal, receiving approval from 
the monks when he wished to enter to serve as a monk.193 

189. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 281 (doc. nº 183).

190. Rius, José. Cartulario de Sant Cugat...: 276 (doc. nº 1125), where he gave the community an allodium 
in Sant Boi del Llobregat. There is no doubt that this was the same Ramon de Torre, as the document 
mentions his sons, Guillem, Berenguer, Bernat and Ponç. The sons mentioned in the Diplomatari de Santes 
Creus were Bernat and Guillem.

191. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 272 (doc. nº 174).

192. Virgili, Antoni. L’expansió i afermament del feudalisme al Baix Gaià (segles Xi i XII). Tarragona: Centre 
d’Estudis d’Altafulla, 1991: 103-105.

193. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 398 (doc. nº 277).
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6. Poorly documented subjects

Precise identification has not been possible for all of those who valued their 
transactions with gold currency. Lack of precise identification is the case for 
Berenguera, Pere de Montearagó’s widow, who sold pro triginta quatuor mancizis 
directe pulcris et boni auri rectique pro centum viginti solidos iaquensis, to Santes Creus in 
1218, a vineyard in the limits of Lleida, quam ad censum XIII solidos per vos tenebamus.194 

On his part, in 1225, Guillem de Foix sold the mansi infra castri de Pontons, sicut 
tenent et possident pro me hodie et possidere debent, videlicet, Berengarius de zes Toses et de 
Terradela et Maruchi for a value of two hundred alfonsin morabatines. In this area, he 
was probably under the Castellvell.195

Also in 1225, Miró de Aguilar sold for CCL morabetinos anfonssinos de paga boni 
auri et recti ponderis et unum pollinum caballinum duorum annorum in the country of 
El Arboç cum omni iure et dominii ad nos in eadem pertinenti vel pertineri debenti, tamen 
in decime quam in aliis pertinentiis (...) to Santes Creus. The sale took place with the 
beneplacito dominorum nostrorum, domine Turris Rubee et R. Fulchonis Cardone, domine 
Elliardis et G. de Gardia.196

Finally, identification of certain people has not been possible because they only 
appear in one text, which does not provide enough information. This group includes 
Bernat de Santori, who disputed the possession of an allodium in Los Banyuls with 
Guillem Alestí and Bernat Bernat in 1167.197 

Nor have any documents been found that refer to Iaco, Jew, and his wife Preciosa, 
who provided the monastery with an allodium in the territory of Barcelona for a 
value of eighty-six morabatines in 1177.198

7. Conclusions

7.1. Subjects and gold currency in the 11th century

There are nine documents from between 975 and 1093 in which gold currency 
was used to value the exchanges compiled in the Diplomatari de Santes Creus 
(Illustration 14). Those who participated in the deals of this period were magnates 
of unequal rank who traded in rights over goods and property of various kinds: 
the counts of Barcelona, Berenguer Ramon I, Berenguer Ramon II and Ramon 
Berenguer I took part, as did members of such aristocratic lineages as the Castellvell 
(Guillem, son of Amat) and the Granada (Berenguer Bernat de la Granada), barons 

194. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 782 (doc. nº 548).

195. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 850 (doc. nº 592), 855 (doc. nº 
595).

196. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 879 (doc. nº 610).

197. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 193 (doc. nº 112).

198. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 299 (doc. nº 199).
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whose status allowed them to deal directly with the house of Barcelona. Moreover, 
the Viscount of Girona, Ponç Guerau; the Bishop of Barcelona, Vives; and one of 
his fiefholders, Guitard de Mureden have also been identified. Gombau Bernat was 
also a fiefholder, specifically of Agramunt castle,199 and Artal has been documented 
as a noble who agreed to manage a fief of Ramon Berenguer I.200 The possessions 
of Guillem Miró (rights in the castrum in Montoliu) undoubtedly identify him as a 
person with the power to exercise dominium.

It has not been possible to find any seigniorial lineage for Dalmau Gelabert and 
Bernat, son of Giscafrè, but their managing of goods acquired directly from the 
count of Barcelona undoubtedly places them in a relevant position in the feudal 
structure.201

In section four we have already seen Riquer Pere’s genealogical relation with the 
Bonuç family, who held large possessions and relevant ecclesiastical positions in the 
territory of Barcelona. The other four (Guilia Gombad, Amat Guitard, Carbonell 
Gaufred and Berenguer Ramon) have yet to be identified.

In this sense, the oldest deeds compiled in the Diplomatari de Santes Creus show 
that 77.7% of the people documented using gold accounting formulae were surely 
nobles of high or mid-high rank. Moreover, five out of nine monetary expressions 
show explicitly that a certain weight of gold was used to establish the value of 
the operation, which was finally reached with the exchange of different materials 
(generally horses).202 Except in one document, gold currency was used to establish 
the value of sales in all the deals. All this shows how the feudal lords documented in 
the Diplomatari de Santes Creus acquired various possessions valued in gold currency 
without necessarily using gold coins. In this century, perhaps due to the smaller 
amount of documentation available compared with the deeds of the 12th century, 
it has not been possible to undercover the relationships and connections between 
those who used gold accounting formulae.

In this period, gold currency was the most widespread accounting instrument. 
The nine deals valued in this currency outnumber the six operations in silver 
currency.203 In any case, the use of coins as a means of payment seems not to have 

199. Gombau Bernat has been found in the company of the aforementioned Guillem Dalmau (See 
epigraph 1. 3) and his wife Solestén in the following document, dated a month later, in November 1093: 
the two agreed that comendamus ipsum castrum de Agremonto per fevum et donamus ipsa cum sua decima cum 
medietate de ipsos placitos et de ipso servicio ad Arnaldum Hosten: Papell, Joan. Diplomatari del monestir de Santa 
Maria de Santes Creus...: 97 (doc. nº 27).

200. This deal was included in the process of submission of magnates by Ramon Berenguer I, through 
convenientiae with the feudal rebels and the systematic use of gold coins to buy their loyalty. See: 
Bonnassie, Pierre. La Catalogne du milieu du Xè...: II: 592-701 ; Retamero, Fèlix. La contínua il·lusió del 
moviment perpetu...: 181.

201. Bernat, son of Giscafrè, had the allodium by donation from the count: Papell, Joan. Diplomatari 
del monestir de Santa Maria de Santes Creus...: 90 (doc. nº 22). In 1082, Dalmau Gelabert had received an 
allodium in Cercavins, Tàrrega from Count Ramon Berenguer II, as a reward for his loyalty and services: 
Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 84 (doc. nº 18).

202. Puy, Arnald. “La moneda d’or al Diplomatari de Santes Creus...”: 39-60.

203. Papell, Joan. Diplomatari del monestir de Santa Maria de Santes Creus...: 59-66 (docs. nº 1-6) and 75 
(doc. nº 12). 
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been essential for successful conclusion of the deals. It has already been seen that in 
five out of nine documents with accounting formulae, the weight of the gold was 
clearly used to establish the value of another material effectively handed over to 
sanction the operation. Regarding the use of silver currency, from the six times this 
has been documented in this period, only two deals were drawn up mentioning the 
use of coins, although this does not automatically mean that silver coinage was used 
as a means of payment.204

204. VI et medio de dinarios monete Barchinone in 1067: Papell, Joan. Diplomatari del monestir de Santa Maria 
de Santes Creus...: 75 (doc. nº 12); or solidos C grossos in 1007: Papell, Joan. Diplomatari del monestir de Santa 
Maria de Santes Creus...: 65 (doc. nº 6). The expression solidos C grossos refers to a quantity of one hundred 
sous that had to be reached using diner gros or grueso. The diner gros was the fine silver coinage which 
contrasts with the later money, firstly of silver but of much poorer quality, and later of copper-silver alloy. 
See: Balaguer, Anna Maria. Història de la Moneda...: 49.

illustration 14. table of the 11th-century documents that include exchanges valued in gold 
currency.



Imago TemporIs. medIum aevum, vii (2013) 175-224. issn 1888-3931

arnald puy220

7.2 Subjects and gold currency in the 12th-13th centuries

There are many more documents that reflect deals valued in gold currency during 
the 12th century than there are surviving from the 11th, but they appear a priori to 
play a lesser role in relation with the total number of deeds conserved from the 
period. There are twenty-eight documents in the Diplomatari de Santes Creus from 
the 10th and 11th centuries, nine of which (32% of the total) mention gold currency, 
while three hundred and sixty-nine texts have been counted from the 12th and 
13th centuries, of which seventy-nine (20.8%) include the use of gold accounting 
formulae. 

A more detailed study divided into decades of the 12th century shows how gold 
currency only began to be abandoned after 1170. The surviving documentation 
for the first half of the 12th century shows that gold currency was used, in general 
terms, to value between 25% and 50% of the deals.205 After 1170, its use gradually 
disappears from the deeds, falling to only 6.45% of the texts compiled between 
1210 and 1219.206 From then on, the people in the Diplomatari de Santes Creus began 
increasingly to value their deals in silver Barcelona currency. In fact, between 1200 
and 1225, only four people have been documented as valuing transactions in gold 
currency, three of whom were, to a greater or lesser extent, members of the feudal 
estate associated with incomes or property worked by others.207 This contrasts 
strongly with the thirty-four subjects counted between 1150 and 1170 that agreed 
to value their deals with the Almoravid coins.

The people documented in the Diplomatari de Santes Creus in association with gold 
currency also used silver. It has not been possible to establish the percentages of use 
of each accounting formula per person for the reasons explained in the introduction. 
However, no indications have been found that there were any substantial differences 
in the conditions of use of these two currencies in either the 11th century or the 
first half of the 12th. Both were part of a wide range of possibilities available to 
those who needed to value their operations. The choice depended on negotiations 
between the parties. There is no data to suggest that there were specific factors 
conditioning the use of one or another of these monetary measures. In this period, 
there existed a wide range of possibilities for establishing equivalences between 
things and for counting the feudal patrimony, and both gold and silver currency 

205. No deeds have survived from between 1100 and 1109. From between 1110 and 1119, there are four 
documents, two of which (50%) contain references to gold currency. Four texts have also survived from 
between 1120 and 1129, one of which (25%) mentions gold currency. From 1130 to 1139, we have two 
documents, one of which (50%) mentions gold currency. From the 1150-1159 period, there are forty-
two texts. Fourteen of these document the use of the gold currency, which is 33.3%, and from between 
1160 and 1169, there are fifty-four contracts, eighteen of which (33.3%) were valued in gold currency.

206. From 1170-1179, eighty-eight deals were reached, nineteen (21.59%) with gold currency, while 
from 1180 to 1189, there were a hundred and five, of which fourteen were valued in gold (13.33%). 
Between 1190 and 1199, we have seventy-two deals, nine in gold currency (12.5%); from 1200 to 1209, 
there are eighty-seven, eight of which used gold currency (9.20%); and there are 62 deals between 1210 
and 1219, with four (6.45%) in gold currency.

207. Pere de Vilafranca, Guillem de Foix and Miró d’Aguilar.
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were part of the list of options that could be used to value operations.208 In this sense, 
nothing has been detected that suggests a fundamental qualitative difference in the 
use of one formula or the other, although there was a quantitative difference: The 
great presence of gold currency in the 11th century documents gradually diminished 
during the 12th century, while the use of silver progressively increased over the same 
time span. After that, there is a clear alteration in the conditions of use, especially 
regarding the use of the Barcelona silver currency.

Some circumstantial observations can be made regarding the factors that may 
have led to the disappearance of gold currency as a hegemonic accounting formula 
and why it could have been preferable to use gold as a monetary instrument. The 
possible advantages of valuing operations in gold currency appear in the document 
from 1185 already mentioned in the epigraph of the bourgeois. As has been noted, 
the deal included an accounting clause also identified in other sets of documents, 
such as those from Santa Anna Monastery, in deeds dated 1155, 1158, 1160 and 
1171.209 In all of these, the deals are valued in sous and Barcelona coins, but they 
state that if the coinage changed its composition or weight, in other words, if it 
‘mutated’, the payment would be in morabetinos. The parties to these operations 
were thus aware of a potential mismatch in the valuation of the deal should the 
coinage initially set as the value become devalued due to debasement of the metal. 
To date, the clause has only been documented in loan contracts, where there is a 
lapse of time between the money being lent and that being returned. This is a clear 
reflection of the reticence of certain sectors to submit themselves to the whims of the 
public monetary policy. This opposition can be explained by the desire to establish 
monetary equivalences negotiated between the parties in the operations, avoiding, 
as far as possible, the use of accounting formulas regulated by an authority that was 
not party to the deal in question. Using these would mean accepting the power of this 
authority to control the exchanges. In other words, paying back a loan with coinage 
metallically devalued compared with the one used to set the value of the operation 
would mean considering the difference between the metals to be insignificant. This 
difference would be the space occupied by the county authority, and accepting it 
would imply recognition of its power to convert the metal of the coin into value. In 
this sense, it is known that the process of strengthening the authority of the Counts 
was long and irregular, but it becomes perceptible monetarily in the Diplomatari 
de Santes Creus from the second half of the 12th century. This gradual consolidation 
is seen through the growing spread of the monetary instruments of the House of 
Barcelona and the gradual elimination of the alternative accounting solutions, 
including gold currency. It was to gradually disappear from the documentation, 
though not without resistance, as is perceived in the document from 1185. However, 
it is to be expected that each set of documents studied will reflect different rates 
of extinction of the alternative monetary formulae and the progressive rise of the 

208. Barceló, Miquel. “La construcció d’equivalències entre coses en la documentació dels segles IX a l’XI”, 
El feudalisme comptat i debatut...: 35-43. For the specific case of Santes Creus, see: Puy, Arnald. “La moneda 
d’or al Diplomatari de Santes Creus...”: 39-44.

209. Alturo, Jesús. “Notes numismàtiques dels Diplomataris de Santa Anna...”: 140-141.
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county silver currency. The date of 1170 as the moment when this change began to 
be perceived in the Diplomatari de Santes Creus must be corroborated with the study 
of other volumes. In this sense, these chronological limits cannot be extrapolated to 
a general context. It must also be mentioned that this does not mean that in 1170 
the county authority had the power to impose its currency without pitfalls, but 
rather that this was when the process began to be reflected in the Diplomatari de 
Santes Creus. Even so, it was far from being definitive.

The arrival of gold, in ingots or coins, as a result of the demands to the Taifa 
kingdoms stimulated the use of this metal to establish equivalences between things 
and encouraged its spread in the Catalan counties. The count attempted to control 
this circulation. The emission of the so-called mancusos Raimundus Comes after 1069 
has been interpreted as a first attempt to control the feudal hierarchy financially.210 
Even so, the gold coins of the Almoravids —the morabatines— circulated in the 11th 
and 12th centuries without any authority controlling this circulation or demanding 
regular fiscal payments and regulating the quantity of metal they contained. 
Therefore, these coins circulated hors l’état.211 Using them did not imply acceptance 
of any regulation other than what the parties involved in the deal wished to set. 
A value set in gold currency remained metallically stable because the county 
authorities did not modify the amount of metal in gold coins. These particular 
characteristics of the circulation of Arab gold coins in the Catalan counties must 
be taken into consideration in explaining some of the reasons that the use of gold 
currency was, where possible, preferred to that of silver currency, leaving aside the 
strict consideration of the quality of the metal. 

In contrast with what we see in the 11th century, the use of gold accounting 
solutions was not restricted to sales in the 12th. They were also used to express 
the value of census contracts, whether the leased property was urban or rural. On 
occasion, redemption of the pawned goods was also expressed in gold, as were loans 
and debts.

Regarding those related to these monetary uses, it has been possible to approach 
the recognition of the great majority of the sixty-one people documented from 
the 12th century. These include aristocrats from such well-known lineages as the 
Cervera, Castellvell, Montcada, Cervelló or Guàrdia families;212 and magnates of 
varied rank, some of whom lent support to the conquest of Tortosa and/or Lleida 
and accumulated rights over various goods thanks to the division of lands by Ramon 
Berenguer IV.213 There were also people who have been found to be members of 
the nobility through the properties they managed, their social and genealogical 

210. Retamero, Fèlix. “Els primers comptes catalans...”: 115.

211. The expression is from: Hennequin, Gilles. “De la monnaie antique...”: 890.

212. Guillem Dalmau (Arnau de Cervera’s grandfather); Pere Arnau (de Cervera); Arnau de Cervera; 
Berenguer de Guàrdia; Pere Laborot; Ramon I of Montcada; Ramon II of Montcada; Guerau Alemany 
IV of Cervelló; Guillem de Selmella; Guillem Guerau de Cervelló; Guillem de Castellvell; Albert de 
Castellvell.

213. Guillem de Trull; Guaspal; Pere de Sentmenat; Gales; Gelabert Anglès; Guerau de Salvinyac; Ot de 
Zaragoza; Pere Magister de Narbona; Bertran de Zaragoza.
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relations or the posts they occupied.214 For some subjects, the only way to discover 
their social position has been by studying their kinship. This has allowed some of 
them to be shown as genealogically very close to individuals with the power to 
exercise dominium.215 It has been possible to document more people through their 
income and their power to control the work of others.216 In contrast with the 11th 
century, an important sector using these monetary annotations in the 12th century 
was people with possessions in urban areas who dedicated themselves to business or 
trade,217 those who had property in Tàrrega, Tortosa, Martorell or the Count’s Court 
in Barcelona.218 Even so, the information obtained evidences the impossibility of 
analysing the use of these accounting solutions by ‘social sector’. It does not seem 
adequate to value the extent of these monetary annotations between conquistadores, 
feudal, bourgeoisie or nobles. Many of those documented demanded income, had 
property in urban areas and participated simultaneously in campaigns of conquest. 
In this sense, the classification proposed in the paper is only designed to present 
the data and highlight some of the many activities that the people identified were 
involved in. The use of gold monetary formulae in a wider range of transactions 
throughout the 12th century —censes, pawns, loans— does not automatically imply 
that the use of gold accounting methods spread in that century to a new sector of 
‘traders’, ‘dealers’ or ‘money lenders’. It seems, rather, that the social sectors that 
mainly used these in the 12th century were more or less the same as those in the 
11th century, with the difference that the operations valued with these monetary 
annotations became more diversified.

7.3. Final remarks

Information has been retrieved about the vast majority of the people in the 
Diplomatari de Santes Creus who used gold currency to value their deals. It has been 
impossible to acquire information about their status, properties, activities or kin for 
only 11 of the 83 people who are listed. Out of these 83, 40 have been documented 
exclusively in deeds in the Diplomatari de Santes Creus. The rest, more than half, 
have been identified in texts from some of the other seven sets of documents used 
in this study. Fourteen were found in one of these sets, five in two cartularies or 

214. Guillem Mir, feif holder; Pere de Sanaüja; Ramon Amat; Bernat de Sant Ponç, related to Gelabert 
Anglès; Esteve de la Roca, whose will was to enter Santes Creus as a monk; Bernat de Riudefoix, 
associated with tithes and primicias; Ponç de Rajadell; Ramon de Torre; Pere d’Escorcenc; Guillem de 
Mor; Pere de la Sala; Pere Bonfill; Guillem de la Gornal; Pere, sexton of Barcelona.

215. This is the case of Berenguer Roig, a relative of Guillem de Montalbà; Arnau de Rubió, nephew of 
Arnau d’Oliola, miles.

216. Aimeric de Perusa; Guillem de Sants; Arnau Moragues; Arnau Pere de Sants.

217. Guillem Arnau, tabernario; Pere Maceller, macellarius; Guillem Escasset, with workshops in Anglesola 
and Cervera; Burguet.

218. For Tàrrega, Pere Calvet; for Tortosa, Guillem Oller and Domènec d’Aldover; for the area of the 
Count’s Court, Bernat Correger and Joan d’Ariga; regarding the debts expressed in morabatines, Pere 
Dalmau and Bernat Dalmau.
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diplomataries, seven in three, two in four, two in five, one of them in six and one 
in all seven. This means that a large number of people linked to the use of gold 
currency can be found taking part in deals in other sets of documents. Thus, it 
seems valid to suppose that the texts illustrate the activities of a relatively small 
group of people. This paper is an attempt to show the patrimony they managed, 
their main activities and, where they existed, the links between them. These links 
went beyond being part of a privileged sector of the society. The great majority 
of the people who used gold accounting formulae were related to one another, 
either genealogically, by vassalage or by neighbourhood. Links derived from joint 
participation in documents have also been shown, either because the individuals in 
question participated in the deal itself, or due to their presence as witnesses. This was 
thus a community of barons of varied level brought together by diverse interests. 
Even so, the groups identified diverged in size and reach. Two basic social circles 
have been identified. Firstly are those people related at the local level who used gold 
currency, such as those involved in the deals in Cercavins, Tortosa, Barcelona or 
Montornés. Secondly, there were the great noble dynasties, including the Castellet, 
Cervera, Cervelló, Guardia, Sentmenat, Sanaüja and Montcada lineages, linked to 
one another by kinship or vassalage. These were not closed groups: ultimately, most 
of the local groups identified in the study that used gold accounting methods were 
linked to the mentioned lineages by feudal relations. The families of aristocrats were 
thus the link that allowed all the local communities participating in the transactions 
analysed in this study to be related to each other. The use of equivalences in gold 
currency spread throughout the networks that existed between these two unequal 
levels. 

It seems reasonable to suppose that the people less frequently documented in 
the set of textual compilations studied were those whose possessions were more 
limited to a local level. There was a group of people that has been documented with 
gold currency exclusively in the Diplomatari de Santes Creus. The great aristocrats, 
with property scattered around all the Catalan counties, are the ones who appear 
most frequently in several of the volumes studied. We would expect this tendency 
to be general when new cartularies or diplomataris are studied with the support of 
documents from other series of texts. Perhaps the proportional study of the people 
documented exclusively in one set of deeds, compared with those who appear 
in two or more volumes, would be a good indicator, always at the level of the 
cartulary in question, of the circles who tended to use these accounting methods 
most frequently, whether at the local level and made up of magnates from a variety 
of levels or the societies of great aristocratic lineages. In any case, the gradual 
disappearance of the use of gold currency in the Diplomatari de Santes Creus reflects 
the increase in the power of the county to control the financial exchanges carried 
out at all the levels by the barons documented in this study. 
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1. Approach

The beginning of the crusades that characterised the development of western 
Christendom for over two hundred years coincided with the reign of Alfonso VI in 
Leon and Castile. When he succeeded to the throne of Leon in 1065, hardly a year 
had passed since the first papal intervention that converted the reconquest into a 
penitential struggle in Barbastro.2 Then, after his banishment in 1072, when Alfonso 
finally took control of the kingdoms of Leon and Castile, we were on the brink of 
theoretical offensive by Gregory VII against Hispanic territories that was designed 
in 1073 with the aim of returning these to the domain of Saint Peter3. It was also 
chronologically very close to another papal action, no less theoretical, that aimed 
to succour the beleaguered eastern Christians reaching its own Sepulcrum Domini 
in 10744. Then, in 1087, barely two years after the Castilian-Leonese occupation 
of Toledo, and only one after Alfonso’s defeat at Zalaca (according to Erdmann, a 
stimulus for the Hispanic idea of crusade)5, Pope Victor III organised a campaign 

2. Pope Alexander II was directly involved in the operation. The pontiff not only issued a call to the 
Christian knights to go to Barbastro, a call answered by Aquitainians, Normans and other Franks of 
very varied origins, but also, especially, took two decisions of deep political-religious significance. In first 
place, for the first time, he emphatically expressed the legality of fighting and eliminating the Saracens 
who, by unjustly seizing Christian lands, had shown themselves to be authentic malefactors, and in 
second place, he conceded automatic satisfaction of imposed penances and remission of sins to those who 
participated in the operation. Good summaries of the Barbastro “proto-crusade” can be found in: Laliena 
Carlos. “Encrucijadas ideológicas. Conquista feudal, cruzada y reforma de la Iglesia en el siglo XI hispánico”, 
La reforma gregoriana y su proyección en la cristiandad occidental. Siglos XI-XII. XXXII Semana de Estudios Medievales. 
Estella, 18-22 de julio de 2005. Pamplona: Gobierno de Navarra, 2006: 302-306; Lapeña, Ana Isabel. Sancho 
Ramírez, rey de Aragón (¿1064?-1094) y rey de Navarra (1076-1094). Gijón: Ediciones Trea, 2004: 74-76 and 
159-162. The pontifical documents in: Leewenfeld, Samuel. Epistolae pontificum romanorum ineditae. Graz: 
Akademische Druck- u. Verlagsanstalt, 1885 (reprint 1959): docs. 82 and 83.

3. Only a few days after his election, on 30 April 1073, Pope Gregory VII decided to send two letters 
related to the Peninsula to different recipients but both closely related by their contents. In the first of 
these, he announced that cardinal Hugo Cándido was being sent to Hispanic lands to support the mission 
of Count Ebles of Roucy, who the Apostolic See had entrusted with fighting the Muslims and reconquering 
the territory that had belonged ad honorem sancti Petri since ancient times. All the operations were under 
the authority of the papal representative, Cardinal Hugo, and those princes who wished to participate in 
these had to respect the rights of Rome. The second missive was for these princes. Mansilla, Demetrio. La 
documentación pontificia hasta Inocencio III (965-1216). Rome: Instituto Español de Estudios Eclesiásticos, 
1955: 10-12 (docs. nº 5 and 6). Flori, Jean. “Le vocabulaire de la reconquête chrétienne dans les lettres de 
Grégoire VII”, De Toledo a Huesca. Sociedades medievales en transición a fines del siglo XI (1080-1100), Carlos Laliena, 
Juan F. Utrilla, eds. Saragossa: Institución Fernando el Católico, 1998: 247.267.

4. Cowdrey, Herbert E. J. “Pope Gregory VII’s Crusading Plans of 1074”, Outremer, Benjamin Z. Kedar, Hans 
E. Mayer, Raimund C. Samail, eds. Jerusalem: Yad Izhak Ben-Zvi Institute, 1982: 27-40 (reed. Cowdrey, 
Herbert E. J. Popes, Monks and Crusaders. London: Hambledon Press, 1984); Cowdrey, Herbert E. J. Pope 
Gregory VII, 1073-1085. Oxford: Clarendon Press, 1998: 481 and following; Flori, Jean. La guerra santa. La 
formación de la idea de cruzada en el Occidente cristiano. Granada-Trotta: Universidad de Granada, 2003: 299-
303. The series of papal documents that illustrate this, in: Caspar, Erich. Gregorii VII Registrum. Monumenta 
Germaniae Historica. Epistolae Selectae. Berlin: Weidmann, 1923: II 1, 49, 2, 31 and 2, 37: 75-76, 165-168 
and 172-173). English version in: Cowdrey, Herbert E. J. The Register of Pope Gregory VII, 1073-1085. An 
English Translation. Oxford: Oxford University Press, 2002: 54-55, 122-124 and 127-128.

5. Carl Erdmann’s great intuition was to relate this critical moment in Alfonso VI’s reign with the 
genesis of the idea of the crusade in the Peninsula: Erdmann, Carl. The Origin of the Idea of Crusade. 
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against Mahdia in present-day Tunisia, very close to the crusading plans concocted 
by Urban II in Clermont only eight years later6. In fact, the first crusade, announced 
in 1095 and consummated in 1099 with the seizure of Jerusalem, coincided with 
one of the many intense Almoravid attacks that Alfonso VI’s domains would suffer 
during his reign. The fourth landing by the emir Yūsuf ibn Tāsufīn and the Christian 
defeat at Consuegra took place in 1097. In fact, the Almoravid offensive, reinforced 
by the new Christian defeat at Uclés in 1108, did not end until Alfonso’s death 
a year later, in 1109. The first years of the 12th century were also very difficult, 
especially in the rarefied panorama of the Latin Holy Land7.

It is evident that this complex crusading reality clearly affected the kingdom of 
Aragon, whose leader took up the cross8, and also directly affected some of Alfonso 
VI’s subjects who, as we shall see, travelled to the Holy Land. It would also have an 
impact on the development of the reconquering guidelines of the Castilian-Leonese 
monarch, especially when he became one of the first kings concerned with events 
outwith the Peninsula. In any case, we must not lose sight of the fact that these 
guidelines had already undergone a qualitative leap during Ferdinand I’s earlier 
reign, a result of both internal and external circumstances9. Therefore, in this 
sense, Alfonso VI can be seen as a worthy successor to his father, continuing many 
elements of his anti-Islamic policy, undoubtedly then in the context of a clearly 
expansive western Christendom.

The degree to which this integration conditioned the belligerent activity of 
Alfonso VI towards Islam is a question that I will attempt to answer in the following 
pages. I will also attempt to define those attitudes, motivations or circumstances in 
the monarch’s anti-Islamic policy that could be related to the growth of the idea of 
crusade.

Princeton: Princeton University Press, 1977: 288.

6. Cowdrey, Herbert E. J. “The Mahdia Campaign of 1087”. The English Historical Review, 92 (1977): 1-29 
(reed. Cowdrey, Herbert E. J. Popes, Monks and Crusaders. London: Hambledon Press, 1984); Flori, Jean. La 
guerra santa. La formación de la idea de cruzada...: 160 and 290-291.

7. An illustrative example is the crusade, with the blessing of Pope Paschal II, between 1105 and 
1108 that confronted Prince Bohemond of Antioch and the Byzantine emperor, Alexius I. Flori, Jean. 
Bohemundo de Antioquía. Barcelona: Edhasa, 2009: 349-361.

8. In February 1101, Peter I of Aragon acepit crucem per ad Iherosolimitanis partibus, as stated in a 
document from San Juan de la Peña (Ubieto, Antonio. Colección diplomática de Pedro I de Aragón y de 
Navarra. Saragossa: Consejo Superior de Investigaciones Científicas, 1951: 113 (doc. nº 6), and in fact, his 
condition as rex crucifer was fully accepted by the society of the time when he was besieging Saragossa that 
year (Goñi, José. Catálogo del Archivo Catedral de Pamplona, I (829-1500). Pamplona: Institución Príncipe de 
Viana, 1965: 21 (doc. nº 84). About the crusading character of Peter I, see: Goñi, José. Historia de la bula 
de la cruzada en España. Vitoria: Editorial del Seminario, 1958: 67; Laliena, Carlos. La formación del Estado 
feudal. Aragón y Navarra en la época de Pedro I. Huesca: Instituto de Estudios Altoaragoneses, 1996: 310-
312. Reilly expressed some reticence about the crusade to Jerusalem that Peter I wanted to command: 
Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI (1065-1109). Toledo: Instituto Provincial de 
Investigaciones y Estudios Toledanos, 1989: 330.

9. de Ayala, Carlos. “La sacralización de la reconquista. Las claves de Fernando I de León”. Anales de la 
Universidad de Alicante. Historia Medieval, 17 (2011): 67-115.
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To do so, we start by reviewing Alfonso’s policy towards the Muslims, his 
strategic games of pressure on the taifas, his territorial achievements and finally, 
his retreat in the face of the Almoravids. Only by doing so can we really confirm 
the importance of this political-military activity in the complex programme and 
sophisticated ideology of the monarch.

Besides the political-military events, the motivations and reasons that sacrilise the 
act of war must be taken into account. In this sense, both the arguments inherited 
from the previous reign and those that appeared with the evolution of the times 
must be considered. The two types of reasons allow us to show the military acts and 
to explain their role and the ideological elements behind them and that linked them 
to the rise of the ideology of the Crusades.

Finally, as a conclusion, we will present a brief review of the image projected 
by the king. Depending on their outlook, his contemporaries, and some of those 
wished to conserve his memory after his death, saw him as an authentic champion 
of the faith or an unworthy persecutor of the Muslims. Some of these assessments 
came from abroad and are thus especially significant. They are the most evident 
proof that the King of Leon knew how to exploit the idea sketched out by his 
father Ferdinand that the “reconquest” was rather more than a local legitimating 
discourse. This was, and more so at the time, a declaration of Christian holy war 
that turned its proponents into authentic champions of Christendom.

2. Alfonso VI and the fight against the Muslims

The oldest surviving biography of Alfonso VI is the one by Bishop Pelayo of Oviedo 
in his well-known chronicle, and that presents a very schematic and idealised view 
of the monarch10. The idealisation is more than understandable in the writings of 
a faithful court prelate written only a few years after the monarch’s death. We will 
return to this below, but here we are more interested in another facet of the text, its 
schematism. Only a few lines are required to say that his large army had guaranteed 
the payment of annual tributes from more than a few Saracen cities and castles, and 
that these same armies had devastated the domains of the Muslims and besieged 
and conquered a long list of towns and fortresses, from Guadalajara, Cuenca and 
Valencia in the east to Coria and Lisbon in the west, passing, naturally, through 
Toledo and numerous enclaves in its old kingdom. However, his efforts were not 
restricted to destroying and conquering, but also to populating and colonising, as 
he did with totam Strematuram. Nevertheless, so much prosperity and exaltation 
provoked the inrush of the Almoravids, these extraneas gentes from Africa, who 

10. Sánchez, Benito. Crónica del obispo don Pelayo. Madrid: Imprenta de los Sucesores de Hernando, 1924: 
79-88.
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clashed with the king on numerous occasions culminating in the Battle of Sagrajas 
in 108611.

No more can be said in so few words. The bishop reviewed all the victorious 
initiatives that could be attributed to Alfonso VI highlighting the drain that paying 
the parias meant for al-Andalus power and the final blow of dismantling them 
through the seizure of a significant portion of lands and cities. This brief review 
ends with the mention of the Almoravids, which was necessarily aseptic, given that 
the balance ended up so negatively for Alfonso VI, but without circumventing the 
painful wound of Sagrajas.

This short summary serves to introduce the description of the facts that can be 
divided into three easily differentiated periods. The first is the first twenty years 
of his reign, from the unstable beginnings to the firmness of the 80s that ended 
with the seizure of Toledo. In this period, the offensive against Islam rose to a 
crescendo that combined diplomatic pressure and military threat with very profitable 
economic results and no less important territorial advances. The second period, 
from the incorporation of Toledo with the disastrous presage of Sagrajas, through 
the following decade, contemplated the new and decisive factor of the Almoravids. 
However the taifas, in danger of collapsing, bet for a political-strategic ambiguity that 
notably favoured the hegemonic position of Alfonso until at least 1095. From then, 
and over the nearly fifteen remaining years of his reign, the Almoravid offensive 
was pitiless on the monarch, up to the point that the defensive withdrawal to the 
kingdoms of Leon and Castile could hardly impede the rampant manifestation of a 
crisis that would bleed the country through at least the first third of the 12th century.

2.1. Diplomatic-military pressure and parias (1068-1085)

There are some difficulties involved in verifying Alfonso VI’s first move against the 
Muslims. This would have taken place in 1068 against the Aftasid taifa of Badajoz, 
and according to Menéndez Pidal, based on Ibn Hayyān and Ibn Bassām, this was 
not one, but rather two interventions12. Despite this information, it is not easy to 
imagine two military expeditions in one year, especially in the confusing panorama 
in which Alfonso VI, still holding the throne of the kingdom of Leon, was in dispute 
with his brothers Sancho and García over the conditions of Ferdinand I’s will. What 
is most probable is that this was only Alfonso using a dispute about succession that 
he himself had encouraged. In fact, we know that the king, al-Muzaffar, died in 
1068, his two sons embarked on a fratricidal war that Alfonso VI did not hesitate to 

11. Sánchez, Benito. Crónica del obispo...: 80-83.

12. Menéndez Pidal, Ramón. La España del Cid. Madrid: Espasa-Calpe, 1969: I, 166-167. Reilly seems 
willing to accept this twin campaign, even venturing chronology: spring 1068, the first, and the second 
in the later months of the same year or perhaps the beginning of the following. (Reilly, Bernard F. El Reino 
de León y Castilla bajo el Rey Alfonso VI...: 76-77). On the other hand, Francisco García Fitz talks about one 
single campaign: García, Francisco. Relaciones políticas y guerra. La experiencia castellano-leonesa frente al Islam. 
Siglos XI-XIII. Seville: Universidad de Sevilla, 2002: 40.
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exploit and that allowed to him to obtain economic and even territorial advantages13, 
and all this while the Badajoz taifa was still in the sphere of influence of his brother 
García, the Galician king. It is not easy to find more details about this.

In fact, Alfonso VI’s offensive against al-Andalus did not begin seriously until 
after 1072, when freed from his banishment, he took control of his old kingdom 
of Leon and also Castile as a result of the timely death of his brother Sancho II. 
Nothing can be claimed for sure, but it is probable that this recovery of power was 
preceded by an agreement with the emir of Toledo, al-Ma’mūn, his host during his 
banishment. Without any need to push the imagination too far, and independently 
of whether his time in Toledo would have been useful for Alfonso VI as a chance 
to get to know the al-Andalus taifas14, it seems quite clear that the Toledo monarch 
would not let his forced guest leave, nor would the latter have wished to do so, 
without signing a treaty of friendship and mutual aid that he would appeal to on 
many occasions15.

1074 is the first year from which we have details of a campaign of any great size 
by Alfonso against Andalusian Islam. A hypothetical move against the Banu Hud 
kingdom of Saragossa that year is merely a conjecture16, not so, the offensive against 
Abd Allâh, the then newly-crowned Zirid monarch of Granada. 

The taifa of Granada was no example of ethnic-populational and political 
cohesion. This, combined with his effective alliance of the Toledan petty monarch 
al-Ma’mûn, allowed Alfonso VI to penetrate the territory of Granada and seize 
the strategic fortress of Alcalá la Real. With this prize under his belt, the Leonese 
monarch sent a faithful collaborator Pedro Ansúrez to negotiate the collection of the 
parias. Although the immensely popular Memorias by Abd Allāh gives an account 
of the events17, the fact is that these are not at all clear. Something like this is 
as evident for us as it was for Abd Allāh himself at the end of the 11th century. 
Alfonso VI had by then begun a policy of diplomatic pressure that, with a view to 
the inalienable conquest of the Andalusian territories, had two advantages in its 
favour: his military superiority and the patent disunity of Andalusian Islam, whose 
taifas rivalled each other for the Leonese monarch’s favour and with it, greater 

13. The information is mainly from the later chronicler Ibn al-Jatīb (14th century). Viguera, María Jesús, 
ed. Los Reinos de Taifas. Al-Andalus en el siglo XI. Historia de España Menéndez Pidal. Madrid: Espasa-Calpe, 
1994: VIII-1, 85. 

14. It is well-known that the passage in the Silense mentions Alfonso VI’s time in Toledo as something 
providential because in nine months of walking around Toledo at will, he could detect the “Achilles 
heels” of the city’s defences to be use to conquer it later. Historia Silense, Justo Pérez, Atilano González, 
eds. Madrid: Consejo Superior de Investigaciones Científicas, 1959: 120.

15. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 87, 41. 

16. Reilly mentions the possibility that Alfonso VI may have tried to restart the collection of parias 
in the taifa of Saragossa, after the strengthening of ties of friendship between the Hud kingdom and 
the monarchy in Pamplona against the “crusade” of 1073 designed by Gregory VII against the Spanish 
Muslims (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 100). García Fitz indicates that 
the campaign that took Alfonso VI to Saragossa that year was probable (García, Francisco. Relaciones políticas 
y guerra...: 42).

17. Lévi-Provençal Evariste; García, Emilio, eds. El Siglo XI en 1ª persona. Las “Memorias” de ‘Abd Allāh, 
último rey Zīrí de Granada destronado por los Almorávides (1090). Madrid: Alianza, 1982: 153 and following. 
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territorial power, always at the cost of their own neighbours and Muslim brethren; 
this was the mirage that allowed them to feed their will to survive. 

This is what we find in the interesting juncture of 1074-107518. It seems that in an 
imprudent moment of dignity, Abd Allâh refused to pay the tributes to Alfonso VI, 
and it was then that Alfonso’s diplomacy allowed al-Mu’tamid of Seville to satisfy his 
desire to expand into the lands under Granada with its active collaboration to fortify 
the enclave of Belillos, near Granada, and from where it was easier to fight. At the 
same time, Alfonso VI allowed al-Ma’mūn of Toledo to occupy Cordoba, conquered 
a few years later by Seville. This was a way to compensate him for his services 
throughout the campaign and preventing al-Mu’tamid from growing excessively 
strong. This was a real piece of diplomatic-military engineering from which Alfonso 
VI expected, not unreasonably, to obtain lucrative results. 

Reilly lends much credence to a curia regia that probably met in October 1077. 
The surviving documentary evidence about this is the first in which Alfonso VI used 
the title of imperator totius Hispaniae19, and according to him, this could well have 
been when the decision was solemnly taken to colonise the Tras-Duero region20. 
Naturally, to talk about colonising is to talk about conquest and military holding, 
an aim that had been in the monarch’s mind for years. Obviously, to a great extent, 
the key for all this was in the northern domains of the kingdom of Toledo that thus 
started to be perceived as an hurdle to be overcome21.

In fact, this it was great obstacle, more so when Ma’mūn had been assassinated 
in 1075 just after his conquest of Cordoba, and had been succeeded by his grandson 
al-Qādir, a man of very little political stature and who soon fell victim to the 
insatiable territorial longing of his Muslim neighbours. The territorial decomposition 
shortly preceded the political breakdown. This began with the loss of Cordoba to the 
Sevillans and, much more serious, with the independence of Valencia that fell into 
the orbit of the powerful king of Saragossa, al-Muqtadir.

None of this took place without the supreme arbitrage of Alfonso VI. In fact, 
al-Muqtadir had to pay 100,000 dinars into Leonese coffers to compensate Alfonso 
for taking control of Valencia, according to Ibn Bassām’s estimate. In the end, the 
Christian king became the “protector” of both Toledo (the loser with the segregation 
of Valencia) and Saragossa (the beneficiary of this)22. In fact, very few taifas escaped 
his control. One of these was Granada, which had avoided paying tributes until 
the “assault” of 1074. Then in 1078, Abd Allāh had to go back on his earlier 

18. Summaries of the events are found in: Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso 
VI...: 103; Viguera, María Jesús, ed. Los Reinos de Taifas. Al-Andalus en el siglo XI...: 48; García, Francisco. 
Relaciones políticas y guerra...: 42-43. 

19. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio. Colección diplomática. León: Centro de Estudios e 
Investigación “San Isidoro”, 1998: II, 129-132 (doc. nº 50).

20. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 168.

21. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 137-138.

22. García, Francisco. Relaciones políticas y guerra...: 44.
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plans. That year, again with the help of Seville23, Alfonso VI obtained the desired 
“compensation” from Granada, a sum of 30,000 meticals and a promise of an annual 
payment of 10,000 in the future. It was not necessary to resort to violence. Exerting 
political pressure through the Leonese ambassador, Sisnando Davídiz, was enough 
to extract this advantageous offer, further completed with transfers of land. Alfonso 
VI received Estepa, Castro del Río and Martos in exchange for Alcalá la Real, which 
he had occupied in 1074, and Bedmar, an enclave belonging to Toledo that the king 
of Leon had no qualms about using as a negotiating gambit as if it were his own24.

In fact, it was Alfonso VI who contributed the most to encouraging the territorial 
crisis in the kingdom of Toledo and, as mentioned above, the parallel political crisis. 
The sectors unhappy with the appeasing attitudes of al-Qādir grew in strength 
despite repression by the monarch, or precisely because of this. The truth is that 
the territorial mutilation of the kingdom, along with the growing economic drain 
demanded by the insatiable Leonese “protectorate”, led to the outbreak of a revolt 
in Toledo, surely spurred on by the ulemas, always ready to condemn such anti-
Quranic financial abuses as payments to an infidel king. We do not know the 

23. Seville wished to collaborate with Alfonso VI in an operation against Granada that would leave it 
under their control. The Leonese monarch was naturally not prepared to let this happen, nor that al-
Mu’tamid could escape from a regular regime of parias. In fact, shortly after subjecting Abd Allāh in 
Granada, al-Mu’tamid would sign a pact with the Leonese monarch leaving him equally subjected to 
the annual tribute. The Historia Roderici tells us about this pact. One of its passages, whose historicity has 
been placed in doubt, and whose chronology, according to Menéndez Pidal, must be placed in 1079 or 
1080 (Menéndez Pidal, Ramón. La España del Cid...: II, 923), states that Rodrigo Díaz de Vivar was sent 
as an ambassador by Alfonso VI to collect parias from the king of Seville. That was where the famous 
confrontation took place with the person who would become his irreconcilable enemy, count García 
Ordóñez. Indeed, El Cid’s stay in Seville coincided with the attack against the lands of the king of Seville 
by the Christian count, who was in fact a royal lieutenant, in the company of other nobles of Navarrese 
origin together with the troops of the king of Granada. El Cid, who, on negotiating the delivery of the 
parias by al-Mu’tamid, considered the latter to be under the protection of the Leonese king, wished 
to avoid the advance of the advance of the army from Granada allied to the Christians but was not 
successful, and was forced to face them next to the fortress of Cabra. The Granadan forces were defeated 
and their Christian collaborators were taken prisoner by El Cid, who held them for three days and seized 
their tents and other belongings. García Ordóñez would never pardon this affront by El Cid. Then, after 
this serious standoff, that according to the chronicle, lasted ab hora diei tercia usque ad sextam, it tells us that 
al-Mu’tamid handed over the parias due to Alfonso, and also showered him with gifts after signing the 
corresponding peace (Falque, Emma. Historia Roderici vel Gesta Roderici Campidocti. Chronica Hispaña Saecvli 
XII. Pars I. Turnhout: Brepols, 1990: 49-50 (par. 7-9). The meeting in Cabra has often been interpreted 
as an unfortunate incident of the coincidence of two missions from Alfonso VI to collect tributes: The 
one by El Cid in Seville and that of the lieutenant García Ordóñez in Granada (Martínez, Gonzalo. El 
Cid histórico. Un estudio exhaustivo sobre el verdadero Rodrigo Díaz de Vivar. Barcelona: Planeta, 1999: 98-102; 
García, Francisco. Relaciones políticas y Guerra...: 45), but in fact, it cannot be deduced from the text of the 
chronicle that the count and his Navarrese retinue were in Granada to collect the parias. It would be very 
rare for a mission of these characteristics to dare to carry out such an attack led by a tax collector. Reilly 
suggest, and it seems more reasonable, that García Ordóñez and his fellow travellers were in fact refugees in 
al-Andalus, under the protection of Abd Allāh of Granada, who had shown himself to be very ill-disposed 
towards the demands of the Christian monarch. It is by no means very adventurous to think in this as a 
temporary rupture between Alfonso VI and his lieutenant, who disappeared from the court between 1074 
and 1080 (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 153). 

24. Lévi-Provençal Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 157-162; Viguera, María Jesús. 
Los Reinos de Taifas...: 48. 
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inside workings of the 1079 revolt in which al-Qādir was forced to flee to Cuenca, 
but given the above, it is not difficult to imagine. In any case, his downfall only 
quickened from then on.

The Aftasid king of Badajoz, al-Mutawakkil, was very aware of this and took 
the chance to seize control of the headless taifa of Toledo. As was to be expected, 
al-Qādir pleaded with Alfonso VI to intervene. It was an unsurpassable opportunity 
to begin to control the Tras-Duero, a priority that the Christian monarch had set less 
than two years earlier. To start with, he simply imposed the conditions for helping 
al-Qādir. As well as considerable sums of money, these included the possession 
of some especially strategic Toledan castles such as Zorita and Canturias, which 
left two of the most important accesses to the Toledo taifa in the hands of Leon. 
Naturally, Alfonso VI did not restrict himself to demanding compensations, and in 
1079, we find him in fossato on the banks of the Guadarrama very close to Toledo, 
accompanied by three bishops, four counts and some other nobles25. Coming in 
the same year Coria fell, this was a warning to the usurper al-Mutawakkil and a 
dangerous precedent. For the first time, Christian troops held a strong position on 
the Tagus, the historical limit of Muslim containment. It is no surprise that this was 
when the king of Badajoz, fleeing from Toledo, made his first attempt to summon 
the Almoravids of emir Yūsuf ibn Tāsufīn26. 

Al-Qādir’s return to the throne of Toledo in 1080 did not really solve anything. 
The unrest of his subjects had not diminished and Christian demands had reached 
the limits of what was bearable, to the extent that the inability to meet these meant 
that al-Qādir had to hand another fortress over to Alfonso VI, in this case, Canales27. 
This place has not been clearly identified but it seems likely that it was a fortified 
enclave, now in ruins, only thirty kilometres north of Toledo28. 

Without taking too literally the seven years that some Christian sources attribute 
to the siege of Toledo29, it is evident that the occupation of the old Visigoth capital was 

25. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 156-158 (doc. nº 63); Burón, Taurino. 
Colección Documental del Monasterio de Gradefes, I (1054-1299). León: Centro de Estudios e Investigación “San 
Isidoro”, 1998: 8-10 (doc. nº 5).

26. Menéndez Pidal, Ramón. La España del Cid...: I, 264; Turk, Afif. El Reino de Zaragoza en el siglo XI de 
Cristo (V de la Hégira). Madrid: Instituto Egipcio de Estudios Islámicos, 1978: 146-147. This was the second 
letter from al-Mutawakkil to the Almoravid emir that lets us know about the first, written as a result of 
the fall of Coria: Huici, Ambrosio. Colección de Crónicas Árabes de la Reconquista, Tetuán: Editora Marroquí, 
1952: I, 48-51.

27. Ibn al-Kardabûs. Historia de al-Andalus (Kitâb al-Iktifâ’), ed. Felipe Maíllo. Barcelona: Akal, 1986: 
103-104.

28. Miranda, José. “Reflexiones militares sobre la conquista de Toledo por Alfonso VI”, Estudios sobre 
Alfonso VI y la reconquista de Toledo. Actas del II Congreso Internacional de Estudios Mozárabes. Toledo: Instituto 
de Estudios Visigótico-Mozárabes, 1987: I, 267; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso 
VI...: 156. 

29. Beginning with the document of endowment of the new Toledo cathedral from December 1086 
which states: Quamobrem amore christiane religionis dubio me periculo submittens, nunc magnis et frequentibus 
preliis, nunc ocultis insidiarum circumuencionibus, nunc uero apertis incursionum deuastacionibus, septem 
annorum reuolucione gladio et fame simul et captiuitate, non solum uius ciuitatis sed et tocius uius patrie abitatores 
afflixi... (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 227 (doc. nº 86). Jiménez de Rada 
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then more than a mere future variable. However, it could not be done immediately. 
The pressure applied by Alfonso VI, both economic and military30, was not only 
focussed on Toledo, although that was where it was felt most intensely at that time. 
A new, and this time unsuccessful, revolt in Toledo in 1082 showed the feeling of 
saturation in al-Andalus and that, naturally, was also shared by the Muslims in 
other taifas.

The king of Seville, al-Mu’tamid, was one of the Andalusian leaders who began 
clearly to stand up to Alfonso VI. We do not know exactly what happened in the 
Sevillan court in the final months of 1082, but the numerous sources that explain 
it, including the panegyrist courtier Ibn al-Labbâna, perhaps a witness to the events, 
tell us about a Christian mission charged with collecting the agreed parias and 
made up, among others, of a Jew by the name of Ibn Salīb, who enjoyed the king’s 
full trust. The insatisfaction of the envoys at the delay in payment, or the poor 
quality of the money handed over, led to new demands being made, in this case 
territorial. Faced with this, al-Mu’tamid reacted forcefully: prison for the Christians 
and a death penalty for the Jew. This casus belli forced the king of Seville to seek 
the help of the emir of the Almoravids, the second such request, and provoked the 
immediate response by Alfonso VI. In spring 1083, two columns were sent against 
Seville, the first entrusted with first raising the lands of the Algarve and the second, 
led by the king in person, went directly to Seville subjecting the surrounding areas 
and advancing as far as Medina Sidonia and Tarifa. It was an authentic show of 
force against which al-Mu’tamid was powerless. His response consisted of helping 
the emir Yūsuf ibn Tāsufīn to take Ceuta in the hope that this would accelerate the 
latter’s intervention in the Peninsula31.

Another restless front in those years was the deep turbulence that was affecting 
Saragossa, especially when al-Muqtadir’s ill health since 1081 presaged the civil 
crisis that erupted on his death at the end of the following year. Once again, Alfonso 

later included the data: Jiménez de Rada, Rodrigo. Historia de Rebus Hispaniae sive Historia Gothica. Corpus 
Christianorum. Continuatio Mediaevalis, ed. Juan Fernández. Turnhout: Brepols, 2010 (Spanish trans. by the 
same author: Fernández, Juan. Historia de los Hechos de España. Madrid: Alianza Editorial, 1989: lib. VI, cap. 
xxxii.

30. Evidence for this climate of military mobilisation is found, for example, and as we shall see below this 
was no isolated case, from Count Diego Ansúrez’s will dated September 1081. We had seen him with the 
king in fossato next to Toledo in 1079 (nº 25). Now two years later, he dictated his will establishing the 
corresponding possibilities: death in combat with or without his body being found, in the second case the 
booty seized went to the king and to rescue captives. Colección Documental del Archivo de la Catedral de León 
(775-1230), IV (1032-1109), ed. José Manuel Ruiz. León: Centro de Estudios e Investigación “San Isidoro”, 
1990: 500-501 (doc. nº 1224); Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 154. Exactly 
one year later, in September 1082, it was count Gonzalo Salvadorez who, preparing to sally forth with the 
king to fight the Muslims –positus in procintu cum domino meo contra mauros, made a large donation to the 
monastery of Oña that would remain invariable whether or not he returned alive from the expedition; in 
the second case, his body was to be buried in the monastery next to his ancestors: Colección diplomática de San 
Salvador de Oña (822-1284). I (822-1214), ed. Juan del Álamo. Madrid: Consejo Superior de Investigaciones 
Científicas, 1950: 113-114 (doc. nº 77). 

31. Huici, Ambrosio. Las grandes batallas de la reconquista durante las invasiones africanas (almorávides, 
almohades y benimerines). Madrid: Universidad de Granada, 1956: 21-26; Reilly, Bernard F. El Reino de León 
y Castilla bajo el Rey Alfonso VI...: 185-186 and 188; Turk, Afif. El Reino de Zaragoza en el siglo XI...: 147. 
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VI wanted to take advantage of the situation and give a new twist of the screw 
to the unsustainable Andalusian situation, although this time he did not enjoy so 
much luck32.

However, his attention was really focussed on the outcome of the crisis in Toledo, 
which was then coming to a head. The unsuccessful revolt of 1082 showed the 
definitive inviability of the Muslim kingdom of Toledo. That was the moment when 
a sector of the population contacted Alfonso VI to offer an agreement to hand 
over the city. However, this was not the only offer. King al-Qādir also sought an 
honourable way out. He proposed taking over the Valencian taifa in exchange for 
handing over Toledo. Yet, the appearances were kept up, and the city was encircled 
in the autumn of 108433. Undoubtedly, not all the population were willing to 
surrender so tamely to the Christian king. The latter began to make plans for the 
restoration of the archdioceses of Toledo in the final months of 108234, but the 
capitulation35 did not come about until May 1085 with the king’s entry into the city, 
accompanied, among others, by contingents from the bishops of Santiago, Ourense, 
Burgos and Palencia36.

2.2. The Almoravid factor and Leonese hegemony (1086-1095)

The occupation of Toledo led to a new factor being added to the strategy of 
diplomatic-military pressure used by Alfonso VI against al-Andalus during the first 

32. In fact, at the end of 1082, King Alfonso had led a force towards the taifa of Saragossa. Associated 
with this move was a disastrous Christian defeat at the castle of Rueda de Jalón, 35 kilometres west 
of Saragossa. In the confusing situation created by the death of al-Muqtadir, the warden had offered 
the fortress to the Leonese king. However, suspicious, he did not personally go to take possession, but 
sent some of his men instead. It was then that the warden executed his plan of betrayal and fell on the 
representatives of the Christian king, who were literally massacred. The events seem to have taken place 
in January 1083, and meant an immediate withdrawal by the Christian army from the Saragossa area 
(Falque, Emma. Historia Roderici vel Gesta Roderici...: 55-56; Reilly, Bernard F. El Reino de León y Castilla bajo 
el Rey Alfonso VI...: 187-188).

33. García, Francisco. Relaciones políticas y guerra...: 50; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey 
Alfonso VI...: 190.

34. Gambra thinks that Alfonso VI probably designated Bernard II of Palencia to the archbishopric of 
Toledo when the city was about to fall and that justifies the title of archbishop by which he is designated 
in half a dozen documents from the end of 1082 to the middle of 1085 (Gambra, Andrés. Alfonso VI. 
Cancillería, Curia e Imperio...: I, 623). In contrast, Reilly believes that 1082 was an early date to think about 
the restoration of the Church in Toledo, and that it was the Palencia see Alfonso VI aimed to convert into 
a metropolitan one: Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 134 and 163-164.

35. Julio González reconstructed and systemised the terms of the capitulation: The lives and properties 
of the Toledan Muslims would be respected; Those who wished to leave could do so with their property 
and with the possibility of returning; Those who stated would pay the confessional tributes that they had 
been paying the kings for many years; The function of the main mosque would be respected; the goods 
of the Muslim king were to become property of the Christian king (González, Julio. Repoblación de Castilla 
la Nueva. Madrid: Universidad Complutense de Madrid, 1975: I, 78). Alfonso VI’s commitment to help 
al-Qādir to seize the kingdom of Valencia must be added to the above (Reilly, Bernard F. El Reino de León 
y Castilla bajo el Rey Alfonso VI...: 194-195). 

36. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 196.
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twenty years of his reign. This was namely the participation of the Almoravids in 
the confrontation between Christianity and Islam in the Peninsula. That strategy 
had led al-Andalus to a dead end. With only their own efforts, the Spanish Muslims 
could not deal with a situation that, while also economically unviable, after the 
experience of Toledo, now threatened to lead to the final conquest.

This is shown by some specific moves toward permanent occupation, like that of 
Aledo37 and especially Alfonso VI’s operation, after taking Toledo, against al-Musta’īn 
in Saragossa, with a siege of the city included, in the spring-summer of 1086. The 
sources and historiography agree that the aim of the offensive was not, as before, 
the immediate objective of obtaining or adjusting the payments of parias. There was 
a real desire for conquest38. Only the landing of the Almoravids in Algeciras on 30th 
July 1086 obliged Alfonso VI to withdraw.

Although, as we know, it was probably al-Mutawakkil of Badajoz who first 
contacted Yūsuf ibn Tāsufīn following the loss of Coria in 1079, it was al-Mu’tamid 
of Seville who took up the initiative in 1082. It was also he who, shortly after, in 
view of the events in Toledo, organised a mission that also included representatives 
of the kings of Badajoz and Granada to request Almoravid help formally. Finally, 
after the conquest of the old Visigoth city, he went in person for an audience with 
the Almoravid emir near Ceuta. Al-Mu’tamid of Seville was thus the main instigator 
of this dangerous step because, as the well-known quote attributed to him says, he 
would rather become a camel driver than a swineherd39.

The battle of Zalaca or Sagrajas, on a plain a few kilometres west of Badajoz, 
was the marked the first landing on the Peninsula by Yūsuf ibn Tāsufīn. It took 
place on 23rd October 1086 with the emir’s troops, allied to those of the kings of 
Seville, Granada, Malaga and Badajoz, against the forces of Alfonso VI, supported 
by King Sancho Ramírez and even, if we believe the Chronica Gotorum or Chronicon 
Lusitanum, some French knights40. 

The Christian army’s ability to withdraw, largely to the safety of Coria, and the 
rapid return of Yūsuf ibn Tāsufīn to Morocco for dynastic reasons, meant that the 
disaster was not as serious as it could have been for Alfonso VI. However, it is 
obvious that Sagrajas was a turning point in the king’s policy towards the Muslims, a 

37. The eastern position of Aledo, near Lorca, was not conquered by Alfonso VI’s troops but rather those 
of the noble García Jiménez in 1086, in all probability before the Almoravid landing at the end of July. 
This was an enclave isolated from Castilian possessions, depending at the time of its conquest on the 
eastern possessions of King al-Mu’tamid of Seville, and it became a veritable headache for the Muslims, 
to the point that, as we shall see, the second landing by Yūsuf ibn Tāsufīn in the Peninsula was aimed at 
recapturing Aledo.

38. Turk, Afif. El Reino de Zaragoza en el siglo XI...: 150-154. In this sense, it must be said that Reilly disagrees 
with the majority opinion: Alfonso VI could not have been thinking about conquering a kingdom just 
after occupying another and the tasks of pacifying and organising all his scattered territories required 
large sums of money, which precisely is what he aimed to obtain from al-Must’īn in Saragossa (Reilly, 
Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 201).

39. Turk, Afif. El Reino de Zaragoza en el siglo XI...: 148.

40. ... convenerunt cum Rege nostro Christiani a partibus Alpes, multique Francorum in adjutorium ei affuerunt... 
España Sagrada, XIV: 476; Portugaliae. Monumenta Germaniae Historica. Scriptores, Lisbon: 1856: I, 10.
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reorientation that was not so much qualitative but more quantitative. The Christian 
monarch was not prepared to give up the parias, but the traditionally excessive 
rate now needed a certain moderation to avoid forcing the Andalusian kings to 
plead for the help from the Almoravids. The ambiguity of the taifas about the 
presence of the emir in the Peninsula, simultaneously desired but feared, favoured 
a moderated return to the regime of parias, especially given that Yūsuf ibn Tāsufīn’s 
second invasion of the Peninsula ended in dismal failure in 1088 before the walls 
of the Christian fortress of Aledo41. From then on, Alfonso VI had the chance to re-
establish the regime of parias first with Saragossa42, then with Andalusian lands in 
the Levante43, and finally with Granada44. 

This ambiguity of the taifas was more than the pious Yūsuf ibn Tāsufīn and 
the religious party of the Andalusian ulemas who supported him could bear. This 
explains the third disembarkment by the Almoravid emir in the Peninsula in 1090. 
It began with a propagandistic siege of Toledo that showed who the real enemy of 
the Almoravid regime was45. However, Yūsuf ibn Tāsufīn’s energies were very soon 

41. The strategic position of Aledo, conquered in 1086 (see above note 37), was becoming so damaging 
for the Muslim domains in the area that al-Mu’tamid did not hesitate to appeal again to Yūsuf ibn 
Tāsufīn to destroy the Christian enclave. This was no easy task because the taifa of Murcia, suspicious of 
Seville’s expansionism and encouraging the secession of the area before Mu’tamid, secretly helped the 
Christians. The siege by Almoravids and Andalusians was a failure: the various kings of the taifas again 
showed an individualistic self-interest that scandalised the Almoravids. This, and the announcement of 
reinforcements commanded by Alfonso VI in person, was enough to cause the Muslim campaign to end 
fruitlessly (Huici, Ambrosio. Las grandes batallas de la reconquista...: 83-99; García, Francisco. Castilla y León 
frente al Islam. Estrategias de expansión y tácticas militares (siglos XI-XIII). Seville: Universidad de Sevilla, 1998: 
186-187). 

42. Initially, the battle of Sagrajas had not led to harmony between Alfonso VI and al-Musta’în in 
Saragossa. After all, the Christian king had been forced to lift the siege of Saragossa precisely to face the 
Almoravids at Sagrajas. Therefore, the first aim regarding al-Musta’īn was to harm him by collaborating 
with Sancho Ramírez in the attempt to conquer Tudela in the winter of 1087. Moreover, Alfonso VI had 
led his Frankish allies there who had been hurriedly summoned on hearing of the Almoravid landing the 
previous year. Odo, Duke of Burgundy, Viscount Guillaume Le Charpentier de Melun, and surely Henry 
of Burgundy, Odo’s brother, and his cousin, Raimundo responded to the call. There are more doubts about 
the presence of the future count Raimundo IV of Toulouse (Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 214-217). A year after the siege of Tudela, when the Almoravid attempt to recover 
Aledo had been frustrated, Alfonso VI signed an agreement with al-Musta’īn that updated the outstanding 
payments of parias (Lévi-Provençal Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 225).

43. The memoirs of Abd Allāh associate the pact Alfonso VI reached with Saragossa after Aledo, with 
the one obtained “with the other princes of the Levante” (Lévi-Provençal Evariste; García, Emilio, eds. 
El Siglo XI en 1ª persona...: 225).

44. It was in the early months of 1089 when Alfonso VI, still in the wake of the fiasco at Aledo, sent 
Pedro Ansúrez to the court of Abd Allāh in Granada to demand the three outstanding annual payments 
(Lévi-Provençal Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 227-230; Reilly, Bernard F. El 
Reino de León y Castilla bajo el Rey Alfonso VI...: 233). Francisco García Fitz emphasises that, in the context of 
moderation of the time, Alfonso VI “desisted from demanding new contributions and restricted himself 
to reclaiming the three annual payments” that he had been owed since 1086 (García, Francisco. Relaciones 
políticas y Guerra...: 72). 

45. The siege took place in the summer of that year. On this occasion, Yūsuf ibn Tāsufīn did not count 
on the kings of the taifas, and the simple announcement of a Christian army commanded by Alfonso 
VI and the participation of Sancho Ramírez of Aragon was enough to persuade him to lift it. The royal 
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turned towards what was then considered the priority: replacing the Andalusian 
kings with a centralised political system directly dependent on the Almoravid 
authorities. The economic drain in favour of the Christian king of Leon that Islamic 
Spain was still suffering had to finish. In fact, Alfonso VI was aware that the 
regime of parias had its days numbered. It could well have been significant that the 
establishment of a new fiscal figure, the petitum, that the Christian king demanded 
from his subjects, coincided with the dethroning of Abd Allâh in 1090 and the end 
of the Zirid kingdom of Granada at the hands of the Almoravids46. Seville and its 
king, al-Mu’tamid, so ready in other circumstance to request the help of Yūsuf ibn 
Tāsufīn, now became his second target. Alfonso VI sought to sustain him and it 
is even possible that his marriage to princess Zaida, who had been al-Mu’tamid’s 
daughter-in-law, had something to do with an attempt to build closer ties, but it was 
all in vain. In 1091, al-Mu’tamid lost the throne, and like Abd Allâh, was deported 
to Morocco, although not precisely to drive camels. He died in Āgmāt, in the Atlas, 
“earning a living from the work of the spinning wheels of his daughters”47. Al-
Mutawakkil of Badajoz would survive somewhat longer, but his clamorous territorial 
concessions (Santarem, Lisbon and Cintra) in search of Alfonso VI’s support did not 
ensure him a throne he lost in 109448. The fact is that these territorial concessions 
did not remain in the hands of the Christian king for long49.

By 1095, it was evident that despite the agonising maintenance of the taifas of 
Saragossa and Valencia, the Leonese monarch would finally have to abandon his 

fossato happened in August, as shown by a private document in Leon Cathedral from that date (Colección 
Documental de la Catedral de León...: IV, 539-540 (doc. nº 1250); Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 243-244. The data of the participation of the Aragonese king comes from the later 
Chronicle of San Juan de la Peña: (Orcástegui, Carmen. Crónica de San Juan de la Peña. Versión aragonesa. 
Edición crítica. Saragossa: Cuadernos de Historia Jerónimo Zurita, 1986: 37) Lapeña, Ana Isabel. Sancho 
Ramírez...: 185-186. 

46. The memoirs of Abd Allāh present his last days of governing Granada and his exile in Morocco 
(Lévi-Provençal Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 261-278); they also deal with 
the dethroning and banishment of his brother Tamīm, king of Malaga (Lévi-Provençal Evariste; García, 
Emilio, eds. El Siglo XI en 1ª persona...: 278-280). In his time, Sánchez Albornoz drew attention to the 
chronological coincidence of these events with the exceptional new tax that consisted of two sueldos 
from the noblemen and citizens of Leon mentioned in two judicial documents from 1090 and 1091, a 
figure that was compensation for only one year for the privileges granted; the documents expressly relate 
the new tributary demands with ille lite de illos almurabites (Gambra, Andrés. Alfonso VI. Cancillería, Curia 
e Imperio...: II (docs. nº 105 and 114). Claudio Sánchez Albornoz only mentioned the second of these: 
Sánchez Albornoz, Claudio. “Notas para el estudio del petitum”, Viejos y Nuevos Estudios sobre las Instituciones 
Medievales Españolas. Madrid: Espasa-Calpe, 1976: II, 932-934.

47. Various Arab sources inform us about the efforts to approach Alfonso VI that al-Mu’tamid had tried 
in the final moments (García, Francisco. Relaciones políticas y Guerra...: 74). Specifically, we owe the news 
about the last years of the life of the great king of Seville to Ibn al-Jatīb (Viguera, María Jesús. Los Reinos 
de Taifas...: 114).

48. Viguera, María Jesús. Los Reinos de Taifas...: 86.

49. Viguera, María Jesús, ed. El retroceso territorial de al-Andalus. Almorávides y almohades. Siglos XI al XIII. 
Historia de España Menéndez Pidal. Madrid: Espasa-Calpe, 1997: VIII-2, 53. The Historia Compostelana, 
narrates the heroic attempt by Count Raimundo of Burgundy to retake Lisbon in 1095. On that occasion 
he was accompanied by the future bishop Gelmírez: Historia Compostelana, ed. Emma Falque. Madrid: Akal, 
1994: 391-392; the Latin edition in: Corpus Christianorum, Continuatio Medievalis. Turnhout: Brepols, 1988.
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practice of extortion as a strategy for weakening Andalusian Islam. Alfonso VI’s 
new enemy would no longer be a space debilitated by political fragmentation, but 
a powerful and centralised empire that had recovered the Tagus as the frontier of 
its domains.

2.3. Almoravid offensive (1097-1109)

Yūsuf ibn Tāsufīn reached the Peninsula for the fourth time during 109750. On 
this occasion, he focussed his jihad on Toledo, a target, as it had to be, very esteemed 
by the African emir. The epoch of the taifas and their kings’ occasional support of 
Alfonso was over, and the offensive by the centralised Almoravid emirate became 
something more than a potential danger. For the first time, the king felt a crippling 
need for defence and that necessity became painfully obvious after the defeat at 
Consuegra on 15th August of that year and the siege of more than a week that 
Alfonso himself was subjected to in that fortress51.

The critical situation of the domains of Alfonso VI advised the calling of a council, 
the one in Palencia in 1100 presided over by a papal legate, that adopted measures 
for the defence of the realm. We will return to these later. Here I only wish to 
mention that the conclusion of a peace guaranteed by the Christian kings and 
funding could have been two of the issues discussed.

Yet, the coming years did not see many Christian-Muslim clashes, and the 
consolidation of the Almoravid positions (the conquest of Valencia and protectorate 
over Saragossa (1102)) only helped to consolidate Alfonso’s military policy from a 
merely defensive outlook. For example, the siege of Medinaceli in 1103, that ended a 
year later with the Christians taking the place, was aimed at cutting communications 
between the new Almoravid Valencia and Saragossa, now an ally of the African 
emir.52 There were other specific expeditions, like the one Alfonso VI led against 
Sevillan territory in the summer of 110453.

Meanwhile, in 1106, Yūsuf ibn Tāsufīn, who had last visited the Peninsula in 
1102-1103 to proclaim his son ‘Alī ibn Yūsuf as his heir in Cordoba, died, not many 
years before Alfonso VI. However, his successor, the new Almoravid emir, tightened 

50. For the second time, an Almoravid landing caused an army under Alfonso VI on route to Saragossa 
to turn around. In fact, in early 1097, from Leon, the king led an impressive army perhaps with the 
intention of punishing Peter I of Aragon and helping al-Musta’īn of Saragossa to win back Huesca. The 
army turned round after hearing about the disembarkation of the Almoravid emir (Reilly, Bernard F. El 
Reino de León y Castilla bajo el Rey Alfonso VI...: 310-311).

51. The text in the Anales Toledanos I is expressive enough: Arrancada sobre el Rey D. Alfonso en termino de 
Consuegra, dia de Sabado, e dia de Santa Maria de Agosto entro el Rey D. Alfonso en Consuegra, e cercaronlo y los 
Almoravedes VIII días, e fueronse. Era MCXXXV (Los Anales Toledanos I y II, ed. Julio Porres. Toledo: Instituto 
Provincial de Investigaciones y Estudios Toledanos, 1993: 69). Then, on the Cuenca sector of the frontier, 
the Christian troops commanded by Alvar Fáñez suffered another defeat (Reilly, Bernard F. El Reino de 
León y Castilla bajo el Rey Alfonso VI...: 313).

52. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 340-341.

53. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 344.
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the rope around the Christian king’s neck. In fact, just after taking power, ‘Alī ibn 
Yūsuf (1106-1143) decided to call a holy war and again turned Toledo into the target 
of the renewed military impetus. However, the focus of the campaign, entrusted to 
his brother Tamîn, governor of Granada, was the strategic enclave of Uclés, where 
the Christians suffered a resounding defeat in May 1108 that included the death of 
Sancho, the heir to the throne and the person in charge of the defence of Toledo54.

The harassed monarchy of Alfonso VI was unable to respond to the defeat at 
Uclés. The last journey to Toledo by the king and his court at the end of spring 1109 
perhaps sought to organise a full response against the Almoravids, but the death of 
the king on the 1st of July prevented this55.

3. Motivations and sacralising keys

Since the middle of the 11th century, the Leonese monarchy had made a 
quantitative and qualitative leap in order to justify its programme of reconquest. 
Ferdinand I had to face a very different panorama to that of earlier periods. The 
fight against Islam had stopped being a question of survival to become a moral 
imperative56. The struggle against the Muslims was no longer a necessity, because 
the fragmentation of a weakened al-Andalus did not threaten the safety of the 
Christians. This fight was the expression of God’s justice, the materialisation of 
his unsatisfied will at the spoliation perpetrated centuries ago by the Muslims and 
which had turned a good part of the Peninsula into an infidel domain. 

As part of the campaign in Barbastro in 1064, Pope Alexander II had made 
this abundantly clear. Indeed, it was lawful to combat and eliminate the Saracens 
because, although it is evident that the Christians were not allowed to spill the 
blood of another human being, the exception being without doubt that of criminals 
and evildoers, and the Muslims, by unfairly occupying land not belonging to them, 
had made   themselves guilty of death: fighting them was something worthwhile57. 

54. Reilly makes a full analysis of the possible casualties among the lay magnates, as well as the serious 
consequences of the defeat (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 378-382), 
but it is still recommendable to consult Ambrosio Huici classic work (Huici, Ambrosio. Las grandes batallas 
de la Reconquista...: 101-134). See also: Slaughter, John E. “De nuevo sobre la batalla de Uclés”. Anuario de 
Estudios Medievales, 9 (1974-1979): 393-404. 

55. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 387.

56. de Ayala, Carlos. “La sacralización de la reconquista...”: 74-95.

57. It was probably in 1063 with the expedition to Barbastro when Alexander II wrote to the archbishop 
of Narbonne and also to all the Spanish bishops on the legality of fighting the Muslims for having 
appropriated Christian lands unjustly. In his letter to the archbishop, the Pope reminds him of the 
prohibition about the spilling blood, except that of criminals and Saracens:... Omnes leges tam ecclesiasticae 
quam seculares effusionem humani sanguinis dampnant, nisi forte commissa crimina aliquem iudicio puniant, vel 
forte, ut de Sarracenis, hostilis exacerbatio incumbat... (Leewenfeld, Samuel. Epistolae pontificum...: 43 (doc. nº 
83). The missive from the bishops included a clear differentiation of the treatment that should be meted 
out to Jews and Saracens:... Dispar nimirum est Judaeorum et sarracenorum causa. In illos enim, qui Christianos 
persequuntur et ex urbibus et propiis sedibus pellunt, juste pugnatur; hi vero ubique parati sunt servire... (Alexander 
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Note what makes it lawful to kill a Muslim is not his religious creed but rather his 
criminal occupation of others’ lands. he logic of the reconquest, in the Pope’s eyes, 
was the means that could best justify a holy war dressed up as a crusade. 

This was the ideological inheritance that Alfonso VI received at the beginning 
of his reign. The sacralisation of the reconquest was a fact. Thus, it had to be 
accompanied by gestures, specific motivations and circumstantial elements able 
to make this reality visible, especially when the fight against the infidel was not 
always accompanied by the always-convincing martyr’s death. While their were 
taifas to exploit, Alfonso VI preferred economic extortion to blood-letting, and 
this is what happened for over two thirds of his reign. It is true that over time, 
the strategy of wearing them down was more effective than anything else, and 
its final aim was the defeat of the members and not their perpetuation. However, 
something that was undoubtedly quite evident to Alfonso VI and his court circles 
was probably also clear to everyone. Making the sacredness of reconquering clear 
was a priority for the Leonese monarch, and to this end, he employed such well-
known elements as the patron saints or the protection garnered from the relics. He 
also resorted generously to the friendship of Cluny, the complicity of the Pope and 
the unconditional collaboration of his bishops. Nothing radically new, however, 
but with some touches of Jerusalemite novelty here and there. The king, a close 
contemporary of the preparatory climate of the crusade, its predication and first 
successes, continued to use its resonances to reproduce some of its beneficial effects 
in his realms. We are on the verge of crusading in the Peninsula.

3.1. The role of the patron saints of the monarchy

For centuries, Santiago had been the patron saint of the monarchy, but during 
the reign of Ferdinand I, there was desire to present this protection as specially 
linked to the monarch’s final decade, the one most actively dedicated to fighting 
the Muslims. This was an interesting precedent that his son, Alfonso VI, continued. 

We have seen that the years 1074-1075 were when the beginning of a serious 
Leonese diplomatic-military offensive against Islam was contemplated. It is not by 
chance that this offensive coincided with the start of the works on the Romanesque 
cathedral in Santiago de Compostela, the one designed to replace the old building 
from the epoch of Alfonso III. In fact, it was in 1075 when, by mutual agreement 

II. Epistolae et diplomata, cols. 1386-1387 (nº 101). Flori, Jean. “Réforme, reconquista, croisade...”: 321-322; 
Flori, Jean. La guerra santa...: 276-277. Moreover, the Pope conceded automatic satisfaction of imposed 
penances and remission of sins to those who participated in the operation. That is what we are told in a 
letter that the Pope sent to the clero Vulturnensi, probably in Castel Volturno, a pontifical enclave recently 
reconquered in Campania. The text states: Clero Vulturnensi. Eos qui in Ispaniam proficisci destinarunt, 
paterna karitate hortamur, ut que divinitus admoniti cogitaverunt, ad effectum perducere summa cum sollicitudine 
procurent; qui iuxta qualitatem peccaminum suorum unusquisque suo episcopo vel spirituali patri confiteatur, eisque, 
ne diabolus accusare de impenitentia possit, modus penitentie imponatur. Nos vero auctoritate sanctorum apostolorum 
Petri et Pauli et penitentiam eis levamus et remissionem peccatorum facimus, oratione prosequente (Leewenfeld, 
Samuel. Epistolae pontificum...: 43 (doc. nº 82); Goñi, José. Historia de la bula de la cruzada...: 50-51).



Imago TemporIs. medIum aevum, vii (2013) 225-269. issn 1888-3931

carlos de ayala242

with the king, bishop Diego Peláez ordered the start of the works on the new and 
monumental basilica58. It is probable that Alfonso VI visited Santiago frequently 
in person that year59. Reilly even believes that on that occasion, and to promote 
the building of the new cathedral, he made the booty he had obtained the year 
before available to the Apostle60. It is a conjecture, but it is evident that the monarch 
wished to associate his anti-Islamic offensive with the splendour of the see and he 
was prepared to commit part of his present or future exchequer to facilitate this 
association.

However, it seems that it was no so much during the first part of his reign, 
when Alfonso VI recalled the patron saint, as in the second, when the Almoravid 
danger crudely displayed the most aggressive face of Islam. It is not evident that 
the king’s stay in Galicia during 1088 was accompanied by any act of presence in 
Compostela61, nor does it seem that his journey to Santiago in early 1090, if we can 
adequately contrast this, had any direct relation with the sanctuary in Compostela 
and the campaigns he had to organise that year to defend Toledo62. Prior to 1097, 
this relationship could not be confirmed, and it is still not yet absolutely clear. 

58. From 1075 on, an organised team of officials and craftsmen is documented working on the Obra 
de Santiago. Portela, Ermelindo. “Le bâtiment à Saint-Jacques de Compostelle (1075-1575): demande, 
financement, travail et techniques”. Cahiers de la Méditerranée, 31 (1985): 16; Castiñeiras, Manuel. “La 
meta del Camino: la catedral de Santiago de Compostela en tiempos de Diego Gelmírez”, Los caminos 
de Santiago. Arte, historia y literatura, María del Carmen Lacarra, dir. Saragossa: Institución Fernando el 
Católico, 2005: 218-219. 

59. Reilly believes this (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104) basing 
himself on a royal document in favour of San Lorenzo de Carboeiro supposedly dated 1 January 1075 
in Santiago de Compostela before a wide representation of the court. Gambra considers the document 
suspicious, and while it may reflect the testimony of a church meeting held in Santiago around those 
dates, he does not believe the king’s presence there probable. However, Gambra does not go so far as to 
consider the document an outright forgery (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 
54-56 (doc. nº 25). I think that the king’s presence in Santiago would not be strange when the decisive 
works on the new Compostela cathedral were formally begun around then, an act that went well beyond 
the purely religious.

60. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104. However the recovery of the 
parias from Saragossa in 1074 was not a possibility, and it does not seem that those from Granada were 
received from that same year on.

61. It would have more to do with the rebellion that Count Rodrigo Ovéquiz had started a year earlier 
in Lugo in favour of the imprisoned King García and in which all indications are that the bishop Diego 
Peláez was involved. He was formally dispossessed in the council of Husillos in 1088 and his successor 
Pedro, abbot of Cardeña named. Reilly suggest that from Lugo, where the king had gone to put down the 
last sparks of the rebellion, he would have gone to Santiago to attend the takeover of the new bishop, and 
that was probably when a diploma was given to the monastery of San Martín de Pinario in Compostela 
(Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 223-224). The documents that accredit 
this presence are not, however, reliable: Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 244-
254 (docs. nº 93-95). 

62. Alfonso VI’s visit to Santiago at the beginning of 1090 —the year of Yūsuf ibn Tāsufīn’s third landing 
on the Peninsula— is shown by a document dated 28th January in domo Petri Imaret in cogitate Sancta 
Incubi, in which the monarch conceded a wide privilege of exemption to Montessori Monastery (Gambra, 
Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 270-272 (doc. nº 104). Reilly has no doubts about its 
authenticity (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 239 (doc. nº 22), but, in 
contrast, Gambra classifies it directly as a forgery. Without going into exegetical controversies about the 
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Reilly states that in November of that year, after the defeat at Consuegra in August, 
but also after Yūsuf ibn Tāsufīn had withdrawn without fulfilling the aims of his 
fourth disembarkment in the Peninsula, Alfonso VI “would set off for Santiago de 
Compostela, perhaps on a thanksgiving visit to the Apostle for the protection he had 
dispensed to his realm against the recent Almoravid attack”63. The truth, however, 
is that we have no surviving document from the monarch that could prove this 
“thanksgiving visit”64, like the one issued on 9th December of that year, by his son-in-
law, Count Henry of Portugal, on behalf of the church in Compostela, specifically in 
favour of his vassals in Correlhâ, to go to the sanctuary causa orationis65. Of course, it 
is not impossible that the court met in full in Santiago, as Reilly wishes, to celebrate 
the feast of the Apostle66. In any case, this is still only guesswork.

With this conjecture, Alfonso VI’s possible or probable visits to the sanctuary 
of Compostela ended. This does not mean that some important donations after 
that moment to the apostolic basilica did not carry the explicit label of the request 
for help in specially complicated moments against the Almoravids. For example, 
this happened with the donation of half the monastery of Piloño and the one in 
Brandáriz to the cathedral chapter of Santiago in January 110067. In the preamble of 
the document, the king refers to the auxilium that implores the Apostle, and further 
on, in its wording, the contents of this auxilium are detailed: a canon, paid from the 
income obtained by the chapter, should hold a daily mass for him and his triumph 
over the pagans68. In truth, it was not an easy time. Since the previous spring, 
specifically after the fall of Consuegra in June, Toledo was once again unprotected 
and a predictable target for the Almoravids69. All 1100 was a time of preparations 
for war and difficulties (in September, Henry of Burgundy was vanquished by the 
Muslims in Malagón)70, to the point that it ended with the announcement of a 

document in question, the truth is that this possible stay by Alfonso VI in Santiago does not coincide with 
any “political-religious” visit to the sanctuary in Compostela. 

63. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 313.

64. Based on Risco, Antonio López states that Alfonso VI had visited Santiago the previous year: López, 
Antonio. Historia de la Santa A.M. Iglesia de Santiago de Compostela. Santiago de Compostela: Imprenta del 
Seminario Conciliar Central, 1900: III, 194. 

65. Lucas, Manuel. Tumbo A de la Catedral de Santiago. Estudio y edición. Santiago: Centro de Estudios e 
Investigación San Isidoro, 1998: 208-209 (doc. nº 97).

66. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 314. Reilly makes the timely 
observation that the feast day of the Apostle was then liturgically on 28th December. 

67. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 154: 400-402. The other half of the 
monastery of Piloño had been handed over by Princess Elvira to the inuictissimo ac triunphatori, glorioso 
apostolo Iacobo en 1087, and she ratified her donation on her deathbed in that year of 1100 (Lucas, 
Manuel. Tumbo A de la Catedral de Santiago...: 190-193 (docs. nº 87-88).

68. ...in uita mea cotidie sacrificium offerendo omnipotentis imploret ut, corporis michi tradita sospitate uiteque 
prolixate, paganorum sub pedibus meis conterat superbiam et fidei sue iugo eorum subiciat perfidiam...

69. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 319-320. López Ferreiro stated 
graphically that Alfonso VI made this concession al tiempo en que tenía convocado a su ejército para contener y 
reprimir la audacia de los almorávides (“at the time when he had gathered his army to contain and repress 
the audacity of the Almoravids”). López, Antonio. Historia de la Iglesia de Santiago...: III, 202.

70. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 325.
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council, in Palencia, in which measures would be adopted against the Almoravid 
threat71.

Something not very different occurred with the donation by the king in February 
1103 from Cea in favour of the church and bishop of Compostela, giving them half 
the burgh of Trabadelo and declaring it exempt. The aim of the donation was that 
the Apostle, whose church was being built, be shown as a suitable intercessor before 
God72. The moment was just as delicate as the previous one. While work progressed 
on the sanctuary73, Yūsuf ibn Tāsufīn landed for the last time in that year of 1102-
1103, and we know that in June 1103, Alfonso VI laid siege to Medinaceli to block 
communications between the Muslims in Saragossa and Valencia, both out of his 
control. This was an important operation to judge by the rapid Islamic response, 
with contingents sent by the Almoravid governors of Granada and Valencia coming 
to the aid of the besieged, although with little success74.

We have a final and important privilege granted by Alfonso VI to Compostela, 
the famous right to mint coins, that can probably be dated from 14th May 110775 
when the king sallied forth from Burgos at the head of a expedition against 
uascones et aragonenses. The nature of this campaign is not well defined76 but it 
took place, in any case, in the midst of a very murky panorama as far as the anti-
Islamic offensive is concerned. Indeed, it was in that year of 1107, when the new 
Almoravid emir, ‘Alī ibn Yūsuf, crossed over to the Iberian Peninsula, entrusting 
his brother Tamîm with a full-scale offensive against the nucleus of Alfonso VI’s 
Christian domains that would end with the debacle of Uclés in May 1108. 

Despite the difficulties caused by the meagre documentation available, it seems 
we should have no doubts about the privileged place that the apostle Santiago 
occupied in the Alfonso VI’s warrior ideology. The other great patron saint of the 

71. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 327.

72. ... Hoc autem Facio pro remedio anime mee et parentum meorum et ut ipsum apostolum cuius ecclesiam subleuo 
in terris propicium merear habere et intercessorem apud Deus in celis... (Gambra, Andrés. Alfonso VI. Cancillería, 
Curia e Imperio...: II, 443-444 (doc. nº 171). 

73. We believe that the consecration of the apse chapel of El Salvador, the apse aisle and the transept 
date from only two years later, in 1105. Nodar, Victoriano R. “Alejandro, Alfonso VI y Diego Peláez: 
una nueva lectura del Programa Iconográfico de la Capilla del Salvador de la Catedral de Santiago”. 
Compostellanum, 45 (2000): 628-629. By the same author: Nodar, Victoriano R. Los inicios de la catedral 
románica de Santiago: el ambicioso programa de Diego Peláez. Santiago de Compostela: Xunta de Galicia, 2004.

74. Specifically, the governor of Granada died in the battle with the Christians near Talavera de la Reina. 
Reilly links this victory to the privilege conceded on 22 June 1103 to archbishop Bernard of Toledo. 
Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 340-341; Gambra, Andrés. Alfonso VI. 
Cancillería, Curia e Imperio...: II, 454-456 (doc. nº 176).

75. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 481-485 (doc. nº 189).

76. We have two documents that mention it: a royal document dated 8th May 1107 which refers to 
the army then gathered to travel to Aragon: Roborato uero in Castro de Monzon, coram omni sue expeditionis 
multitudine, dum iter tenderet ad Aragon post celebratum concilium apud Legionem (Gambra, Andrés. Alfonso 
VI. Cancillería, Curia e Imperio...: II, 478-481 (doc. nº 188), and the cited document from Compostela of 
mintage sent very few days after quando rex de Burgis egressus, cum sola castellanorum expedicione, super uascones 
et aragonenses iter direxit. About this enigmatic expedition: Reilly, Bernard F. El Reino de León y Castilla bajo el 
Rey Alfonso VI...: 350-351.
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realm, Saint Isidore, had yet to acquire the military connotations he would later 
display. Lucas de Tuy, the grand mentor of “Isidorian militarisation”, assigns him 
decisive role in the conquest of Toledo, but we cannot speak of apparitions or 
miracles by the warrior saint from Seville until very late in the 12th century at the 
earliest77. This is undoubtedly why, during his reign, Alfonso VI did not exploit 
this Isidorian vein to legitimate the anti-Islamic offensive. In fact, in the surviving 
documents that were sent from the royal chancery to the saint’s Leonese basilica 
do not show any element usable in this sense78. Naturally, this does no mean that 
the court circles wished to unlink the monarch from the halo of the protective 
sanctity that the image of the bishop of Seville projected, the paradigm of political 
unity built on the solid base of orthodoxy. The famous episode of water flowing 
from the stones of the altar of the basilica, associated with the monarch’s death, 
reported by Bishop don Pelayo, is well known79.

3.2. The shielding of the relics

Relics were the most appreciated religious objects in the Middle Ages. They had 
the virtue of keeping alive here on Earth the supernatural power of the now glorified 
bodies that they belonged to or with whom they had been in contact. Proximity to 
a relic guaranteed bodily healing and also spiritual purification. We know that the 
worship of relics in peninsular lands dated from long before, but increased notably, 
translated into political terms, during the reign of Ferdinand I of Leon and Castile80. 

77. The saint’s intervention in the taking of Baeza by Alfonso VII in 1147 was the first military miracle 
attributed to Saint Isidore in the Historia Translationis Sancti Isidori, composed by a canon in the Leonese 
monastery at the end of the 12th century or beginning of the 13th. (Historia Translationis Sancti Isidori. 
Chronica Hispana Saeculi XIII. Corpus Christianorum. Continuatio Mediaevalis, ed. Juan A. Estévez. Turnhout: 
Brepols, 1997: LXXIII, 169-171). This episode, together with other miracles in the work, was later 
reproduced by Lucas de Tuy in his Miracula Sancti Isidori in the early decades of the 13th century. Henriet, 
Patrick. “Hagiographie et politique à León au début du XIIIe siècle: Lucas de Tuy, les chanoines de Saint-
Isidore et la prise de Baeza”. Revue Mabillon, 8 (1997): 53-82. Taking this already militarized image of 
the saint, Lucas de Tuy added the episode of Isidore and the conquest of Toledo by Alfonso VI using the 
mediating figure of the old bishop Cipriano. Although the Latin text of the work is unpublished, there 
is a Castilian translation from the early 16th century (de Robles, Juan. Milagros de San Isidoro. Salamanca, 
1525), reproduced by: Pérez, Julio. Vida y milagros del glorioso San Isidoro, Arzobispo de Sevilla y Patrono del 
Reino de León. León: Universidad de León- Cátedra de San Isidoro de la Real Colegiata de León, 1924: 
133-138; Henriet, Patrick. “Un exemple de religiosité politique: Saint Isidore et les rois de León (XIe-XIIIe 
siècles)”, Fonctions sociales et politiques du culte des saints dans les sociétés de rite grec et latina du Moyen Âge et à 
l’époque moderne. Approche comparative, Marek Derwich, Mihail Dmitriev, dirs. Wroclaw: LARHCOR, 1999: 
79 (doc. nº 14). 

78. We refer to the donation of the Leonese monastery of Santa Marina, in 1099, and a general 
confirmation of goods from 1103 (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: 375-378 and 
451-454 (docs. nº 148 and 175).

79. Sánchez, Benito. Crónica del obispo don Pelayo...: 84-86. Lucas de Tuy would later also seize on this 
prodigy, referring to it and another miracle that occurred during Alfonso VI’s reign, specifically that of 
the knight named Pelayo condemned to death by Alfonso VI, and saved by the saint from the isolation 
he was subjected to in the basilica thanks to these miraculous waters.

80. de Ayala, Carlos. “La sacralización de la reconquista...”: 78-95.
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The growing influence of Cluny would be a decisive factor. The extraordinary 
power of the Burgundian abbey rested largely on it being the basilica-reliquary 
of the holy remains of Peter and Paul. This is recognized in a diploma sent from 
King Alfonso VI to Cluny81. It is evident that this more-than-abundant apostolic 
grace, comparable to that enjoyed by Rome, was an encouragement in its areas of 
influence to create or consolidate new sacred spaces, built on the logic emanating 
from the relics, generating protection and all kinds of spiritual and material benefits.

However, mention of relics during the reign of Alfonso VI is, first and foremost, 
mention of the “Holy Ark” of San Salvador in Oviedo. We know that Alfonso VI, 
with a full court in train, was in the old capital of Asturias in March 107582, the 
moment when the tradition situates the solemn act of the opening of the “Holy Ark” 
under the king’s initiative. The document that bears witness to this is somewhat 
more than suspicious83, but the tradition it refers to can feed off more or less old 
beliefs.

Let us summarise its contents. God wished to punish the sins of the Christians 
by allowing the Muslims to conquer practically all Spain. The Christians then 
took all the relics they could find to Toledo and placed them in an ark. When the 
persecution against them intensified, they decided providentially to take the ark to 
a safe place, where a temple had been built in God’s honour. It remained hidden 
there until a virtuous bishop named Ponce wished to check the marvels that were 
told about the ark’s contents, and, in the company of some abbots and clergy, he 
opened it. Nevertheless, so bright was the blinding light that flowed out of it, that 
it was impossible to see anything and he closed it again. However, God’s will was 
for King Alfonso to be the instrument to reveal its hidden contents. For this, the 
monarch, who had gone to the temple of San Salvador in Oviedo in Lent of 1075 
in the company of his sister, Urraca, and the bishops Bernard of Palencia, Jimeno 
of Oca and Arias of Oviedo. He ordered both them and other members of the court 
and all the people to dedicate themselves to especially intense Lenten practices and 
commanded the Toledan clergy and the followers of the Roman rite to employ their 
prayers to ask God to allow him to know the marvellous contents of the ark. So, on 
the 13th of March, at the Third Hour, after a mass and a solemn procession, it was 
opened, thus revealing an incredible treasure. Outstanding among these were relics 
of Christ himself (fragments of the cross and bread from the Last Supper, the torn 
tunic, his sepulchre and shroud, the soil he trod on, even some of his blood), from 

81. This was the donation of the monastery of Santa María in Nájera to the abbey in 1079. (Gambra, 
Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 161-165 (doc. nº 65); Iogna-Prat, Dominique. Ordonner 
et exclure. Cluny et la société chrétianne face à l’hérésie, au judaïsme et à l’Islam, 1000-1150. Paris: Aubier, 1998: 
85.

82. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104.

83. Gambra qualifies it as such, despite being aware of this being a forgery: Gambra, Andrés. Alfonso VI. 
Cancillería, Curia e Imperio...: II, 60-65 (doc. nº 27).
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the Virgin Mary (clothing and milk), Saint Peter, the other apostles, prophets, and 
saints and martyrs in an incalculable figure84.

We do not know when it was written, but it is worth drawing attention to the 
central role that Toledo acquires as the original home of the ark and thus the source 
of later legitimations. The text itself highlights the harmonic role of traditional 
Toledan practice together with the new Roman liturgy. It would no surprise if this 
was a story concocted in liturgically conservative circles, keen to show the perfect 
compatibility between the Hispanic ritual tradition and the novelty of the “Roman 
custom”85. So perhaps we could say that this was not part of a later tradition but 
rather from a few years after the formal Romanisation of the Roman rite and thus, 
still in the late decades of the 11th century.

The other versions of the legend of the ark linked to the reign of Alfonso VI date 
from the early 12th century and introduce its Jerusalemite origin. This is the case of 
the Historia Silense86 and, of course, with the version from the Pelagian work87. For 
the latter, the ark had been made in Jerusalem by disciples of the apostles. When 
the Holy City was occupied by the Persians, the ark was taken to Africa, and from 
there, to Toledo in the times of King Sisebut. However, the sins of the Gothic kings 
and the resulting Muslim invasion forced it to be moved to Asturias where, after an 
arduous odyssey, it finally reaching Oviedo. There, Alfonso II had it placed in the 
temple built for that purpose. After detailing the monarch’s architectural works, 
the text than moves on directly (with no mention of its opening by Alfonso VI) to 
describe the relics in the ark, a list that differs from that of the reports, and seems to 
reproduce an old inventory from Oviedo in the 11th century88. Again, it highlights 
the relics from Christ himself (a bottle with his blood, fragments of the cross, the 
Holy Sepulchre, the crown of thorns, the shroud and his tunic, the bread that was 
multiplied and from the Last Supper, soil from the Mount of Olives, one of the 

84. A total of 83 relics are listed. The actual list (first part of the document) was added as thanks to God 
for the delivery of the jurisdiction of Langreo to the church of San Salvador. It is interesting to consult 
the work by: López, Enrique. Las Reliquias de San Salvador de Oviedo. Oviedo: Madú Ediciones, 2004, that 
supplies a full overview of the problem and whose appendices reproduce all the documentation.

85. Bishop Ponce is described as hacedor de costumbre romana in the Oviedo see in a spurious document 
by Ferdinand I (Colección diplomática de Fernando I (1037-1065), ed. Pilar Blanco. León: Centro de Estudios e 
Investigación “San Isidoro”, 1987: 149 (doc. nº 54). Remember that the records present him as a virtuous 
bishop who was unable to see the contents of the ark because God did not permit him to. God did 
not allow it. His fame as a severe “Romanist” may have been the evil that prevented this according to 
the logic that presided over the event. It is no more than conjecture that would reconcile the role of 
this bishop near Cluny in the development of the worship of relics, that the report credited with the 
frustrating role assigned to him. 

86. Faced with the pagan menace, the ark would have been taken by sea from Jerusalem to Seville 
then, shortly after, on to Toledo where it would remain for a century. However, the Moorish offensive 
made the Christians hide the ark and take it along back routes to the sea where it was embarked for 
the Asturian port of Gijón. King Alfonso II would soon build the adequate place to keep it in. (Historia 
Silense...: 138).

87. Colección de Documentos de la Catedral de Oviedo, ed. Santos García. Oviedo: Instituto de Estudios 
Asturianos, 1962: 511-515 (doc. nº 217); Fernández, Francisco Javier. El Libro de los Testamentos de la 
Catedral de Oviedo. Rome: Iglesia Nacional Española, 1971: 111-118. 

88. Fernández, Francisco Javier. El Libro de los Testamentos...: 115-116.
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vessels from the wedding at Cana, etc.). The total number listed is significantly 
lower than those that appeared in the reports.

In short, we can say that there was already a solid tradition of the Holy Ark by 
the time of Alfonso VI’s reign. The date of the act, independently of whether its 
detailed contents were later, speaks of 1075 as the year of the opening of the macro-
reliquary, which fits well with the king’s itinerary. Moreover, this date coincides 
with the Jacobean ideological rearmament, the start on the work on the new 
cathedral in Compostela89 and also the beginning of the king’s renewed offensive 
against Islam. The virtuality of the relics was a successful endorsement in the hands 
of King Alfonso, the man chosen by God to show the world the marvels of the Holy 
Ark and its significant Jerusalemite imprint.

However, if we speak about relics with a Jerusalemite imprint, mention must be 
made of the fragment of the Lignum Crucis that Emperor Alexius I Komnenos (1081-
1118) gave to King Alfonso years later, in 1101. This news is presented with full 
details in the first of the Crónicas Anónimas de Sahagún90, although it fails to mention 
what would be most interesting to know, namely, the reasons behind the donation. 
Did the emperor seek to counter his obstructionist image towards the crusade by 
showing generosity to a western monarch who was not involved in the expedition 
but related to the most distinguished of all the crusaders, the only one to whom he 
showed a certain appreciation, Count Raymond of Saint-Gilles?91 Reilly suggests 
that the cross reached Alfonso’s hands through Count Fernando Díaz of Asturias, 
who took part in the first crusade92.

This was not the only relic the Alfonso VI received from someone of such 
importance. Years earlier, in 1079, it was Pope Gregory VII who had distinguished 
him with a fragment of the chains of Saint Peter, although on that occasion we 

89. It has even been suggested that “the solemn opening of the Ark in 1075 before Alfonso VI meant a 
gesture in favour of the balance between his kingdoms, in evident contention of Santiago”. This is what 
Francisco Márquez states based on the comments by Serafín Moralejo. (Márquez, Francisco. Santiago: 
trayectoria de un mito. Barcelona: Edicions Bellaterra, 2004: 139 and 156).

90. The chronicle, which, as is known, can be dated from the decade after Alfonso’s death, in effect 
states that in that year the emperor sent the king a cross, not very small, made of the wood of the Lignum 
Crucis and richly adorned. The relic, as indicated by the attached annotation, belonged to the half of the 
cross that Constantine took to Constantinople after his mother, the empress Helena, decided to split it 
in two. The relic, carried in solemn procession, was placed in the monastery of Sahagún in a ceremony 
presided over by the bishop of Palencia. Crónicas Anónimas de Sahagún, ed. Antonio Ubieto. Saragossa: 
Anubar, 1987: 17-18.

91. As I have mentioned, it is not clear that Count Raymond IV of Toulouse (1093-1105) actually fought 
in Spain under King Alfonso’s call of 1086, but the truth is that in 1094 he was already married to Elvira, 
the daughter of the Leonese monarch, and mother of the future Count Alfonso Jordán: Benito, Eloy. 
“Alfonso Jordán, conde de Toulouse, un nieto de Alfonso VI de Castilla”, Estudios sobre Alfonso VI y la 
reconquista de Toledo. Actas del II Congreso Internacional de Estudios Mozárabes. Toledo: Instituto de Estudios 
Visigótico-Mozárabes, 1987: I, 83-98.

92. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 331.
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can nothing in the pontiff’s intentions do not seem to hide anything that can be 
interpreted in a crusading context93.

Be that as it may, the truth is that under the political-religious impulse of King 
Alfonso, his domains were turning into an authentic arsenal of relics to resort 
to in case of need. This is what none other than Ida of Lorraine, the mother of 
Godfrey of Bouillon, the first Christian in charge of governing the Jerusalem after 
its conquest, did. She was profoundly religious, founded many monastic centres 
and maintained correspondence with Saint Anselm. Among her establishments 
was the abbey of Lens, probably founded in 105994. Naturally, one of her concerns 
was to supply her foundations with relics worthy of veneration, and it was this 
interest that led her to contact King Alfonso VI to request information about the 
hair of the Virgin Mary kept in Astorga Cathedral. Her intention, if the veracity 
and credibility of the relic were shown, was to obtain at least part of it to dignify 
her foundation in Artois. The king passed her request on to Bishop Osmundo 
of Astorga. We know the letter that the latter sent to the countess, and that 
was copied in the 17th century by the Benedictine Mabillon95. The letter is not 
dated, and in it, the prelate responds to the countess’s concerns referring her 
to what he has been able to find in sententiis librorum nostrorum. In summary, 
this stated that due to persecution by the gentiles in Jerusalem, seven disciples, 
including Torquatus and Hesychius, sailed to Hispania taking the relic of the hairs 
of the Virgin that were deposited in Toledo, and were received by the king and 
all the people with the due veneration. When the gens Saracenorum later invaded 
Hispania, the bishops and all the religious men took refuge in ad nostras Alpes, 
videlicet Astoricenses, quae ab Astorica habent nomen. They carried the relics to Astorga 
and Oviedo. Consequently, and following the king’s mandate, the bishop then 
sent a good part of this hair to the countess, while requesting her to remember 
the Church of Astorga. The letter, forwarded to the king, was confirmed by him 
personally and sent to the countess. 

93. The relic consisted of a claviculam auream, in qua de catenis b. Petri benedictio continetur. This is more 
a gesture of authority in the context of the negotiations to normalise the Roman Rite in Alfonso’s 
domains. The letter that informs us about this precious gift is from October 1079, and with it, while 
the Pope denounced the errors still present in his kingdoms, he seems to reinforce the king’s orthodox 
spirit by offering him such a significant Petrine relic. La documentación pontificia hasta Inocencio III (965-
1216), ed. Demetrio Mansilla. Rome: Instituto Español de Estudios Eclesiásticos, 1955: 29-31 (doc. nº 
17). Incomprensibly, Reilly identified the gift “with a Golden Rose as a sign of papal pleasure”. (Reilly, 
Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 126).

94. Vázquez, Luis; Lacarra, José María; Uría, Juan. Las Peregrinaciones a Santiago de Compostela. Madrid: 
Consejo Superior de Investigaciones Científicas, 1948: II, 483 (doc. nº 62).

95. Flórez takes it from his Vetera Analecta (1675, I) and includes it in Flórez, Enrique, España sagrada. 
Guadarrama: Revista Agustiniana, 2005; 16, 447 (with Spanish translation on 191).
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3.3. The Papacy and the Jerusalemite horizon

Following the “first crusade”, and thus during Alfonso VI’s reign, there was a 
decisive change in the attitude of the Papacy towards the war against Islam in the 
Peninsula. Before the “first crusade”, the Vatican, that had been developing the 
idea of “pontifical reconquest” since the mid 11th century96, only envisaged that 
scenario in Spain. An anthological pontifical text that we can read in a long bull 
by Gregory VII dated June 1077, summarises the papal point of view well. Ancient 
“constitutions” (probably referring to the famous “Donation of Constantine”) prove 
that the regnum Hyspanie was the property of the Church in Rome. Various reasons 
prevented the Papacy from dedicating itself to this, which, in turn, explains why no 
great efforts were made to recover the area invaded by the Saracens. Now that God 
was conceding notable victories to the Christians, it was necessary for the Spanish 
princes to assume the honour and glory of recovering the Peninsula for the see of 
Saint Peter97. 

The reconquest of the Peninsula concerned the Pope, and although now he could 
count on the Spanish kings, it had not really always been that way. This is shown 
in the taking of Barbastro and the documentation of Alexander II that we know 
and is especially clear in the campaign that Gregory VII had organised in 1073 and 
placed in the hands of Count Ebles de Roucy with the aim of fighting the Muslims 
and winning back the invaded lands for the Church98.

The Pope no longer wanted to ignore the Spanish kings, but still thought that this 
reconquest was only properly legitimate if it worked to Rome’s benefit. However, 
this posture would not last. Gregory VII had to put up with radical opposition from 
Alfonso VI to an approach of this type99, and pragmatism ended up winning the 
day. This realism, but especially the rise of the new idea of the crusade, resituated 
the reconquest of the peninsula in terms acceptable to everyone. It must be said 
that the role of Urban II, as the “inventor” of the crusade, was fundamental in this 
change.

The justification of the crusade, a universal mobilisation led by the Pope, was 
not based on the mere violation of the rights of the Church. It was something 
much more serious that legitimated its organisation: Islam was waging a decisive 
struggle against Christianity, a battle that threatened the honour of Christ and 
could endanger Christendom’s existence. The concept of Papal reconquest fell 
very short in its response to the new danger. Christianity was a whole that went 
beyond the real or potential domains of the Church, a whole that the Pope aspired 
to lead and, thus, to defend on fronts, the eastern and the western, because both 

96. La documentación pontificia hasta Inocencio III...: 24 (doc. nº 13).

97. The letter was aimed generically at the “kings, counts and other princes of Spain”, so, although 
we know that the document was fundamentally a letter of presentation for the papal legates sent to 
Catalonia and Aragon, the allusions included affected all the kings on the Peninsula. Cowdrey, Herbert 
E. J. Pope Gregory VII, 1073-1085. Oxford: Clarendon Press, 1998: 473. 

98. La documentación pontificia hasta Inocencio III...: 10-12 (docs. nº 5 and 6).

99. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 123-124.
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were threatened. Thus, Spain stopped being the appendix of the papal domains to 
become a frontier of a broader Christianity under threat100. Placing the emphasis 
on the totality without establishing schemes of sovereign dependence was a way of 
involving the local leaders more deeply in an endeavour that concerned everybody.

We know that Urban II was deeply concerned about the situation in Spain. 
Guibert of Nogent, the abbot chronicler of the first crusade, expressly states that 
the Saracen invasions of the Peninsula (the Almoravid conquest) notably affected 
him101. In this sense, we do not know if the threats, if true, that Alfonso VI sent 
beyond the Pyrenees after his disastrous rout at Zalaca by the Almoravids, had the 
desired effect. On that occasion, this would have placed the French leaders in the 
dilemma of whether to help him or force him to acquiesce to the Muslims crossing 
peninsular territory towards the Pyrenees102. The truth is that straight after becoming 
Pope in 1088, Urban II concerned himself with the Spanish situation. In October, 
he confirmed the election of his old companion from Cluny, Bernard, as archbishop 
of Toledo. Bernard became the primate of all Spanish bishops and archbishop of 
any dioceses that lacked metropolis or where this had not been restored. Such 
an exorbitant privilege included a hymn to the merit of the conquest of the city 
by Alfonso VI and urged the new archbishop to work to convert the infidels103. 
The latter was not an exhortation, but rather a rhetorical resort that expressed the 
desire for radical change104. To make this change possible, the Pope dedicated a 
good part of his efforts in 1089 to trying to guarantee the restoration and defence 
of Tarragona. This was a strategic point, a symbol of the old Spanish Church, and 
the Pope used it to develop the ideas about spiritual retribution in consonance with 
his own conception of crusade. In this, contributing to the restoration and defence 
of the old dioceses could be considered an effective penance that meant remissio 

100. It is known that the Pope participated in a common providentialist conception that he knew how 
to put to the service of his idea of crusade: the Muslims were God’s punishment of the sinful Christian 
society; only a duly reformed Church unquestioningly submitted to papal authority could face the 
danger that the new situation meant for Christianity as a whole. The purifying rehabilitation of the latter 
passed through military triumph over the Muslims: Christians were not involved in the fight to retake 
ecclesiastical lands but rather in a struggle for freedom from evil on all fronts. For the Pope’s theological 
approaches and the inclusion of the crusade in his providentialist view of history: Becker, Alfons. Papst 
Urban II (1088-1099). Stuttgart: Anton Hiersemann, 1988: II, 352-362, 374-376 and 398-399. Others echo 
his approach, including: Flori, Jean. La guerra santa...: 280, and: Tyerman, Chistopher. Las Guerras de Dios. 
Una nueva Historia de las Cruzadas. Barcelona: Edhasa, 2007: 84; de Ayala, Carlos. “Definición de cruzada: 
estado de la cuestión”. Clio y Crimen. Revista del Centro de Historia del Crimen de Durango, 6 (2009): 236.

101. de Noguent, Gubert. “Gesta Dei per Francos”, Recueil des Historiens des Croisades. Historiens Occidentaux. 
Paris: Imprimerie royale, 1879: IV, 135; Goñi, José. Historia de la bula...: 56. 

102. Menéndez Pidal, Ramón. La España del Cid...: I, 340. 

103. La documentación pontificia hasta Inocencio III...: 43-45 (doc. nº 27).

104. Rivera Recio drew attention to this curious extreme and its frequent use in documents since 
abbot Hugo of Cluny employed it in his letter to Bernard, encouraging him to accept his new episcopal 
responsibility. (Rivera, Juan Francisco. La Iglesia de Toledo en el siglo XII (1086-1208). Rome: Instituto Español 
de Historia eclesiástica, 1966: I, 207).
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peccatorum, an indulgence that was equivalent to that obtained by a pilgrimage to 
Jerusalem105. 

For the first time, and before the formal promulgation of the crusade, the 
Jerusalemite horizon, associated with the idea of the purifying pilgrimage, loomed 
over the situation in the Peninsula, converting a project limited purely to Spain into a 
spiritual path, as meritorious as that of the pilgrimage, to the central focus and raison 
d’etre of Christianity. The Pope was concerned about the situation in the Peninsula, 
and it is no absurdity to think that his conception of crusade was largely spurred on by 
the Hispanic experience. The perception of threat generated by the Islamic offensive 
came not so much from the eastern front where the situation was not especially tense 
in 1095106, but rather from the Hispanic situation where the Almoravids, a people 
converted to expansive jihadism, defeated the most powerful king in 1086107.

Perhaps the Almoravids were more present in the background at Clermont than 
we might at first sight think, and although the Pope considered the Islamic threat as 
indiscriminately totalising, it is clear that Jerusalem was the only objective capable of 
awakening universal enthusiasm, as effectively happened. If we believe the Norman 
monk and chronicler, Orderic Vitalis, this enthusiasm reached the deepest Galicia108. 
Another contemporary chronicler, Sigebert, the monk from the Benedictine abbey of 
Gembloux in Brabant, tells us that the response by westerners to the crusading call 
at Clermont was really so enthusiastic that it involved everyone, including bishops, 
clergy and monks, rich and poor, young and old, nobles and serfs, from a long list of 
regions that the chronicler heads with Hispania109.

However, this geographically indiscriminate response was not part of the plans of 
Urban II’s call. Because the Pope was especially aware of the Almoravid threat, he did 
not want the Christians in the Peninsula to become involved in the general crusade; 
they had their own crusading front and this was perfectly comparable to the one in the 
Holy Land. That is how he expressed himself with regard to the familiar theme of the 
restoration and defence of Tarragona in a letter from around 1096, or perhaps slightly 

105. On 1st July 1089, the Pope addressed Count Berenguer Ramón II of Barcelona and the bishops and 
dignitaries of the old Tarragona province in these terms. (La documentación pontificia hasta Inocencio III...: 
46-47 (doc. nº 29).

106. Many years ago, Emmanuel Sivan insisted that on the eve of the Crusades, the Seljuk Turks 
dedicated much more efforts to the anti-Fatimid jihad than the one against the Christians. (Sivan, 
Emmanuel. L’Islam et la Croisade: Idéologie et Propagande dans les réactions Musulmanes aux Croisades. Paris: 
Librairie d’Amérique et d’Orient, 1968: 15-20; Cahen, Claude. Oriente y occidente en tiempos de las cruzadas. 
Madrid: Fondo de Cultura Económica, 2001: 92).

107. However, it is of course excessive and absolutely disproportionate to interpret the “first crusade” as a 
operation subordinated to the fundamental aim of countering the Almoravid offensive in the Peninsula, as 
some authors have suggested at various times, based on some isolated data. Goñi Gaztambide emphasises 
this, without going as far as to identify himself with this hypothesis (Goñi, José. Historia de la bula...: 62).

108. ... Apostolicae jussionis fama per totam orbem perniciter volavit, et de cunctis gentibus praedestinatos ad summi 
Messiae militiam commovit (...) Immo britannos et Guascones, et extremos hominum Gallicios fama perniciter 
succrescens animavit et armavit... (Goñi, José. Historia de la bula...: 59). 

109. “Chronica et annales aevi Salici”, Monumenta Germanica Historica. Scriptores (in Folio) (ss), ed. Georg 
Heinrich Pertz. Stuttgart: Mierseman, 1844: VI, 367.



Imago TemporIs. medIum aevum, vii (2013) 225-269. issn 1888-3931 

on the origins of crusading in the peninsula 253

later, to the counts of Besalú, Ampurias, Roussillon and Cerdanya and their knights. 
What he wrote was effectively that if anyone fell pro Dei et fratrum dilectione, they 
should have no doubts that, through God’s mercy, they would certainly find pardon 
for their sins and eternal life, as they would if this had occurred in the Holy Land, as 
in both cases they were collaborating in the same task of defending Christendom110.

It is clear that a radical change in the papal concept of the struggle of the Christians 
in the Peninsula against the Muslims came about under Urban II. Before him, this 
fight should be understood as a chapter in the papal reconquest of the legacy of Saint 
Peter. With Pope of the crusade, the idea of pontifical reconquest was abandoned 
and the action in the Peninsula became an element of the crusade itself, an element 
that, split off from the main front principal of the sacred struggle, was left in the 
hands of the local kings. It is evident that this message, interpreted in terms of perfect 
autonomy, could only work to the benefit of the peninsular monarchies. Alfonso VI 
of course interpreted it this way, and his attitude towards Urban II’s successor, Pope 
Paschal II, must also be interpreted in this perspective.

The new Pope, Cardinal Raniero de Bieda, knew Spain well. He had been sent to 
the Peninsula as Urban II’s legate, presiding over the Council of Leon in 1090, which 
was decisive for organising the administration of the Castilian-Leonese church111. In 
October 1100, Pope Paschal sent a letter to Alfonso VI, addressing him as a Hispaniarum 
regi, and in which he expressed interest in the threat to the frontiers of his lands 
(proximorum tuorum finibus providentes). This interest led to two important decisions: 
the first was to prohibit the milites from his domains from joining the Jerusalemite 
crusade, and the other spiritually protecting those domains by excommunicating, 
or, more accurately, excluding from forgiveness for their sins, those who attacked 
them: litteras insuper hoc ipsum prohibentes et peccatorum veniam pugnatoribus in regna 
vestra comitatusque mandavimus. In the document, that also addresses the issue of the 
consecration of archbishop Gelmírez, the Pope expresses his concern for what the 
king has told him about Christian captives, and ends by wishing the Church and 
the king victory over their enemies: Omnipotens Dominus Ecclesiae et tibi de inimicis suis 
victoriam largiatur112.

The papal letter is fascinating. Perfectly in tune with Urban II, Pope Paschal considers 
the peninsular as a scenario for the crusade in which obviously, the same spiritual 
benefits were obtained as in the Holy Land113, and which it was certainly not licit to 

110. Kehr, Paul. Papsturkunden in Spanien. Vorarbeiten zur Hispania Pontificia. Katalanien. Berlin: 
Weidmannsche Buchhandlung, 1926: I, 287-288 (doc. nº 23) [dating it between 1089 and 1091]; Riley-
Smith, Jonathan. The First Crusade and the Idea of Crusading. London: The Atholene Press, 1993: 19-20 
(dating it sometime after the Council of Clermont); Mayer, Hans Eberhard. Historia de las Cruzadas. 
Madrid: Istmo, 1995: 47 (dating it between 1096 and 1099); Flori, Jean. La guerra santa...: 283-284 
(dating it after a 1096). According to Flori, most historians place it between 1096 and 1099.

111. The papal letter in which Cardinal was ordered to carry out his legation, in: La documentación pontificia 
hasta Inocencio III...: 48-49 (doc. nº 31).

112. Historia Compostelana...: I, 88 (chapter IX).

113. In a later document, probably from March 1101, Pope Paschal II addressed the clergy and laity of 
Leon and Castile to reproach them for their disobedience of the precepts of the Apostolic who had long 
enjoined them not to abandon their lands, frequently attacked by incursions maurorum et moabitarum, 
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abandon in benefit of Jerusalem114. However, the Pope also recognizes the king as a 
faithful supporter of the Church, a legitimate representative of its interests, whose 
domains, like those of any good crusader, should be protected from the attacks of other 
Christians115. In fact, from the papal perspective, as the document sates at the end, the 
triumph of the king is also that of the Church.

The success could not have been greater for royal propaganda. The monarchy’s 
politico-military action had the Pope’s blessing and, especially, the legitimacy that 
derived from the idea of crusade, an idea that had taken deep root in the Peninsula. In 
this sense, it is evident that the Jerusalemite lure awoke concern and adherents, and 
also did so in the territories of Alfonso VI. The testimonies in the chronicles that we 
have referred to indicate this, the papal prohibitions for those who wished to go to the 
Holy Land confirm it, and the significant cases of Castilian and Leonese subjects who 
wished to embrace the cross with destination in Jerusalem, illustrate it116. In any case, 
these subjects likely to abandon the realm were also the clearest proof of the challenge 
that King Alfonso still had to face, that of making the Hispanisation of the crusade that 
the papal directives urged fully effective, also in the awareness of his subjects. It would 
be his successors who were responsible for completing the task. 

to march on Jerusalem. Consequently, he ordered the return of both the clergy and the laymen he had 
been able to see, including Munio, Diego and Nuño. They carried the letter that prohibited anyone from 
slandering or maligning them for this reason. The Pope reiterated that the recipients should remain on 
their lands and fight for them with all their might against moabitas et mauros, and thus take there their 
penance and obtain remissionem et gratiam from Saints Peter and Paul and the apostolic Church (Historia 
Compostelana...: I, 146-147 (chapter XXXIX). The editor dates the document “possibly” from 25th March 
1109, “after the defeat at Uclés” (30th May 1108). The 1101 date is from Jaffé-Loewenfeld. See: Historia 
Compostelana...: 147 (doc. nº 357).

114. See previous note, and also the papal document of 14th October 1100 (the same date as the one sent to 
the king) in which bishops Pedro of Lugo, Alfonso [of Tuy] and Gonzalo [of Mondoñedo] and all the clergy 
of Santiago were informed of the prohibition on both milites and clergy from the domains of King Alfonso 
from marching on Jerusalem and abandoning their Ecclesiam et Provinciam, so frequently harassed by the 
ferocity of the Almoravids —moabitarum feritas— (Historia Compostelana...: I, 87 (chapter IX). 

115. At that time, the king perhaps feared the possible effects that the actions of Peter I of Aragon and 
Navarre against the Taifa of Saragossa, theoretically protected by Alfonso VI. It was a meritorious action 
in the eyes of the Church, a real crusade, by Pedro I, and which ended with the taking of Saragossa in 
1101 (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 330; Laliena, Carlos. La formación 
del Estado feudal...: 193-194). Did Alfonso VI think, and is this what he transmitted to the Pope, that this 
expansive race could finally work against his interests? 

116. We have the study by: Barton, Simon. “From tyrants to soldiers of Christ: the nobility of twelfth-
century León-Castile and the struggle against Islam”. Nottingham Medieval Studies, 44 (2000): 28-48. 
Prominent among the names of the nobles from Alfonso VI’s domains who went to the Holy land were 
Count Fernando Díaz of Asturias, Nuño Pérez and Pedro Gutiérrez (Barton, Simon, “From tyrants to 
soldiers of Christ...”: 35).
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3.4. The friendship of Cluny

In another place, I have emphasised the importance of Cluny among the 
sacralising keys to the reconquest in the times of Ferdinand I117. This is a recurring 
theme and one dealt with from long ago. It is obvious that, independently of the 
maximalist postures that misguidedly attribute a decisive role in the development 
of the Christian holy war to Cluny, the black monks formed part of the background 
supporting and legitimizing the idea. It is also well known that while Ferdinand I 
began a new and more than enviable period of relations with Cluny, much closer 
than under his father Sancho el Mayor, and certainly connected with the bellicose 
final decade of his reign, it was undoubtedly his son Alfonso VI who turned 
these links to the Burgundy abbey into an authentic vehicle legitimising political 
expression, in this case, associated with the anti-Islamic offensive.

In contrast with what happened under his father, Alfonso VI maintained close 
relations with Cluny almost right from the start of his reign. A consolidated tradition 
among those at Cluny, contained in the Crónica Najerense in the second half of the 
12th century, even awarded the abbot Hugo a decisive role as an intercessor to free 
the king, held prisoner by his brother Sancho in 1072118. The truth is that straight 
after taking control of his kingdom of Leon and also Castile, he gave the monastery 
of San Isidro de Dueñas to the abbey in 1073119.

Naturally, while Alfonso VI’s triumphant offensive against the taifas lasted, 
including the first years when the Almoravids began to pose serious problems (until 
1190), there was a very important flow of money to the abbey of Cluny120, and also 
specific donations of new priorates or simple monastic inheritances121. This close 
link between Alfonso VI’s military success and the Leonese diversion of assets and 
property to Cluny ended with a flourish when in the spring of 1090, the abbot 

117. de Ayala, Carlos. “La sacralización de la reconquista...”: 96-103.

118. The author of the chronicle says that Alfonso, when a prisoner, had sent messengers to the abbot to 
seek spiritual intercession from him and his community to secure his release. Some days later, Alfonso 
received a nocturnal visit by Saint Peter to announce not only his release but also his tremendous future 
political victory, and this while his brother Sancho, also visited by the Apostle, was ordered to release the 
prisoner (Crónica Najerense, ed. Juan A. Estévez. Madrid: Akal, 2003: 177). 

119. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 36-38 (doc. nº 18).

120. In fact, an authentic qualitative leap took place in July 1077. The king converted the not very well 
defined census that his father Ferdinand I had authorised in favour of the monastery in Burgundy, into 
a quantity that duplicated the former amount (it would now be 2,000 pieces of gold) and this became a 
hereditary obligation (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 119-123 (docs. nº 46 
and 47). Later, perhaps unable to fulfil his commitments for an annual payment, the king compensated the 
abbot with the delivery of 10,000 pieces of gold, which were decisive for the great architectural works by 
Saint Hugo: Cluny III (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 268-269 (doc. nº 103). As 
Biskho states, it is evident that Cluny benefited much more generously from Alfonso VI than from any other 
European monarch: Biskho, Charles L. “Liturgical intercession at Cluny for the Kings-Emperors of Leon”. 
Studia Monastica, 3 (1961): 61 [reed. with additional note in: Spanish and Portuguese Monastic History, 600-1300. 
London: Variorum Reprints, 1984, VIII]. 

121. Reglero, Carlos M. Cluny en España. Los prioratos de la provincia y sus redes sociales (1073-ca. 1270). León: 
Centro de Estudios e Investigación “San Isidoro”, 2008: 152-155. 
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travelled to the Peninsula in person and had a private audience with the king in 
Burgos122. Regarding this inextricable connection, the Cluniac monk and chronicler, 
Bernold de Saint Blaise transmits the idealised image of a Catholic king and in good 
relations with Cluny, a determined fighter against the pagans, a king, in fact, who 
would have entered the Burgundian monastery if his abbot had not advised him not 
to continue sub seculari habitu123.

However, there were no more payments after 1090. The regime of parias had 
disappeared with the Almoravid unification of al-Andalus, and with Alfonso VI on 
the defensive, and in need of finance to sustain the war, he could no longer fulfil 
his commitments.

These circumstances, although already irreversible during the remains of the 
Leonese monarch’s reign, did not tarnish the patent alliance between Alfonso VI and 
Cluny during the first twenty years of his rule, an alliance that gave the monarch 
indisputable political benefits, although the estimate of their value differs depending 
on one’s historiographic perspectives. The fact is that, for a long time, Cluny was the 
effective ally who could counterbalance an invasive presence of the pontificate in 
the domains of King Alfonso124, who, by the way, the abbey of Cluny had no trouble 
recognising as imperator125. The Burgundian abbey had been the great moral backer, 
and also indirect beneficiary, of Alfonso’s military successes while these lasted. Of 
course, this was unthinkable from a non-sacralised consideration of that activity.

3.5. The role of Alfonso VI’s bishops

The importance of the bishops in so many sacralising instances of the war 
throughout the Middle Ages was basically on two levels. These were first as the 
ideologists able to build legitimations and, consequently, sanction the military 

122. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 287-290 (doc. nº 110); Biskho, Charles 
L. “Liturgical intercession...”: 70-72. It was surely as a result of this audience that the abbot published a 
liturgical rule that formally included spiritual intercession before God on behalf of King Alfonso VI and all his 
family. The text is known as Statuta sancti Hugonis abbatis Cluniacensis pro Alfphonso rege Hispaniarum tanquam 
insigni benefactore (Biskho, Charles L. “Liturgical intercession...”: 72-74). 

123. In his Chronicon, referring to the year 1093, the chronicler writes:... His temporibus rex Hispaniae 
Adefonsus, in fide catholicus et in conversatione Cluniacensis abbatis obedientiarius, sepissime contra paganos pro 
christianis viriliter dimicavit, multasque aeclesias iam dudum penitus devastatas in pristinum statum restauravit. 
Ipse etiam Cluniaci maiorem aeclesiam a fundamentis aedificavit, ad cuius aeclesiae aedificationem infinitam 
pecuniam Cluniacum direxit, qui etiam iam dudum se ibidem monachum fecisset, si domnus abbas ad tempus eum 
sub seculari habitu retinere non satius iudicaret... (Monumenta Germaniae Historica. Scriptores. Scriptores in folio. 
Hanover: Impensis bibliopolii aulici Hahniani, 1844: 457). The latter statement seems to be an interested 
assessment by the monk. Cowdrey, Herbert Edward J. The Cluniacs and the Gregorian Reform. Oxford: 
Clarendon Press, 1970: 146-147.

124. Not many years ago, Mínguez insisted on the political value of the alliance with Cluny to the point 
that it could even have avoided the military campaign in the Peninsula organised by the pontificate in 
1073-1074. Mínguez, José María. Alfonso VI. Poder, expansión y reorganización interior. Hondarribia: Nerea, 
2000: 220. 

125. Reglero, Carlos M. Cluny en España...: 193.
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activity of the kings on the basis of religious criteria. Moreover, they could influence 
the military aspect by conferring their testimonial contribution to the image of what 
was consistent with God’s will.

We do not have much data about this theme from the reign of Alfonso VI nor is 
this always very eloquent, but it is significant enough for us to see these as factors 
in the sacred war.

In fact, many of the ideologues whose vision of the war against Islam presented it 
as an authentic religious confrontation came from among the episcopal intelligentsia. 
In truth, not many of Alfonso VI’s bishops have left deep intellectual marks, but 
there are some interesting examples. The most spectacular and best known is 
undoubtedly Bishop Pelayo of Oviedo. He was bishop of the Asturian see from 
1101, at the end of the reign. He outlived the king by many years, and has left us a 
brief biography of the latter, the colophon to a no less brief personal chronicle that 
serves as the final contribution to the so-called corpus pelagianum, a recompilation 
of old chronicles. His biography of the king is very idealised and schematic, and 
does not offer an explicit vision of the king’s military activity as similar to or close 
to a crusade. However, he does transmit two very interesting ideas. The first is that 
Alfonso VI was the “father and defender of all Spanish churches”126. Significantly, 
this statement that makes the king responsible and turns him into the Church’s 
protective shield, was formulated immediately after having presented all the 
monarch’s military activities, including those against the Almoravids. In fact, the 
king’s military work is firstly presented as the defence of the Church. In this sense, 
towards the end of the chronicle and with regard to the king’s death, the bishop 
offers us a biblical image of the sovereign: he is the pastor entrusted with the flock 
that, with his demise, is left at the mercy of the Saracens “and wicked men”127. The 
consequence that can be extracted from this peculiar perspective is that the war 
against the Muslims was a ministerial task for the king whose basic objective was to 
defend the Church. There is no explicit sacral formulation of military activity, but 
implicitly this is unambiguously a holy war.

Apart from Bishop Pelayo of Oviedo, some other prelates also shone culturally 
during Alfonso VI’s reign. One of these was another bishop named Pelayo, in this 
case from Leon. He was elected to the see, not by Alfonso, but by his father Ferdinand 
I in 1065, the last year of his rule. What little we know of the earlier history of the 
new prelate of Leon, is through a later document by the same Pelayo128. He tells us 
that he had been born in Galicia, and was carefully educated in ecclesiastical affairs 
in the see in Compostela up to his ordination as a priest129. From the start, he showed 

126.... Iste Adefonsus fuit pater et defensor ómnium ecclesiarum hispaniensium, ideo hec fecit quia per omnia 
catholicus fuit... (Sánchez, Benito. Crónica del obispo don Pelayo...: 83).

127.... Cur pastor oues deseris? Nam commendatum tibi gregem et regnum inuadent enim eum Sarraceni et maliuoli 
hominess... (Sánchez, Benito. Crónica del obispo don Pelayo...: 87).

128. Dated 1073: Colección Documental del Archivo de la Catedral de León...: IV, 438-447 (doc. nº 1190). 

129. Ego enim Pelagius (...) in Galletia prouintia hortus, adoleui in sede Sancti Iacobi ibique, doctrinis ecclesiasticis 
adprime eruditus, ad gradum usque leuitici ordinis promotus sum... Ruiz Asencio, the text’s editor, identifies 
the orden levítico with the sacerdotal. This is not the interpretation that Flórez gave in his time (España 
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unwavering loyalty to Alfonso VI despite the king not having been responsible for 
his election130.

Right from his accession to the Leonese chair, Bishop Pelayo, a member of the 
Compostelan circle of Cresconius, felt the need for restoration. He was a good 
representative of Hispanic reformism, a man ready but alien to the guidelines of 
Roman renewal that, during his time as the head of the Leonese see, would be 
embodied by Gregory VII. It is in this perspective that the contents of his well-
known document of 10th November 1073, mentioned above, must be understood131. 
In it, he explains the material restoration of the cathedral church and also its 
resulting consecration in a solemn ceremony presided over by the king and the 
royal family. He also proposed a full programme of restoration, symbolically centred 
on the material and cultic reconstruction of the old church of Santa María and San 
Cipriano, seat of the dioceses. It was in the context of this programme that the 
bishop designed his own version of the reconquest.

For Pelayo, it was King Ordoño II who restored the church in Leon and converted 
the city of his seat into caput regni. The church prospered from then on, but the 
problem was that many years after the death of Ordoño, the Muslims —gens perfida 
hismahelitorum—, very similar to the old idol worshipers, rose against the Christians, 
destroying churches, knocking over altars and profaning sacred objects. The 
kingdom (prouintia) was depopulated and its rights extinguished, while the Leonese 
see, spoiled and contaminated by the wickedness of their enemies (malitia hostium), 
would remain without honour for many years, until the times of Alfonso V and 
Sancho III, the father of the king who had chosen him as bishop. God then wished 
mercy on his people who had learned the lesson of the punishment for their sins, 
and the Christians could free themselves from the yoke of the Muslim, who they 
then expelled from their kingdom. Now, in the times of Alfonso VI was when peace 
had been found and was thus the appropriate moment to set about the definitive 
restoration of the Leonese Church.

Bishop Pelayo’s particular vision of the reconquest illustrates a process of 
conservative neo-Gothic resonances in which the wickedness of Islam (probably 
focussed through the memory of Almanzor) is described as the just punishment 
for the sins of the Christians. The kings of the reformist restoration, Alfonso V and 

Sagrada, 35: 102). For the latter, ordo corresponded to the deaconate. More recently, we find the same 
line of interpretation in: Isla, Amancio. Memoria, culto y monarquía hispánica entre los siglos X y XI. Jaén: 
Universidad de Jaén: 104 and 111. 

130. In this sense, the information supplied by the chronicle of Bishop Pelayo about Sancho II’s 
self-coronation in León after defeating Alfonso VI and banishing him from the kingdom in 1072 is 
very eloquent (Sánchez, Benito. Crónica del obispo don Pelayo...: 78). As Reilly states, the irregular self-
coronation was not an act of political arrogance, but more the result of the refusal by the city’s bishop 
to take part in a ceremony that he would have to have conducted and that he was not at all willing to 
legitimate. (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 66 and 80).

131. Colección de la Catedral de León...: IV, 438-447 (doc. nº 1190). Linehan suspects that the document 
might have suffered some not well-defined additions. (Linehan, Peter. “León, ciudad regia, y sus obispos 
en los siglos X-XIII”, El Reino de León en la Alta Edad Media. León: Centro de Estudios e Investigación “San 
Isidoro”, 1994: VI, 440-441).
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Sancho III, were the ones who began the effective fight against the enemies of the 
faith, and the process culminated with the peace that Alfonso VI’s reign brought. 
It was he who generated the objective conditions that allowed the Church to be 
restored in Leon, as an image of the kingdom as a whole. Pelayo’s discourse is as 
unmistakable as that of his homonym from Oviedo: the struggle against Islam is 
translated into the restoration and defence of the Church, something that only the 
pacifying triumph of Alfonso made possible.

Let us look now at the third bishop, Pedro, who succeeded Pelayo in Leon, 
probably after a very brief pontificate by one by the name of Sebastián. He held the 
post from late 1086 or early 1087 until after Alfonso VI’s death. He was undoubtedly 
one of the king’s men132, and would have the chance to show that in the most active 
phase of the ideologisation of political power since Alfonso VI began his reign, and 
which, after the occupation of Toledo, was orientated towards consolidating the 
definitive link between the Leonese and Castilian domains and the rest of western 
Christendom. This connection would follow two main paths: the partial reception 
of the pontifical programme of Gregorian reformism and the confrontation with an 
Islam that had begun to be perceived as dangerous beyond the Pyrenees.

Bishop Pedro was undoubtedly a faithful collaborator with the king in the 
verification of these two key lines of political-ideological legitimation, and it 
certainly would not be surprising for him to be the author of a chronicle of courtly 
inspiratuin of the reign such as some later witnesses claimed133. It is true that the fact 
that we find no trace of it prior to the mid-16th century is not a good guarantee for 
its existence. It is equally true that the few indirect and novelised vestiges that have 
been preserved through these late testimonies sometimes present unacceptable 
anachronisms134. Yet maybe we should not reject out of hand the existence of a 
primitive text, undoubtedly interpolated, that could respond to a primeval biographic 
outline of Alfonso VI. If this were so, it could well, as has been insistently claimed 
since the 16th century, have been written by Bishop Pedro of Leon135, as long as we 

132. There are many indications that corroborate this, but unequivocal evidence is not lacking, among 
which is that the king, presumably at the end of his days, entrusted certain quantities of gold, silver and 
money to Bishop Pedro that had to be distributed, to save his soul, among churches, the poor and the 
clergy, tam in Ispania quam ultra portos. Ruiz, Irene. La reina doña Urraca (1109-1126). Cancillería y colección 
diplomática. León: Centro de Estudios e Investigación “San Isidoro”, 2003: 556 (doc. nº 125).

133. Risco collected these in the 18th century (España Sagrada, 35: 151-152). Among others, he cites two 
chroniclers of Charles V, Pedro Mexía and the archdeacon Lorenzo Padilla, Nicolás Antonio, the late 17th-
century author of a very useful Bibliotheca hispana vetus sive hispani scriptores from the epoch of Octavian 
Augustus to 1500, and naturally, friar Prudencio de Sandoval, the bishop of Pamplona who published a 
Historia de los Reyes de Castilla y León, in 1615, covering the reigns from Ferdinand I to Alfonso VII.

134. I am thinking, for example, in the passage in Pedro Mexía which tells about a naval battle between 
the king of Tunis and the king of Seville, the latter allied with Alfonso VI, in which ciertos tiros de hierro 
o lombardas, con que tiraban muchos truenos de fuego may have been used. Mexía himself was astonished 
by the date and adds lo cual, si así es, debió de ser artillería, aunque no en la perfeción de agora, y ha esto más de 
cuatrocientos años: Mexía, Pedro. Silva de Varia Lección, ed. Isaías Lerner. Madrid: Editorial Castalia, 2003: 
84. 

135. Amancio Isla rejects this possibility branding the remains of the alleged late chronicle as material 
apócrifo, novelesco y tardío (“apocryphal material, romantic and late”): Isla, Amancio. Memoria, culto y 
monarquía...: 236-238.
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understand that the supposed authorship of the hypothetical chronicle need not be 
linked in any way to the authorship and writing of the Historia Silense, as has been 
proposed some times136.

The bishop’s unequivocal perspective regarding the two key themes around which 
the argument legitimising the reign of Alfonso VI pivot after the incorporation of 
Toledo (reformism and confrontation with Islam) is supplied by the Leonese prelate 
himself in the brief introductory text of a well-known document from 1091 that 
reflects the dissension between the bishop and the abbot of Sahagún about the 
collection of a third of the tithes137. The bishop resorts to an argument very similar 
to the one we saw used by his predecessor Pelayo. He portrays Alfonso VI as the 
monarch thanks to whose endeavour, peace has returned to the Church after 
the ferocity of the Saracens had made the ecclesiastic order disappear, destroying 
episcopal sees and, with these, any possibility of governing over clergy and churches. 
Thus, the king’s military action created the conditions to allow the ecclesiastic order 
to be rebuilt, which, for the bishop, (and this was his goal from the beginning of his 
pontificate) meant restoring clerical discipline and recovering the episcopal rights 
symbolised by the collection of these thirds138. 

The fight against Islam and restoration of ecclesiastical life were again the 
arguments deployed. This is not surprising as this had long been a twin theme in 
Astur-Leonese political historiography, which now acquired a renewed meaning 
after the recovery of Toledo. The fight to reconquer was no longer the expression 
of an endogenous process of restoration and little or not at all harmonised with the 
reformist guidelines from Rome. These not very realist demands for centralisation 
had been abandoned and transformed into “conciliatory” norms that Alfonso VI was 
willing to promote in his own domains139. The peninsular reconquest this became an 
undertaking that was homologous beyond the Pyrenees: a reactivated undertaking 

136. In is time, Risco rejected such an authorship (España Sagrada, 35: 153-155). For Amancio Isla, 
although it would not be entirely far-fetched to attribute the authorship of the Historia Silense to Bishop 
Pedro, it was highly improbable. That is why a new name was proposed for this important source of 
this chronicle of chronicles or history of the Pseudo-Peter: Isla, Amancio. Memoria, culto y monarquía...: 
238-240.

137. Colección Catedral de León...: IV, 553-556 (doc. nº 1260).

138. ...Siquidem deperierat ordo ecclesiasticus nec more ecclesiastico ecclesie uel clerici tractabantur, quia sedes 
episcopales destructe fuerant sarracenorum ferocitate; moderno autem tempore industria Ildefonsi gloriosissimi regis 
et labore aliquamtula pax reddita est Ecclesie, ei ipsa Ecclesia cepit iam tractari cum aliqua religione. Postquam ergo 
domnus Petro in Legione suscepit kathedram episcopali, cepit cogeré clericós ad ecclesiasticam religionem et ex iure 
episcopali tertias inquirere, secundum canonum auctoritatem...

139. Some years ago, García y García reminded us about the three different stages of the Gregorian 
reform that are normally accepted: the moderate (1049-1073), the rigid (1073-1085) and the conciliatory 
(1088-1123). He also stated that there was even an evolution under Gregory VII himself, a change of 
tactics that showed a certain harmony between the Pope and Alfonso VI. García, Antonio. “Reforma 
gregoriana e idea de la Militia Sancti Petri en los reinos ibéricos”. Studi Gregoriani, 13 (1989): 242 and 256. 
The change that came about during Gregory VII’s papacy is certainly easy to perceive: de Ayala, Carlos. 
Sacerdocio y Reino en la España Altomedieval. Iglesia y poder político en el Occidente peninsular, siglos VII-XII. Madrid: 
Sílex, 2008: 323. 
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that, despite being progressively equated with a crusade, was conducted under the 
unequivocal leadership of the monarchy.

In any case, it is evident that the Leonese prelate was very receptive to viewing 
the war against the Muslims from the religious point of view. This was explicitly 
reflected in some royal donations, like that of the tithe on the cattle of the Somozas 
in favour of the Church of Leon in 1094, compensated for by prayers for long life 
for the king and his victory over the Muslims140. We see the same in the king’s 
concession of his rights in the monastery of San Salvador in Santa Colomba de 
Polvorera to the Church in 1097141.

The episcopal testimonies in chronicles or other types of documents that we have 
seen until here are undoubtedly revealing about the religious ideology of the time, 
but it is worth now looking into its possible conversion into personal commitments 
of contributions to, or even participation in, the king’s military actions against 
Islam. Of course, it is not easy to show the presence of bishops among the troops 
mobilised by Alfonso VI. However, we do know that, at the capitulation of Toledo 
in 1085, the king was accompanied by the bishops Raimundo of Palencia, Diego of 
Compostela, Ederonio of Orense and Gómez of Oca142. It is impossible to clarify the 
extent to which they participated in the operations, otherwise sui generis, that led to 
the capitulation of the old Visigoth capital.

It would have been interesting to know the possible participation of bishops in the 
battle of Zalaca in 1086. Reilly suggested the possibility that two Galician bishops, 
Vistruario of Lugo and the aforementioned Ederonio of Orense, died there, but the 
argument used (they stopped appearing in the documentary subscriptions between 
late 1085 and early 1086) does not seem sufficient143. 

However, we can have no doubts about the warlike inclinations of Bernard of 
Cluny, the first archbishop of Toledo. As is known, he was of French origins (from 
La Sauvetat (de Blancafort) near Agen in Aquitaine) and responsible, together with 
his great protector King Alfonso, for the introduction of a set of French clergy into 
his domains in Leon and Castile, a factor that was decisive for the adaptation of the 

140. ... et uso patri meo Petro episcopo, una cum uestris clericis Sancte Marie sedis, rogetis ad Dominum meum 
pro peccatis meis, ut illi faciat mihi habere in hoc saeculo et in presenti uitam longinquam et super inimicis meis 
ysmaheliticis uindictam... (Colección Catedral de León...: IV, 592-594 (doc. nº 1282); Gambra, Andrés. Alfonso VI. 
Cancillería, Curia e Imperio...: II, 335-337 (doc. nº 131). It is significant that this is one of the few documents 
of the reign in which, among the clauses condemning offenders, the impossibility of seeing the property 
in Jerusalem and the peace in Israel is cited (...et non uideat que bona sunt in Hierusalem nec pax in Israhel...). 
Bear in mind that the document was written only a year before the appeal for a crusade in Clermont, in full 
“Jerusalemite effervescence”. The formula was repeated in a private document from 1105 (Colección Catedral 
de León...: IV, 646-647 (doc. nº 1319). 

141. The donation was “pro anima” et ut contra gentem paganam oracionum uestrarum instancia possim iuuari 
(Colección Catedral de León...: IV, 608-610 (doc. nº 1293); Gambra, Andrés. Alfonso VI. Cancillería, Curia e 
Imperio...: II, 362-364 (doc. nº 141). 

142. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 196. The document that conforms 
this is from the 29 of May 1085, dated in Toledo: Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: 
II, 214-218 (doc. nº 83).

143. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 215; de Ayala, Carlos. Sacerdocio y 
Reino... : 331-332.
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territory to the Gregorian renewal. Bernardo was well-trained intellectually, but was 
no stranger to the profession of arms, which he had dedicated his youth to144. Of 
course, his more than probable religious intransigence145 seems to point towards 
a clearly crusading spirit. We know he accompanied Pope Urban II on the odyssey 
that took him from the seat of the council in Piacenza to Nîmes, passing through the 
decisive one in Clermont146, that served as a prologue for the armed pilgrimage that 
led to the taking of Jerusalem in 1099. It seems he had to be dissuaded by the Pope 
himself from beginning a march on the Holy Land147. Despite this record, it is no easy 
task to show the archbishop’s active participation in armed action during the reign of 
Alfonso VI148, but it is easy to imagine his active participation in defensive tasks in the 
successive and difficult moments Toledo was going through, under the Almoravids 
threat following the rout at Zalaca149. This must have happened after the disastrous 
events at Uclés in 1108. What we do know in all certainty is that, years after the death 

144. We know some details about Bernardo’s origins and early career thanks to a primitive Vita of the 
future archbishop, nowadays lost and, according to Reilly, that Jiménez de Rada had used in his chronicle 
to compose his biographic trajectory. (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 
249; Jiménez de Rada, Rodrigo. De Rebus...: VI (chapter xxiv); Rivera, Juan Francisco. El Arzobispo de Toledo 
Don Bernardo de Cluny (1086-1124). Rome: Iglesia Nacional Española, 1962; text later presented in: Rivera, 
Juan Francisco. La Iglesia de Toledo en el siglo XII...: I, 125-196; Gambra, Andrés. Alfonso VI. Cancillería, Curia 
e Imperio...: I, 633-636.

145. The importance that certain traditions, reported by archbishop Jiménez de Rada, give to Bernardo 
in the conversion of the main mosque in Toledo into a cathedral, contravening supposed pacts previously 
established by the king, is well known (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 
204-205).

146. Bernard was not the only of Alfonso VI’s bishops who went to the Council of Clermont. Dalmacio 
of Compostela and Amor of Lugo were also there, but their reasons for going do not seem to be related 
to calling a crusade (de Ayala, Carlos. Sacerdocio y Reino...: 348).

147. O’Callaghan, Joseph F. Reconquest and Crusade in Medieval Spain. Philadelphia: University of 
Pennsylvania, 2002: 34. It is true that Bernard was in Rome in 1099, and could have been persuaded by 
the Pope to abandon his crusading plans. However, he did not make a second journey to Rome in 1104, 
although this has been suggested. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 288, 
295, 319 and 361.

148. We know, of course, that he accompanied the king in the campaign organized in May 1097 to 
Saragossa. In Reilly’s opinion it was a punitive expedition against Peter I of Aragon or perhaps an attempt to 
collaborate with the king al-Musta’in of Saragossa to recover Huesca, but the truth is that a new Almoravid 
landing on the Peninsula prevented them from fulfilling this target (Reilly, Bernard F. El Reino de León y 
Castilla bajo el Rey Alfonso VI...: 310-311). Then, on 19th May 1097, Alfonso VI granted a privilege to the 
monastery of Silos, in Aquilera, super flumine Dorio, rege exercitum ad Zaragoza ducente. Sandoval released the 
list of characters who were on record as confirming this privilege granted by Alfonso VI to the monastery of 
Silos, and there is no doubts about this. The following churchmen are mentioned there: archbishop Bernard 
of Toledo, García Aznárez of Burgos, Raimundo of Palencia, Pedro of León, and the abbots Juan of Oña, 
Diego Núñez of Cardeña, Martín of Arlanza and Fortunio of Silos (Gambra, Andrés. Alfonso VI. Cancillería, 
Curia e Imperio...: II, 364-365 (doc. nº 142). According to Reilly’s calculations, the army mobilised by the 
king on this occasion could have been made up of 3,600 men, of whom, a third were recruited through 
ecclesiastical institutions, bishoprics and the great abbeys. Reilly’s deduction is based on the hypothetical 
mobilisation of 50 knights, plus their corresponding squires and servants, for each of the great ecclesiastical 
lords who answered the royal call. (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 310-
311; his numerical reasoning is more developed on pages 209-211). Anyway, this would not be the only 
campaign in which we see the archbishop and other bishops next to the king (nº 160).

149. de Ayala, Carlos. Sacerdocio y Reino...: 367.
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of Alfonso VI, the archbishop occupied Alcalá de Henares by force150. Naturally, the 
archbishopric’s generous incomes must have been enough to raise a large army151.

Nor should one lose sight of the military capacity and bellicose attitudes of the 
holders of the Compostelan see. As we have seen, Bishop Diego Peláez accompanied 
the king in the moments prior to the occupation of Toledo. However, less than ten 
years later, it was Bishop Dalmacio, with a brief pontificate, who, in 1094-1095 was 
in the retinue of count Raymond, the king’s son-in-law, on a campaign against the 
Muslims, designed to retake the city of Lisbon, which the Almoravids had just seized. 
On that occasion, bishop Amor of Lugo and Diego Gelmírez, then Compostelan 
canon and chancellor to the count were also present152. In hagiographic terms, Historia 
Compostelana presents the news about how Gelmírez managed to escape miraculously 
from the dangers of that campaign153.

Gelmírez, bishop of Compostela in 1100, constitutes a chapter in himself of the 
military engagement of the Alphonsine prelates. The work of his apologists, the 
above-mentioned Historia Compostelana, calls him “the unshakeable shield of the 
entire country”154, and know much about his work of fortification and defence of the 
Galician coasts against Saracen piracy155. However, his military activity began more 
forcefully after the days of Alfonso VI, even to preaching a crusade. Before the death 
of the King of Leon, we know, however, that he mobilized his military resources 
—suorum militum multitudinem— to attempt to counter the negative effects of the 
Christian defeat at Uclés in 1108156. Perhaps it was then, though certainly with little 
success, when he requested military help from Archbishop Anselm of Canterbury to 
deal with the Muslims, an early indication of the very important role that the future 
archbishop attributed himself in the peninsular concert157.

150. de Ayala, Carlos. Sacerdocio y Reino...: 398.

151. A memorial from the 12th century in Huesca Cathedral alludes to the potential of a thousand knights 
that the archbishop of Toledo could count on. The number is surely exaggerated, but gives us an idea of 
the power attributed to the dioceses at that time (Colección diplomática de la catedral de Huesca, ed. Antonio 
Durán. Saragossa: Consejo Superior de Investigaciones Científicas, 1965: I, 141-144 (doc. nº 117).

152. We know the members of the count’s military delegation through a document dated in Coimbra on 

13th November the same year: López, Antonio. Historia de la Iglesia de Santiago...: III, 183-184.

153. Historia Compostelana...: 391-392.

154. Historia Compostelana...: 191-192.

155. de Ayala, Carlos. Sacerdocio y Reino...: 397.

156. Historia Compostelana...: 125.

157. Didaco reverendo Sancti Jacobi episcopo Anselmus, servus Ecclesiae Cantuariensis, gratiae supernae auxilium 
et consolationem. Cum semper nos Christiani invicem congaudere debeamus et condolere, tunc utique maxime cum 
prosperitatem et exaltationem Christianitatis et adversitatem ad ejusdem humiliationem cognoscimus pertinere; 
vestri itaque timoris atque doloris ex litteris vestris causam cognoscentes, unde timetis, inde timemus, et quod doletis, 
pariter dolemus. Quia milites nostros contra Sarracenos ad vestrum auxilium commoneri desideratis, libenter pro 
opportunitate nostra eos commonebimus, et ad subventionem Christianorum commovebimus. Sed noverit sanctitatis 
vestra quia regum Anglorum bellorum contra se undique surgentium nuntio fere quotidiano commovetur, unde 
satis vereor ne contingat nos pro vobis minus prodesse, quia nobis hostes timemus obesse. Nam dum quisque curat 
tueri propria minus potest curare communia. Conabimur tamen, Deo annuente, hoc efficere orationum devotione, 
quod non valemus militum collectione. Speramus autem in misericordia Dei quia non relinquet virgam peccatorum 
super sortem justorum, neque tradet bestiis animas confitentes sibi. Omnipotens Deus adjutor in opportunitatibus, 
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There were surely more warlike bishops in the court of Alfonso VI. One of these 
was in all likelihood, Jerome of Perigueux, the bishop of Valencia and later holder of 
the seat in Salamanca, who cannot be separated from his idealised portrait offered in 
the later Poema de Mio Cid 158. Pedro of Leon may also have been a bellicose bishop, 
one that we have had an opportunity to refer to above and to whom later traditions 
attribute authentic military feats159. On previous pages, we have also seen this same 
bishop and others accompanying the monarch on military expeditions, though again 
it must be said that this type of data does not clarify the actual role taken by the 
mentioned prelates160. 

Finally, we must refer to the council held in Palencia at the end of 1100. We have 
no hard evidence, only reasonable indications that this was when all the bishops of the 
kingdom took joint action regarding the burning problem of the Almoravid advance. 
The council was presided over by Cardinal Ricardo, Paschal II’s legate, and took place 
shortly after the Pope had formally identified the fight against the Muslims in the 
Peninsula with the crusading struggle in the Holy Land, banning a Spanish knights 
and clergy from marching on Jerusalem161. It is significant that the papal legate was 
attended by Ghibbelin of Sabran, archbishop of Arles, an experienced clergyman who 
would be appointed papal legate in the kingdom of Jerusalem in 1108 and, one year 
later, Latin patriarch of the Holy City162. 

The Almoravid offensive was something more than a potential threat and the 
bishops were probably required to become deeply involved in seeking resources of all 
types to neutralise it. With regard to the council, Reilly echoes possible pacts between 
the Christian kings aimed at sustaining the kingdom of Valencia, which was about to 
the Almoravids, and he naturally considers it more than likely that the king used the 

in tribulatione, subveniat vobis secundum necessitatem vestrae tribulationis. Amen. The letter, with no date, has 
been dated from between 1100 and 1109.

158. de Ayala, Carlos. “Los obispos de Alfonso VIII”, Carreiras Eclesiásticas no Occidente Cristao (séc. XII-XIV). 
Encontro Internacional. Lisbon: Centro de Estudos de História Religiosa-Universidad Católica Portuguesa, 
2007: 171-172; Lacombe, Claude. Jerónimo de Perigueux (¿1060?-1120), obispo de Valencia y de Salamanca: Un 
monje-caballero en la Reconquista. Salamanca: Centro de Estudios Salmantinos, 2000.

159. I refer to the passage in the chronicle of Alfonso VI allegedly compiled by Bishop Pedro and picked 
up in the early 17th century by the Benedictine bishop Prudentius of Sandoval (de Sandoval, Prudencio. 
Historia de los Reyes de Castilla y León. Pamplona: Carlos de Labàyen, 1615: f. 95 and 96r). According to the 
text, Bishop Pedro would have been a prominent figure in Alfonso VI’s alleged confrontation with the 
Muslims in the battle of Salatrices in 1106. Obviously, this confrontation never took place, but it cannot 
be ruled out that this tradition, in which later data and information are mixed and the chronologies 
certainly confused, really refers to the battle of Zalaca in 1086. I am currently preparing a short study of 
this question.

160. Another example is the problematic campaign against the uascones et aragonenses that Alfonso VI 
organised in 1107. From the documents that accredit it (Gambra, Andrés. Alfonso VI. Cancillería, Curia 
e Imperio...: II, 478-481 (doc. nº 188), we know that the archbishops Bernard of Toledo and Gerald of 
Braga, and the bishops Pedro of Leon, Pelayo of Astorga, Raimundo of Palencia, García of Burgos and 
Jerome of Salamanca participated in it. 

161. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 327.

162. Hamilton, Bernard. The Latin Church in the Crusader States. The Secular Church. London: Ashgate 
Variorum, 1980: 57-61.



Imago TemporIs. medIum aevum, vii (2013) 225-269. issn 1888-3931 

on the origins of crusading in the peninsula 265

Palencia assembly as a platform to seek the active military and economic collaboration 
of his bishops163. 

4. Conclusion: Images of a king 

We have seen above the characterisation by chroniclers and ecclesiastical courtiers 
of the image of King Alfonso as the great defender of the Church. This was the man 
who, through his fight against the Muslims, had known how to protect a la flock 
entrusted to him and had created the conditions of peace and freedom required 
to spread Christian worship. Thus, the image projected by the king from his own 
propagandistic circles was that of a minister of God entrusted with protecting the 
Church by defending it from its Muslim enemies. This is not very different from 
the view offered by the anonymous author of the Silense164, whose aim had been, 
without finally carrying it out, “to write about the most important feats of the king, 
the orthodox Emperor of Spain”. For the supposed monk chronicler, there are two 
notes that outline his mission: the rule over the Church and the extension of his 
kingdom through the recovery of the territories torn from the sacrilegious hands of 
the “barbarians”165.

There is no more sacralised vision of the political-military action of a king, and this 
same view was shared by observers far from the Iberian Peninsula. Think of Sigebert 
of Gembloux, referred to above with regard to Urban II’s call for the crusade and its 
repercussion in Spain. Sigebert was a monk chronicler, a contemporary of Alfonso VI. 
From the distant Benedictine abbey of Gembloux in Brabant, he summarily described 
the conquest of Toledo (which he dates in 1088) as the result of a determined 
offensive by King Alfonso against the Saracens, and that led to the spread of Christian 

163. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 327; de Ayala, Carlos. Sacerdocio y 
Reino...: 354-359.

164. Nowadays, there is no argument about the authorship of Historia Silense has to be attributed to a 
well-educated Leonese clergyman. From here on, everything is open to conjecture. There is no shortage 
of researchers who have identified, at least as a hypothesis, the monk of domus seminis (as the chronicler 
called himself when young) with a bishop. There have been three candidates: Pedro of León (1087-
1112) (Amancio Isla, has summarised the evidence in: Isla, Amancio. Memoria, culto y monarquía...: 236-
239), Alón of Astorga (1122-1131) (based on certain conjectures by Pérez de Urbel, Antonio Quintana 
Prieto noted this as a very plausible hypothesis (Quintana, Antonio. El obispado de Astorga en el siglo XII. 
Astorga: Publicaciones del Archivo Diocesano de Astorga, 1985: 167-169), and Pelayo of Oviedo (1101- 
d1130/1142-1143) (Ubieto, Antonio. “La Historia Silense”, Orígenes de los reinos de Castilla y Aragón, Antonio 
Ubieto, ed. Saragossa: Universidad de Zaragoza, 1991: 205-239). None of the candidates offered full 
guarantees. The conclusion is that Historia Silense was drawn up by an educated Leonese clergymen in the 
early decades of the 12th century, and who made the restorationist scheme the central theme of his work. 
The latest and most convincing about this subject is due to: Henriet, Patrick. “L’Historia Silensis, chronique 
éxrite par un moine de Sahagún. Nouveaux arguments”. e-Spania, 14 (2012).

165. Historia Silense...: 118-119.
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worship166. This is the image of an authentic champion of the faith, in whom devotion 
and religious piety are expressed through the meritorious value of military action167.

It seems that the image of the monarch was the same among contemporary, and 
also later, Muslim chroniclers, although in this case it was logically negative168. For 
example, around 1200, Ibn al-Kardabûs wrote in his Historia de al-Andalus that el 
Maldito (the accursed one), referring to Alfonso VI, wanted to seize control of all 
the Peninsula by constantly attacking the Muslims, and there was certainly nobody 
who “dared attack the meanest of his dogs”. Moreover, the image of the Christian 
monarch that Ibn al-Kardabūs transmits a century later, is that of someone who was 
willing to take on the all-powerful emir of the Almoravids on his own terms. It is 
no wonder that, according to the chronicler, his death was a real and providential 
relief for Muslims169.

However, the most significant aspect of this is that the image of an implacable 
enemy of Islam that Alfonso VI projected among the Muslims was linked directly 
with the crusading offensive in the East very shortly after the fall of Jerusalem. 
Indeed, only six years after that conquest, some intellectuals perceived it as a 
premeditated action within a wide programme of moves against Islam by, among 
others, Alfonso VI. This is the case, for example, of the pious jurist, the imam of the 
great mosque of Damascus, Alî ibn Tāhir al-Sulamī, whose Kitāb al-yihād or “Book 
of Holy War” presents the crusades as a kind of Christian jihād on the three fronts 
of Sicily, Spain and Syria.170 The slightly later Islamic historiography (from second 
half of the 12th century) maintained the same approach. Thus, the Syrian chronicler 
al-Azimi included the crusade of 1095-1099 in a wide Christian plan that included 
the conquest of Toledo and the seizure of Mahdia in Tunisia. However, above all, 
around 1200, the great Muslim chronicler of the crusades, Ibn al-Athir, insisted 
that the Frankish attack on Syria and Palestine was heralded by a series of actions 

166. In Hyspania rex Galliciae Amful Saracenos fortiter debellat, et Toletum, maximam eorum urbem, per aliquot 
annos obsessam tandem expugnat, et cultum christianitatis in ea dilatat (Monumenta Germaniae Historica...: VI, 
366).

167. The equation faith-belicosity is no propagandistic novelty, and Alfonso VI could in no way be 
alien to it. Grimaldo, the French-origin monk who wrote a life of the King of Leon in Vita Dominici 
Siliensis, expressed this clearly when narrating the burial of the saint in December 1073 in the cloister of 
the monastery of Silos. It seems that the decision to move the body to a more honourable place inside 
the church had the approval of the monarch, the Hispaniarum rex, who is described as illustrious for his 
devotion, his bravery in war and his Christian piety (omni deuota pietate et bellicosa uirtute christianaque 
religiositate pollentis). Valcárcel, Vitalino. La “Vita Dominici Siliensis” de Grimaldo. Estudio, Edición Crítica y 
Traducción. Logroño: Instituto de Estudios Riojanos, 1982: 310-311. 

168. Reilly attributes the image of “arch-enemy of Islam” that Alfonso VI enjoyed among Muslim narrators 
and chroniclers, that Ibn Idhārī later collected, although probably based on 11th-century testimonies, to 
the legendary incestuous relation between the monarch and his sister Urraca. Ibn Idhārī, Al-Bayán al-
mugrib, trans. Ambrosio Huici. Valencia: Caja de ahorros y monte de piedad de Zaragoza, Aragón y Rioja, 
1963: 120-121; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 93.

169. Ibn al-Kardabūs, Historia de al-Andalus (Kitāb al-Iktifā’), ed. Felipe Maíllo. Barcelona: Akal, 1986: 
97-140.

170. Chevedden, Paul E. “The Islamic View and the Christian View of the Crusades: A New Synthesis”. 
History, 93 (2008): 184.
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in the Western and Central Mediterranean. The first of these was the fall of Toledo 
and other territories of al-Andalus in the year 478 (1085-1086) and the subsequent 
attack on Sicily in 484171. 

Unsurprisingly, the Muslims had few doubts about the crusading nature of King 
Alfonso or, at least, the identification of his actions with the ulterior offensive of 
the Frankish crusaders. However, what image of his own mission did the king 
wish to project?, Referring to the most significant event of his reign, the taking of 
Toledo, there is a document that can give us some idea about this image. This is the 
document dated 18th December 1086 that contains the restoration of the Toledo 
see172. 

As is known, the document is problematic. Until recent years, most authors 
believed it to be original. However, after having done so for some time, Reilly decided 
that it was not173. For Gambra, the anomalies that appear among the cosignatories 
mean that the originality of the document should be rejected, but not its authenticity. 
In fact, Gambra proposes two possible explanations. This is either a document 
manipulated from an earlier donation, or it authentic, but drawn up by the royal 
chancery after 1086174.

This latter hypothesis seems quite reasonable and allows us to use its rich contents 
(specifically the narrative justifying the Christian occupation) to follow what the 
figure of the person who conquered Toledo meant from the chancery itself. The 
text states the following. Toledo had been occupied by the Moors for 376 years. 
This occupation had basically meant two things: the outrage against the name of 
Christ, in whose place of worship the name of the evil Mohammed (Mahometh) 
was invoked, and the expulsion, mistreatment and death of the Christians. Thus, 
after the death of the monarchs Ferdinand and Sancha and the reception of power 
(imperium) conferred by God, Alfonso VI began his war contra barbaras gentes and, 
thanks to his help, obtained populous cities and strong castles. In this context, and 
inspired by God, the king mobilised his army against the city of Toledo where his 
forefathers had ruled with power and force. Thus, following God’s will, the king, 
under the leadership of Christ, proposed to return to the Christians what had been 
seized from them by perfidious people under the evil leadership of Mohammed. 
Consequently, putting his love of the Christian religion before his own safety, the 
king used a range of warlike strategies over seven years (frequent set battles, hidden 
ambushes and devastating sweeps) submitting the population of the city and the 
territory (patrie) to the sword, hunger and captivity. The result was that, hardened 
by the evil, God’s wrath fell on them and thus led to their ruin, and they were finally 
forced to open the gates of the city to hand it over to the Christian king, so that the 
power they had previously obtained as the victors, they now lost as the vanquished.

171. Hillenbrand, Carole. The Crusades. Islamic Perspectives. Edinburgh: Edinburgh University Press, 1999: 
51-52.

172. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 224-229 (doc. nº 86).

173. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 213.

174. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 226.
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As can be seen, the text brings together four very significant ideas regarding 
the theme we are dealing with. The first is that the Islamic occupation was no 
mere human injustice but rather a direct outrage against God that the Christians 
suffered in their own flesh. The result, and this is the second idea, was the divine 
inspiration that led the king to regain the reconquering initiative that also meant 
restoring the ancestral legitimacy. In third place, this initiative was of an eminently 
sacral nature: it was the struggle between Christ himself, their leader, and the 
followers of Muhammad. Therefore, fourthly, the King, God’s instrument, who did 
not avoid running the clear risk of martyrdom, ended up succeeding thanks to God’s 
decisive will. The sacralisation of the phenomenon of reconquest had not only been 
consummated but also took on an eminently crusading character.

The demonisation of the enemy was one of the characteristic features of this 
irreversible drift. The document analysed above describes the Mosque in Toledo as 
the “home of demons” (abitacio demonum), that from then on, and as a result of its 
consecration, would be a “sanctuary of heavenly virtue” (sacrarium celestium virtutum). 
It is evident that over his reign, Alfonso VI’s became ever more convinced about his 
sovereignty, and through this, rejected those who were ideologically different. He was 
evolving into a supreme leader with an overriding crusading mentality. The strategy 
of the pact, that had dictated the political initiatives of the Christians kings in their 
anti-Islamic offensive since the mid 11th century, finally gave way to the imposition 
of an unequivocally sacral leadership.175 The fall of the taifas, accelerated by the 
pressure of the monarch’s extortion and finally consummated by the intervention 
of the Almoravids, ended up leaning the royal perspective towards the inevitable 
ideological solution of he who sought effective control of the Peninsula: the imposition 
of sovereignty over the assumption of religious exclusion. A well-informed Muslim 
historian, the Andalusian Ibn Bassâm of Santarem, who died in the mid 12th century 
and was thus close to the events he narrated, tells us that, following the conquest of 
Toledo, the king’s advisers suggested that he “should encircle the crown and wear 
the clothing of the Christians who dominated the Peninsula before it was conquered 
by the Muslims”. The king would have rejected the proposal in the hope of being 
able to occupy Cordoba. This was the centre of Islamic power in the Peninsula, and 
there he to symbolise his political power and the Christian pre-eminence, he had a 
sophisticated and very costly bell made that was to be hung at the highest point of the 
mosque in the Andalusian capital176. 

This anecdotic question finally leads us to reflect briefly about a well-known fact 
that is clearly worth mentioning, even if we are aware that the problematic that it 
supposes is still far from being resolved. I am referring to the title of “emperor of the 
two religions” (al-Imbratūr dhū-l-Millatayn) or similar that Alfonso VI had awarded 
himself after the conquest of Toledo, in some documents probably written in Arab 

175. The contradictory information and different versions about the non-compliance of the famous pacts 
agreed with the Islamic community in Toledo after its conquest (see note 35) show the mismatches of a 
whole evolution (de Ayala, Carlos. Sacerdocio y Reino...: 331).

176. The text by Ibn Bassām used, in: García, Emilio; Menéndez Pidal, Ramón. “El Conde mozárabe 
Sisnando Davídiz y la política de Alfonso VI con los taifas”. Al-Andalus, 12 (1947): 31-33.
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and sent to the various Muslim authorities, specifically the king of Seville al-Mu’tamid 
and the Almoravid emir Yūsuf ibn Tāsufīn. To the late and unreliable anonymous 
chronicle that contains these supposed letters (al-Hulal al-Mawshiyya)177, we must add 
a second Arab, specifically Egyptian, source, also from a late date but independent 
and much more trustworthy, that confirmed the veracity of this title178.

The title is certainly debatable. It is obviously alien to the letter of the king’s Latin 
chancery, although perhaps not so much its spirit179, and anyway we know that 
some private documents of the reign, whose authenticity has not been questioned, 
include equivalent formulae. These include the well-known regnante rex domno 
Adefonsus in Toleto et imperante christianorum quam et paganorum omnia Hispanie regna 
in a document from Sahagún from 1098180, that caught Menéndez Pidal’s attention 
at the time181.

The projection of effective sovereignty over all the Peninsula fit easily with the 
expansionist aims of a monarch who deployed very significant and effective efforts 
to reach the levels of justification that these pretensions required. In this sense, 
would it be too simplistic to state that the reconquest, while still the same, was 
turning into a crusade? Independently of how we respond to this question, it seem 
clear that the qualitative change from a secular reconquest to a new ideological-
political reality marked by the crusading spirit, had by then become irreversible in 
the Christian scenario in the Peninsula. 

177. “Al-Hulal al Mawsiyya”, crónica árabe de las dinastías almorávide, almohade y benimerín (traducción 
española), ed. Ambrosio Huici. Tetuán: Editora Marroquí, 1951: 52-53 and 56-57.

178. In line with Menéndez Pidal, but against the opinion of Huici and other contemporary authors 
like Norman Roth, Angus Mackay and Muhammad Benaboud have argued for the veracity of the title 
since the end of the 1970s: Mackay, Angus; Benaboud, Muhammad. “Alfonso VI of León and Castile, 
al-Imbrtūr dhū-l-Millatayn”. Bulletin of Hispanic Studies, 56 (1979): 95-102; Mackay, Angus; Benaboud, 
Muhammad. “The authenticity of Alfonso VI’s letter to Yūsuf b. Tāsufīn”. Al-Andalus, 43 (1978): 233-237; 
Mackay, Angus; Benaboud, Muhammad. “Yet again Alfonso VI, ‘the Emperor, Lord of [the Adherents 
of] the Two Faiths, the Most Excellent Ruler’: A rejoinder to Norman Roth”. Bulletin of Hispanic Studies, 
61 (1984): 171-181.

179. In fact, the first use of Hispania-Spania in Alfonso VI’s royal title and especially his imperial one, has a 
clear totalising dimension in the peninsular setting that obviously does not exclude the Islamic domains. 
These are implicit in the many well-known formulae of which imperator super omnes Spanie nationes is but 
one, although one of the most significant. This formula was first used in 1087 (Gambra, Andrés. Alfonso 
VI. Cancillería, Curia e Imperio...: II, 236-237 (doc. nº 89). Gambra’s review of the full panorama of the 
fortunes of the projection around the Peninsula of the royal-imperial title is very revealing (Gambra, 
Andrés. Alfonso VI. Cancillería, Curia e Imperio...: I, 683). The connection of the ideas about an Imperio 
Hispánico that were behind his ambitious projection of sovereignty over the Islamic domains in the 70s 
was first suggested by Estepa: Estepa, Carlos. El reinado de Alfonso VI. Madrid: Spainfo Ings., 1985: 26. 

180. Colección diplomática del monasterio de Sahagún (857-1230). III (1073-1109), ed. Marta Herrero. León: 
Centro de Estudios e Investigación “San Isidoro”, 1988: 358-360 (doc. nº 1022). Nor did formulae used in 
private documentation, like imperante Adefonsus principis Toleto et tota Spania, mean anything else (Colección 
diplomática del monasterio de Sahagún...: III, 200-201, 255-256, 287-289 (docs. nº 886, 927, 955). 

181. Menéndez Pidal, Ramón. La España del Cid...: II, 730-731.
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The documentary collection of Infanta1 (or Infanta-Queen) Sancha Raimúndez 
has been studied on two occasions, with a difference of 30 years. A comprehensive 
introductory study was conducted in both cases. The diploma collection of Sancha 
is the base for this paper.2 Some other documentary sources have also been used 
as a supplement. They come mainly from the archives of the Collegiate Church of 
Saint Isidore of Leon,3 the cathedral of Leon,4 and some other institutions in Leon 
and Castile.5 To them we must add some chronicles, like the Historia Silense,6 the 
Chronicle of Alfonso VII,7 Lucas de Tuy’s work,8 and some other chronicles.9

Historians have devoted abundant works to Sancha Raimúndez. Classical 
historiography starts with the very abbots of the Collegiate Church of Saint Isidore 
(Julio Pérez Llamazares and Antonio Viñayo)10 and, following the traditional line 
of that collegiate, has always considered the Infanta as the great patroness of this 
institution; and even, in the words of Lucas de Tuy (the Tudense), the “spiritual 
wife” of Saint Isidore himself.11 The Tudense was a canon at the collegiate; then the 

1. The term “infanta” means daughter of a king and consequently could be translated as “princess”. 
Below it is explained further.

2. García, María Luisa. Doña Sancha, hermana del Emperador. León-Barcelona: Centro de Estudios 
e Investigación San Isidoro-Consejo Superior de Investigaciones Científicas-Patronato José María 
Quadrado, 1972; Martín, María Encarnación. “Colección documental de la infanta doña Sancha (1118-
1159). Estudio crítico”, León y su Historia, Miscelánea Histórica. León: Centro de Estudios e Investigación 
San Isidoro, 2003: VIII, 139-345. There is an introductory study in both cases. 

3. Martín, María Encarnación. Patrimonio cultural de San Isidoro de León. Documentos de los siglos X-XIII. 
Colección Diplomática. León: Universidad de Leon-Cátedra de San Isidoro, 1995.

4. Ruiz, José Manuel. Colección documental del archivo de la Catedral de León (775-1230). Leon: Centro de 
Estudios e Investigación San Isidoro-Caja de Ahorros y Monte de Piedad-Archivo Histórico Diocesano, 
1990: IV; Fernández, José M. Colección documental del archivo de la Catedral de León (775-1230). Leon: Centro 
de Estudios e Investigación San Isidoro-Caja de Ahorros y Monte de Piedad-Archivo Histórico Diocesano, 
1990: V. 

5. Fernández, José Antonio. Colección Diplomática del monasterio de Sahagún (857-1300). Leon: Centro de 
Estudios e Investigación San Isidoro-Caja de Ahorros y Monte de Piedad-Archivo Histórico Diocesano, 
1991: IV; Garrido, José Manuel. Documentación de la Catedral de Burgos (804-1183). Burgos: José Manuel 
Garrido, 1983; Gambra, Andrés. Alfonso VI. Cancillería, curia e imperio, 2 vols. Leon: Centro de Estudios 
e Investigación San Isidoro: Caja de España de Inversiones : Caja de Ahorros y Monte de Piedad, 1997.

6. Historia Silense, ed. Justo Pérez, Atilano González. Madrid: Consejo Superior de Investigaciones 
Científicas, 1959.

7. Crónica del emperador Alfonso VII, ed. Maurilio Pérez. Leon: Universidad de León, 1977. There is an 
introduction, translation, notes and index.

8. de Tuy, Lucas. Chronicon Mundi, ed. Julio Puyol. Madrid: Real Academia de la Historia, 1926; De 
miraculis Sancti Isidori. We use the edition: de Tuy, Lucas. Milagros de san Isidoro, eds. Julio Pérez, Antonio 
Viñayo, José Manuel Martínez. León: Universidad de León-Cátedra de San Isidoro, 1992. 

9. Falque, Emma, ed. Historia compostelana. Madrid: Akal, 1994. 

10. Pérez, Julio. Historia de la real Colegiata de San Isidoro de León. León: Imprenta Moderna, 1927; Viñayo, 
Antonio. “Reinas e infantas de León, abadesas y monjas del monasterio de San Pelayo y San Isidoro”, 
Actas de la Semana de Historia del Monacato cántabro-astur-leonés. Oviedo: Monasterio de San Pelayo, 1982: 
123-135; Viñayo, Antonio. L’Ancien royaume de León roman. Paris: Zodiaque, 1972.

11. The miracle in chapter XXXV states: Cómo San Isidro apareció a la reina Doña Sancha, su esposa espiritual, y 
la certificó de su bienaventuranza, y de cómo y por qué la dicha Doña Sancha se llamó reina, no siéndolo, y de cuántas 
y cuáles son las Españas. (“How St. Isidore appeared to Queen Doña Sancha, his spiritual wife, and assured 
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bishop of Tuy, in Galicia; and, no doubt, an outstanding figure in the first half of the 
13th century. More recently the Infanta has been especially studied in relation with 
her role in the Infantado,12 all kinds of works associated with the Collegiate of Saint 
Isidore,13 and her political functions beside Alfonso VII.

1. Infanta Sancha

Generally the birth of Sancha has been established in the last decade of the 11th 
century, ca. 1095, in the Leonese and Castilian court of Alfonso VI, the conqueror of 
Toledo and the son of the Navarrese Fernando I (1037-65) and the Leonese Sancha, 
the first monarchs who unified Leon and Castile under the same crown. She was 
the daughter of Raymond of Burgundy and Queen Urraca (1109-26). Alfonso, who 
reigned as Alfonso VII (1126-57), and who is known as Alfonso VII the Emperor, 
was her brother.

If we read the will of Infanta Elvira, daughter of Fernando I and Sancha, dated 
at Tábara (Zamora) on 11th November, 1099, we find out that Sancha was brought 
up by her at least until Sancha was four: Et mando a mea nepta Sancia, que crio, Tauara 
et Bamba et Sancto Micael cum adiuntionibus suis de Scalata.14 We do not know where 
she was educated after the death of Elvira. It has been suggested that it was in 
Galicia, next to her parents, to whom Alfonso VI had entrusted the government of 
the Galicia county.15

Her activities were rather scarce during her early years but her role became more 
and more prominent through the reign of her brother, Alfonso VII.16 An analysis of 
the intitulatio on the diplomas from her own chancellery gives us the base to confirm 
not only the evolving process of her activities but especially to establish her power in 

her that she would go to heaven, and how and why the aforesaid Doña Sancha was called queen, as she 
was not one, and how many Spains there are.”) de Tuy, Lucas. Milagros de san Isidoro...: 60.

12. For more information about this, see: Henriet, Patrick. “Deovotas: L’Infantado et la fonction des 
infantes dans la Castille et León des Xe-XIIe siècles”, Au cloître et dans le monde: Femmes, hommes et societés 
(IXe-XVe. siècles), Mélanges en l’honneur de Paulette L’Hermite-Leclercq, Patrick Henriet, Anne-Marie Legras, 
eds. Paris: Presses de l’Université de Paris-Sorbonne, 2000: 189-203.

13. The following are also relevant: Martin, Thérèse. “Hacia una clarificación del infantazgo en tiempos 
de la reina Urraca y su hija la infanta Sancha (ca. 1107-1159)”. e- Spania, 5 (2008); Klinka, Emmanuelle. 
“L’affirmation d’une nouvelle dynastie. Le panthéon royal de Saint-Isidore de León”. e-Spania, 3 (2007); 
Walker, Rose. “Sancha, Urraca and Elvira: the Virtues and Vices of Spanish Royal Women ‘dedicated to 
God’”, Reading Medieval Studies: annual proceedings of the Graduate Centre for Medieval Studies in the University 
of Reading (1998): 113-138.

14. The latest edition of her will has been studied and published by: Martin, Georges. “Le testament 
d’Elvire (Tábara, 1099)”. e-Spania, 5 (2008).

15. See: Gambra, Andrés. Alfonso VI. Cancillería...: I, 480-481.

16. Until the year 1126, when Queen Urraca died, the documentary collection of Sancha only registers 
seven diplomas (1118-26). Between 1126 and 1159, the year of the death of Sancha, there are 89. See: 
Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”.
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the formulas themselves —she is progressively called infanta, infantísima and queen,17 
alluding to her background,18 and, particularly, to her brother, the king.19 These 
formulas also appear in Alfonso’s diplomas, though, obviously, after his name.20 We 
could interpret this procedure in the sense that she was imitating the role of other 
infantas, her predecessors, like Urraca of Zamora next to Alfonso VI.21 

Her role of Infanta (princess) gave her the honour of the Infantado —the basis for 
her power. That is why on diplomas associated to the Infantado her name preceded 
those of the rest of the family, excepting, obviously, the king’s name: 

ego Adefonsus imperator Hispaniae et ego Sancia, Infanta germana imperatoris, quae 
omnem de infatadgo teneo, ego quoque Berengaria imperatrix, imperatoris uxor, una cum 
nostris filiis Sancio et Fredenando et Constancia, filia nostra...22

We could infer that, after the death of Alfonso VII, in 1157, the intitulatio of the 
Infanta would change. Certainly the political circumstances did change, as Alfonso’s 
kingdom was divided between his two sons: Sancho inherited Castile and Fernando 
inherited Leon. But the Infanta continued to live in Leonese lands and, curiously 
enough, continued to use her treatment of regina until her death. 23 Furthermore, 

17. Here are some instances picked up from original diplomas: 1120. Ego infan dona Sansia filia comite 
Reimondus et Regina dona Urraka... Martín, María Encarnación. “Colección documental de la infanta doña 
Sancha...”: 236 (doc. nº 3); 1127: Ego infans domna Sancia, una cum germano meo rege domno Adefonso... 
Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 243 (doc. nº 12), from 
Saint Isidore archives. 

18. 1143: Sancia infanta, uenerabilis Raimundi comitis et domine Vrracha regine Hispaniae filia, nobilis quoque 
Adefonsi Hyspaniae imperatoris germana. Martín, María Encarnación. “Colección documental de la infanta 
doña Sancha...”: 269 (doc. nº 33).

19. 1131: Ego Adefonsus rex gratia Dei totius Yspaniae una cum sorore mea infantissa Sancia. Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...”: 249 (doc. nº 17); 1150: Ego Sancia 
Regina, comitis Reimundi et Urrace regine regia proles, cum auctoritate et asensu germani nostri dompni Adefonsi 
totius Yspaniae imperatoris... Martín, María Encarnación. “Colección documental de la infanta doña 
Sancha...”: 295 and 304 (docs. nº 54 and 64).

20. Adefonsus totius Hyspaniae imperator una cum sorore mea regina dompna Sancia... Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...”: 310-311 (doc. nº 69).

21. Caldwell, Susan Havens. “Urraca of Zamora”. Woman’s Art Journal, 7/1 (1986): 21. The author points 
out the role played by the Infanta in the death of Sancho and her support of Alfonso VI. Likewise, 
Caldwell notices that Queen Sancha must have transmitted to her daughters, particularly to Infanta 
Urraca, her admiration for the Leonese monarchy and what it meant as far as power and reputation 
were concerned. 

22. Year 1148. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 282-
285 (doc. nº 44). It is the document by which Pedro Arias, prior, and his Canons Regular of Saint 
Augustine are transferred to Saint Pelagius’ and the nuns inhabiting Saint Pelaigius’ are conveyed to 
Carbajal.

23. Year 1158. Ego regina domna Sancia, germana nobilissimi imperatoris..., being rex Fernandus, filius Adefonsi 
imperatoris, regnante... Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 
325 (doc. nº 88).
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we find out that on some occasions she still used her patronymic Raimúndez, adding 
it to her title of queen: regina domna Sancia Raemundi.24

Infanta, infantísima and queen define her origin as daughter of Queen Urraca and 
Count Raymond, but never beyond that —not as granddaughter of Alfonso VI and 
Queen Constanza. She never refers either to her uncle, Pope Callixtus II, brother of 
Raymond of Burgundy.

Although her presence is detected in Asturias, especially in relation with the 
Infantado of Saint Pelagius25 and in Castile —Infantado of Covarrubias—, her habitual 
residence was the city of Leon, where she had a palace next to the Collegiate Church 
of Saint Isidore.26 Her dwellings were integrated in the canonical compound.27 Their 
description is quite vivid in the Chronica Adefonsi Imperatoris, when it narrates the 
wedding of Urraca, the daughter of Alfonso VII, and Garcia, the king of Navarre, 
which we hear of more later on.

Sancha’s activities were rather limited until 1118 and, in general, during the 
reign of her mother, Queen Urraca. The time period when her activities were at 
their peak, according to the number of diplomas she issued, was concentrated in 
the reign of Alfonso VII and particularly between 1145 and 1159, when she got 
involved more thoroughly in the administration and governance.

The diploma which Sancha herself defines as carta mandacionis mearum hereditatum 
et rerum has been considered as her last will and testament and is known through 
a contemporary copy of an incomplete document from the cathedral archives of 
Segovia, which apparently dates back to ca. 1140-1148.28 The fact that it comes 

24. Year 1158, Saint Claudius of León. Domínguez, Santiago. Colección documental medieval de los monasterios 
de San Claudio de León, monasterio de Vega y San Pedro de Dueñas. Leon: Centro de Estudios e Investigación 
San Isidoro-Caja España de Inversiones-Archivo Histórico Diocesano, 2001: 35 (doc. nº 17).

25. As Francisco Javier Fernández points out, the Infanta must have enjoyed a very good reputation 
in Asturias and in the monasteries of that infantado, particularly in those of Saint Vincent and Saint 
Pelagius. En este último debió tener gran influencia, hasta el punto de intervenir notablemente en asuntos internos 
del mismo. Es probable que viviera incluso en él las temporadas que pasaba en Oviedo, continuando en esto la vieja 
tradición de la nobleza regia de la corte o caída en desgracia, tradición que dio a San Pelayo el conocido calificativo 
de ‘conventus dominarum’. (“In the latter she must have exerted great influence, to the extent that she 
intervened notably in its internal affairs. It is likely that she stayed there in the seasons she spent in 
Oviedo, so following the old tradition of the nobility closely related to the royal court or who had 
fallen in disgrace. This tradition had earned the monastery of Saint Pelagius the well known definition 
of conventus dominarum”.). Fernández, Francisco Javier. “La reina Urraca ‘la asturiana’”. Asturiensia 
Medievalia, 2 (1975): 71.

26. The Infanta donates to the monastery of Saint Mary of Carbajal the monastery of Sancti Iohannis del 
Grezisco, quod habeo in ciuitate legionensi, infra muros, non longe ab ecclesia Sancti Ysidori, scilicet, circa illum 
meum palatium. Domínguez, Santiago. Colección Documental del monasterio de Santa María de Carbajal (1093-
1461). León: Centro de Estudios e Investigación San Isidoro-Caja España de Inversiones-Archivo Histórico 
Diocesano, 2000: 81 (doc. nº 21), dated in 1151. 

27. We refer the reader to two studies published in the same year: Martin, Thérèse. Queen as King: Politics 
and Architectural Propaganda in Twelfh-Century Spain. Leiden: Bill Academic Publishers, 2006; Campos, 
María Dolores; Pérez, Javier. El Palacio Real de León. Leon: Edilesa, 2006.

28. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 290 (doc. nº 50). 
The editor points out the possibility —which she is inclined to believe is true— that it “might be the 
original document unfinished”.
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from Segovia is accounted for because the bishop of that diocese was Peter of 
Angen, who is thought to have been Sancha’s teacher. There may have been a later 
will, nearer to her death, but certainly this carta mandacionis is interesting because 
of the distribution of her tenures and properties among her dearest and nearest 
—those persons belonging to her own family as well as other nobles, prelates and 
even institutions. The rest would return to the royal heritage itself. However, when 
the time came, that is, in 1159, after Alfonso VII had also died, it was his son, 
Fernando II of Leon, who executed the Infanta’s final wishes. This fact was of great 
significance as it was the end of the Infantado institution. As María Encarnación 
Martín emphasises, a great many of the properties which made it up were distributed 
by the monarch among some of his noblemen.29

Sancha maintained intense activity until her death, in 1159. She was buried 
in the royal pantheon of Saint Isidore.30 An epigraph reminds us of it.31 She 
remained celibate but always in a lay position —that is, she was never integrated in 
a community of any of the monasteries belonging to the infantado. She was always 
well related particularly with the nunnery of Saint Pelagius of Oviedo and, above 
all, with that of Saint Isidore of Leon. 

As Encarnación Martín has pointed out, the activities Sancha carried out, 
especially those related to the Infantado, entailed the organisation of a curia of her 
own, with officials, appointed by herself, who carried out the jobs of steward, notary 
and chaplain. Next to these officials there appear abbots, bishops and other palatial 
jobs, to which we can add tenentes, local magistrates, and other local magnates and 
nobles. Out of all of them comes Count Suero Vermúdez, who had developed special 
activities already during the reign of her mother, Urraca.32 

29. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 222.

30. We can read in the Infanta’s will (1140-1148): Ubi corpus meum sepultum fuit [sic] mando Sanctum 
Michaelem Descalada cum omne hereditate sua, excepta ecclesia Sancti Michael que est extra urbem de Zamora. 
Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 290 (doc. nº 50). 
However, as the editor indicates, this clause was not fulfilled, as Saint Michael of Escalada was given to 
the Canons of Saint Rufus of Avignon on 16th December, 1156. Martín, María Encarnación. “Colección 
documental de la infanta doña Sancha...”: 316 (doc. nº 78). The Historia Compostelana, in chapter 
LXXXVIII, registers the fact that the emperor’s sister chose her burial in Santiago: Falque, Emma, ed. 
Historia compostelana...: 480-481 (chapter 88). This notice is also recorded in: Martín, María Encarnación. 
“Colección documental de la infanta doña Sancha...”: 244 (doc. nº 13). It might also be relevant to point 
out that in the following chapter, 89, the Historia Compostelana records the “promise of Teresa, queen of 
Portugal, of choosing her burial in the church of Compostela. Obviously, in either case, we can detect 
the interest of Diego Gelmírez, the archbishop, to attract members of the royal family to be buried in his 
church.”: Falque, Emma, ed. Historia compostelana...: 482 (chapter 89).

31. On this, see also: García, Vicente. “Las inscripciones medievales de San Isidoro de León: un ensayo 
de paleografía epigráfica medieval”, Santo Martino de León: Ponencias del I Congreso Internacional sobre santo 
Martino en el VIII centenario de su obra literaria (1185-1985). Leon: Isidoriana editorial, 1987: 373-398; 
Martín, María Encarnación. “Las inscripciones del Panteón de San Isidoro de León. Particularidades 
epigráficas”, Estudios dedicados a José María Fernández Catón, Manuel C. Díaz, Mercedes Díaz, Manuela 
Domínguez, eds. León: Centro de Estudios e Investigación San Isidoro, 2004: II, 941-972.

32. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 211, where 
the editor quotes: Calleja, Miguel. El conde Suero Vermúdez, su parentela y su entorno social. La aristocracia 
asturleonesa en los siglos XI y XII. Oviedo: KRK Ediciones, 2001.



Imago TemporIs. medIum aevum, vii (2013) 271-297. issn 1888-3931 

sancha raimúndez: An InfanTa in the Exercise of her power 277

2. Infantado and Monasticism, a Platform of Power

The Infantado institution, questioned and questionable, has been in Spanish 
historiography an establishment which fixed comprehensive territorial properties 
(country estates, monasteries, churches) that were in the hands of the female 
members of the royalty, infantas, who received them as a dowry. They would 
remain celibate and that heritage would always return to the monarchy. Likewise, 
it has been pointed out that there is a relation, even a link, between infantados and 
monasteries, particularly those that were their heads —Saint Pelagius in León, Saint 
Pelagius (also) in Oviedo, and Covarrubias and Oña in Castile. Therefore there was 
not an only infantado —we can speak of infantados.

Recently Patrick Henriet has approached this issue in several papers. In his article 
on Deo votas, published in 2000, Henriet suggests that the definition of infantado 
given by Luisa García comes from the early 13th century chronicles, especially those 
by Lucas de Tuy and Rodrigo Jiménez de Rada. Henriet pays attention mainly to 
Urraca and Elvira, the daughters of Fernando I and Sancha and emphasises the 
need for a monographic study on the Infantado in general, and gives a revision to 
it from Ramiro II and Palat de Rey —next to which he had a monastery built for 
his daughter Elvira— to Teresa Ansúrez and to the above-mentioned Fernando I’s 
daughters. He also studies the Castilian Infantado of Covarrubias and Oña. According 
to him, two elements describe this institution, particularly in the time of Sancha 
Raimúndez: celibacy and the proximity to the monarch.

But Henriet himself suggests that in the second half of the 12th century there 
were infantas who enjoyed and ruled the Infantado and were not celibate —they 
were widows and even queens, but not infantas— that is, princesses.33 

More recently, in 2008, Henriet has dealt with the Infantado again and points out 
that difícilmente se puede calificar de ‘institución’, no se nos presenta de manera totalmente 
clara antes de las crónicas de principios del XIII, momento en el cual desaparece como tal34

He also says that Lucas de Tuy and Jiménez de Rada describe an infantado which 
corresponds to a reality belonging to the past, and as a hypothesis he explains

que l’Infantado fonctionna dans un premier temps comme une sorte d’institution royale 
qui permettait à la fois de sacraliser la famille royale (comtale pour la Castille) et de tenir 
une partie de l’Eglise regulière. Puis, dans un contexte plus “européen”, il aurait continué 
à exister en nom alors qu’il était largement vidé de sa substance et que le premier modèle 
d’infanta, Deo vota, disparaissait.35 

33. Henriet, Patrick. “Deovotas: L’Infantado et la fonction des infantes...”: 197-200.

34. “[The Infantado] can hardly be called ‘institution’ as it does not present itself in a very clear way before 
the early 13th-century chronicles, the time when it disappeared as such.” Henriet, Patrick. “Infantes, 
infantaticum. Remarques introductives”. e-Spania, 5 (2008), initial abstract.

35. That the infantado worked at first as a Kind of royal institution that allowed both to sacralise royal 
family (early family in Castile) and to hold a part of the regular church. Then, in a context more 
‘European’, he would have continued to exist in name while it was largely gutted of contents, and the 
first model of ‘Infanta, Deo Vota’, disappeared. Henriet, Patrick. “Infantes, infantaticum...”: 7.
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And he adds that there is a clear dichotomy between the 10th century Infantado 
and the 12th century one. Spanish historiography is greatly indebted especially to 
the 13th century chronicles when establishing a general definition of the Infantado, 
which was formerly in the hands of Deo votas, and after that of infantas or queens 
(single, married or widowed), but who, above all, conducted lay lives rather than 
monastic ones.

Following a similar line, but within artistic frames, Thérèse Martin infers that

el infantazgo no fue una institución monolítica como a veces se ha pretendido. Más bien 
se planteaba compartida y dividida entre todas las mujeres de la familia real, quienes 
aparentemente tenían bastante autonomía para repartir ingresos y donar sus propiedades, 
incluso enajenarlas.36

Emmanuelle Klinka and Georges Martin have also studied the Infantado, but 
concentrating on certain models mainly from the 11th century, particularly on 
Fernando I and Sancha and their daughters. Klinka points out that it is likely that 
Sancha diera origen a la adaptación de la estructura del Infantazgo al dominio político o por 
lo menos que laborara para conseguirlo, dando así paso a sus hijas y a las infantas que les 
sucedieran.37 It must have been, thus, an institution linked to the royal power, but, 
at the same time, autonomous, and it would stand for religious continuity but with 
an economic and legal independence.

Let us now consider what we can deduce from the documentation. The term 
infantado always appears linked to the infantas, daughters of Fernando I and Sancha, 
in the last third of the 11th century.38 But its use became general in the central 
years of the 12th century in relation with Sancha Raimúndez.39 The most common 
lexicon is infantago, infantadgo, infantaticum, infantadigo, infantagii honore, infantago et 

36. “the infantazgo was not a monolithic institution, as sometimes has been thought. Rather it was shared 
and divided among all the women of the Royal family, who apparently were autonomous enough to 
distribute their income and donate their properties, or dispose of them at will”. Martin, Thérèse. “Hacia 
una clarificación del infantazgo en tiempos de la reina Urraca...”: 26.

37. “would have given origin to the adaptation of the structure of the Infatazgo to the political power or 
at least she must have worked to get that, paving the way to her daughters and the infantas that might 
come after them”. Klinka, Emmanuelle. “Sancha, infanta y reina de León”. e-Spania, 5 (2008): 25, and 
also, 26-27.

38. See: Ruiz, José Manuel. Colección documental del archivo de la Catedral de León...: 529-531 (doc. nº 
1,244), dated in 1089. It deals with a legal dispute between Infanta Urraca and the bishop of León which 
reached the Curia Regia held by Alfonso VI in Villalpando. The problem with this document is that it is a 
12th century copy. 

39. See: Fernández, José M. Colección documental del archivo de la Catedral de León...: 214 (doc. nº 1, 440), 
dated in 1143, an Alfonso VII’s original diploma, 241 (doc. nº 1,454), from 1148, which is again a royal 
diploma, 245 (doc. nº 1,455), a confirmation of the precedent one by Eugenius III: 201 (doc. nº 1,431), 
from 1140-1157; Fernández, José Antonio. Colección Diplomática del monasterio de Sahagún...: 268-269 
(doc. nº 1,327), from 1157 (Sancia infantissa tenente Graliare et Infantaticum); Fernández, José A.; Herrero, 
Marta. Colección documental del monasterio de Santa María de Otero de las Dueñas. Madrid: Centro de Estudios 
e Investigación San Isidoro, 2006: II, 102-104 (doc. nº 362), dated in 1171.
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honorem Sancti Pelagii. Therefore the diplomas certainly used this terminology before 
the chroniclers used it. 

The Infantado and honor was obtained by managing the institution itself —a 
position which was held for life— and thanks to the abundant income originated 
by that management, as the income was ascribed to the corresponding patron 
saint, generally Saint Pelagius, the institution recognised as the main head of the 
Infantado in the Leonese and Castilian kingdom. It entailed the domain over a set of 
ecclesiastical institutions (monasteries and churches), landed properties and various 
kinds of buildings, all of which yielded important benefits.

In effect, if we consider the Infantado as a power frame in the Leonese sphere, 
we must start from the 10th century itself. That is, if we had to go back to the origins 
of the activities carried out by Sancha Raimúndez, we could stop at certain precise 
cases: for the 10th century, we would have to mention Elvira Ramírez (d. ca. 986) 
and in the 11th century we have Alfonso VI’s daughters, Urraca and Elvira.

In the first case, we are dealing with Infanta Elvira Ramírez, daughter of Ramiro 
II (931-51) and the Navarrese princess Urraca —that is, the second marriage of the 
Leonese monarch.40 Ramiro founded for Elvira, deovota and deodicata, the monastery 
of Saint Saviour of Palat de Rey. This monastery is considered to have been the 
origin of the Infantado. Elvira Ramírez’s activities developed especially after the 
access to the throne of her brother Sancho I (935-966), married to Teresa Ansúrez. 
Elvira managed to make the new king build a monastery dedicated to the Cordovan 
martyr child Saint Pelagius, whose relics had been brought to Leon by the Infanta 
herself and Teresa Ansúrez. After the death of the king, in 966, Elvira became quite 
important politically, as she took over the governance of the kingdom during the 
minority of Ramiro III (960-985). Elvira entitled herself queen and acted as such. 
Her ruling activities ended when the king became of age, in 980. Until then Elvira 
held all the power in the realm, but then she returned to her cloister of Palat de Rey. 
After all, the palace and the monastery were joined together.

A century later, the archaic deovotas idea from the 10th century disappeared and 
gave way to the new concept of Infantado afforded by Fernando I and his wife, 
Sancha —particularly by the latter. This Leonese queen created for her daughters a 
space of power which was more definite, and inculcated in them the responsibility 
for transmitting and keeping the Leonese dynastic memory. We do not see Fernando 
I’s daughters calling themselves deovotas, and her lives were more like lay models.

Where was the change? In the first place, there is evidence that the infantas 
deovotas who, like Elvira in the 10th century, had a strong political influence and 
importance, were bound to their monastery —they were integrated in it. On the 
contrary, the 11th century infantas left the monastic life aside, became established in 
a lay life, did not go away from the royal court itself and, of course, continued to 
take direct part in the political and ecclesiastical life of the realm.

40. On this subject, the reader is referred to: Rodríguez, Justiniano. Ramiro II, rey de León. Leon: Consejo 
Superior de Investigaciones Científicas, 1965; Viñayo, Antonio. “Reinas e infantas de León...”: 123-135; 
Colombás, García M. San Pelayo de León y Santa María de Carbajal: biografía de una comunidad femenina. 
León: Monasterio de Santa María de Carbajal, 1982.
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Alfonso VI’s sisters —Urraca, called the Zamoran owing to the city which was her 
inheritance, and Elvira, who got Toro from his father— developed intense political 
activities and took a very active part in the royal familial problems and in affairs 
dealing with the ruling of the kingdom. Urraca played a decisive role in the clash 
among Fernando I and Sancha’s sons —Sancho, Garcia and Alfonso. The eventual 
restoration of Alfonso shows, according to Georges Martin, that “then Urraca played 
a role almost of a regent”.41

At the end of the 11th century and through the 12th century there was another 
changing factor —the Infantado was not enjoyed only by celibate infantas. Already 
in 1974 Francisco Javier Fernández Conde established that fact on studying the 
role played by Queen Urraca of Pamplona —known as Urraca the Asturian— and 
showing that her father, Alfonso VII, had created an infantado for her. She was 
the bastard daughter of the Emperor and married García Ramírez of Navarre. She 
was the queen consort for six years. When her husband died, she returned to her 
Asturian landed estates, where she stayed, as regina and co-regent, during the reigns 
of Fernando II of Galicia and Leon, and Sancho III of Castile.42 

We can approach the use of the Infantado which Infanta Sancha Raimúndez 
made as a platform of power, as well as her involvement in the power —in the 
royal court— and the social sphere around her. She was —like Urraca Fernández 
was for Alfonso VI— a model of Infanta and of power, outside the cloister, with a life 
of her own and a great participation in the institutions of the Leonese and Castilian 
kingdom ruled by Alfonso VII.

A study of the Infanta’s documentary collection shows that over 60% of 
her diplomas refer to monasteries.43 Some of these monasteries were of great 
consequence because of their importance in the Infantado —Saint Pelagius of 
Oviedo, Saint Isidore of Leon, Carracedo and Covarrubias. Others, because they just 
belonged to the Infantado itself, like Saint Michael of Almázcara, Saint Michael of 
Escalada, Saint John of Abaño and Saint John of Grecisco. And many others —more 
than 20—, because the Infanta interfered in affairs related to them: foundations, 
donations, legal questions. The monasteries that appear the most times are Saint 
Michael of Escalada, Saint Peter of the Dueñas, Saint Peter of Eslonza, Saint Pelagius 
of Oviedo, and, of course, Saint Isidore of Leon. 

All of this shows that monasteries, both male and female, were quite important 
within the Infantado. The Infanta’s role was not limited to only a mere control over 

41. Martin, Georges. “Hilando un reinado. Alfonso VI y las mujeres”. e-Spania, 10 (2010): 7.

42. Fernández, Francisco Javier. “La reina Urraca...”: 65-92. Other works by the same author are also 
relevant, particularly: Fernández, Francisco Javier. “La regencia de Urraca la asturiana, ¿un primer 
capítulo de regionalismo secesionista en Asturias?”, Historia de Asturias, Eloy Benito, ed. Salinas: Ayalga, 
1979: 239-243; Fernández, Francisco Javier. “El papel de la monarquía en la consolidación señorial del 
obispo de Oviedo”. Studia Historica. Historia Medieval, 25 (2007): 84-85.

43. The documents in: Martín, María Encarnación. “Colección documental de la infanta doña Sancha..., 
are 94 in number, out of which the following refer to monasteries: 1, 2, 4, 6-8, 10, 12-14, 16-19, 23-27, 
30-32, 34-39, 43, 44, 46, 50, 53-55, 57, 58, 61, 63, 64, 66-68, 69, 71, 73, 74, 77, 78, 81, 87, 88, 89, 90, 
91, 93, 94.
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them.44 Occasionally she granted properties to found them, donated one monastery 
to another for its exploitation and control, intervened in its administration, and 
was concerned about its well-being, daily life and needs. The following instance 
reflects how important it was for a monastery to have enough fish supply for the 
seasons when monks and nuns had to abstain from eating meat: in 1147 the Infanta 
Sancha donated to the Leonese monastery of Eslonza another monastery, that of 
Saint Michael of Berbecedo or of the Sea, in Asturias, as well as unum piscatorem in 
Lames, Pelagius Iohannis.45

If we also add other ecclesiastical institutions like military orders (Temple, Saint 
John of Jerusalem, Saint Mark of Leon), diocesan sees together with their prelates 
and churches, we can infer that the Infantado rested, in great part, on heritage and 
income belonging to ecclesiastical institutions and consisted, precisely, of that set 
of organisations —an ecclesiastical heritage that she ruled herself or through her 
personal collaborators.46 Sancha would grant charters47 or confirm them,48 exempt 
from mañería (a kind of feudal right) the churches in the infantado of Saint Pelagius 
—in one word: she ruled her domains.49 This also shows that she would intervene in 
the ecclesiastical affairs of the realm to safeguard her interests. Such intervention is 
apparent, for example, in disputes between sees and in trying to keep two prelates 
in peace.50 She also issued sentences and administered justice in civil cases.51

The Infantado also consisted of villas (villages, towns), numerous country estates 
and vineyards —landed properties all over the kingdom.52 It was also made up of 

44. For example, in 1154 she gave the monastery of Ayoo to that of Nogales. Martín, María Encarnación. 
“Colección documental de la infanta doña Sancha......”: 312 (doc. nº 71). In 1151, she delivered Saint 
John of Grecisco, already a female one, to Saint Mary of Carbajal. Martín, María Encarnación. “Colección 
documental de la infanta doña Sancha...”: 298 (doc. nº 57).

45. “a certain fisherman from Lames, called Pelagius Iohannis”. It states precisely: ut sit semper in servitium 
et refectionem de piscato monachis tam presentibus quam futuris Deo servientibus in ecclesia Sancti Petri de Eslonza 
tali thenore et pacto ut sub eorum maneat dominio perpetum iure hereditario. Martín, María Encarnación. 
“Colección documental de la infanta doña Sancha...”: 277 (doc. nº 39).

46. For example, in 1158 she gave Gonzalo Menéndez a life usufruct over the monastery of Saint John 
of Aboño. After his death, the monastery should return to Saint Pelagius of Oviedo. Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...”: 325 (doc. nº 88).

47. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 286-288 
(doc. nº 46), from 1148, when Sancha, together with abbot Martín, granted a charter to the villa of 
Covarrubias. 

48. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 295 (doc. nº 
54). Alfonso VII and Sancha confirm the charter of Avilés in 1155.

49. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 289 (doc. nº 
48).

50. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 262 and 311 
(docs. nº 28 and 70). 

51. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 307 (doc. nº 
66). In 1152 she issues a sentence concerning the lawsuit between the monastery of Sahagún and the 
council of Grajal over some water mills and an irrigation ditch.

52. See, for example, the interesting agreement in: Martín, María Encarnación. “Colección documental 
de la infanta doña Sancha...”: 293-294 (doc. nº 52), from the year 1149, with which she collaborates to 
the extension of vineyard exploitation in the area of Toledo.
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heritage related to bread ovens, mills and water resources, both urban and rural. She 
also got revenue, particularly ecclesiastical revenue, and especially the tithe.53 There 
were other kinds of taxes; for example, in 1151 she granted the nuns of Carbajal, 
for their sustenance, half of the humazga (a tax on every hearth and chimney) due 
to her from sites in Leon.54

In the 12th century, the Infantado ruled by Sancha was a plural economic unit 
based on a changing political strategy with a great patrimonial potential and a strong 
social endowment: lands, persons, churches and monasteries, properties, furniture, 
and taxes. It was rather scattered, dismembered, depending on the proximity to the 
monarch, and was frequently used to grant power over certain areas.

But as far as its organisation is concerned, it was subdivided, fragmented into small 
lots: Infantado of Saint Pelagius of Oviedo, Infantado de Covarrubias, Infantado del 
Bierzo, Infantado of Campos, Infantado of Saint Isidore. These particular infantados 
were not always ascribed to the same person —they might be ascribed independently 
to different infantas or concentrated according to political and familial circumstances. 
Each one of such infantados used to have a monastery as its head and form a small 
autonomous and independent unit.

There is no doubt that Infanta Sancha Raimúndez concentrated on herself a great 
part of the Leonese and Castilian infantados, but shared the Oviedo infantado with 
her niece, Urraca the Asturian. Not even did the death of Alfonso VII fragment her 
territories, for example, in the infantado of Campos. But neither did she intervene 
much when her nephew Sancho, king of Castile, died, in 1158, and the Crown 
Prince, Alfonso VIII, was only three years old and would have a long minority. It 
is true, though, that she would die herself a little later and that she had kept her 
residence in the Leonese territories. 

Where were the means and resources of her power anchored and what were her 
instruments? Let us see their projection through various fields of analysis.

2.1. Propriety or Dominium

The diplomas coming from Sancha Raimúndez’s “chancellery” offer various 
evidence, especially her personal links of influence.55 When she alludes to her 
heritage, she usually refers to the patrimony she had received from her parents; 
which fully justified her ownership and management, even before the death of her 
mother, Queen Urraca. In fact, when, in 1124, she donated to Peter the Venerable, 

53. See also: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 310-311 
(doc. nº 69), from 1153, by which Alfonso VII and Sancha confirm several properties to the monastery 
of Saint Pelagius of Oviedo and grant it decimum totius navigi Oveti in perpetuum habiturum.

54. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 297 (doc. nº 
57).

55. Concerning the curia-palatium and the chancellery, the reader is referred to María Encarnación 
Martín’s study in: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...: 175 
and following.
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abbot of Cluny, an estate of hers, she is quite specific: dono quandam hereditatem meam 
propriam, quae habeo de parentorum meorum.56 It is frequent that, when referring to 
some precise properties, she adds the ascription to a specific infantado —Infantado of 
the Bierzo, Saint Pelagius of Leon, Saint Pelagius of Oviedo.57 Hers was an infantado 
which was defined as an “honor”: Sancia, infanta, germana imperatoris, quae omnem 
honorem de infantazgo teneo.58 Curiously enough, she describes the properties of the 
infantado as her own. This is what happens with the monastery of Saint John of 
Aboño handed over to St. Pelagius of Oviedo.59 In some cases she even alludes 
to the infantas who have managed and owned the properties which were under 
transaction, like her great-aunts the infantas Urraca and Elvira, daughters of 
Fernando I.60

In other words, from a patrimonial viewpoint, Sancha always exerted full power, 
disposing of her properties and managing a substantial manorial patrimony: there 
was not a clear difference between the possessions that belonged to the Infantado 
and those which might be considered as personal property. The management, use 
and manorial organization granted her, within the structures of the kingdom, a 
strong power which was usually guaranteed by the monarchy in a constant and 
precise way, ratifying donations, purchases and sales, issuing sentences or applying 
reforms. She also had the jurisdictional domain.

2.2. Proximity to the King

A second power point rested on the proximity to the monarch, his court and 
institutions. Infanta Sancha used to subscribe and confirm every document together 
with Alfonso VII, and also on many an occasion she acted together with him.

She was present at both the celebratory moments of the royal family, of which 
she was a part —the weddings of infantes and infantas— and the grievous mourning 
moments of the death of any member of the family.61 She also fulfilled a decisive 
role within the family with the upbringing and education of the infantas.

56. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 239-240 (doc. nº 
6).

57. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 246 and 325 
(docs. 15 and 88); Fernández, José M. Colección documental del archivo de la Catedral de León...: 213 and 235 
(docs. 1,440 and 1,450).

58. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 289 (doc. nº 48), 
in 1148; Fernández, José M. Colección documental del archivo de la Catedral de León...: 241-243 (doc. nº 
1,454) —it refers to the Infantado of Saint Pelagius of Oviedo.

59. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 324-326 (doc. 
nº 88).

60. See: Fernández, José M. Colección documental del archivo de la Catedral de León...: 213-215 (doc. nº 
1,440).

61. Mas el emperador Alfonso, con grand honrra, y la Infanta doña Sancha, hermana del emperador y fija desta 
reyna Orraca, enterraronla con sus padres en el monesterio de Sancto Ysidoro confessor, de la çibdat de León. (“But 
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Her participation in the political affairs was paramount. The king trusted her 
and, as it is transmitted in the Chronica Adefonsi Imperatoris, she proved to be a good 
counsellor. 62 After the Asturian rebellion of Count Gonzalo Peláez63 and the later 
agreement-pact with Count Suero Vermúdez,64 there was an approach of both 
nobles to the king. Count Gonzalo asked 

Luna al rey con muchos ruegos. Entonces el rey llamó a su hermana la Infanta doña Sancha, 
a su esposa doña Berenguela y a otros consejeros, que sabía que eran prudentes en tales 
asuntos, y, tras tomar con ellos una determinación, recibió del conde Proaza, Buanga y Alba 
de Quirós y mandó darle lo que había pedido, a saber, Luna. E hizo esto para que no se 
rebelase de nuevo, como se le había rebelado a la reina doña Urraca, que antes le había 
dado un señorío.65 

Again we have another instance when 

en el año 1135 el rey fijó como fecha de celebración de un concilio en la ciudad regia de 
León el 2 de junio, festividad del Espíritu Santo, con los arzobispos, obispos, abades, condes, 
nobles, duques y jueces que había en su reino. En el día fijado llegó el rey, con él su esposa la 
reina doña Berenguela, y su hermana, la infanta doña Sancha,y con ellos el rey García de 
Pamplona; y, como el rey ordenó, todos se reunieron en León.66 

Emperor Alfonso, with great honours, and Infanta doña Sancha, sister of the emperor and daughter of 
this Queen Urraca, buried her with her parents in the monastery of St. Isidore, confessor, in the city of 
León”). de Tuy, Lucas. Crónica de España...: 400.

62. Y tenía el rey Alfonso muy noble hermana, que auia nombre Sancha, la qual, desde la hora que fue confirmado 
por rey de los leoneses y castellanos, hízola assentar consigo y mandola llamar reyna. Esta muy sabia reyna Sancha 
en quanto biuió quedó virgen y llamose esposa del muy sancto confessor Ysidro, afermosando con muchas noblezas las 
yglesias de Christo y hedificando monesterios y criando los pobres de Christo. (“And King Alfonso had a very noble 
sister, by the name of Sancha, whom, from the moment when he was confirmed as king of the Leonese 
and the Castilians, he made sit by himself and be called queen. This very wise Queen Sancha remained a 
virgin all her life and was called wife of the St. Confessor Isidore, and embellished Christ’s churches with 
many presents, and built a lot of monasteries and took care of Christ’s poor.”). de Tuy, Lucas. Crónica de 
España...: 391-392. 

63. For further information on this count, see: García, María Élida. “El conde asturiano Gonzalo 
Peláez”. Asturiensia Medievalia, 2 (1975): 39-64.

64. About Count Suero the relevant work is: Calleja, Miguel. El conde Suero Vermúdez, su parentela y su 
entorno social: la aristocracia asturleonesa en los siglos XI y XII. Oviedo: KRK Ediciones, 2001.

65. “Luna from the king very entreatingly. Then the king called his sister the Infanta doña Sancha, his 
wife doña Berenguela and other counsellors who he knew were wise people for those affairs, and, after 
counselling with them, he received Proaza, Buanga and Alba de Quirós from the Count and ordered to 
give him what he had asked for, namely, Luna. And he did all this so that he did not rebel again, as he 
had already rebelled against Queen doña Urraca, who before that had given him a feudal estate”. Crónica 
del emperador Alfonso VII...: I, 45.

66. “in the year 1135 the king fixed the date for holding a council in the royal city of León —on the 
second of June, the Holy Spirit festivity— with all the archbishops, bishops, abbots, counts, nobles, 
dukes and judges that there were in the kingdom. On the fixed day arrived the king; with him came his 
wife, Queen doña Berenguela, and his sister, Infanta doña Sancha, and with all of them King García of 
Pamplona; and, as the king had ordered, all of them assembled in León”. Crónica del emperador Alfonso 
VII...: I, 69.
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Her political importance is quite clear on seeing her as a member of the Royal 
Council.67

2.3. The Third Way —the Religious Control over the Church and its 
Institutions

Several lines of analysis speak of how wide her range of power was in this respect. 
We refer, in the first place, to the control over the dead —that is, the lineage memory: 
the Infanta’s control over the royal pantheons and its consequences. And here we 
must place the emphasis especially on the royal pantheon of Saint Isidore. Sancha 
used to reside in the adjoining palace. This pantheon had become prominent once 
the remains of Saint Isidore were transferred from Seville to León under Fernando 
I and Sancha in 1063. The latter, daughter of Alfonso V, succeeded in making the 
Isidorian pantheon the reference of her lineage, and it would be her daughters, 
Infantas Urraca and Elvira, the conveyors of the value of the royal Isidorian cemetery 
and who would instil into Sancha Raimúndez the necessity of preserving their 
legacy, their lineage memory. It would also be that her last dwelling.68 

In the second place, control over ecclesiastical institutions, especially over 
monasteries, churches and altars. A typical example is the altar of the Holy Trinity, 
the Consecratio of which says: 

Regina Sancia Raimundi me deargentavit anno Dominici incarnacionis millesimo centesimo 
cuadragesimo cuarto, indictione septima, concurrente sexto, octavo kalendas augusti, 
dedicatum est hoc altare a venerabili episcopo sancte Bethlleem Anselmo in nomine sancte 
et individve trinitatis ets (sic) et sancte Cruscis Sancteque Dei genitricis Marie et in honore 
eorum quorum Sancta hic continentur beati patriarche Abrae Pelagie, vir de annuncione 
Sancte Marie et Helisabet, de petra salutacionis Sancte Marie de nativite Domini, de persepio 
Domini, de loco transfigurationis in monte Tabor, de Sancta Petra, de tabula Dominice cene, 
de monte Calvarie, de petra quei dicitur Gethsemani, vbi Dominius comprehensus est, de 
petra supra quam coronatus est in pretorio, de cruce Domini, de sepulcro Domini, de tabula 
supra quam Domnus comedit piscem adssum et favum mellis, de petra asscensioni Dominice 
in monte Oliveti de petra confessionis in templo Domini, de inventione crucis in monte 
Calvarie, de monte Sinai, de lecto sancte marie in monte Sion, de sepulcro Sancte Marie in 
Iosaphat.69

67. For more information, see: Cerrada, Ana Isabel. “Tres generaciones de mujeres en el poder: Urraca 
de Zamora, Urraca de Castilla, Teresa de Portugal y Doña Sancha. Las mujeres en la construcción de 
las monarquías feudales hispánicas”, Las mujeres y el poder. Representaciones y prácticas de vida, Ana Isabel 
Cerrada, Cristina Segura, eds. Madrid: Al-Mudayna, 2000: 105.

68. See: Cavero, Gregoria. “El discurso de la Crónica Silense: San Isidoro y el panteón real”. e-Spania, 14 
(2012), especially paragraphs 40-70.

69. 1144, July, 25. Consecratio of the altar of the Holy Trinity. A. San Isidoro Museum. Limestone altar stone 
covered with gilded silver. 26.6 x 17.2 x 2.1 cm. Caroline lettering. I owe this courtesy to Dr. Vicente García 
Lobo.
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In the third place, control over cult spreading, relic transferring, and local and 
general devotions —she was diffusing her own religiosity. Furthermore, Sancha 
disseminated and maintained the memory of the Isidorian translatio carried out by 
her predecessors. Still in 1131, in the royal charter that she granted, together with 
Alfonso VII, and by which she donated to the Isidorian Collegiate the village Rioseco 
de Torío, we can read,...pro amore sanctissimi confessoris Ysidori Yspalensis archiepiscopi 
cuius corpus translatum continetur urbe Legionense...70.

Finally, we must refer to the control over the monastic orders themselves and 
their spreading —Cistercians,71 Canons Regular,72 Benedictines73— and over the 
military orders, particularly the Hospitallers of Saint John;74 also over the secular 
church, sees and prelates. Quite revealing is her intervention in the confrontation 
between the sees of Segovia and Palencia derived from the restoration of the former 
in the first quarter of the 12th century —this confrontation would outlive the Infanta 
herself.75 

Consequently, Sancha Raimúndez was totally integrated in the court and the 
institutions of the realm, and fulfilled, beside Alfonso VII, an important role —she 
exerted a special power, developed an intense activity and implied a great influence.

3. Scenes of Power

We have chosen three settings in which Sancha acted and exerted her power in 
a direct and significant way. All three of them have the frame of the Infantado itself 
—the axis of her activities— and are related to palatial life and the control over the 
church, particularly the monasteries.

70. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 248-250 (doc. nº 17).

71. A suitable example would be the monastery of San Miguel de Almázcara. See: Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...”: 300-301 (doc. nº 60). See also our 
work: Cavero, Gregoria. El esplendor del Císter en León (siglos XII-XIII). Leon: Fundación Hullera Vasco 
Leonesa, 2007: 78-79. 

72. In 1156, Sancha, together with Alfonso VII, granted the ancient and important monastery of San 
Miguel de Escalada to the abbey of St. Rufus of Avignon. See: Martín, María Encarnación. “Colección 
documental de la infanta doña Sancha...”: 316 (doc. nº 78).

73. In 1152, Sancha issued the sentence of the lawsuit between the monastery of Sahagún and the 
council of Grajal. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 
307 (doc. nº 66).

74. See: Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 314-316 (doc. 
nº 76).

75. ...pro pace et concordia ecclesie palentine et secobiensis et earum episcopis ut pacem habeant... Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...”: 170-171. The documents of this 
concordia can be seen in: Herrero, Marta. “Los documentos sobre la concordia y compromiso entre las 
diócesis de Palencia y Segovia del año 1190”, Actas del II Congreso de Palencia. Palencia: Diputación Provincial 
de Palencia, 1990: 261-286. The Infanta intervened, also with Alfonso VII, in the confrontation between 
the sees of Lugo and Oviedo. See: Martín, María Encarnación. “Colección documental de la infanta doña 
Sancha...”: 311 (doc. nº 70).
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3.1. From only Infanta to Infanta/Queen

If we read the first book of the Chronica Adefonsi Imperatoris, we shall infer that 
the chronicler was a person always in favour of the Infanta —he always refers to 
her as an excellent counsellor for the Emperor. Two years after the death of their 
mother, Queen Urraca, Alfonso VII married Berenguela, daughter of Count Ramón 
Berenguer III of Barcelona. Curiously enough, she travelled to Castile by sea. It 
was the year 1128. As Manuel Recuero Astray points out, Alfonso VII’s approach 
to Catalonia strengthened him against Alfonso I of Aragon, the Warrior.76 The 
chronicler says that she was

doncella muy joven, extremadamente hermosa y sumamente decorosa, amante de la castidad, 
de la verdad y de todos los temerosos de Dios, con la que contrajo nupcias en Saldaña y de la 
que, gracias a Dios, tuvo hijos. Pues bien, todo lo que el rey hacía lo deliberaba en primer 
lugar con su esposa y con su hermana la infanta doña Sancha, que tenía abundante y 
saludable buen sentido: todos los consejos de ellas le resultaban bien al rey y muchos le 
prevenían. Y eran muy temerosas de Dios, promotoras de la construcción de iglesias de Dios 
y de monasterios de monjes, guías de los huérfanos y de los pobres y amantes de todos los 
temerosos de Dios.77

Sancha and Berenguela were, thus, considered as two pillars of Alfonso VII’s 
kingdom. But, according to the same Chronica Adefonsi Imperatoris, the already 
mentioned rebellion of Gonzalo Pérez drove the king to Asturias and, in the year 
1132,

el rey tomó una concubina por nombre Gontroda, hija de Pedro Díaz y de María Ordóñez, 
muy hermosa y del muy noble linaje de los asturianos y tinianos; tuvo de ella una hija 
llamada Urraca que para quitarle el pecho y alimentarla se la entregó a la hermana del rey 
la infanta doña Sancha.78

76. Recuero, Manuel. Alfonso VII el Emperador. El Imperio hispánico en el siglo XII. Leon: Centro de Estudios 
e Investigación San Isidoro-Caja de Ahorros y Monte de Piedad-Archivo Histórico Diocesano, 1979: 95.

77. “a very young maid, extremely beautiful and exceedingly decorous, a lover of chastity, of truth and 
of all those who were full of the fear of God; with whom he contracted marriage in Saldaña and by whom 
he had offspring, thanks be to God. Well, the king discussed everything he intended to do first with his 
wife and his sister, Infanta Sancha, who had abundant and healthy good sense —all their counsel proved 
to be good to the king and some even warned him. And both of them were full of the fear of God and 
promoted the construction of God’s churches and monasteries for monks; guided orphans and poor 
people; and loved all of those that were full of the fear of God”. Crónica del emperador Alfonso VII...: I, 12, 
67-68.

78. “the king took a concubine by name of Gontrodo, daughter of Pedro Díaz and María Ordóñez. She 
was very beautiful and was of the noble lineage of the Asturians and Tinians. By her he had a daughter 
named Urraca. In order to wean and feed the child, he delivered her to his sister, Infanta doña Sancha”. 
Crónica del emperador Alfonso VII...: I, 32, 73-74. In a very interesting way, Georges Martin, when studying 
Infanta Elvira’s will, in which there is a bequest for the little Infanta Sancha Raimúndez, who is being 
brought up by Elvira, asks himself: L’infantazgo fut-il un des cadres de formation des filles de sang royal? Cette 
continuité de fait témoigne-t-elle de l’existence d’une préparation concertée à la seigneurie d’infantat?. Martin, 
Georges. “Le testament d’Elvire...”: 25.
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Infanta Urraca was, then, a bastard daughter of Alfonso VII. Now, it was customary 
that young infantas were delivered to the Infantas holding the Infantado for their 
upbringing and education. As mentioned before, Infanta Sancha herself had been 
brought up in Tábara by Infanta Elvira.

Alfonso VII’s relationships with Navarre were rather unsteady. However, King 
García of Navarre was present at the council summoned by the Emperor in León, 
on 2nd June, 1135, the year when he was crowned in the cathedral of Leon.79 But 
the definitive peace between the Leonese and Castilian kingdom and Navarre was 
signed in 1144, according to the chronicle.80 The agreement stated that “King García 
would serve the Emperor honourably all through the days of the lives of both of 
them.” On the other hand, Alfonso VII agreed to deliver her daughter the Infanta 
Urraca to be Garcia’s wife. “They set the 24th June as the appropriate day to hold the 
nuptials in the city of León.”81 Garcia had been married to Margarita, who died in 
1141. Blanca was born from their marriage. Later on Blanca married Sancho III of 
Castile, Alfonso VII’s first-born child.

The wedding of Garcia and infanta Urraca (Urraca the Asturian)82 was an exercise 
of power at which Infanta Sancha was the main character. According to the Chronica 
Adefonsi Imperatoris, there were three levels in the picture of the wedding ceremony: 
on the first level were the Emperor and his wife, Empress Berenguela, surrounded 
by those who had been invited to the ceremony; on a second level was García of 
Navarre; and on the third one, the Most Serene Infanta doña Sancha, who entered 
the city “by the Cauriense gate and with her was her niece Infanta Urraca, the bride 
of King Garcia, together with a quite numerous crowd of noble knights, clergy, 
women and maids who had been engendered by the nobles of the whole Spain”.83 
We are before the mis-en-scène of the wedding ceremony, held in Leon. It proves 
Alfonso VII’s superiority over Garcia of Navarre, who was the former’s vassal;84 and, 
obviously, Sancha’s importance within the whole setting of the wedding ceremony.

Sancha herself also organised other activities. It was she who “arranged the 
nuptial chamber in the royal palace, which is at Saint Pelagius, and around the 

79. Crónica del emperador Alfonso VII...: I, 69.

80. Francisco Javier Fernández points out that the chronicler “is mistaken in making it coincide with 
the end of the Castilian-Navarrese war. After both contenders signed the peace agreement —in the year 
1140, according to what is stated above, and not in 1144, as the chronicler suggests—, doña Margarita 
was still alive. She was the Navarrese king’s first wife. She died in 1141 and, consequently, Urraca’s 
engagement must have been later. The Imperial biographer is not mistaken, however, when fixing the 
wedding ceremony in 1144. The event, which must have caused a certain commotion at the time, was 
recorded as a referential date in the Asturian and Leonese documentation.” Fernández, Francisco Javier. 
“La reina Urraca...”: 73.

81. Crónica del emperador Alfonso VII...: I, 91.

82. About this infanta, the queen of Navarre for several years, we refer the reader to: Fernández, 
Francisco Javier. “La reina Urraca...”: 65-92.

83. Crónica del emperador Alfonso VII...: I, 92. 

84. About this vassalage relationship, it is interesting to quote: Martin, Thérèse. “Estancias palaciegas 
en recintos monásticos medievales (siglos X-XII)”, Monasterios y monarcas: fundación, presencia y memoria 
regia en los monasterios hispanos medievales, José A. García, Ramón Teja, coords. Aguilar de Campoo: 
Fundación Santa María la Real-Centro de Estudios del Románico, 2012: 120-121.
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nuptial chamber a very numerous crowd of buffoons, women and maids who 
played organs, flutes, zithers, psalteries and all kinds of musical instruments.” There 
is a description of where the authorities were: “The Emperor and King Garcia were 
seated on the royal throne on an elevated position outside the Emperor’s palace 
gates, while the bishops, abbots, counts, nobles and dukes were on seats arranged 
around the Emperor and the King.”85 Next the chronicler narrates all the other 
festive activities. Infanta Urraca was 12 years old at the time.

Sancha Raimúndez’s participation went beyond the nuptial organisation —she 
contributed the dowry of Infanta Urraca, to whom he gave “numerous gold and 
silver goblets and mules loaded with royal riches”, comparable —at least according 
to the chronicler’s simple description— to the presents delivered by the Emperor 
himself.86

Urraca remained in Pamplona, as the queen of Navarre, for six years. But she 
never came off of her aunt’s tutelage. After the death of García Ramírez, she returned 
to Asturias, where “her father granted her a number of royal properties, creating, 
thus, for her an infantado similar to her aunt Sancha’s.”87 When Sancha recounts 
the distribution of her properties for her last will and testament, possibly before 
1150, indicates: et filie imperatoris Urrace, quan ego creo [I brought up] mando illud quod 
habeo in Asturias de infantadgo. Si vero maritum acceperit uel in aliam terram ierit totum 
redeat ad Sanctum Pelagium.88 Both Sancha and Urraca shared the same infantado in 
Asturias, the head of which was the monastery of Saint Pelagius in Oviedo.

The truth is that Urraca, keeping her title of queen, was quite active in Asturias 
and was still guided by her “wise and faithful preceptress” when the 1157 
documentation registers this subscription: Imperante in tota Hyspania domno Adefonso... 
Regina Urraca et Regina Sancia dominantibus in Asturias.89 As a widow she still ruled 
the Infantado, which allowed her an intense political, social, economic and religious 
life. She would never be celibate or a nun, and, though lately, in 1163 she would 
marry Álvaro Roderici. She would die the next year, 1164, in Palencia. That is why 
she was buried in the cathedral dedicated to Saint Antoninus in that city. Did she 
forfeit her aunt Sancha’s legacy as was established in her will? We do not know for 
sure but certainly Urraca absented herself from the Asturian territory.

In Oviedo she kept her own court in the royal palace, from where she ruled 
the region and managed her own Infantado, following the patterns set by her aunt 
Sancha, whom she outlived scarcely by five years.

85. Crónica del emperador Alfonso VII...: I, 93. According to Manuel Recuero, the celebrations in Leon went 
on for over a month. Recuero, Manuel. Alfonso VII el Emperador...: 162 (doc. nº 134).

86. Crónica del emperador Alfonso VII...: I, 94. 

87. Fernández, Francisco Javier. “La reina Urraca...”: 76.

88. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 290-291 (doc. nº 
50).

89. Serrano, Luciano. Cartulario de Monasterio de Vega con documentos de San Pelayo y Vega de Oviedo. 
Madrid: Junta para Ampliación de Estudios e Investigaciones Científicas-Centro de Estudios Históricos, 
1927: 174 (appendix 20); Fernández, Francisco Javier. “La reina Urraca...”: 77. 
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3.2. The Collegiate Church of the Canons Regular of St. Isidore: the Loss of 
the Palatial Space and how the Religious Space Became a Male Space

After Saint Pelagius’ body was moved to Leon, it was placed in a small monastery 
dedicated to him and which had been united to another one dedicated to Saint 
John the Baptist. These two, already joined together, became, in Antonio Viñayo’s 
words, a double monastery “and even a familial monastery since the infantado was 
established in the female one of Saint Pelagius, whose domina was a Leonese infanta 
who used to inherit that job”.90 From then onwards the monastery of St. Pelagius-
St. John the Baptist would displace the monastery of Palat de Rey as the royal 
pantheon as a new Romanesque pantheon was built in the former. 

Saint Pelagius’ relics were conveyed to Oviedo later on, according to the version 
of the Chronicle to Sebastian attributed to the bishop Pelagius of Oviedo.91 Here Saint 
Pelagius shared the dedication, again, with Saint John the Baptist. Teresa Ansúrez, 
Sancho I’s widow and Ramiro III’s mother, was ruling this nunnery of Saint Pelagius 
at the end of the 10th century. The Tudense, in the 13th century, gives an account 
for all of this —the pressure exerted by Almanzor. The Leonese monastery must 
have been left very short of relics, as Fernando I ordered Alvitus and Ordoño —
the respective bishops of León and Astorga— to bring Saint Justa’s body from the 
Islamic south. The two prelates —apparently listening to Saint Isidore’s “messages” 
to Alvitus— conveyed Saint Isidore’s body instead. From then on, the monastery 
would be dedicated to Saint Isidore. In the mid-12th century, the female Benedictine 
community was displaced outside the city of León, to Carbajal de la Legua, in favour 
of the male Canons Regular, with the direct intervention of the Infantado —ruled at 
the time by Sancha Raimúndez— and the royalty —her brother, Alfonso VII.

A privileged document issued, on the 27th April, 1141, by Alfonso VII, together 
with his wife, Berenguela, and for the remedy of their souls and their parents’, 
exempts the canons of the church of Saint Mary of León, who share their table with 
the canons of Saint Isidore, from the payment of royal taxes which the citizens of 
León have to pay. He also grants them immunity in their homes so that no bailiff, 
alcaide or any man could enter in them in the name of the king.92 If it refers to those 
that ate at a table in common, it means that there were some that did not attend the 
common refectory. It is evident that, to respond to both trends, the young prelate 
Juan Albertino founded the regular community of Saint Mary of Carbajal, on 25th 
February, 1144. That foundation was confirmed by Alfonso VII.93 The Carbajal 
canons would follow the rule of the Canons Regular of Saint Augustine and would 
go on living in the homonymous village near to León, while trying to find a place 
within the city walls.

90. Viñayo, Antonio. “Reinas e infantas de León...”: 123-135, especially 125 for the text quoted.

91. About this topic, see: Fernández, Francisco Javier. “Orígenes del monasterio de San Pelayo”, 
Semana de historia del monacato cántabro-astur-leonés. Oviedo: Monasterio de San Pelayo, 1982: 99-121.

92. Fernández, José M. Colección documental del archivo de la Catedral de León...: 203-204 (doc. nº 1,433).

93. See: Martín, María Encarnación. Patrimonio cultural de San Isidoro de León...: 274-275 (doc. nº 38); 
Fernández, José M. Colección documental del archivo de la Catedral de León...: 225-227 (doc. nº 1,444).



Imago TemporIs. medIum aevum, vii (2013) 271-297. issn 1888-3931 

sancha raimúndez: An InfanTa in the Exercise of her power 291

In 1143, Infanta Sancha and Alfonso VII had donated Juan Albertino and his 
successors the tithes of all the churches located in the infantado of Saint Pelagius, 
except those of some monasteries which are stated in the document. Pope Eugenius 
III issued a privilegium confirming this donation in 1148. 94

This monastery of Saint Pelagius became the solution for the recently created 
community of canons. It was moved from Carbajal to within the city walls and 
became dedicated only to Saint Isidore.95 In 1148, Alfonso VII, his wife, Berenguela, 
their children and his sister Sancha subscribed the change of the prior Pedro Arias 
and his canons of Saint Augustine to the compound of Saint Pelagius, and, at the 
same time, the nuns who had lived there so far were moved to Carbajal.96 In other 
words, from 1148 onwards there were in León a community of cathedral canons, 
who followed their own dynamics, and another one of Canons Regular of Saint 
Augustine, called of Saint Isidore, who followed a monastic rule. The dedication 
of the new Isidorian church is registered in the consecratio which is kept inside the 
present church.97 The decision for such a change of both communities seems to 
have been the Infanta’s responsibility, aided by her brother, the Emperor.

As a consequence of the transformation from a female community into a male 
one, there was a new arrangement of the space, as the religious services were the 
top priority, with a special attention to the funerary aspects —that is, to the royal 
pantheon, which the infanta would always take care of.

This introduction of the canons into the city cannot have been in accordance 
with the episcopal power, whose rights were infringed upon. In effect, there broke 
out a confrontation between the bishop and the cathedral chapter on the one side 
and the community of Canons Regular of Saint Isidore on the other —a manifest 
and worrying conflict.98 Because of that, in 1159, an agreement was signed by both 
parties over the rights that the church of Leon had on the church of Saint Isidore-

94. Domínguez, Santiago. Documentos pontificios referentes a la diócesis de León (siglos XI-XIII). Leon: 
Universidad de León, 2003: 81-82 (doc. nº 21).

95. The presence of canons at Saint Isodore’s, even though they were not regular Augustinian, is 
documented several years before. No doubt, they were associated to the male monastery, which should 
attend to the services in the church. See, for example: Martín, María Encarnación. “Colección documental 
de la infanta doña Sancha...”: 243-244 (doc. nº 12), from the year 1127: cum canonicis sancti Isidori et cum 
sanctimonialibus feminis Sancti Pelagii. 

96. Martín, María Encarnación. Patrimonio cultural de San Isidoro de León...: 71-73 (doc. nº 44).

97. Svb era millesima centesima octogesima septima et quodum pridie nonas marcii. Facta est ecclesie Santi Isidoro 
cconsecratio per manus Raimvndi toletane sedis archiepiscopi et Iohannis legionensis episcopi et Martini ovetensis episcopi 
et Rammvndi pacensis episcopi is et aliis quoadivtoribus Petro compvstallane sedis archiepiscopo et Pelagio mindvniensi 
episcopo et Gvidone lvcensi episcopo et Arnaldo astvricenci episcopo et Bernardo sagontino episcopo et Bernardo zemorensi 
episcopo et Petro avilensi episcopo cum aliis octo abbatibus benedictis presente excellentissimo imperatore Adefonso et 
infanta Constancia domno Petro conventus Isidori priore. 1149. Consecratio of the church of Saint Isidore. San 
Isidoro, church, inside, right arm of the transept, marble plaque, 124 x 56 cm. 55-cm module. Good 
condition. I owe this courtesy also to Dr. García Lobo.

98. About this conflict, see: Cavero, Gregoria. “El episcopado de la iglesia de León (1087-1205)”, Homenaje 
a José María Fernández Catón. Leon: Colección de Fuentes y Estudios de Historia Leonesa, 2004: 199-226.
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Saint Pelagius.99 Once Sancha had died, the relationships between both sides cannot 
have improved in spite of the new agreement signed, in 1167, by both the bishop 
and the Isidorian abbot and concerning certain properties;100 since, in about 1171, 
an executory document from Pope Alexander III ordered, under very serious 
canonical punishments, the abbot and the Isidorian chapter to comply with the 
agreement subscribed by the canons’ community and the cathedral chapter and 
bishop of León, which had been sanctioned by the Holy See. The same pontiff points 
out that the abbot and chapter of Saint Isidore had to annually deliver honey and 
butter to the Leonese prelate, as well as accept the episcopal jurisdiction over the 
monastic centre.101 Once more in 1177 the same pope ordered the Isidorian canons 
to comply with the aforementioned agreement with the bishop and the cathedral 
chapter.102 One of Saint Isidore’s alleged miracles mentioned by the Tudense, in the 
13th century, is entitled: 

De cómo la reina doña Teresa y el obispo de León procuraron echar del monasterio de San 
Isidoro los canónigos reglares y meter los canónigos seglares, y no lo consintió Dios ni San 
Isidro, y mostró milagro sobre ellos.103 

Infanta Sancha did not pay much attention to these rivalries and exerted her 
power determinedly. Between 1140 and 1159 such determination consolidated a 
profound change of the head of the Leonese Infantado, where her palace was and 
where she kept the memory of her ancestors. The community of the Canons Regular 
of Saint Isidore became the key point of the monastic and religious power, much to 
the regret of the Leonese prelates, and with the invaluable support of Alfonso VII.

There was one last step to be taken: the place should turn from a palatial space 
into an exclusively canonical space. According to the Tudense, a vision of the Infanta 
in the palatial Isidorian premises presents Saint Isidore addressing her to eulogise 
her qualities: 

Hermana mía muy amada, y esposa mía muy dulce, este es el tálamo que el Señor tiene 
aparejado para ti, si procuras guardar la virginidad.... Y ahora porque este lugar donde 
estás es consagrado a Dios, y muy junto con la Iglesia, marcha de este palacio y edifica otro 
para ti, y da este a los mis canónigos, porque no conviene a persona alguna seglar morar en 

99. Concerning this agreement, see: Fernández, José M. Colección documental del archivo de la Catedral de 
León...: 320-324 (doc. nº 1,510); Martín, María Encarnación. Patrimonio cultural de San Isidoro de León...: 
93-94 (doc. nº 66).

100. About this new agreement, see: Fernández, José M. Colección documental del archivo de la Catedral de 
León...: 379-381 (doc.n º 1,540); Martín, María Encarnación. Patrimonio cultural de San Isidoro de León...: 
115-117 (doc. nº 86).

101. More information about this can be obtained from: Domínguez, Santiago. Documentos pontificios 
referentes a la diócesis de León...: 112 (doc. nº 48).

102. Fernández, José M. Colección documental del archivo de la Catedral de León...: 483-484 (doc. nº 1,605).

103. “How Queen Doña Teresa and the bishop of León attempted to expel the Canons Regular from the 
monastery of St. Isidore and replace them with secular canons, and God and St. Isidore would not allow 
it, and a miracle was a sign over them.” de Tuy, Lucas. Milagros de san Isidoro...: 82.
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él corporalmente o con osadía; y aunque tú te has ofrecido a Dios por el voto de virginidad, 
y yo amé siempre a las mujeres devotas mas nunca tuve por bien que ellas corporalmente 
residiesen cerca de mí por mucho tiempo.104

It belonged to Sancha but without Sancha. That is, first the canons had displaced 
the nuns and now they displaced Sancha. Saint Isidore wanted the monastery to be 
a totally male community and did not care to displace the Infanta despite the good 
relationships between both of them and how Sancha had benefited from them to 
obtain favours and even to persuade the saint.105 Saint Isidore wanted the domain 
over the whole of the canonical space, including the aulic space106 —whatever was 
monastic and spiritual would have priority to what was royal and temporal. 

Once Sancha had died, in 1159, the Isidorian community would achieve great 
prestige during the following half century. It would be not only a religious centre 
but also the great cultural centre of the city. Santo Martino would write his works 
there.107 It would also be a political centre —the first Leonese Cortes assembled in 
it during the first times of Alfonso IX’s reign.108 The copy of the Fuero Juzgo, or 
Liber Iudiciorum, was kept there before it was carried to the cathedral by that same 
monarch. The appeals lodged to the monarch were settled by the “Judge of the 
Book”, appointed by the king himself, following the laws stated in that book.109

104. “My dearest sister and sweetest wife, this is the nuptial bed that the Lord has prepared for you if 
you intend to keep your virginity... And now, as this place where you stay is consecrated to God and 
next to the church, go away from this palace and have another one built for you and give this one to 
my canons, because it is not proper for any lay person to dwell in it bodily or with audacity; and though 
you have offered yourself to God through the vow of virginity and I always loved devout women, I 
never considered it to be proper if they resided near to me for a long time”. de Tuy, Lucas. Milagros de san 
Isidoro...: 60-61. 

105. See miracle LI: Cómo San Isidro milagrosamente proveyó del dinero que era necesario para acabar la obra 
de la presa de su monasterio, que la reina Doña Sancha, su esposa, le concedió y nunca más falta dinero para 
edificar en el dicho monasterio. “How St. Isidore miraculously supplied the money necessary to finish the 
irrigation channel of his monastery, which Queen Doña Sancha, his wife, granted him; and never again 
the monastery was short of money to do any work.” de Tuy, Lucas. Milagros de san Isidoro...: 94. See also 
miracle XLI: Cómo el cuerpo de San Isidro fué sacado de su iglesia al campo en procesión, y después no le pudieron 
mover para tornarlo, hasta que la Reina Doña Sancha, su esposa, con todo el pueblo hicieron gran plegaria por causa 
de esto. “How St. Isidore’s body was taken out of his church into the countryside on a procession and then 
they could not move it to return it, until Queen Doña Sancha, his wife, and all the people prayed greatly 
because of this.” de Tuy, Lucas. Milagros de san Isidoro...: 79.

106. About this, Thérèse Martin points out: “Thus the canon, Lucas de Tuy, was able to demonstrate in a 
retrospective way that the patronage of the royal family, both in the past and in the 13th century —when 
the compilation of the miracles was carried out— did not take any precedence over the rights of the 
present clergy.” Martin, Thérèse. “Hacia una clarificación del infantazgo en tiempos de la reina Urraca...”: 
121. 

107. There is plenty of bibliography about Santo Martino. The reader is referred mainly to: Viñayo, 
Antonio. Santo Martino de León: vida y obras narradas por el tudense. Madrid: Isidoriana Editorial, 1984; 
Viñayo, Antonio; Fernández, Etelvina. Santo Martino de León. León: Isidoriana Editorial, 1985.

108. An interesting work in which this is highlighted is: Kean, John. The Life and Death of Democracy. 
London: Simon & Schuster, 2009.

109. Concerning the Liber Iudiciorum, the reader is referred to: Cavero, Gregoria; Galván, Fernando; 
Fernández, Etelvina. “Imágenes reales, imágenes de justicia en la catedral de León”. e-Spania, 3 (2007): 
art. 3.
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3.3. The Federation of Carracedo

Carracedo and Villabuena are two places located in the Leonese region of 
the Bierzo. There the Leonese monarchy used to maintain palatii which appear 
continuously in the life of Infanta Sancha. The monastery of Saint Saviour was 
located in Carracedo and had been founded by Vermudo II. His remains used to 
rest in it.110 Carracedo was the key centre of the Bierzo infantado and recovered its 
monastic life in the first half of the 12th century, when, in 1138, Sancha donated 
it to abbot Florencio, who came from the nearby monastery of Saint Marina of 
Corullón, for him to dwell in it with his monks sub regula Benedicti.111 This donation 
was also subscribed, as usual, by the Emperor, who is represented seated, next to 
abbot Florencio, on a wall of the Carracedo church itself. Some years later, Sancha 
included this institution in the list of donations of her last will and testament.112 

Certainly Abbot Florencio was the great ally of Sancha and was the driving force 
of the monastic reformation as well as of the creation of a congregation which 
revolved around Carracedo, with numerous affiliate abbeys and priories. Really, the 
Cistercian dependence of Carracedo in the 12th century is not clear at all, being a 
difficult point to be clarified between the Cistercian historiography (Maur Cocheril) 
and that which, from the outside, has dealt with the great Bierzo monastery 
(Augusto Quintana).113 José Antonio Balboa points out “that Carracedo intended 
to become the leader of a new congregation is quite clear in the 1138 document in 
which there is the condition” expressed like this: ut sit caput omnium monasteriorum 
quae habuerint.114 By being their head Carracedo secured for itself a great spiritual 
and economic relevance in the monastic scene of northwest Spain.

The Carracedo abbey became the centre of a great monastic federation or 
confederation —the most important in northwest Spain, as said above— directly 
promoted by the Infantado.115 We are speaking of a Benedictine federation under 

110. See: Martínez, Martín. Cartulario de Santa María de Carracedo (992-1500). Ponferrada: Instituto de 
Estudios Bercianos, 1977: I, 21-25 (doc. nº 1), where all the problems with this document are dealt with, 
including the questionable date, which the editor fixes on 27 December, 992.

111. Et quia locus eorum, videlicet, Sancte Mariae per nimium strictus et angustus est nec potest ferre maximam 
monachorum multitudinem, placuit domino Florentio abbati, fratribus, hoc nobis requirentibus, ut mutetur 
abbatia in Carracedo, tali conditione, ut ait omnium monasteriorum que habuerint. Martín, María Encarnación. 
“Colección documental de la infanta doña Sancha...: 257-259 (doc. nº 24).

112. Concedo etiam Carrazedo cum omni hereditati sua quod iam dedi Florencio ceterisque dominis. Martín, María 
Encarnación. “Colección documental de la infanta doña Sancha...: 291 (doc. nº 50). 

113. About all this, we refer the reader to the following studies by: Quintana, Augusto. “Carracedo”, 
Temas Bercianos, Ponferrada: Bérgida, 1997: II, 177-200; Quintana, Augusto. “La reforma del Císter en 
El Bierzo”. Temas Bercianos...: II, 263-298; and especially: Quintana, Augusto. “Carracedo, congregación 
autónoma durante más de medio siglo”, Temas Bercianos...: II, 299-318.

114. Balboa, José A. El monasterio de Carracedo. León: Diputación de León, 2005: 45. The author adds: 
“That this congregation really existed and was recognised by the ecclesiastic hierarchy is confirmed by 
the fact that, in 1183, Pope Lucius III tells abbot Galterio of Carracedo about ‘your order’, granting him 
the authority to visit and correct his affiliates”.

115. Sancha granted the villa of Cacabelos (Martín, María Encarnación. “Colección documental de la 
infanta doña Sancha...”: 267 (doc. nº 32)) and the church of St. Martin of Villaverde (Martín, María 
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the control of Abbot Florencio of Carracedo which would draw together not only 
monasteries but also priories.

The affiliates spread all over the northwest within the territories of the Leonese 
kingdom: Galicia (Monfero, Penamaior, Castro de Rey, Covas), Asturias (Belmonte, 
Villanueva de Oscos), Zamora (Saint Martin of Castañeda,116 Toldanos), and 
obviously in the Bierzo. In fact, in 1152, the Infanta gave the congregation the 
monastery of Almázcara (or Saint Michael of the Dueñas),117 which had been a 10th 
century foundation, so that monastic life was restored there following Benedictine 
rules and under the obedience to abbot Florencio of Carracedo.118 Some time later, 
already in the 13th century, Queen Teresa of Portugal founded the monastery of 
Villabuena, which would also remain under the Carracedo influence.119

Other various members of the royalty joined their efforts to help this confederation. 
In the first place it was Alfonso VII’s collaboration not only by confirming Sancha’s 
donations but also by promoting monastic life, for example, in the case of the 
Carracedo affiliates in Asturias,120 particularly Belmonte, named Lapedo before. 
Infanta Elvira was another one: in 1149 she delivered the monastery of Toldanos to, 
and placed it under the direct obedience of, Abbot Florencio of Carracedo.

This various support from different members of the royal family meant the 
recovery of old monasteries, where cenobitic living had been lost, like at Saint 
Saviour of Carracedo, and now were brought to life again. Lapedo, Saint Michael 
of Castañeda, Monfero and Saint Michael of Almázcara are good instances. In some 
cases there had been a previous foundation under the Benedictine rule. 

This Benedictine confederation meant a refreshing observance not very different 
from what was the Cistercian reformation in the 12th century, but independent 
and autonomous. However, soon there arose problems with the dependence of the 
affiliates. The Galician community of Monfero, founded directly by monks sent by 

Encarnación. “Colección documental de la infanta doña Sancha...”: 271 (doc. nº 36) to the monastery.

116. About this monastery, the reader is referred to: Miguel, Fernando. El monasterio de San Martín de 
Castañeda, Zamora. Análisis de su pasado para el futuro. Zamora: Junta de Castilla y León, 2010.

117. This monastery had belonged to the Infantado, and Elvira, daughter of Fernando I, had given it to her 
abate episcopum domnum Petrum Sancto Michael de Almascara cum adiuntionibus suis ab omni integritate ut teneat 
eum in sua vita et a morte illum det pro mea anima. Martin, Georges. “Le testament d’Elvire...”: 40.

118. About this monastery of Almázcara or Saint Michael of the Dueñas, we refer the reader to: Cavero, 
Gregoria. Catálogo documental del monasterio de San Miguel de las Dueñas. León: Universidad de León, 
1994; Cavero, Gregoria; González, Miguel A. El monasterio cisterciense de San Miguel de las Dueñas. León: 
Universidad de León, 2000. 

119. Concerning Teresa of Portugal and Villabuena, the reader can obtain further information from: 
Cavero, Gregoria. “Teresa de Portugal y el monasterio cisterciense de Villabuena”. Cistercium, 208 (1997): 
379-387. The documentation from this monastery, which does not exist now, is included in the first part 
of: Cavero, Gregoria. Catálogo documental del monasterio de San Miguel...: 15-53, quoted in the previous note. 
Its timeline corresponds to 1172-1527. This latter year is the date when the monastery of Villabuena 
disappeared and the nuns of its community were transferred to Saint Michael’s. 

120. About Villanueva de Oscos, see the two following studies by: Álvarez, José A. “El proceso de 
fundación del monasterio de Santa María de Villanueva de Oscos. Del establecimiento de la comunidad a 
la integración del Císter como señorío jurisdiccional”, El monacato en los reinos de León y Castilla (siglos VII-
XIII). León: Fundación Sánchez-Albornoz, 2005: 547-567; Álvarez, José A. Los Oscos en los siglos X-XIII. Un 
modelo de organización social en la Asturias medieval. Oviedo: Ayuntamiento de Santa Eulalia de Oscos, 2001.
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Abbot Florencio from the Bierzo, decided to cut themselves off from Carracedo 
and submit to the obedience of the Cistercian abbot of Sobrado.121 However hard 
Carracedo tried to recover that monastery, they never succeeded.

After the death of Florencio, he was succeeded by Diego Peláez as the abbot of 
Saint Saviour of Carracedo. In 1152, abbot Fernando, from another of the affiliate 
monasteries, Toldanos, rebelled and denied obedience to the new abbot. That was 
not only a lack of submission, as he immediately went to Clairvaux to place himself 
under their dependence.122 The conflict that arose had four main points: obviously 
Carracedo and Sancha were on one side and Toldanos and Clairvaux were on 
the other. Sancha’s power was the response to her infringed rights: in 1149 she 
sent herself a letter to Bernard of Clairvaux in which she reproached him and his 
Cistercian order for accepting the obedience of the Toldanos monastery, the rebel 
abbey which had placed itself under Cistercian protection.123 Certainly her rights 
had been clearly infringed upon.

She did not stop at confronting any person, order or institution which undermined 
her rights —on this occasion, those of a monastery which was the head of the 
Infantado in the Bierzo. She was persuaded that the rebel Abbot Fernando should 
not be supported by other institutions. Certainly, the conflict seems to have been 
more widespread, and Toldanos was not the first and only abbey to rebel. The 
problem was the Cistercians, who at the time were really successful in their spread 
over northern Spain. After all that, neither the Carracedo Abbot Diego nor Infanta 
Sancha nor their letters and reproaches succeeded in returning the Toldanos abbey 
to the obedience to Carracedo, which, curiously enough, at about that time, would 
change his dedication —forgetting Saint Saviour, it became Saint Mary, a frequent 
Cistercian dedication.124

Traditionally it had been suggested that Infanta Sancha had been the great driving 
force of the spread of the Cistercian monasticism. However, she only founded the 
monastery of La Espina under that reform.125 Her reproach to Saint Bernard has 
been valued as something episodic. But she always defended the rights of her great 
Carracedo confederation, which would not be Cistercian, at least de iure, until early 
13th century.

121. There is a general recent outlook about Cister in Galicia in: Cendón, Marta; Chao, David. “El Císter 
en Galicia”, El Císter en el reino de León, Gregoria Cavero, Jesús Celis, coords. León: Instituto Leonés de 
Cultura, 2012: 81-115. Monfero is particularly dealt with on page 91.

122. About the different readings of this confrontation, there is more information in: Balboa, José A. El 
monasterio de Carracedo...: 52-53.

123. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 294 (doc. nº 53). 
The editor points out that this notice comes from: Manrique, Ángel. Annales cistercienses. Regenspurg: 
Gedruckt bey J.C. Memmel, 1739-1742: I, 1149, chapter 8 (doc. nº 1).

124. For further information on this change and other details, we refer the reader to: Cavero, Gregoria. 
El esplendor del Císter...: 74-80. 

125. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 274-276 (doc. nº 
38). About the Cister order in the province of Valladolid (and consequently, La Espina) there is a recent 
study: García, Antonio. Arquitectura de la orden del Císter en la provincia de Valladolid (1147-1515). Valladolid: 
Junta de Castilla y León, 2010.
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Here are, then, three examples of Sancha’s direct intervention, in which she 
organised royal nuptials and participated in the politics of the kingdom, next to 
her brother, the Emperor; made the female community of Saint Pelagius into a 
male community of Canons Regular of Saint Augustine; and formed an outstanding 
monastic federation from Saint Saviour of Carracedo. In the three instances the 
thread was always Sancha’s exercise of power within the Infantado. In the first case, 
Urraca was brought up by her aunt Infanta Sancha, married García of Navarre, and 
her nuptials were organised by Sancha, again; when she was already a widow, she 
became the manager of the Asturian Infantado. On its turn, the Isidorian collegiate 
rested on the main institution of the Leonese Infantado, formerly dedicated to Saint 
Pelagius-Saint John the Baptist; and, in the case of Carracedo, it was the monastery 
which was the head of the Bierzo Infantado. All these three scenes kept in perspective 
the lineage memory, with its corresponding royal pantheons, especially that of Saint 
Isidore. This one, located in the western end of the church, was a clear referent of 
the Navarrese dynasty, which was responsible, under Fernando I, of conveying the 
body of St. Isidore to León.

Sancha Raimúndez, like her predecessors Elvira Ramírez and Urraca Fernández, 
represented the powerful Leonese infantas, who exerted a great influence during 
their times and enjoyed extraordinary power. Under Infanta Sancha, the Infantado 
was a consolidated institution which seems to have reached its zenith, since her 
death, in 1159, would be the beginning of its decline.

The inscription on her tomb can serve as the colophon to this paper,

Esperiae speculum, decus orbis, gloria regni, iustitiae culmen, et pietatis apex Sancia pro 
meritis inmensum nota per orbem, pro dolor, exiguo clauderis in tumulo, soluis sex centos, 
demptis tribus egerat annos, cumpta subcubuit finis.126

126. Martín, María Encarnación. “Colección documental de la infanta doña Sancha...”: 160.
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abstract

All brethren of the Order of the Hospital took the three monastic vows when they were 
admitted to the Order: personal poverty, chastity and obedience to their Master. The rule 
of the Hospital (circa 1120) and further early statutes forbade the brethren to hold private 
property and ordered them to live in the same state of poverty as the members of other 
regular orders established in the twelfth and thirteenth centuries. The purpose of this study, 
after examining the regulations in this respect, is to investigate to what extent the Hospitallers 
residing at the convent of Rhodes in the fifteenth century were faithful to their vow. At this 
period Rhodes was the head of the central government of the Order, under its Master, as 
well as a military stronghold in the Eastern Mediterranean, in face of the Mamluks of Egypt 
and the rapidly expanding Ottoman Turks. Three to five hundred brethren gathered for 
long periods of stay at the convent in order to resist any attack. We shall review in detail 
the ordinances and practices which ruled over this original religious as well as military 
community. As with most other regular religious orders, the practice of personal poverty 
had been deeply modified in comparison with the first times. The Hospitallers, at Rhodes 
as well as in their Western commanderies, were allowed to hold various forms of private 
property although within certain limits and their life at the convent was far from being 
ascetic However after death their property was recovered by the Order1. 
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1In its original home in Palestine, the Order of the Hospital fully lived up to its 
character and statutes as a vocational charitable order between 1070 and 1180. 
The stages of this development took place first at the end of the 11th century under 
the Benedictine rule of the Cluniac monks of Saint Mary of the Latins with the 
development, under Brother Gerard, of the hospital of Jerusalem, which had 
been founded fifty years earlier by the merchants of Amalfi. However, around 
1100, Brother Gerard and the laymen around him left their Benedictine affiliation 
to entrust divine services at the Church of John the Baptist, near the hospital, 
which they had made their own, to the twenty canons of the Church of the Holy 
Sepulchre. Shortly afterwards, however, in 1113, all formal links with the canons 
were broken when Pope Pascal II recognised the independence of the Hospital of 
Saint John in Jerusalem, placing it directly under his authority and converting it 
into an international religious order, granting it affiliated hospices in Europe.2 A 
year later, the canons of the Holy Sepulchre became a regular order of canons, 
adopting the rule of Saint Augustine. The next key dates to conclude this very 
brief summary of the early days of the Hospital are the adoption of a rule with very 
strong Augustinian inspiration between 1120 and 1124, under the magistracy of 
Raymond du Puy. This was completed by four articles in 1153, when the whole 
rule was approved by Pope Eugene III. Faced with Muslim attacks against the Latin 
principalities of the Levant, and undoubtedly inspired by the example of the religious 
order of the Temple, founded in Jerusalem in 1120, the Order then gradually took 
on a military orientation made clear by the mention of brethren at arms under 
Master Gilbert d’Assailly between 1163 and 1169, and then by the establishment in 
1182 of the general chapter of knight-brethren and sergeant-brethren alongside the 
priest-brethren. This development was recognised by Pope Alexander III in 1179.3 
Although it had become a military order, the Hospital by no means relegated its 
hospital and charitable vocation to a lower level.4 

These early developments occurred during the boom or peak in the renewal 
of monasticism and religious orders. The Benedictines of Cluny were taking over 
the West, and the Cistercians, recognised by Pascal II in 1100, were contributing 
new demands for monastic austerity. The establishment of orders of regular canons 
looking towards the outside world and adopting the rule of Saint Augustine 
multiplied, notably with the canons of Saint Ruf of Avignon from 1039, the canons 

1. Used abbreviations: ACA, Arxiu de la Corona d’Aragó; ADHG, Archives Départementales de la 
Haute-Garonne; AHCB, Arxiu Historic de la Ciutat de Barcelona; AHPB, Arxiu Històric de Protocols 
de Barcelona; AOM, Archives of the Order of Malta; ASV, Archivio Segreto Vaticano; BNCF, Biblioteca 
Nazionale Centrale di Firenze.

2. About the early times of the Order see: Demurger, Alain. Les Hospitaliers de Jerusalem à Rhodes, 1050-1317. 
Paris: Tallandier, 2002, 55-61; Luttrell, Anthony, “The Earliest Hospitallers”, Montjoie, Studies in Crusade 
History in honour of H.E. Mayer, Benjamin K. Zedar ed. Aldershot: Ashgate, 1997; Riley-smith, Jonathan, The 
Knights Hospitallers in the Levant, c. 1170-1309. Basingstoke: Palgrave Macmillan, 2012: 15-26.

3. Beltjens, Alain. “La papauté et les querelles récurrentes, souvent fratricidas, qui opposaient les 
Hospitaliers aux Templiers”. Bulletin de l’Histoire et du patrimoine de l’ordre de Malte, 24 (2011): 7-8. 

4. Le Blévec, Daniel. La part du pauvre, l’assistance dans les pays du Bas Rhone au XIIe siècle au milieu du 
XVe siècle, 2 vols. Rome: École française de Rome, 2000: I, 85-92. 
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of Saint Victor in Paris from 1108, and then those of Prémontré from 1120, and 
the order of the Holy Sepulchre of Jerusalem, which we have already mentioned. 
Unlike the Templars, the new order of the Hospital was a closer relative to the 
movement for canonical piety than it was to the Benedictine monks. But be that as 
it may, the Rule of the Hospital rested, like that of other religious orders, on an ideal 
and an apostolic way of life and, in particular, on the promise to observe the three 
vows of obedience, chastity and poverty. 

The purpose of our study is to look at the persistence of the vow of poverty and 
the degree of respect for the commitment among members of the Order of the 
Hospital at the end of the Middle Ages. It is necessary to distinguish the collective 
attitude of the Order towards the poor from that of the individual brethren. The 
original vocation of the Hospital led it to declare itself in service to the poor, exercised 
through the practice of alms and in Hospitaller establishments, throughout its 
history. In their bulls, the Masters declared themselves to be pauperum Christi custos 
and honoured “our lords the sick”. This unceasingly reaffirmed charitable activity, 
although it shrunk to almost nothing in the 15th century in many of the Order`s 
priories in the West, has been the subject of in-depth studies, particularly by Daniel 
Le Blévec. We do not intend to revisit this, although it must nevertheless have 
notably affected the mentality and way of life of members of the Order.5 

The subject of our curiosity and our research is, instead, the way the brethren 
of the Hospital were living individually at the end of the Middle Ages in terms 
of their commitment to lead a life in accordance with apostolic poverty. We have 
already had the opportunity to deal with this theme concerning the Hospitallers of 
the Priory of Catalonia during the first half of the 15th century, and a considerable 
gap was found between the principle and reality.6 The brethren and, above all, 
commanders, often had personal resources that allowed them to live comfortably 
or even with a degree opulence. These resources, or at least those that remained, 
reverted to the Order on the death of their holders.

Today, we would like to complete this initial analysis by examining the behaviour 
of brethren in the context of their collective life on Rhodes. Here the master and the 
convent, with a multinational contingent of brethren, became established in 1310 
after their expulsion from Acre and Palestine in 1291, followed by a brief period on 
Cyprus. Accountable only to the Pope, the Hospitallers of Rhodes constituted an 
Ordenstaat in the image of the Teutonic knights in Germany, Poland and what are 
now the Baltic States —an independent religious principality provided with all the 
attributes of sovereignty and led by the Master of the Order.7 Our study is concerned 
with the sixty years between 1420 and 1480, a period when attacks against Rhodes 
by the Mamluks of the Sultan of Egypt and, especially, the Ottoman Turks after 

5. In addition to the reference cited above, see also the article by: Le Blévec, Daniel. “Pauvreté”, Prier 
et combattre, Dictionnaire européen des ordres militaires au Moyen-Âge. Paris: Fayard, 2009: 695. 

6. Bonneaud, Pierre. Le prieuré de Catalogne, le couvent de Rhodes et la Couronne d’Aragon, 1415-1447. 
Millau: Conservatoire Larzac templier et hospitalier, 2004: 86-98. 

7. Luttrell, Anthony. “The Island order State on Rhodes”, Islands and Military orders, c. 1291-c. 1798. 
Farnham-Burlington: Ashgate, 2013: 19-28. 
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the fall of Constantinople in 1453, required a greater Hospitaller presence in the 
eastern Mediterranean. The many archives from the time and several works by 
historians make it possible to look at the behaviour of brethren in terms of their 
vow of poverty.8 Before going ahead with this, it may be useful to take a closer look 
at the rules and guidance given to brethren in this respect.

1. Statutory instructions with regard to the vow of poverty to the 
end of the 14th century

First of all, the legislative corpus included the rule of the Order adopted when 
Raymond du Puy was master between 1120 and 1153. Despite its brief nature and 
its age, the rule continued to be considered as fundamental and had to be read 
to the brethren four times a year. However, the essential duties and regulations 
were given in to the statutes adopted when the general chapters met at what 
were initially irregular intervals but, after 1420, became five-year periods. From 
the general chapter of Margat in 1206 to the end of the 15th century, a period of 
over 300 years, we know of fifty general chapters adopting statutes which were 
widely publicised on Rhodes and in the Order’s Western priories and, judging by 
the number of known copies, appeared not only in Latin but also in various other 
languages. The Hospital also used the Custom and Esgards, or rules drawn from 
internal judgements to which the brethren were subject. Customs and Esgards were 
also published. The number of these statutes and customs and their diversity meant 
that several attempts at compilation were necessary, culminating with the recasting 
of all the texts carried out in 1489 under the leadership of Master Pierre d’Aubusson 
and Vice-Chancellor Guillaume de Caoursin, at the cost of abandoning a number 
of them.9 This compendium, which had the advantage of greater readability 
thanks to the regrouping of the statutes in four parts and under seventeen different 
headings, also makes it possible to appreciate the rules and customs which had been 
judged worthy of preservation at the end of the Middle Ages. 

To better guide our analysis we have used the recasting of 1489 published 
and documented, with the original text of each of the statutes preserved, by Jiri 
Hasecker and Jürgen Sarnowsky.10 For the Rule, Customs and Esgards, we have 
also used the texts published by J. Delaville Le Roulx in the Cartulaire général des 

8. We will mainly use the archives of the Order in Malta in La Valetta, and the collection of 
documents from the same archive covering the 1421-1453 period, published by: Tsirpanlis, Zacharias. 
Anecdota Eggrapha gia te Rodo kai ti Noties Sporades apo to archeio Joanton Ippoton, 1421-1423. Rhodes: Ekdose 
Grapheiou Mesaio nikes Poles Rodou, 1995.

9. Delaville, Joseph. “Les statuts de l’ordre de l’Hôpital de Saint-Jean de Jérusalem”. Bibliothèque de 
l’École des Chartes, 48 (1887): 341-356; Demurger, Alain. Chevaliers du Christ,les ordres religieux-militaires...: 
84-85; Luttrell, Anthony. “The Hospitallers’Early Statutes”. Revue Mabillon, 14/75 (2003): 9-22.

10. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum, Die Statuten des Johanniterordens 
von 1489/93. Göttingen: V und R Unipress, 2007. 
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Hospìtaliers de Saint-Jean de Jérusalem.11 The Customs and Esgards are those that were 
recompiled by brother Guillaume de Saint-Estène, while living in the Priory of 
Lombardy and later as commander of Cyprus, who was an eminent jurist between 
1287 and 1303. Meanwhile, for the texts not appearing in the 1489 compilation, we 
have researched the statutes adopted by the general chapters in a manuscript from 
Perpignan, published by R. Cierbide, for the period 1120 to 1396, in the Hospitaller 
archives in Toulouse for the period 1396-1449 and manuscripts archived in Malta 
for the period 1449-1480.12 

First of all we see that, in this collection of commandments and rules numbering 
almost one thousand, only about twenty of the statutes and a dozen esgards or 
customs deal with the brethren’s commitment to poverty and their connections 
with the possession of goods or money. The essential points of these often repetitive 
documents instead concern the organisation of the order, careers, the exercise of the 
liturgy, the duty of obedience and punishments. In chapter I, the rule of Raymond 
du Puy imposes on the brethren, who are at the service of the poor, respect for 
the three monastic vows. The vow of poverty is expressed only in the absolute 
prohibition demanding that they “live without their own possessions”. Another 
provision of the rule, in Chapter XIII, even declares that any brother who, at his 
death, has any property of his own may be refused a Christian burial. Chapter II, 
which says a little more about the way of life that poverty involves, informs the 
brethren that they cannot expect any more from the Order than the bread and 
water they have been promised and that their clothes must be humble “because 
the poor are unclothed and dirty”.13 The requirement for austerity, also found 
in the rules of other religious orders, is therefore clearly expressed, but later it is 
not renewed with the same vigour. The 1489 compendium introduced a provision 
stating that some instructions of the rule were unsuitable for the circumstances of 
the time, giving permission for them be broken. However, the three substantial 
vows, including vivere sine propio, were excluded from all exceptions.14 

The statute of the general chapter of Margat of 1206 forbade brethren who were 
not commanders to give, receive, buy, sell or borrow anything in a transaction with 
a secular person without the agreement of their superior, except for the alms they 
might receive, which must immediately be passed on to the Master.15 This statute is 
doubly interesting: on one hand, it warns brethren who are not commanders against 
all acquisition of goods or all transactions made on their own initiative, which is 

11. Delaville, Joseph. Cartulaire general de l’ordre des hospitaliers de Saint-Jean de Jerusalem, 1100-1310, 
4 vols. Munich: Omnia-Mikrofilmtechnik-Gmbh, 1894-1906: I, 62-68 (doc. nº 70); II, 537-561(doc. nº 
2213).

12. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans inèdits de l’orde de Sant Joan de Jerusalem (segles 
XIV-XV). Barcelona: Fundació Noguera, 2002; ADHG, documents H 13 and H 14; AOM. 

13. Delaville, Joseph. Cartulaire général de l’ordre des Hospitaliers... 63 (doc. nº 70). 556 (Usage 121: “Ci-
dit comment l’on doit recevoir un frère”); Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum 
Militum...: 100.

14. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 100: Dispensatio observantiarum 
resgule reservatis tribus votis substantialibus ut in suo robore permanentibus.

15. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 366 (AOM 69. f. 7v). 
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clearly within the logic of their vow of poverty, and, on the other, for commanders, 
who are not subject to such a warning, it seems to be understood that their position as 
commander may or must lead them to carry out transactions, notably receiving money 
or goods from people outside the order, even if this only concerns the contributions 
of their vassals and subjects. In this area they were therefore granted a degree of 
tolerance essential for the proper administration of the assets entrusted to them. 

A notably different approach appeared after a statute of the Chapter of Acre in 
1262, presided over by Master Hug Revel, who declared that no bailiff (undoubtedly 
this term must be understood as meaning all bailiffs of the convent, all priors and 
all commanders) on the point of death may make a will or leave anything to their 
servants, except for the wages they are owed. However, he may order the payment 
of his debts.16 It is undoubtedly to be expected that, deprived of their own property 
and holding goods acquired from the Order, bailiffs could not make a will, but the 
statute seems to recognise that they had been able to use borrowed funds. Several 
later statutes confirm, moreover, that all brethren, and not just bailiffs, could, at 
their death, use the property they were leaving in order to pay their creditors. 
For example, a statute of 1293 orders that debts may be paid with the movable 
goods of deceased brethren, while half the livestock they possessed would go to 
the commanderie and the other half to the prior.17 In 1347, it was added that the 
debts of deceased brethren could be paid from both their movable and immovable 
property tam de hospiciis quam de rebus aliis.18 Finally, a last specification was provided 
in 1357: the immovable property of deceased brethren could only be used to settle 
debts only to the point to which it had been acquired from secular persons and 
did not form part of the Order’s assets.19 These resolutions therefore establish 
that, during their lifetime, the brethren of the Hospital were allowed to acquire 
personal property and to actually dispose of it. Master Foulques de Vilaret, who had 
conquered Rhodes, had a statute adopted, confirmed in 1332, agreeing that, during 
their lifetimes, the brethren could own property recovered from secular persons 
when this property had previously belonged to the Order.20 Finally, another statute 
from 1330 compelled sick brethren to provide two brethren of their choice —a 
priest-brother and a knight or sergeant— with a list of their goods. If the sick man 
died, the holders of these lists had to pass them on to the dead man’s superior. If 
he did not die, the list had to be given to the person who had made it, and those to 
whom it had been entrusted were held to absolute secrecy.21 

16. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 367 (AOM 69. f. 9r).

17. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 304-305 (AOM. 69, f. 11v 
[Chapter general at Limassol, Master Jean de Villiers]). 

18. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 305 (AOM. 69, f. 18v-19r 
[Chapter general at Rhodes, Master Dieudoné de Gozon]).

19. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 305 (AOM. 69, f. 21r 
[Chapter general at Rhodes, Master Roger des Pins]). 

20. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 369-370.

21. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 368 (AOM. 69, f. 15r 
[Chapter general at Montpellier, Master Hélion de Villeneuve]).
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What was the nature of this property which the statutes scarcely describe? Was it 
the brethren’ personal property, in contradiction of the rule? The debates caused by 
the settlement of the debts of the Prior of Catalonia, Guillem de Guimera, who died 
in 1396, provide the point of view of the Treasurer of Rhodes and the dead man’s 
successor, the new Prior Pere de Vilafranca, on the matter.22 Thanks to the revenues 
from his commanderies and his prioral chambers, Guimera had accumulated goods, 
which he had used for the benefit of his family. On his death, certain promises of 
gifts he had made to his nephews had not been kept and, moreover, many other 
creditors, claimed payment of their debts from the Order, invoking the various 
statutes we have just been examining. The Order’s officers charged with deciding 
the matter first declared that no goods held by a brother who had taken the oath 
were personal property and that Guimera had improperly pledged the goods of the 
Hospital without authorisation, as all the brethren’s goods belonged to the Religion, 
even though he may have had the use of them. The commanders were usufructuaries 
of the assets entrusted to them and the income they received from their office was 
to allow them to ensure the payment of the costs of their commanderies and to 
make their contribution to the finances of the Order —the responsions. All surpluses 
left by a dead man —his remainder, or spolia— were due to the Order and they were 
demanded immediately, once debts had been paid with the reservations indicated. 

The Hospital therefore habitually allowed commanders and brethren to acquire 
and possess property which was recognised as being at their disposal in life, although 
it refused to classify this as personal property. The vow of poverty taken by a brother 
was only completely fulfilled at his death. The masterful study by Anthony Luttrell 
of the finances of the Commanders of the Hospital after 1306 sheds light on how 
many officers could become rich during their lives by accumulating jocalia —literally 
precious objects but in fact goods of all kinds: money, livestock, grain and buildings— 
always on condition that the assets of the commandery entrusted to them, called 
the status, were not in any way diminished.23

Through several statutes, the Order tried to surround itself with precautions in 
order to recover the property and possessions accumulated and made available to 
the brethren until the time of their death and also to prevent the confusion of 
these goods with the assets of the commanderies. So, a brother who had bought or 
acquired goods in another way was not allowed to sell them, give them or pawn 
them without the authorisation of the Master.24 In a more personal domain, 
brethren were forbidden from baptising or freeing slaves and serfs, because the 
Order’s assets would be reduced or affected by such decisions.25 The esgards and 

22. ACA. Arxiu del Gran Priorat, 434. We have analysed this tortuous conflict in: Bonneaud, Pierre. Le 
prieuré de Catalogne...: 89-90.

23. Luttrell, Anthony. “The Finances of the Commander in the Hospital after 1306”, La Commanderie. 
Institution des ordres militaires dans l’Occident médiéval. Paris: Comité des travaux historiques et scientifiques, 
2002: 277-306.

24. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans...: 274, 1295 (Odon des Pins); 366, 1366 
(Raymond Bérenger).

25. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 367 (AOM. 69, f. 9r [Chapter 
general at Acre, 1262, Master Hugues Revel]).



Imago TemporIs. medIum aevum, vii (2013) 299-322. issn 1888-3931

pierre bonneaud306

customs issued took up certain prohibitions for the same purpose: brethren had 
to declare their personal property to the Master and could not acquire or sell new 
property or pawn the possessions of the commandery without his permission.26 

Finally, as the time for returning goods held by the brethren into the hands of the 
Order was their death, many statutes, esgards and customs dealt with this subject. 
A statute of 1288 established the attribution of the goods of dead brethren who 
had had their commanderies attributed by the Master to a Western priory to the 
prior concerned, except when this commandery was a magistral chamber.27 For 
the goods of deceased brethren citra marem —essentially Rhodes and its archipelago 
or Cyprus— depending on their nature, according to a statute of 1347, these goods 
could go to the convent church or to the Marshal, the Treasurer or the Master.28 
Any brother who seized part of the goods or harness of a prior, a commander or a 
dead brother would be stripped of the habit if the goods seized were worth more 
than one silver mark and would suffer the quarantaine if it was worth less.29

So, at the beginning of the 15th century, although some brethren undoubtedly 
had few means, others, thanks above all to the offices they had obtained, lived 
in comfort far from the apostolic poverty they professed. This, then, was the 
accepted situation. We now propose to examine aspects of it and its development 
by concentrating on the Hospitallers assembled in the Rhodes convent around the 
Master and high officers of the Order.

2. The way of life and careers of the brethren of the Hospital in the 
Rhodes convent

The term convent should not lead us astray. It did not in any way refer to an 
establishment or a place with a monastic character, but rather the assembly of 
the multinational community of brethren gathered in Rhodes and even in the 
Dodecanese islands conquered by the Hospital. These Hospitallers were placed 
under the authority of the Master and convent bailiffs, high officials each with their 
own office and representing the “langues”. The members of the different Western 
priories present on Rhodes were in effect grouped into bodies called langues, which 
were corporations initially seven in number, and then eight from 1462, according 

26. Delaville, Joseph. Cartulaire general de l’ordre des Hospitaliers...: 538 (docs. nº 7, 8, 9); 540 (doc. nº 
29), 546 (doc. nº 80). 

27. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans...: 265 (1288) (Jean de Villiers). What is meant 
by a magistral chamber is a commandery whose income belonged to the master, who appointed a 
Commander commited to pay the master a yearly pension.

28. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r 
[Chapter general at Rhodes, 1347, Master Dieudonné de Gozon]).

29. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r 
[Chapter general at Rhodes, 1347, Master Dieudonné de Gozon]).
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to their origins and their priories.30 Each langue was represented on the Master’s 
Council by a convent bailiff and had its auberge, a meeting point, for debates and 
collective life.31 In Rhodes town, the Hospitaller community occupied the area of 
an old Byzantine castle which was referred to by the name collachium and which 
included the Master’s palace, the hospital, the church of Saint John, the auberges of 
the different langues and various houses where the brethren stayed.32 

The brethren were subject to the rules, customs and instructions of their 
Order, under the authority of the Master and the high officers who surrounded 
him and shared his power. Matters were effectively dealt with by a collegiate and 
oligarchical system of government led by the Master elected for life who could 
make few decisions without his Council or without submitting to the control of the 
general chapters which, in principle, met every five years. These chapters made or 
ratified essential decisions and, for the adoption of statutes, they constituted a true 
legislative body as the Order’s supreme internal authority.33 

After a difficult period marked by the papal schism and the absence from the 
convent for almost twenty-five years of the Masters Juan Fernandez de Heredia and 
Philibert de Naillac, the general chapter of 1420, presided over by Naillac, marked 
the beginning of a new era. The presence on Rhodes of the brethren of the Order 
became much greater and was now essential for career development. The number 
of residents in the convent moved from between 200 and 300 between 1420 and 
1440 to 350 in 1462 and 450 in 1478. Rhodes was, in fact, threatened during this 
period by the Mamluks of the Sultan of Egypt, who first laid siege to the island in 
1444, and then, after the fall of Constantinople in 1453, by the Ottoman Turks, 
who multiplied their incursions before disembarking with great resources in 1480, 
but without succeeding in this new assault. Ninety per cent of the Hospitallers on 
Rhodes and the Dodecanese islands were therefore knight-brethren devoted to 
defending the Order’s positions. 

After the general chapter of 1420, the six masters who followed lived on Rhodes 
and did not stray far from it, with the exception of the Catalan Sacosta, who went to 
Rome, where he died, to attend the general chapter of 1466, which Pope Paul II had 

30. Sarnowsky, Jürgen. “Der Konvent auf Rhodos und die Zungen (lingue) im Johanniterorden 
(1421-1476)”, Ritterorden und Region: politische, soziale und wirtschaftliche Verbindungen im Mittelalter. Torun: 
Uniwersytet Mikołaja Kopernika, 1995. The seven langues were those of France, Provence, Auvergne, 
Spain, Italy, England and Germany. After 1462, the Spanish langue was split into two langues, on one 
hand, the langue of Aragon, Catalonia and Navarre, and, on the other the langue of Castile and Portugal. 

31. The convent bailiffs were: the Grand Commander for the langue of Provence, the Marshal for that of 
Auvergne, the Hospitaller for that of France, the Drapier to that of Spain and, after 1462, Aragon, the 
Admiral for that of Italy, the Turcopolier for that of England, the Grand Bailiff for that of Germany, and 
then, when the langue of Spain was divided into two, the chancellor for the langue of Castile-Portugal. 

32. Luttrell, Anthony. Rhodes Town, 1306. 1356. Rhodes: City of Rhodes Office for the Medieval Town, 
2003.

33. Sarnowsky, Jürgen. “The Oligarchy at Work, The Chapters General of the Hospitallers in the 
XVth Century (1421-1522)”, Autour de la première croisade, Michel Balard, dir. Paris: Publications de la 
Sorbonne, 1996: 267-276.
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demanded be held near him.34 With different personalities and unequal authority, 
these masters invested in the defence of the island against Muslim assaults, which 
were all repulsed. In the course of the period we are interested in, they presided 
over twelve general chapters, producing abundant legislation in all areas concerning 
the life of the Order, through the adoption of statutes and ordinances. All the 
brethren assembled together in the convent were closely linked to decision-making. 
A council, called the Complete Council, allowed the representatives of each langue 
to have their voice heard, not without some argument and uproar. After 1440, 
the Order suffered a financial crisis and considerable indebtedness, which imposed 
painful measures on the commanderies and brethren.35 

It must be stressed that, during this whole period, the port of Rhodes had become 
an essential crossroads in the West’s considerable trade with Egypt and Syria. 
Paradoxically, the fall of Constantinople, by disturbing the flow of trade with the 
North from the Aegean Sea and, to an even greater extent, from the Black Sea, 
led to peaks in traffic with more southerly regions, where Rhodes, considered to 
be a safe and well-governed place, occupied an excellent location. The Hospitaller 
brethren therefore rubbed shoulders with numerous merchants and sailors, largely 
Genoese and Catalans, living or stopping off on Rhodes. This is a quick sketch of the 
background against which we are going to examine the situation of the Hospitallers 
of Rhodes with regard to their way of life and the resources available to them.

The general chapters of 1420 and 1428 made the length of time spent at the 
convent the stated condition for the career development of knight-brethren and, 
in particular, for obtaining commanderies and higher offices. Ancianitas —the rank 
of seniority determining in which order and at which time each of them could gain 
access to one of the lucrative offices— was counted from the first time they arrived 
on Rhodes.36 When the Master, in most cases, or sometimes the priors, decided to 
receive a new knight-brother or a sergeant into the order, he was ordered to go to 
the convent with harness, arms and horse or, failing this, to pay a passagium fixed 
in 1420 at 2,000 livres tournois for a knight or 1,500 for a sergeant.37 For the new 
knights, the trip to Rhodes therefore represented considerable costs, which were 
paid by their families. 

Sometimes these families granted their members received into the Order, 
generally younger sons of the line, the part of the paternal inheritance they had 
a right to, like the grant made in 1442 by the Catalan knight Roger Alamany de 

34. These masters were the Catalans Antoni de Fluvià (1421- 1437) and Pere Ramon Sacosta (1461-
1467), the French Jean de Lastic (1437-1454), Jacques de Milly (1454-1461) and Pierre d’Aubusson 
(1476-1503), from the priory of Auvergne, and the Italian Battista Orsini (1467-1476). 

35. Bonneaud, Pierre. “La crise financière des Hospitaliers de Rhodes au XVe siècle (1426-1480)”. 
Anuario de Estudios Medievales, 42/2 (2012): 501-534.

36. Bonneaud, Pierre. “Le règle de l’ancianitas dans l’ordre de l’Hôpital, le prieuré de Catalogne et la 
Castellania de Amposta aux XIVe et XVe siècles”, The Hospitallers, the Mediterranean and Europe: Festricht for 
Anthony Luttrell, Karl Borchardt, Nikolas Jaspert, Helen J.Nicholson, eds. Aldershot: Ashgate, 2007: 221-
232. 

37. ADHG. H.13 f. 87 [Statute 33 of the general chapter of 1420]. 
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Bellpuig in favour of his son Joan, who was to become a knight of the Hospital.38 
The family aid could also consist of an annual pension, like that of 100 Aragonese 
florins which the Councillor of Barcelona Pere Destorrent granted his son Francesc 
until he received his first commandery.39 The beneficiaries could keep and use these 
sums until their death, as well as all donations or legacies they received afterwards 
from close relatives. At the opening of a paternal succession, they had the right to 
receive the legitimate and generally modest part the law of succession reserved for 
younger sons.40 They could also benefit from gifts in wills, but such benefits were 
rarely granted within families, as legacies formed part of the spolia destined for the 
Order at the death of the beneficiary and would therefore be lost to the lineage. 

The Treasurer of Rhodes ensured that the brethren living in the convent were 
provided for in various ways. Firstly, the auberges received tabulae or food expenses, 
which were then divided between the brethren of the langue. In 1466, the total 
spent on this amounted to eight thousand Rhodes florins.41 Meanwhile soldee or 
salaries were paid to the brethren in the month of September.42 These amounted to 
40 florins for each man on Rhodes, according to a first compilation of the statutes 
and customs made in 1446 at the instigation of Pope Eugene IV at the time of 
the general chapter in Rome.43 This sum is, moreover, confirmed by the account 
of the Genoese merchant Anselme Adorno, who was received on Rhodes by the 
Master Batista Orsini in 1471, reporting that each brother “has for himself and 
his servant an empty house and receives the food allocated to him and forty silver 
florins to equip himself”.44 Brethren who were on “caravan” —that is, patrolling on 
the Order’s galley — or garrisoning the fortresses of the island of Kos or Saint Peter’s 
Castle in Anatolia —enjoyed the same benefits.45 

But, beyond the guaranteed minimum, many offices, with remuneration in 
addition to the benefits we have already mentioned, were allocated to brethren 
and officers. It can be considered that there were three levels of remuneration 
and different responsibilities. The lowest category generally covered brethren 
not provided with commanderies and consisted above all of military duties.46 We 
might mention the four captains of the towers ensuring that the port and walls 
surrounding the town of Rhodes were guarded, each assisted by a lieutenant 

38. AHCB. Arxiu notarial III, 1 Plec de Testaments 1363-1444. The Hospitaller had to receive 500 
Aragonese florins. His two older brothers had also to pay him an alimony each of 20 florins per year until 
he became a commander.

39. AHPB. Joan Ubach, Manuale Quartum Decimum 1441-1444.

40. Bonneaud, Pierre. Le prieuré de Catalogne...: 87.

41. AOM. 377, f. 247r; 283, f. 35r.

42. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 313 (chapitre general de 
Rome de 1467; BNCF. fondo Magliabechiano, cl. XXXII, 37, f. 89r). 

43. AOM. 1698, f. 84r.

44. Itinéraire d’Anselme Adorno en Terre Sainte (1470-1471), eds. Jacques Heers, Georgette de Groer, Jean 
Adorne. Paris: Éditions du Centre national de la recherche scientifique, 1978: 365.

45. AOM. 359, f. 225r-225v; 381, f. 194v.

46. AOM 283, f. 35r-35v.
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and having a total of eleven other brethren of the order, with wages consisting 
of between five and twenty florins a year. On the island of Rhodes, the guards 
(custodes) and captains of four castles received similar salaries, as did those who had 
been trusted to guard the three castles on Kos, garrisoned by 25 brethren of the 
order, and those of Nisyros, Kalymnos and Castellorizo. At Saint Peter’s Castle in 
Anatolia, the garrison of 50 brethren was commanded and led by a captain, a higher 
level duty, and two constables. In addition, 40 brethren were boarding the galley 
on guard duty, known as “caravan” service.47 Certain non-military offices should be 
added, like that of Commander of the Grain (preceptor granerii), Cellerer (preceptor 
volte) and that of the Lesser Commanderie (parvus preceptor) as well as the offices of 
Head of the Infirmary of the Hospital and Master of the Convent Stables. Each of 
these had a lieutenant who was also a Hospitaller. There were, then, at least fifty 
brethren performing duties whose remuneration, although modest, was added to 
the benefits and salaries they received in the same way as their fellow brethren.

At a higher level, there were offices whose holders were generally commanders, 
accompanied by greater responsibilities and remuneration. These included the duties 
of Captain of Saint Peter’s Castle, who very frequently changed; those performed in 
the financial area by the Treasurer and the Head Keeper of the Treasury (Conservator 
generalis), and those concerning administration, justice and policing on the island 
of Rhodes, under the authority of the Master, who was its lord. The Chatelain of 
Rhodes, the Bailiff of the commercium and the Bailiff of the Island had jurisdictional, 
commercial and policing functions involving the enforcement of numerous rights 
which could result in profit for them. The rarity of legal training ruled Hospitallers out 
of true judicial duties, such as appeal judge, although there were some exceptions.48 

But the highest level of office was held by the seven Conventual Bailiffs —eight 
from 1462— one from each langue: high officers who formed part by right of the 
Master’s ordinary council, while members of the second level had access only to the 
complete council. The general chapter of 1433 had fixed the income received by 
Conventual Bailiffs at 300 florins a year, but, due to the financial crisis suffered by 
the Order, at the general chapter of 1466 this sum was reduced to 200 and to 100 
for their lieutenants.49 But these high officers were generally provided with the best 
commanderies and they therefore enjoyed much greater revenues. 

The Master’s household was also a source of remunerations or numerous favours. 
The chief officer there was the Seneschal, a Hospitaller very close to the Master 
and often a member of his family, who attended the ordinary council by right and 
controlled all the affairs of the island of Rhodes whose management and revenues 
belonged to the Master, without the interference of the langues and the brethren in 
the convent. Among the offices close to the Master assigned to the Hospitallers of 
Rhodes were the Master of the Household, the Master’s Treasurer, the Chamberlain 

47. AOM. 365, f. 258v.

48. With the exception of brethren Joan of San Marcial (1439-1447) and Michele de Castellacio (1447-
1458). Sarnowsky, Jürgen. Macht und Herrschaft im Johanniter orden des 15. Jahrhunderts, verfassung und 
verwaltung der Johanmiter auf Rhodos (1421-1522). Münster: Lit Verlag, Vita Regularis 14, 2001: 665. 

49. AOM. 283, f. 35r.
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and the Cubicularius as well as Squires. Here we are ignoring the career opportunities 
for the priest-brethren and chaplains because, in 1462, under the authority of the 
Prior of the church of Saint John of the convent, they represented less than 10% of 
the authorised manpower —exactly 30 out of a total of 350. Although the Prior was 
by right one of the members of the ordinary council, the influence and revenues of 
the priest-brethren, provided with the benefices of their chapels, were considerably 
less than those of the knights. 

Another form of revenue received on Rhodes came from gifts of property that 
the Master granted, by his own free will, to certain brethren. As lord of the island 
of Rhodes the Master, in effect, possessed its assets and the revenues it produced, 
generally in the form of long-lease property rights over land, vineyards, gardens, 
houses or other assets. The Master frequently granted Hospitallers the enjoyment of 
certain properties for life, as well as the products and income resulting from them. 
These could be agricultural manors, casali, such as Calamonia, given to the Grand 
Commander Jean de Claret in 1433, which Jean de Lastic recovered following 
Claret’s death to grant it to the Commander of the Priory of Saint-Gilles, Pierre 
de Montlausin, in 1445.50 For his part, the Bailiff of Majorca, Joan de Cardona, 
received the casale of Somides in 1467.51 With Claret and Cardona it was a case of 
two influential high officers sitting on the Master’s council. Montlausin, meanwhile, 
later became Prior of Toulouse. But agricultural donations could be more modest 
and could benefit Hospitallers of medium rank, consisting of vineyards, gardens52 
or houses, on Rhodes or off the island.53 Although, at the death of the beneficiary, 
the Master normally recovered these properties to allocate them to other brethren, 
it was equally normal for him to authorise the free disposal and alienation of 
the objects of these gifts. So, in 1445, Jean de Lastic authorised the Master of his 
Household, brother Vicenç de Claramunt, to sell any houses, possessions and goods 
in Rhodes town that he had acquired or received from the master as gifts.54 

By these different means, available to them on Rhodes, the brethren enjoyed 
a comfortable lifestyle and a certain degree of ease. But, above all, they used the 
convent to obtain commanderies, from which the surplus revenues, once expenses 
had been deducted, allowed them to achieve a degree of wealth. The rules of seniority 
(ancianitas) within the order had been specified since the general chapter of 1420. 
Time spent in the convent had become the required condition for obtaining a first 

50. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 267-268, 450-451 (docs. nº 33, 
155). 

51. AOM. 377, f. 220-221.

52. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 596-597 (doc. nº 241); AOM 380, 
f. 210v; 382, f. 197r. 

53. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 398-399, 449-450 (docs. nº 124, 
154); AOM 371, f. 81r.

54. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 449-450 (doc. nº 154).
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commanderie, called the cabimentum, and then to aspire to a better commanderie, 
known as a melioramentum, always depending on seniority in the convent.55

On Rhodes, the brethren developed the habit of meeting at the auberge of their 
langue to have their seniority and rights to commanderies recognised, obviously at 
the cost of many differences and quarrels.56 The right to declare their rank in terms of 
seniority among themselves and by common agreement and to decide their access to 
offices was gradually recognised, although the Master reserved for himself, or with the 
agreement of his council, a right to award commanderies by grace and favour, a right 
later limited by the general chapter of 1462 to one commandery per priory every five 
years.57 A Hospitaller could obtain two or even more commanderies by combining the 
one received for his cabimentum, then replaced by the one for his melioramentum with 
one or more received through the grace of the Master.58 These were commanderies 
forming part of the 22 Western priories, but the Master and his council also had the 
authority to award the five commanderies of the Levant: Cyprus (the richest and most 
prestigious) and those of Kos, Nisyros, Sycaminis and the Morea. Finally, access to the 
office of prior in the West was normally reserved for conventual bailiffs of the outgoing 
prior’s langue. Each prior was four or five commanderies assigned in his priory: his 
“chambers”. In all these cases it became normal for the grant of commanderies and 
high offices to involve long stays on Rhodes, in accordance with the rules of the order, 
and, from 1420 onwards, stays on Rhodes of the knight-brethren of the Hospital of all 
origins became longer and more frequent.

Brethren living on Rhodes who had just obtained a first commanderie generally 
entrusted its management to a member of their family or, with the Master’s 
agreement, farmed it out. They then tried to climb the ladder allowing access to 
both the functions of the oligarchy that ran the affairs of the order and, even more 
importantly, to the revenues of the richest commanderies. There could be a very 
strong contrast between the little cash available to the holders of small commanderies 
and the opulence achieved by the holders of high office from the benefices they 
accumulated. This situation was, moreover, recognised when it was decided in 1450 
by the Master Jean de Lastic that commanders living on Rhodes could no longer 
have their food and their horses’ forage paid for by the convent. However, so as not 
to excessively penalise the holders of low-income commanderies, it was added that 

55. For the operation of complex ancianitas rules, that cannot be fully explained here, see: Bonneaud, 
Pierre. “La règle de l’ancianitas...”.

56. Bonneaud, Pierre. Els Hospitalers catalans a la fi de l’Edat mitjana. L’orde de l’Hospital a Catalunya i a la 
Mediterrània, 1396-1472. Lleida: Pagès Editors, 2008: 281-307.

57. AOM. 282, f. 114v.

58. Thus, in 1435 the Catalan commander Lluís de Mur headed the commandery of L’Espluga Calba in 
the priory of Catalonia with those of Aliaga and Castellote in the Castellania de Amposta together with the 
bailiwick of the duchies of Athens and Négrepont (commander of Sycaminis). Then, in 1460, Joan de 
Cardona headed the rich commanderies de Masdeu, L’Espluga de Francoli and L’Espluga Calba, in the 
priory of Catalonia with the bailiwick of Mallorca. It is true that these two Hospitallers who belonged to 
the Catalan high nobility were protegés of King Alfonso V of Aragon, the Magnanimous. See: Bonneaud, 
Pierre. “Un débouché fréquent pour les cadets des différentes aristocraties catalanes: étude sur 283 
chevaliers de l’ordre de l’Hôpital au XVe siècle (1396-1472)”. Bulletin de la Société et du patrimoine de l’ordre 
de Malte, 22 (2009): 4-35. 
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those among them who received less than one hundred Rhodes florins a year would 
receive an extra sum from the Treasury to top their income up to this amount, later 
reduced at the general chapter of 1467 to sixty florins.59 The financial crisis of the 
Order had the effect of subjecting the commanders to these cuts by the Treasury. 
From 1440 the responsions normally representing around a quarter of the income 
from each commanderie were replaced or increased by annates, which meant a rise 
in contributions to half and even, between 1462 and 1466, to three quarters of the 
annual income. Although the response to these requirements by the commanders 
was very mediocre, their revenues were reduced. Despite everything, there were 
many brethren on Rhodes who had often substantial savings either coming from 
their families, their commanderies or their offices in the Levant.

3. Personal property acquired by the Hospitallers of the convent

What can we say about the use of these savings, and notably about the acquisition 
of property that they made possible? Brethren frequently brought property: houses, 
vineyards or gardens, which the Master could then give them permission to freely 
sell. So, the nephew of Master Jean de Lastic, Guillaume de Lastic, commander of 
Lyon and the Master’s Seneschal, was given permission in 1450 to sell in perpetuum 
several vineyards for 120 Rhodes ducats to a Rhodian wall builder (murator). These 
vines had previously been bought by brother Valérien de Challus, the Seneschal’s 
lieutenant, deceased, from a certain Nicoletta.60 In 1453, brother Jean Perrini sold 
houses, gardens and two buildings in the collachium of Rhodes for 280 florins to Juan 
Ram, the Aragonese commander of Aliaga and Villel.61 Ram then became the Master’s 
Seneschal and subsequently Commander of Cyprus, and he perhaps acquired other 
possessions in the collachium, as Master Orsini, disposing of his remainder almost 20 
years later, sold these houses, gardens and other property in the collachium to brother 
Nicolas Figherols for 900 florins —three times the initial purchase price.62 The pious 
foundations instituted by the Hospitallers of Rhodes, notably to celebrate masses for 
the repose of their souls paid for by the revenues of the properties they possessed and 
which they had set aside for the purpose in their despropiamentum, show what these 
properties may have consisted of. So, in 1431 Raymond Roger of Erill, drapier of the 
convent and lieutenant to the Master Antoni de Fluvià, set aside the revenues from 
seven shops or warehouses he owned in the square of the commercium of Rhodes for 
this purpose.63 Almost sixty years later in 1488, the foundation of Jaume de la Geltrú, 
Prior of Catalonia and lieutenant to the Master Pierre d’Aubusson, consisted of five 

59. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 573-575 (doc. nº 228).

60. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 567-571 (doc. nº 226).

61. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 728-734 (doc. nº 317).

62. AOM. 381, f. 202v-203r.

63. AOM. 53, f. 38v-39v.
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shops, two windmills, a building, a vineyard and some land.64 These two cases involved 
very high-ranking officers who played a big role in the government of the Order, but 
many humbler brethren could also accumulate a good number of properties. In 1452, 
brother Bernard Serp, of the priory of Saint-Gilles, who had spent a long time on the 
island of Kos, where he had held several offices, had acquired movable and immovable 
property on Kos including vineyards, fields, houses, a mill, a herd of fat and thin cattle 
and many movable goods. At his request, Master Jean de Lastic gave brother Bernard 
permission to sell all his property and receive the proceeds, as he appears to have been 
an elderly man who wanted to live “honourably and decently” in the Rhodes convent.65

Many Hospitallers also owned slaves. In 1436, Fluvià authorised Joan de Vilagut, 
Castellán de Amposta, to free some of his many slaves and, in 1446, Lastic agreed that 
brother Miquel d’Olzinelles could free his young Russian slave Louis when he was 
on the way to Alexandria to negotiate a truce with the Mamluks.66 The existence 
of slaves owned by the Hospitallers of Rhodes is known to us from the licences 
granting their freedom issued by the Master at the request of these Hospitallers, 
sometimes demanding that they continued to provide full-time services.67 These 
licences were necessary because of the reduction in the Order’s assets involved 
as, on the death of the Hospitallers who owned them, the slaves became part of 
their spolia and returned to the ownership of the Treasury until they were freed or 
resold. In 1439, Master Jean de Lastic sent an emissary to the Genoese authorities 
on the island of Cyprus who were holding slaves that had belonged to the deceased 
Hospitaller Manuel de Cabrera. Master Lastic was claiming the return of these slaves 
in the name of the Treasury which now held Cabrera’s rights.68 

The number of slaves living on Rhodes at the time of the final departure of the 
Hospitallers in 1523 was estimated at 3,000 by Master Villiers de l’Ile Adam, but the 
archives of the Order tell us little about the organisation of a true slave market.69 
Mentions of the slave trade are, however, frequent in the safe-conducts given to 
merchants, particularly the Catalans and the Genoese, who were authorised to 
enter the port of Rhodes. Slaves could be disembarked and traded, subject to the 
payment of the gabelle and commercium taxes, in the same way as other goods.70 It is 
clear that, because of its geographical position and because its port was frequented 
by merchant and pirate ships, Rhodes was a transit point for the slave trade. We 
know that in 1455, the ship of the Genoese Pietro Lomelino embarked 74 slaves on 
Rhodes, who were taken to Syracuse on the account of Catalan merchants.71

64. AOM. 53, f. 30r-30v.

65. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 633-635 (doc. nº 262).

66. AOM. 352 f. 66r; 357, f. 233r. 

67. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 220 (doc. nº 2).

68. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 368-372 (doc. nº 104).

69. Vatin, Nicolas. L’ordre de Saint-Jean de Jerusalem, l’empire ottoman et la Méditerranée orientale entre les 
deux sièges de Rhodes, 1480-1522. Louvain-Paris: s. n., 1994: 31; Verlinden, Charles. L’esclavage dans l’Europe 
médièvale. Gand: s. n., 1977: II, 975-977.

70. See, among others: AOM. 384, f. 4r; 22v-34r.

71. Heers, Jacques. Gênes au XVe siècle. Activité économique et problèmes sociaux. Paris: SEVPEN, 1961: 403. 
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A good number of slaves remained on the island after having been bought there or 
were even kept by those who had captured them. The Order used them particularly 
for work such as construction or repairing fortifications. In 1470, faced with the 
Turkish threat to the Rhodes archipelago, the Commander of the island of Kos, 
Jaume de la Geltrú, needed four “caravans” of slaves, including those he already 
had available, to repair the walls of Naranjia castle.72 We have little information 
about the way the slaves were acquired by the brethren. Purchase was certainly the 
most normal method, sometimes between brethren, as shown by the case of brother 
Antonio de Ubaldo, who lived on Cyprus and bought “certain slaves” from brother 
Rubinetus Puysin, of the Priory of France, for a price of forty-seven Rhodes ducats. 
The purchaser had to pay this sum to the Genoese merchant living on Rhodes, 
Bartolomeo Doria, who had advanced the funds by means of a bill of exchange.73 

Officers and brethren living on or passing through Rhodes could also possess 
various boats or use chartered ships hired from third parties. These were rarely 
heavy ships, round ships or galleys, but rather lighter vessels of more modest size: 
fustas, gripariae, biremes, whaleboats and galiots. We know of about twenty cases 
concerning ten Catalan, four French, five Italian and two English Hospitallers before 
1480, but the true number is certainly higher.74 The possession of boats was a source 
of profit, for example when they were charged with carrying out certain kinds of 
transport, like the whaleboat belonging to Louis de Manhac, Commander of Cyprus, 
going to Sicily to be loaded with wheat in 1461, or that of the Commander of La 
Rochelle, Bertrand Jameron, who received a safe-conduct from the Master to go to 
the West to procure supplies in 1464.75 

But, when ships were armed, which was generally the case, corsair or piracy 
operations in the Mediterranean were much more fruitful. Corsair operations, 
authorised by the Master and exercised against the infidels, were legitimate. We know 
of a corsairing licence granted by the Master’s lieutenant in 1413 to two Hospitallers 
of the langue of France.76 However, after this we have found no other mention of such 
licences before the general chapters of Rhodes in 1462 and Rome in 1466. The port 
of Rhodes drew profit from piracy because those who practised it, very often Catalan 
and Genoese sailors, were generally authorised by the Master to unload and sell their 
booty on the Hospitallers’ island after paying their gabelle and commercium taxes. There 
is no shortage of references to the exercise of piracy by brethren of the Order, or to 

72. AOM. 74, f. 47v.

73. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 689-690 (doc. nº 298). For other 
forms of acquisition, see also: Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 284-285, 
768-771 (docs. nº 47, 340).

74. These were the Catalans Antoni Pere Torelles, Gilabert de Loscos, Joan Claver, Francesc Pallers, 
Galceran de Toroella, Jaume de la Geltru, Guillem de Castellvi, Jordi Saplana, Galvany Tolsa and Lluís de 
Caramany, the French Jean de Cavaillon, Jean Dauphin, Bertrand Jameron, Louis de Manhac and Gui 
de Montarnaud, the Italians Fantino Quirini, Andrea de la Croce, Piero Bombardi, Bernardo Vilandri and 
Jacobo Spinachi and the English John Langstrother and John Weston.

75. AOM. 371, f. 77v; 374, f. 229r-229v.

76. Luttrell, Anthony. The Hospìtaller State on Rhodes and its western provinces, 1306-1462. Aldershot: 
Ashgate, 1999: VIII, 183. 
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the disputes the division of the spoils could lead to. In 1443, the Catalan Commander 
of Granyena, Gilabert de Loscos, had taken all the booty in an operation against the 
Turks to the great detriment of his two associates, who claimed their share.77 In 1462, 
the two brethren Francesc de Boxols and Aymeric Despilles, who were in charge of a 
galley or trireme belonging to the Prior of Catalonia, Jaume de la Geltrú, complained 
that the latter did not give them enough of the profits of their activity.78 

However, the welcome Rhodes reserved for pirates exposed it to many hostile 
reactions when the pirates attacked Christian embarkations, notably Venetian ones, 
and, as the Turkish threat worsened, the Order realised it could not expose itself to 
making enemies other than the Turks in the drift towards piracy The general chapter 
of Rhodes in 1462 therefore prohibited brethren from the convent, under penalty 
of being stripped of the habit, from arming any boat without a licence from the 
Master or of taking boats from Christians or even from infidels within a protected 
area between the islands and the Turkish coast.79 Another provision excluded all 
Hospitallers with less than five years’ residence in the convent from the grant of a 
licence and even imposed the handing over of a guarantee.80

4. The limits of tolerance

Besides the fact that most expenses of the brethren were taken care of by the 
convent, the remunerated performance of various duties, the receipt of income 
from commanderies associated with the right to use the surplus once the costs 
and the responsions were paid and, finally, the right to possess property on Rhodes 
as diverse has houses, livestock, slaves and ships to draw profits and additional 
revenues clearly show that the community of Hospitallers on Rhodes was far from 
a model of apostolic austerity. However, the vow of poverty continued to be made 
in the ceremony admitting new brethren, and the Order did not seem to consider 
that the rule and the statutes in this matter were being systematically flouted. We 
shall try to explain why.

Certain limits were imposed on the brethren. Two important statutes were 
adopted during the rule of Master Antoni de Fluvià at the general chapters of 1428 
and 1433, warning against the temptation of profit and of handling of money.81 
The first of them prohibited brethren from practising usury, that is making illicit 
gains with their money, under penalty, for a commander, of being deprived of his 

77. AOM. 355, f. 144r.

78. AOM. 372, f. 82r-82v.

79. AOM. 282, f. 114v.

80. For Rhodes in the 15th and early 16th centuries, see: Vatin, Nicolas. L’ordre de Saint-Jean de 
Jerusalem...: 88-89.

81. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 379-380 (BNCF. fondo 
Magliabechiano, cl. XXXII, 37, f. 56r, 1428) and 381 (BNCF. fondo Magliabechiano, cl. XXXII, 37, f. 62r, 
1433).
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commandery and of not being able to obtain another for ten years, while a simple 
brother would lose his seniority and his right to a first commandery. The money 
from the illicit transactions would have to be paid to the Treasury. The second statute 
was entitled De hiis qui faciunt mercantias, or “Concerning those who practice trade”. 
The subject of the ban was the purchase of all goods with the intention of selling 
them on, although an exception was allowed for brethren coming to the convent 
or leaving who had bought cloth for resale in case of need. The reasons set out 
stated: “According to the Gospel no-one may serve two masters and all members of 
religious orders must reject the vanities of this world and greed for material goods.” 
Any guilty brother would suffer quarantaine and have his goods confiscated. Half of 
them would be given to the person who had denounced the guilty brother and the 
other half given to the Treasury. 

These two provisions therefore reminded the Hospitallers of the requirements 
of the Gospel and their status as members of a religious order when faced with the 
temptation of profit. They also clearly form part of the strong prohibition by the 
papacy of the practice of lending at interest, even though formulas practised by the 
Order, such as bills of exchange or Catalan censals, actually allowed licit borrowing 
at costs comparable to rates of interest. But these prohibitions must also be placed 
in the context of booming trade of the Eastern Mediterranean in the 15th century 
and the role Rhodes played as a crossroads in it. In another study yet to appear, we 
have been able to identify the prolonged presence on Rhodes of 200 Italian, Catalan 
or French merchants between 1420 and 1480.82 These merchants, a large number 
of whom lent money in various ways to the Treasury of the Order to help it deal 
with the financial crisis it was going through, were constantly in contact with the 
brethren of the convent, some of whom came from their own families. There was no 
shortage of opportunities, then, to use the available funds these brethren enjoyed 
for trading or for financial operations, as Fluvià moreover stated in explaining the 
reasons for the statute forbidding the practice of trade among the Hospitallers. Some 
brethren could even be associated with lay people in the possession of armed ships, 
as the Master’s Council decreed in 1467 that a Hospitaller could sell his boat to 
another brother but that if the purchaser was a layman he had to retain ownership 
of at least half of it.83 

In 1450, Pope Nicholas V declared that he had learned that many brethren of 
the Order on Rhodes were carrying out usurious operations.84 It appeared that not 
only the Master and the Treasury were resorting to loans with interest but that 
certain Hospitallers were privately lending to merchants and even perhaps financing 
commercial operations with them. The Pope ordered three officers of the convent to 
prohibit such practices and, in 1478, the general chapter decided on heavy penalties for 

82. Bonneaud, Pierre. “The Influential Trade Community of Western Merchants in Hospitaller 
Rhodes during the Fifteenth Century (1421-1480)”, Union in Separation. Trading Diasporas in the Eastern 
Mediterranean. 1421-1480, International Conference, Heidelberg, 17-19 February 2011. Heidelberg: forthcoming.

83. AOM. 282, fl. 167r.

84. ASV. reg. vat. 393, f. 102v-103v.
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brethren who practised usury.85 At the 1466 Chapter General in Rome, called by Pope 
Paul II, in clear defiance of Master Pere Ramon Sacosta and in an effort to put an end 
to the indebtedness of the order, the bishops of the Curia who the pope had appointed 
to guide and control the debates had two statutes adopted, one on the austerity of the 
clothing that must be worn by brethren and the other limiting their rights to go out of 
the walls of the collachium.86 While none of these statutes referred to the vow of poverty 
or to the use of the property of the Hospitallers of Rhodes, the Pope fully intended to 
impose strict conduct more in accordance with religious requirements, and ordered the 
text of the decisions of the chapter should be read publicly three times a year.87

But the real application of the vow of poverty consisted of the absolute ban 
on making wills, as we have already indicated about the rules and statutes that 
documented it.88 This ban allowed the Order to consider that all property that passed 
into and remained in the hands of the brethren belonged to the Religion, even if it had 
been acquired by them or made available to them. In this way, the text and the form 
of the vow of poverty, according to which Hospitallers must live without their own 
property, were respected. It is necessary to examine, firstly, how the return of property 
to the Order after the death of a brother was handled and, secondly, the measures that 
were taken to prevent the prior disappearance or diversion of this property.

Property left after death, called the remainder or the spolia, was acquired by the 
Treasury or, in certain cases, by the Master, particularly if the brethren belonged 
to his Household, held offices on the island of Rhodes or were Commanders of the 
magistral chambers.89 There might be considerable sums of money or objects of 
great value, particularly in the case of masters, high officers or commanders, who 
were particularly well provided for. There could also be the commander’s livestock, 
slaves, houses, gardens or even ships. The ban on making a will could be partially 
lifted by the grace of the Master. The different examples found always concern 
high offices close to the Master, such as Garcia de Torres, Bailiff of the commercium 
and Bailiff of the Duchy of Athens (commanderie of Sycaminis), authorised by 
Fluvià to dispose of half his movable and immovable property at his death, on the 
understanding that the immovable property had been acquired by Torres and did 
not come from the assets of his commanderies.90 Meanwhile, Master Pere Ramon 
Sacosta granted Francesc de Boxols, Captain of Saint Peter’s Castle, the right to leave 
one third of his movable property, and granted similar rights to Jaume de la Geltrú, 
Prior of Catalonia, for all his movable property worth up to 1,000 Venetian ducats, 

85. AOM. 283, f. 167v.

86. AOM. 283, 37r-37v: De honesto vestita fratrum et de incessu et deambulacione fratrum in conventu Rhodi. 
Also: Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 223-224. 

87. AOM 283, f. 142.

88. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 6-7. 

89. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r, 1347) 
Conflicts over the allocation of spoils sometimes arose, such as in 1471, when the master Battista Orsini 
and the Treasury fought over the spolia of John Langstrother, Prior of England who was Seneschal of the 
master (AOM. 74, f. 89r-89v).

90. AOM. 348, f. 88r (1428).
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as well as to Ramon Jou, his Seneschal, for one fifth of his movable property.91 The 
intervention of the Pope was event sought when, in 1444, Eugene IV granted Lluís 
de Mur, who was provided with three commanderies in Catalonia and Aragon and 
that of Sycaminis in Greece, the right to leave a house he owned in Barcelona and 
which did not form part of the assets of his commanderies.92 He could also leave up 
to 3,000 Aragonese florins of legitimately acquired movable property included in 
his commanderies to members of his family. It is true that the Pope intervened at 
the request of the Commander’s brother, Dalmau de Mur, Archbishop of Zaragoza 
and Chancellor of the King of Aragon.

Such exemptions from the ban on making a will were, however, exceptional. 
Instead, all brethren were invited to make their despropiamentum, an act that the 
general chapter of 1420 had made compulsory before any boarding for voyage.93 
By this means, the deceased could express his last wishes through provisions 
concerning the settlement of his debts, the fate of his slaves or tolerated gifts to 
family or servants, without the principle of the Order’s rights over the spolia being 
questionned. Through their despropiamenta, Hospitallers could also leave goods to 
the langue they belonged to or to a foundation which, thanks to the revenues from 
the property, would have masses said for the repose of their souls. In 1422, through 
his despropiamentum, the Castellán de Amposta, Gonzalvo de Funes, left his goods for 
the repairs needed for the Hospitaller fortress of Saint Peter’s Castle. But the two 
commanders in charge of settling his remainder came up against the deceased’s 
creditors, who required the payment of the debts owed to them from the movable 
goods, as established by the statutes.94

This case shows the numerous difficulties found in recovering the property 
brethren had enjoyed in their lifetimes, notably due to their debts, which would 
amount to more than they would have left. This was, for example, the case of Master 
Batista Orsini at his death in 1476.95 Sometimes the property had been diverted or 
confiscated by third parties, or even by other Hospitallers close to the deceased. In 
1450, the Master had to require the Prior of Catalonia, Gilabert de Loscos, to return 
eight hundred Aragonese florins which his predecessor, Felip d’Hortal, had given 
him in his despropiamentum.96 The general chapter of 1471 entrusted two officers 
with inquiring into the absence of remainder from the Commander of La Rochelle, 
Bertrand Jammeron, as it was very well known that the commander had been rich 
and had lived lavishly.97 

The Hospital often lacked control and was powerless against the use against its 
own interests of property held by brethren, and even its dissipation due to a lack 

91. AOM. 375, f. 60r-61r (1466).

92. ASV. Reg. Vat. 363, f. 24v-25r.

93. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 375.

94. AOM. 346, f. 85v-86r. 

95. Bosio, Jacomo. Dell’Istoria della sacra religione e illustrissima militia di San Giovanni Gierosolomitani.
Venice: appresso Giacomo Albrizzi, 1629: II, 361. 

96. AOM. 362, f. 79v-80r.

97. AOM. 380, f. 152r-153r. 
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of scruples, desire for money or personal ambition. The statutes established certain 
safeguards which we have already mentioned: firstly the ban on selling, lending or 
pawning the goods held by brethren without permission from the Master. Moreover, 
there are the frequent authorisations giving us knowledge of some of the property 
in the hands of the brethren on Rhodes. Permission was also necessary if brethren 
wanted to take care of family business, participate, for example, in successions, or be 
legal guardians, to prevent them using their property for the benefit of those close 
to them. Licences granted to brethren to leave the convent were often in given so 
that they could go to the West and deal with family business, sometimes to receive 
or also to dispose of family assets.98 But such precautions were often illusory. 

5. Conclusion

To make a judgment on the evident mismatch between the brethren of the 
Hospital, their original vow of poverty and the clear conscience they seemed to 
enjoy, it is useful to look at the way other religious communities behaved at the end 
of the Middle Ages. We would first point out that, from their origins, the canons 
of cathedral chapters had the right to possess their own property and dispose of 
it freely. Under the prebend system, they divided the revenues from the property 
of their cathedrals. It is true that they were clerics of the secular Church and did 
not take the vow of poverty.99 But among the regular religious orders who were 
committed to practising apostolic poverty, mismatches had become the norm since 
the 14th century. In Benedictine monasteries, the holders of the different offices 
disposed of the income associated with their duties as they saw fit and, frequently, 
“in many places an act of division cut the monastery’s property into as many lots 
as there were members of the house. Each received his part and managed it like a 
prebend”.100 In the mendicant orders, where strict poverty had been the emblem, 
individuals only gave up their own property in theory. Many Dominicans and 
Franciscans had access to remunerated posts with princes or other influential 
people, and preferred the comfort of town lodgings to communal life in their 
friaries.101 Examples of Dominicans possessing property and being able to dispose of 
it at their deaths also exist. Already in 1315, the Dominican Jacques de Lausanne, 
who owned land and other property, had left them to his mother, whom he had 
made his universal heir.102 It does not seem that he obtained a papal licence to do 

98. For example, see: AOM. 357, f. 92v-93r; 360, f. 73r-73v; 362, f. 78r; 365, f. 62r; 369, f. 64v.

99. See: Millet, Hélène, Les chanoines du chapitre cathédral de Laon, 1272-1412. Rome: École française de 
Rome, 1982.

100. Rapp, Francis. L’Église et la vie religieuse en Occident à la fin du Moyen Âge. Paris: Presses universitaires 
de France, 1971: 217.

101. Rapp, Francis. L’Église et la vie religieuse en Occident...: 220-221.

102. Morard, Martin. “Les testaments des frères: Jacques de Lausanne († 1321), dominicain et 
propriétaire”, Économie et religion.L’expérience des ordres mendiants (XIIIe-XIVe siècle), Nicole Bériou, Jacques 
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this, although, faced with the multiplication of the personal possessions of friars in 
monastic or mendicant orders, authorisations to make wills granted by popes also 
multiplied.103

It can therefore be considered that the possession of property by the Hospitallers 
forms part of a trend towards general tolerance among all religious orders. However, 
in terms of the ban on making wills, with the reservations or minimal exceptions 
we have pointed out, the application of the statutes of the Order was very strict, 
unlike the practice noted among the friars of mendicant orders. After the end of the 
14th century, reform movements initiated by the orders, known as “observances”, 
became generalised, in a desire to re-establish the apostolic purity of the early days 
in these orders. This move was not accepted by all of them, leading to internal 
divisions and even splits. The military orders and the different obediences of 
Hospitallers remained apart from these movements.104

In 1338, Benedict XII had launched a series of inquiries aimed at restoring the 
order in the Hospital, which was charged with “living in luxury and lax morals and 
failing in its charitable and military activities”, but this initiative had scant results, as 
did the papal inquiry ordered by Gregory XIII in 1373.105 In the following century, 
the initiatives of two popes reveal the persistence of papal criticism. In 1455, Calixtus 
III ordered his legate in the Levant, Cardinal Trevisano, to inform the Master and 
the brethren of the convent of his desire to see a greater role granted to the priest-
brethren, as in former times. In his eyes, the influence of the knight-brethren 
had become harmful and excessive. However, a few months later he cancelled 
these instructions.106 We have already mentioned the decisions imposed by Paul 
II at the general chapter in Rome in 1466 to achieve stricter dress and discipline 
the movements of the brethren of the convent. But none of these interventions 
concerned the possession of personal property.

The evidence that this was being allowed elsewhere cannot alone explain the 
Order’s tolerance of a model of life far from the apostolic ideal of poverty. Other reasons 
must be sought in the Order’s mission itself, in the organisation’s imperatives or in the 
identity of its brethren. Unlike the mendicant friars, the Hospital did not exercise the 
ministry of the word and, unlike monks, its reason for being was not contemplation 
and the liturgy. While obligations and the rites of devotion clearly had an important 
place in the lives of all brethren, the liturgy was, above all, the business of the priest-

Chiffoleau, dirs. Lyon: Presses universitaires de Lyon, 2009: 403-415.

103. Morard, Martin. “Les testaments des frères: Jacques de Lausanne...”: 393-403.

104. On observance movements, see, among others: Rapp, Francis, “Réformes et inertie, II. Le 
combat pour la stricte observance”, Histoire générale du christianisme, des origines au XVe siècle, Jean-Robert 
Armogathe, Pascal Montaubin, Michel-Yves Perrin, dirs. Paris: Presses Universitaires de France, 2010: 
VII, 159-177.

105. Luttrell, Anthony. “The Spiritual Life of the Hospitallers of Rhodes”, The Hospitaller State on Rhodes and 
its Western Provinces...: IX, 89-90.

106. ASV. reg. Vat., 444, f. 23r-25v.
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brethren who, although numerous in the priories, were a small minority on Rhodes.107 
Hospital activity, which had practically disappeared in the Western priories in the 
15th century, became emblematic in the convent. However, under the control of the 
Hospitaller, it mobilised only a Conventual Bailiff from the langue of France, the Head 
of the Infirmary and a small group of brethren, while the doctors (mostly Jews) were 
laymen.108 In fact, the religious mission of the Hospitallers on Rhodes had become 
essentially that of fighting the infidels in the name of the Church and the Catholic 
faith, a mission dramatically reinforced after the threats in the Eastern Mediterranean 
from the Mamluks from 1426 and then the Ottomans after the accession to the throne 
of Mehmed II in 1451. Ninety per cent of the Hospitallers on Rhodes were therefore 
knight-brethren who had to meet the costs of their accommodation, arms and often 
armed servants suitable for fighting. Beyond their salaries and other benefits paid 
by the Order to the brethren, the possession or enjoyment of private property could 
become essential. Brethren who owned armed ships made them available to the Order 
to take part in the defence when Rhodes was besieged.

We have seen how an important part of the goods the Hospitallers owned 
privately came from the income from their commanderies, once their expenses 
and contributions due to the Order, the responsions, had been paid. This source of 
enrichment of the commanders, which only happened with sufficiently prosperous 
commanderies, hardly seems to fit in with the imperatives of the church but, like 
the other military orders, the Hospital probably adopted this management system 
because of its flexibility. With near a thousand commanderies divided among about 
twenty priories, centralised management of income could hardly be envisaged. The 
Order found it to be in its interests to allow its commanders a form of self-interest 
while controlling them in their priories at the provincial chapters, or through the 
presence of the receivers of the Treasury.

Ultimately, the considerable effort made to settle a large number of knights on 
Rhodes itself brought them, beyond their quest for commanderies and offices, profit 
from benefits, comforts and resources in order to make the distance from home, the 
garrison life in the Levant and their exposure to the risks of war more acceptable. 
The majority of these brethren were younger sons of knightly lineages or from 
urban patrician families looking to move into the knightly class. Their behaviour 
and mentality are close to those of their elder brothers: the Hospital offered them a 
life of military action and a degree of comfort under the cover of their religious vows. 
Once they had obtained at Rhodes their first commandery in their priory of origin, 
they often delegated its administration and the collection of its profits to some close 
relatives. For the Hospital, it was important to keep the knights living on Rhodes 
satisfied because princes, who appreciated their military capacities, combined with 
their membership to the Church and the resources of their commanderies, were 
often prepared to offer them alternative prospects for profit and careers.

107. We refer to the article by: Luttrell, Anthony. “The Spiritual Life of the Hospitallers...”, which is 
essential reading.

108. Luttrell, Anthony. “The Hospitallers’ Medical Tradition, 1291-1530”, The Hospitaller State on Rhodes 
and its Western Provinces...: IX.
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The aim of this article is to analyse the literary, religious and medical discourses 
that converge in one of the leading works in medieval Catalan: the Espill (Mirror) 
(1460), by Jaume Roig. Firstly, it should be remembered that the author was one 
of the most prestigious doctors in 15th century Valencia, so it should be judged in 
the scientific context that nurtured it. Nor should we forget, in second place, the 
misogynist tradition behind this long narrative poem. On the other hand, I would 
like to emphasise a cultural crossroads that was quite unusual in its time, and is as 
yet little studied, which is linked to sodomy as a female “creation”; I will assess the 
significance of this construction, compared with leprosy in the same text.
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1. Literary misogynies

The Espill (1460) (also called Libre de consells (Book of Advice) or Libre de les 
dones (Book of the Women) by its old publishers)1 seems to me to be one of 
the most singular works in 15th-century Valencian art as a consequence of the 
summa of a series of elements that its author, Jaume Roig (circa 1400-1478), mixes 
with unusual skill. Thus, its format (a narrative poem that consists of over sixteen 
thousand tetrasyllabic couplets), its subject matter (a misogynist satire with didactic 
and moralising contents), its external (a preface and four books divided into four 
sections) and internal (resort to fictitious autobiography in three of the four books) 
structures, the medieval traditions that channel the discourse (artes praedicandi, 
exempla, jokes...), the linguistic and rhetorical registers used (combining colloquial 
and vulgar language with learned terms), etc. However, Roig’s singularity must be 
understood equally in the literary context of 15th century Valencia, as interesting 
interrelations can be established between its creation and some of the most 
important works and authors of that time, ranging from Joanot Martorell to Joan 
Roís de Corella, passing through Isabel de Villena. On the other hand, it is also 
worth highlighting its wider context, for example in relation with its dialogue with 
the classical and biblical traditions or with the European (and Hispanic) “pro-” and 
“anti-feminist” debates of the 13th century, as Cantavella has analysed,2 within 
which it consolidates scientific and religious references, which are what are of most 
interest here.3

The bibliography on Jaume Roig has grown considerably over recent years, as 
shown by the repertoire commented by Carré,4 or consulting the annual bulletin 
of the Hispanic Association of Medieval Literature. Nowadays, we can enjoy a good 
number of studies that offer excellent critical approaches. There are also two recent 
editions of our narrative poem by Carré. One is electronic, of the single manuscript 
with textual notes,5 and the other printed one, with a version in modern prose 
compared with the original, accompanied by extensive commentaries and a 
glossary.6 Both improve our knowledge of the work, as, despite being indispensable, 

1. Cantavella, Rosanna. Els cards i el llir: una lectura de l’“Espill” de Jaume Roig. Barcelona: Quaderns 
Crema, 1992: 157-162.

2. Cantavella, Rosanna. Els cards i el llir...: 13-41.

3. References that have been evaluated by: Carré, Antònia. “La medicina com a rerefons cultural a 
l’Espill de Jaume Roig”, Jaume Roig i Cristòfor Despuig. Dos assaigs sobre cultura i literatura dels segles XV i XVI. 
Barcelona-Vic: Universitat de Barcelona-Eumo, 1996: 9-71; Solomon, Michael. The Literature of Misogyny 
in Medieval Spain. The “Arcipreste de Talavera” and the “Spill”. New York: Cambridge University Press, 1997; 
Peirats, Anna Isabel. Una aproximació a l’“Espill” de Jaume Roig. Alzira: Bromera, 2004.

4. Carré, Antònia. “L’Espill de Jaume Roig: bibliografia comentada”. Boletín Bibliográfico de la Asociación 
Hispánica de Literatura Medieval, 15 (2001): 383-414.

5. Carré, Antònia. “Edició de l’Espill de Jaume Roig”. Repertorio informatizzatto dell’antica letteratura 
catalana (2000). 1 November 2010. Università di Napoli Federico II. 25 October 2013 <http://www.rialc.
unina.it/152.1.htm>.

6. Roig, Jaume. Espill, ed. and trans. Antònia Carré. Barcelona: Quaderns Crema, 2006. I have been 
unable to consult the doctoral thesis by Anna Isabel Peirats that is, in fact, an edition and study of our work.
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earlier editions7 did not give as accurate a text or such rich interpretative tools to 
evaluate what would be, in Martí de Riquer’s words, una de les obres més al·lucinants 
de la literatura catalana, que produeix en el lector modern una forta impressió i aconsegueix 
d’enlairar a categoria artistic el fàstic i la misèria humana.8 A spiritual poverty, in first 
place, but also physical, being heavily medicalised.

The aim of these pages is to assess some of the cultural dimensions of, to my 
mind, one of the least explored passages of the Espill about the female nature of the 
third book, the longest of the four (v. 6369-15295). As we know, the old protagonist 
falls asleep after having decided to remarry, despite the three very negative marital 
experiences that he has narrated over the two previous books. Then he begins 
“Solomon’s lesson”, which, with exacerbated and devout humour, functions as a 
vision in dreams in which the wise man builds up a strong discourse about the 
female wickedness. The switch in narrator in the poem serves to lend authority to 
the misogynist contents and to indoctrinate the protagonist (and also the readers) 
who opts for a chaste life, far from women, and who chooses a contemplative and 
charitable Christian model where the Virgin Mary fills the most venerable place 
and contempt is transformed into worship of Mary. To sum up, even if it seems 
paradoxical from our point of view, Solomon (who presents himself as a knight, rei 
/ d’antiga llei, / gran sabidor, / rei e señor / molt ric, potent (v. 7035-7039), but, especially 
as a man who had seven hundred wives and three hundred lovers (v. 7040-7046) 
would be preaching a sermon (that the faithful narrator will follow exactly when he 
awakens, as the fourth book shows) with a clearly medical content, to combat the 
aegritudo amoris or “lovesickness” that he describes: El metge protagonista de l’ “Espill” 
és, en bona part, el savi Salamó, qui des de l’experiència viscuda es converteix en una mena de 
“metge scient”, capaç de conscienciar l’aprenent —i, paradoxicalment, vell!—, protagonista de 
l’estat patològic a què l’ha emmenat “l’amor hereos”.9 

It is in this didactic context that the immortal Jewish king, while following a 
process of ideological and verbal intensification that strengthened the virulent 
oracular message, can come to utter (v. 9583-9593) without further contemplations:

Perquè pensaren
e començaren
la indicible,
pudent, horrible,
fort llebrosia

7. For example: Roig, Jaume. Spill o Libre de les dones per Mestre Jacme Roig, poema satíric del segle XV, ed. 
Roque Chabàs. Barcelona: L’Avenç, 1905; Roig, Jaume. Spill o Llibre de consells de Jaume Roig, poema satíric 
del segle XV, ed. Ramon Miquel i Planas. Barcelona: Biblioteca Catalana, 1929-1950.

8. “one of the most stunning works of Catalan literature, that generates a strong impression in the 
modern reader and manages to raise disgust and human misery to an artistic category.” (de Riquer, Martí. 
Literatura catalana medieval. Barcelona: Ajuntament de Barcelona, 1972: 119).

9. “The doctor in the Espill is, in good part, the wise Solomon, who, from his experience, becomes a 
kind of metge scient, able to make the (paradoxically, old!) learner aware of the pathological state that he 
has called l’amor hereos”. (Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 84).
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—la sodomia—,
pecat no poc,
digne de foc,
del mundanal
e infernal
a l’arma i cos.10

This multiple association is of enormous interest, to my taste, as in these verses, 
the clever Solomon firstly uses medical (llebrosia) and religious (pecat) concepts to 
condemn all women. A disease that is physical (cos) and spiritual (arma), the same 
as it is mundanal and infernal, for which it deserves not only disapproval but also an 
explicit legal response (digne de foc) and that is qualified by four adjectives that emit 
a moral and material judgement (indicible / pudent, horrible / fort), the first of which 
refers quite clearly to the Latin nefandum with a clear biblical echo. Evidently, the 
association has a sexual root, which should not surprise us if we bear in mind that, 
as Carré highlights,11 leprosy was considered a sexually-transmitted disease in the 
medical treatises of the time. Moreover, “the popular imaginary linked [leprosy] to 
an unquenchable sexual ardour”. It is not improbable that the brutal misogyny of 
Solomon/Roig ended up being blamed on women so as to transform all men into 
innocent victims of female voracity. Thus, it must be highlighted that the “Roig’s 
gynophobia comes from moral and religious works, but also from medical works: in 
the Espill doctor Jaume Roig, in questions of love, sexuality and women, expresses 
himself like most doctors throughout the Middle Ages”.12

The Old Testament story of the destruction of the cities of Sodom and 
Gomorrah (Genesis, 18-19) appears, explicitly and implicitly, in various moments 
throughout the poem. In the third book (v. 7118-7138), Solomon explains 
that Sodom, like other great cities of Antiquity —such as Babylon, Troy and 
Carthage—, was destroyed because of the vanity of its women, while citing a 
geographic catalogue with a long misogynist tradition that Roig did not invent.13 

10. Perquè és evident que les dones van imaginar i començar la indicible, la pudent, l’horrible, la lepra forta de la 
sodomia, un pecat no poc digne del foc infernal i mundanal, tant per l’ànima com per al cos. (“Because it is clear 
that the women imagined and began the unspeakable, the corrupt, the horrible, the strong leprosy of 
sodomy, a sin more than worthy of worldly and hell fire, for both the soul and the body.”) Roig, Jaume. 
Espill...: 383-385. You can consult: Cantavella, Rosanna. Els cards i el llir...: 177-179 to evaluate the sense 
of these verses as a part of the repertoire of mysoginist motifs that Roig develops during his work.

11. Roig, Jaume. Espill...: 709.

12. Carré, Antònia. “La medicina com a rerefons cultural...”: 31.

13. Quantes ciutats / són derruïdes / e subvertides / per ses ufanes, / pomposes, vanes! / Terç d’Isaïes / llegint, veuries 
/ Déu què promet, / on se permet / elles collegen / e senyoregen; / ses xaperies, / quinquilliries, / qui les consent, / sa 
part ne sent. / Gran Ninivé / per ço caigué; Colac, Sidònia, / Tir, Babilònia, / Troia, Sodoma, / Cartaina, Roma. (“So 
many cities are destroyed and demolished because of their lush, pompous and vain women! Reading 
the third chapter of Isiah you would see what God promises that where they are allowed to rule and 
have the lordship and whoever who consents to them wearing ornaments and trinkets must feel his 
part of the pain. That is why the great Nineveh, Colac. Sidon, Tyre, Babylon, Troy, Sodom, Carthage 
and Rome fell.”) Roig, Jaume. Espill...: 304-305. In line with: Carré, Antònia. “Aportacions a la lectura 
literal de l’Espill de Jaume Roig”. Llengua & Literatura, 18 (2007): 376-377, Francesc Eiximenis, who is an 
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In this same third Book, Solomon relates two episodes that refer to situations 
narrated in the passages immediately after the destruction. The first mention 
(v. 8628-8633) reminds us how Lot’s two daughters got their father drunk and 
became pregnant by him.14 Therefore, this attack on incest, that is strong in v. 
11106-11115,15 serves to remember those girls who trick their own fathers. The 
second episode (v. 12337-12343) again launches against the ruthless daughters 
and also against Lot’s wife, who, through her curiosity (unhealthy for being 
female, obviously), and against divine instruction, looked back on leaving Sodom 
and was turned into a pillar of salt -or marble, if we pay attention to Roig’s comic 
hyperbole.16 There is no need to emphasise that the figure of Lot is associated 
with that of the masculine victim of female perversities and the model to follow, 
for his hospitality and loyalty to the word of Yahweh... In the fourth book (v. 
15720-15727), the narrator again lambasts women, who he wishes the most 
awful deaths on, including being turned to salt, like Lot’s wife.17 We could clearly 
apply here the reading proposed by Michael Solomon: 

Arnau de Vilanova explained that heroic love is called dominalis because it tends to master 
the soul and make the lover treat his beloved as his master. The intention behind Roig’s 
spectacles of torture and excruciating pain was to reverse this pathological inversion, 
empowering the male patient through his witnessing of acts that neutralized the agent of 
his diseases.18

inexhaustible mine, clarifies the passage for us. In Lo libre de les dones (Eiximenis, Francesc. Lo libre de les 
dones, eds. Frank Naccarato, Joan Colomines, Curt J. Wittlin, Antoni Comas. Barcelona: Curial Edicions 
Catalanes, 1981: 89-90): the Franciscan laments that female vanity is the cause of the destruction of the 
cities with the same reference to the third chapter of Isaiah, and with an identical list of names, except 
Rome, that appears in the Espill because it rhymes with Sodom [in Catalan -Roma- Sodoma].

14. Per fills haver / tot frau farien, / enganarien / lo pare llur. / Ab vi fort pur / donat ab art, / Lot ja vellart / lo 
deceberen, / d’ell conceberen / ses filles drudes. (“To have children, they would commit any fraud, they would 
trick their own father. With a very pure wine, given with art, an aging Lot was tricked and from this his 
daughters conceived lovers”). Roig, Jaume. Espill...: 352-353.

15. Josep, content, / mai enganat / en lo cuinat / fon, com Isac; / mai embriac / fon, com Noé, / ni cometé, / de vi 
torbat / e crapulat, / com Lot incest. (“Josep, happy, was never tricked in the cooked, as was Isaac, was never 
drunk like Noah, nor committed incest like Lot, disturbed and debased by wine”). Roig, Jaume. Espill...: 
432-433.

16. Per dret llaurar / e fer guaret / e bon esplet, / ta ànima i cos / juny-los abdós / jus jou sencer, / tots d’un voler 
/ e d’un consell / fent bon parell. / Pren per pilot / aquell prom Lot, / hoste tan bo: / ses filles no, / ni sa muller / 
-mirà darrer / e tornà’s marbre. (“To plow straight, to get a good fallow and a bumper harvest, bring them 
together, your soul and your body, with a single yoke so both are of one will and one advice, making a 
good couple. Take as a guide that forefather of Lot, the host so good, but not his daughters, nor his wife, 
who looked back and was turned into marble”). Roig, Jaume. Espill...: 472-473.

17. De fred o glaç, / de set o fam / -tant les desam!- / si es vol morissen, / llamps les ferissen / e les cremassen, / sal se 
tornassen / com la de Lot! (“I hate them both so much that I would wish them to die of ice or of cold, of 
hunger or of thirst, that they be injured and burned by lightning and that they be turned to salt like Lot’s 
wife!”). Roig, Jaume. Espill...: 582-583.

18. Solomon, Michael. The Literature of Misogyny in Medieval Spain...: 130.
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In these five mentions of the episode from Genesis, we find no references to 
sodomitic sexual practices, as Solomon’s tale (and, with him, that of the narrator) 
appears more involved with reinforcing the discourse about female vices by 
narrating events after the flight from Sodom than the reasons behind this. The 
only exceptions would be the cited verses that focus our interest and a curious 
verbal invention. Roig puts a hapax in Solomon’s mouth that, like so many others, 
would produce “notable comic effects” among his readers,19 by creating the verb 
“sodomitar”, that would mean, “to commit sodomitic acts”.20

It is worth noting that the appearance of this verb, in the third part of the third 
book, is aimed at criticising the old Jewish laws and praise the figure of Jesus 
and by extension, Christianity. In the narration of Jesus’ journey to Jerusalem, 
that signals the advent of God’s reign,21 Solomon explains that Jesus will end up 
entering the city on a donkey and not on the ass that his disciples had brought 
him. This ass would be an allegory of Jewish religion, which would be replaced 
by the new law embodied in the donkey. The most brutal, and at the same time 
entertaining in its time, so politically incorrect, is that Roig used this allegory to 
paint a scene of bestiality —or allegorical zoophilia. In this, in v. 13021-13045, the 
ass would end up lligada al peu d’un pi petit, prop del Castell ple d’almogàvers i de moltes 
esquadres de gent valenta (...), com a bagassa sodomitava i fornicava amb els seus brètols, 
molts déus estranys, pseudodivins, ases i rossins: tots els que hi anaven la cavalcaven com a 
una prostituta.22 

19. Roig, Jaume. Espill...: 761.

20. Carré, Antònia. “Aportacions a la lectura literal...”: 399.

21. Roig, Jaume. Espill...: 759-761.

22. “tied to the foot of a small pine, near the Castle full of Almogàvers and many squads of brave 
people (...), like a harlot sodomising and fornicating with their villains, many strange gods, pseudodivine, 
donkeys and hacks: all who went there rode it like a prostitute”. Roig, Jaume. Espill...: 495. The 
full fragment would be: l’asna aquella / que fon trovada / al peu lligada / a un pinell, / prop lo castell / ple 
d’almogàvers / e de gens braves / moltes esquadres, / collerats, lladres, / saltejadors / e robadors / -inics contraris / 
als comissaris / e tots ells massa-, / com a bagassa / sodomitava / e fornicava / ab sos tacanys, / molts déus stranys, / 
pseudodivins, / àsens, rossins: / quants hi anaven / la cavalcaven / com a publica. (Roig, Jaume. Espill...: 494). 
As Carré illustrates, this allegorical interpretation of the ass also appears in a text so little mysoginist, 
and profoundly Christian, as the Vita Christi by sor Isabel de Villena, specifically chapter 134; in his mind 
Els despropòsits de Roig referits a la pobre somera, que li serveixen per blasmar amb contundència la Sinagoga, 
són del tot esperables en una obra que milita en les files antifeministes (“The nonsense by Roig about the poor 
ass, that he uses to speak out forcefully against in the Sinagogue, is no surprise in a work from the 
antifeminist ranks”). Roig, Jaume. Espill...: 761. About the relations between medieval antifeminism and 
the attacks on the Jews, see: Goldberg, Harriet. “Two Parallel Medieval Commonplaces: Antifeminism 
and Antisemitism in the Hispanic Literary Tradition”, Aspects of Jewish Culture in the Middle Ages, Paul E. 
Szarmach, ed. Albany: State University of New York, 1979: 85-119. Bear in mind that “all too often 
the scientific fight against germs and viruses becomes a social attack against those who are perceived to 
threaten the social and political order. Thus the ontological concept of disease has variously fixated on 
the bodies of blacks, Jews, homosexuals, madmen, Moors, Gypsies, and women.” (Solomon, Michael. 
The Literature of Misogyny in Medieval Spain...: 93).
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2. Sodomies and homoerotisms

Given that verbal creativity and the extent of the unceremonious reproach of 
all women, it is worth reflecting on a little studied question: beyond its misogynist 
and hyperbolic contents, what exactly was Solomon/Roig thinking about when he 
stated that women invented “sodomy”? A possible response would be to understand 
that Roig was suggesting that women invented “all” evils and, by extension, “all” 
the possible modalities of sodomy, as, after all, they were condemnable and it would 
reinforce the omnipresent vituperation that structures his work. However, if we 
wanted to split hairs, and in line with the theological, scientific and legislative 
thought of the Late Middle Ages and with the descriptive brutality of the Espill, 
I believe that the possibilities could be reduced to three: zoophilia or bestiality, 
man-woman anal penetration and sexuality between women. These three sexual 
activities were considered by many medieval civil and canonical legal codes and 
were often englobed in the same category (precisely, “sodomy”) linked to sexual 
crimes and the sin of lust. In accordance with the leading scholars of European laws 
on sexuality,

The most serious sexual crime, however, according to most authorities, was sodomy, by 
which they meant both sexual relations between persons of the same gender and also any 
type of sexual relations between a man and a woman other than vaginal intercourse. Thus 
heterosexual fellatio, cunnilingus, or anal intercourse, for example, might be classed as sodomy 
and, if complained about, could subject participants to severe penalties. Many authorities 
were inclined to class sexual contacts between humans and other animals as another type of 
sodomy, although some writers distinguished between these offences and treated bestiality as 
a separate class of sex crime, only marginally less serious than homosexual sodomy.23

As I see it, in such a devastating architecture as that developed in the Espill, the 
option of “sodomy” less attributable to the author’s ideological message would be 
the one between man and woman, as it was the most susceptible of the three to 
invalidate the role of permanent victim that Jaume Roig gave men, actively and 
passively. Thus, to the extreme of considering that effeminate men are those over 
whom women have exerted a greater influence, obviously negative,24 like that 
narrated in the first part of the first book. It is interesting to note that in v. 1007-
1017, for example, the process of feminisation of a boy is explained and justified not 
on the basis of physiological traits, but rather as a result of the mother’s actions.25 

23. Brundage, James A. “Sex and Canon Law”, Handbook of Medieval Sexuality, Vern L. Bullough, James 
A. Brundage, eds. New York: Garland, 1996: 43; Brundage, James A. Law, Sex, and Christian Society in 
Medieval Europe. Chicago: University of Chicago Press, 1987: 398-401, has also analysed the relations 
between bestiality and sodomy in theological thought from the early 13th century.

24. Solomon, Michael. The Literature of Misogyny in Medieval Spain...: 86-87.

25. Ella tenia / un sols fill car: / de cavalcar / e homenia / gens no tenia. / Tant lo guardava / i l’apartava / de tot 
perill, / que féu son fill / hom femení, / fet d’alfaní / e d’orelletes, / sucre, casquetes, / e viciat, / tot mal criat, / fet a son 
lloure. (“She only had one loved child, who had little idea of riding or virile affairs no. and it was that she 
protected him so and guided him away form all danger that turned him into an effeminate man, made 
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Thus, if we rule out this modality —or at least move it to a lower level, as the attack 
should be excluded and against women by definition, we are left with bestiality and 
sexual practices between women as paths to explore.

Referring back to the last passage mentioned from the work, I would also like 
to highlight that the allegoric bestiality described did not envisage explicit female 
participation, unless we make a parallelism between the ass as a female and the 
“public” or prostitute in v. 13045. I have no doubt that a misogynist imagination 
like Jaume Roig’s could contemplate it, nor that during his long medical experience 
he could have had the opportunity to see its physical effects. The only literary piece 
that I know from this epoch where an allusion to female bestiality is found in a 
similar context is the first “auto” in Celestina, where Sempronio reminds Callisto 
of some of the women who, in ancient times, practiced bestiality. This should not 
surprise us as, in the end, the servant encourages his lord to read the historians, 
study the philosophers and look at the poets, until (like Roig’s narrator) coming to 
listen to the same Jewish king deriding women:

Sempronio.- Dixe que tú, que tienes más coraçón que Nembrot ni Alexandre, desesperas de 
alcançar una muger, muchas de las quales, en grandes estados constituidas, se sometieron a 
los pechos y resollos de viles azemileros, y otras a brutos animales. ¿No has leýdo de Pasife 
con el toro, de Minerva con el can?

Calisto.- No lo creo; hablillas son.

Sempronio.- Lo de tu abuela con el ximio, ¿fablilla fue? Testigo es el cuchillo de tu abuelo.

Calisto.- ¡Maldito sea este necio, y qué porradas dize!

Sempronio.- ¿Escozióte? Lee los ystoriales, estudia los libros de sus viles y malos exemplos y 
de las caýdas que levaron los que en algo como tú las reputaron. Oye a Salomón, do dize que 
las mugeres y el vino hazen a los hombres renegar...26

With its dialogical structure and less indebted to the sermons, the first “auto” in 
Celestina resembles a brief lliçó de Salamó from Castile at the end of the 15th century.27 

weaklings and of sweet things, of sugar, of biscuits and tainted, totally spoiled, always getting his own 
way”). Roig, Jaume. Espill...: 104-107.

26. “Sempronio.- I said that you, who have more heart than Nembrot or Alexandre, are desperate 
to find a wife, while many of them, even outstanding ones, bare their breasts to the panting of vile 
animal keepers, and even with the animals. Have you read of Pasiphae with the bull, of Minerva with 
the hound?
Calisto.- I don’t believe; gossip it is all.
Sempronio.- That about your grandmother with the ape, that was gossip? Your grandfather’s knife was 
witness to that.
Calisto.- Damn this fool and the nonsense he says!
Sempronio.- Does that make you feel bad? Read the history books, study the books of the vile and bad 
examples and the falls that became those like you who had them high on pedestals. Listen to Solomon, 
when he explains that women and wine make men go off the path...”. 
(de Rojas, Fernando. Comedia o Tragicomedia de Calisto y Melibea, ed. Peter E. Russell. Madrid: Castalia, 
1991: 223-225).

27. Blecua, Alberto. “Minerva con el can o los falsos problemas filológicos”. Revista de Literatura Medieval, 
14/1 (2002): 37-46, values the difficulties of interpreting the first speech and presents the abundant 
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Like an experienced and observant doctor, both Sempronio and Solomon have 
detected the lovesickness that afflicts the young Callisto and the old protagonist of 
the Espill, so that both, knowingly, prescribe an identical remedy for the patients 
with this bestial fúria / de gran luxúria,28 that requires the “deformation” of the 
object of desire. It is, however, invaluable, that a few lines above, Sempronio had 
made mention of our concept que no pensava que havía peor invención de pecado que en 
Sodoma29 and that provokes the laughter of his young lord...

Nor should we be very shocked by this hypothesis of reading, as sexual bestiality 
would be the other side of the coin in the process of animalisation of women that 
Jaume Roig develops in v. 9594-9619, just after the attribution of the invention of 
“sodomy” (and another modality of satire):

Dins lo llur clos
no ben tancat,
per tal pecat [la sodomia],
o com Déu vol,
formar-se sol
del que és possible
lo menys noïble,
millor vivent
ocultament,
obrant natura
de podridura,
d’humors corruptes:
sovint —no hi dubtes—
sargantanetes,
serps, granotetes,
rates penades,
feres alades
e baboïnes,
per draps, cortines
volen e van;
crancs, polps s’hi fan
dits companyons,

pholological arguments. In any case, as Russell noted, this alusión de Sempronio, aun interpretada como chiste, 
continúa siendo un insulto insoportable dirigido por un criado a viva voz contra el linaje de Calisto. Seguramente 
el autor, al atribuir a Calisto tan lánguida reacción ante las palabras tan ofensivas de un criado insolente, quería 
mostrar cuán enajenado de la realidad estaba el mancebo a causa de su loca pasión (“allusion by Sempronio, 
even if taken as a joke, is still an unbearable insult uttered by a servant against Callisto’s lineage. By 
attributing such a languid response from Callisto to such offensive language from an insolent servant, the 
author surely wanted to show how far the boy was from reality because of his mad passion”). de Rojas, 
Fernando. Comedia o Tragicomedia de Calisto...: 224.

28. “bestial fury / great lust”. Roig, Jaume. Espill...: 460 (v. 11993-11994).

29. “I did not think there were a worse invention of sin than in Sodom”. de Rojas, Fernando. Comedia 
o Tragicomedia de Calisto...: 222.
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semblants ronyons,
moles diformes
de lleges formes
e monstruoses.30

This description of female physiology has been linked to medieval medical and 
religious discourses about menstruation that, as Carré and Peirats analysed, may refer to 
folkloric motifs.31 Despite this, we cannot avoid thinking that the fact that this extensive 
zoological enumeration, that culminates in the monsters, accompanies the definition 
and goes behind the concept of “sodomy”, cannot implicitly imply an ironic reference 
to the sexual practices that Sempronio, with all the misogyny at the end of the 15th 
century, mentions to Callisto. This is despite remembering that, in an earlier passage, 
Solomon had attributed the birth of “children without arms”, “hermaphrodites” or 
children “similar to animals” to the lack of female seed.32 All in all, Solomon “presents 
a whole doctrine of demystification of women, in the style of the medieval medical 
textbooks; if the cause of the seeking of the woman is the contemplation of her external 
beauty and that later mental idealisation, then she must be seen of feet and clay”.33 We 
should be aware finally that, in accordance with Jacquart and Thomasset, “the horror 
that bestiality produces, a sin against nature, dominates the desire to warn and to cure” 
in the Christian medical treatises from the Middle Ages.34

For Cantavella, accusing women of inventing sodomy would be “strange to the 
debate” on medieval misogyny, as “the Church tended to consider sodomy as a male 
homosexual practice, and was thus far from attributing it to women in particular”.35 
I am especially interested in the first judgement, both for the fact that it fully agrees 

30. “Because of such sin, or God so wishes it, in their inside, which is not well enough closed, what 
takes shape is what is less harmful, that which lives hidden, because nature makes them rot and corrupts 
their humours: have no doubts, within their body often there are lizards, snakes, frogs, bats, monkeys 
and winged creatures and that come and go tghrough the clothes and the curtains; crabs and octopi call 
themselves colleagues, that resemble kidneys, and mishapen, monstruous teeth and in ugly shapes.” 
(Roig, Jaume. Espill...: 384-385).

31. Carré, Antònia. “La medicina com a rerefons cultural...”: 44-58; Peirats, Anna Isabel. Una 
aproximació a l’“Espill”...: 65-67 and 104-109. We must bear in mind that in the third book, la menstruació 
és, a més, l’origen de tot un seguit a malalties (motiu A1337.0.4 en Stith Thompson) i principi de destrucció de les 
collites (motiu C141.1 de Thompson) (“menstruation is, moreover, the root of a whole series of diseases 
(motif A1337.0.4 in Stith Thompson) and the beginning of the destruction of the crops (motif C141.1 in 
Thompson)”, according to: Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 66.

32. Per falliment / de llur sement / tan indigest, / ixen de sest: / fan-ne sens braç, / u gran cabàs, / d’ells cap dins pits, 
/ hermofrodits, / altres sens ses, / altres sens res, / sens peus e mans, / e dos germans / abdós pegats, / d’ells encegats, / 
nats sords e muts, / d’ells paren bruts. (“For their lack of semen, that is so indigestible, they lose their sanity: 
they have childeren without arms, another with a large head, some of them with the head stuck to the 
chest, otehrs hermaphrodites, others without anus, others without anything, others without hands or 
feet, two brothers stuck to each other, others born blind, deaf and dumb, others like animals”). Roig, 
Jaume. Espill...: 360-361 (v. 8873-8888).

33. Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 20.

34. Jacquart, Danielle; Thomasset, Claude. Sexualidad y saber médico en la Edad Media. Barcelona: Labor, 
1989: 170.

35. Cantavella, Rosanna. Els cards i el llir...: 112.
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my reflections that as Cantavella knows the European misogynist traditions very 
well and that this would confirm the originality of the vituperation. Regarding the 
second valuation, it should be born in mind that although a good part of medieval 
theologists, canonists and preachers tended to relate sodomy with masculine 
homoerotic practices, it is no less true that this concept could be very wide, as 
Brundage confirmed. In line with Carré, we see that in the section of “Llibre de 
les dones” que tracta dels tipus de luxúria —fornicació, adulteri, incest, sacrilegi, sodomia i 
mol·lície— Eiximenis explica que la sodomia es pot donar entre dos homes, entre dues dones 
o entre un home i una dona que jeuen desordenadament, fora dels usos de la natura.36 The 
fragment referred to is the following:

La quinta espècia s’apella sodomia, e és quant mascle comet crim aytal ab mascle, o 
fembra ab fembra. Hoc encara, mascle pot aytal crim cometre ab fembra, e açò jaent ab 
ella desordonadament, fora los térmens e usos de natura. Aquests són per la ley de Déu 
sentenciats a cremar, hoc encara per les leys imperials. Car aquest peccat porta ab si corrupció 
de natura humana, e és tan leig que no·s deu nomanar. Car dien los sants que corromp l’ayre 
e és un dels quatre peccats qui criden a Déu, en tant que per aquest dien los sants que tramet 
Déu là hon regna grans e terribles tribulacions, e·ls cinch regnes on antiguament regnava 
cremà foch del cel e se n’entraren en abís; e ara tota aquella terra és estany d’aygua morta 
en què no viu peys, ne aucell no·n passa dessús qui vischa puys.37

Solomon’s argumentation, well condensed, is very close to the one formulated 
here by Eiximenis (and earlier by Thomas Aquinas), as if it was a source very 
close to Roig: from the corruption of the nature to the condemnation to the fire, 
passing through the consideration that this is a sin “so horrible that it cannot even 
be named”. Metaphorically speaking, he could defend himself that this is highly 
logical, as among the references to the Old Testament we find in the Llibre de les 
dones (some 265, according to Curt Wittlin’s calculations),38 the friar from Girona 
cited David and Solomon on dozens of occasions, even attributing the latter with 
some ideas from the Ecclesiastes and the Ecclesiastics. Beyond this intersection, in any 
case, we can accept that Roig did not invent the association of women with many 
“sodomitic” practices in the context of the Crown of Aragon.

36. “Llibre de les dones that deals with all types of lust (fornication, adultery, incest, sacrilege, sodomy 
and effeminate) Eiximenis explains that sodomy can occur between men, between two women or a man 
and a woman why lie together outside the norm, outside the uses of nature”. (Roig, Jaume. Espill...: 
716-717).

37. “The fifth species is called sodomy, and it occurs when a male commits crim this crime with another 
male, or female with female. A male can also commit sodomy lying with a woman if they have sexual 
relations outside the natural use and terms. In these cases, by God’s law, and also the imperial laws, they 
are sentenced to be burned on the pyre. This is because this sin carries with it the corruption of human 
nature, and is so horrible that it cannot even be named. Because the saints say that this sin corrupts 
the air and is one of four that call God, so where this sin is commited God sends great and terrible 
tribulations, and in the five kingdoms where this sin predominated before, god had sent fire from the sky 
and flung them into the abyss, and now, where they were, is a dead-water lake, where no fish live, nor 
any bird that flown over has survived.” (Eiximenis, Francesc. Lo libre de les dones...: 339).

38. Eiximenis, Francesc. Lo libre de les dones...: 32.
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Erotic relations between women in medieval times form part of a field of study 
that until relatively recently had hardly been explored. As I have explained on 
other occasions,39 the reasons behind this fact are tied to the small number of 
surviving texts that illuminate female desire in first or third person, especially if we 
compare these with the ones written by men, as ideological factors —frequently of 
strict moral. In fact, the most serious research into male homoerotism has taken 
place over the last three decades, especially since the success of the indispensable 
study by John Boswell.40 Despite having generated all kinds of criticisms, this 
became a central pillar of the birth of “gay and lesbian studies” consecrated to the 
Middle Ages and that implicitly criticised the lack of available archive material. 
That is why some scholars have steered their research towards the possibilities of 
adapting such concepts as Adrienne Rich’s “lesbian continuum”, as Matter or Rivera 
Garretas posit.41 Others have begun to apply the “queer” theories to pieces written 
by men and women over these centuries, such as Dinshaw and Freccero,42 or, 
more abundantly, have explored little studied paths through the most innovative 
feminist historiography.43 In any case, it is worth mentioning that no study about 
female medieval homoerotism has yet been published comparable with Boswell’s 
or complementary to Brooten’s on the debates in early Christianity about the less 
orthodox sexuality of women in the classical Greek and Roman contexts.44

This goes beyond the discussion about the “entity” of male and female homoerotic 
relations, during Antiquity or in the high and late medieval epochs, and, evidently, 
about the individual and collective “identities” that could have been generated then, 
that have raised so much dust. Thus, as Kuefler carefully analyses,45 beginning 
with Halperin’s works,46 academia in the United States corrects or delimits the 
proposals by Michel Foucault and John Boswell. These works aim to reorientate 
the studies into pre-modern sexualities. What now seems most timely would firstly 

39. Mérida, Rafael M. “Teorías presentes, amores medievales. En torno al estudio del homoerotismo 
en las culturas del Medioevo occidental”. Revista de Poética Medieval, 4 (2000): 51-98; Mérida, Rafael M. 
Damas, santas y pecadoras. Hijas medievales de Eva. Barcelona: Icaria, 2008: 45-66.

40. Boswell, John. Christianity, Social Tolerance, and Homosexuality. Gay People in Western Europe from the 
Beginning of the Christian Era to the Fourteenth Century. Chicago: University of Chicago Press, 1980.

41. Matter, E. Ann. “My Sister, My Spouse: Woman-Identified Women in Medieval Christianity”. 
Journal of Feminist Studies in Religion, 2 (1986): 81-93; Matter, E. Ann. “Discourses of Desire: Sexuality 
and Christian Women’s Visionary Literature”. Journal of Homosexuality, 18 (1989-1990): 119-131; Rivera, 
María-Milagros. “La política sexual”, Las relaciones en la historia de la Europa medieval. Valencia: Tirant lo 
Blanch, 2006: 180-196.

42. Dinshaw, Carolyn. Getting Medieval. Sexualities and Communities, Pre- and Postmodern. Durham: Duke 
University Press, 1999; Freccero, Carla. Queer / Early / Modern. Durham: Duke University Press, 2006.

43. Lacarra, Eukene. “Homoerotismo femenino en los discursos normativos medievales”, “Siempre soy 
quien ser solía”: Estudios de literatura española medieval en homenaje a Carmen Parrilla. A Coruña: Universidade 
da Coruña, 2009: 205-228.

44. Brooten, Bernadette J. Love between Women. Early Christian Responses to Female Homoeroticism. 
Chicago: University of Chicago Press, 1996.

45. Kuefler, Mathew. “The Boswell Thesis”, Essays on “Christianity, Social Tolerance, and Homosexuality. 
Chicago: University of Chicago Press, 2006: 1-31. 

46. Halperin, David M. How to Do the History of Homosexuality. Chicago: University of Chicago Press, 2006.
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be to note how the literary hyperbole of vituperation allows Jaume Roig to award 
a less essentialist than “pre-constructionist” dimension to sodomy, four centuries 
before the 19th-century medical classification advocated by Foucault in the first 
volume of the Histoire de la sexualité (1976). As I see it, if we substitute the “19th-
century homosexual” syntagma from his influential definition and we put “woman 
reviled by Roig”, I think that we would not be so far from the perception of the wise 
Solomon —or the Valencian doctor:

L’homosexuel du XIXe siècle est devenu un personnage: un passé, une histoire et une 
enfance, un caractère, une forme de vie; une morphologie aussi, avec une anatomie indiscrète 
et peut-être une physiologie misterieuse. Rien de ce qu’il est au total n’échappe à sa sexualité. 
Partout en lui, elle est présente: sousjacente à toutes ses conduites parce qu’elle en est le 
principe insidieux et indéfiniment actif; inscrite sans pudeur sur son visage et sur son corps 
parce qu’elle est un secret qui se trahit toujours. Elle lui est consubstantielle, moins comme 
un péché d’habitude que comme une nature singulière.47

In second place, and much more relevantly, I am interested in recovering the 
unusual medicalised link between woman and sodomy in the misogynist context 
in 12th to 15th-century Europe mentioned above, with the aim of evaluating the 
originality of the Espill from another perspective. I would like to do so by referring 
to another narrative work in verse and with partially misogynist contents, but in 
French, this being Le Livre des manières by Étienne de Fougères.

3. Verses and other readings

Bishop of Rennes and chaplain to Henry II Plantagenet, Étienne de Fougères 
died in 1178, exactly three hundred years before Jaume Roig. The author of 
profane poetry that has not survived and hagiographic pieces in Latin, he is 
known mainly as the creator of this poem, the first French work on the états du 
monde. It was written in octosyllabic monorhyme couplets towards the end of 
his life, probably between 1174 and 1178. In line with the data offered by his 
editor, R. Anthony Lodge, the abundant biographic information available would 
confirm his notable literary reputation in his own times, parallel to the profile 
of his ecclesiastic and political positions. His doctrinal text appeared in a context 
very close to one of the most prominent courts in the 12th century, to the extent 
that it can be stated that his feudal ideology would show une connaisance profonde 

47. “The nineteenth-century homosexual became a personage: a past, a history and a childhood, 
a character, a form of life, also a morphology, with an indiscreet anatomy and possibly a mysterious 
physiology. Nothing he is a total escapes his sexuality. Wherever he is, it is there: underlying all his lines 
because the principle is insidiously and indefinitely active; registered shamelessly on his face and on his 
body because it is a secret that is always betrayed. It is consubstantial, less as a habitual sin than as a 
singular nature.” (Foucault, Michel. La volonté de savoir. Paris: Gallimard, 1976: 56-58).
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des réalités pratiques de la politique, et doivent refléter assez fidèlement le climat intellectuel 
et social des milieux dirigeants du temps.48

Le Livre des manières describes the function of the sis estats del món (six states 
of the world) in six sections grouped into two symmetrical parts. The first (v. 
1-672) is dedicated to the kings (stanzas 1-47), the clergy (48-134) and the 
knight (135-168); the second (v. 677-1344), dedicated to the peasants (170-200), 
the bourgeoisie (201-243) and women (244-281). The fact that the last section 
of the final part, about the subaltern states, is the part that most interests us, is 
as logical as its twin contents: stanzas 244-281 are the ones that describe “bad” 
women, while the virtuous ones are then defined, while exalting the Virgin Mary 
(282-313). A brief summary of the contents of these stanzas, that occupy verses 
973-1124, would be as follows:

L’auteur s’adresse surtout aux aristocrates dont le penchant pour l’amour adultère comporte 
des conséquences néfastes pour la société entière et pour leurs maris en particulier. Pour 
mieux parvenir à leurs fins illicites, elles se couvrent de fards et s’occupent de sorcellerie. Elles 
détruissent le fruit de leurs unions illégitimes par l’avortement. Si, malgré tous leurs efforts 
elles se trouvent privées de leurs amants, elles s’avilissent avec leurs serviteurs, se rendant 
ainsi responsables de la dégénération de la noblesse actuelle. Certaines vont même jusqu’à 
commettre des actes contre nature49

Let me state here that my aim is not to suggest that this poem was a source 
for the episode in the Espill that I am commenting on, as there are no data to 
support this. It seems that the circulation of Le Livre des manières was rather 
modest, as indirectly shown by the survival of a single miscellaneous manuscript 
in the French monastic world; neither does the elapsed time between the two 
poems favour this link nor their respective authorship and reception. It is 
also evident that the target that Roig proposes by deriding all women seems 
far from Fougères’ explicit enumeration of the “six estates”, mainly masculine, 
that finish with a depiction of Death and the Final Judgement, where all men 
and women would be present —even if the ideal of a chaste life is shared. It is 
relevant that the natural audience for Étienne de Fougères were the members of 
the French nobility. It is with this moral purpose that he sharpens some verses 
to attack a very specific courtly fin’amors, well known thanks to the songs of the 
troubadours in Occitan and the first romans in Oïl, that the vituperated perfumed 

48. “a deep knowledge of the practical realities of politics, and should also accurately reflect the 
intellectual and social climate of the ruling circles of the time.” (de Fougères, Étienne. Le Livre des 
Manières, ed. R. Anthony Lodge. Geneva: Librairie Droz, 1979: 22).

49. “The author mainly addresses those aristocrats whose penchant for adulterous love has harmful 
consequences for society and for their husbands in particular. To better achieve their illicit purposes, they 
are covered with makeup and deal in witchcraft. They destroy the fruit of their illegitimate unions by 
abortion. If, despite all their efforts, they are deprived of their lovers, they debase themselves with their 
servants, thus making them responsible for the degeneration of the present nobility. Some even commit 
anti-natural acts.” (de Fougères, Étienne. Le Livre des Manières...: 26-27).
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ladies knew.50 It also seems obvious to mention that these stanzas contain the 
misogynist tradition in Latin and anticipate part of the 13th-century debate in 
French about the wickedness of women. The homiletic technique and the topics 
used (adultery, witchcraft, abortion, etc.) spread all over Europe until reaching 
Jaume Roig’s Valencia. 

However, Fougères also proposes the not very widely spread connection, mainly 
because it was nefarious, between women and sodomy. That is why, as I see it, it 
would be of greater interest to reflect about the reasons behind the appearance 
of this anti-natural crime and sin. Before continuing, seven stanzas (275-281), 
corresponding to verses 1097-1124 should be read:

De bel pechié n’est pas merveille,
des que Nature le conseille,
mes qui de lei pechié s’esveille
encontre Nature teseille.

Celui deit l’en a chiens hüer,
pieres et bastons estruër;
torchons li devreit [l’en] rüer
et con autres gueignons tüer.

Ces dames ont trové I jeu:
o dos trutennes funt un eu,
sarqueu hurtent contre sarqueu,
sanz focil escoent lor feu.

Ne joent pas a piquenpance,
a pleins escuz joignent sanz lance.
N’ont soign de langue en lor balance,
ne en lor mole point de mance.

Hors d’aigue peschent au torbout
et n’i quierent point de ribot.
N’ont sain de pilete en lor pot
në en lor branle de pivot.

Dus et dus jostent lor tripout
et se meinent plus que le trot;
a l’escremie del jambot
s’entrepaient vilment l’escot.

50. Gouttebroze, Jean Guy. “Parfum de femme et misogynie dans le Livre des manières d’Étienne de 
Fougères”, Les soins de beauté. Actes du IIIe Colloque International. Nice: Université de Nice, 1987: 311-317.
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Il ne sunt pas totes d’un molle:
l’un[e] s’esteit et l’autre crosle.
l’un[e] fet coc et l’autre polle
et chascune meine son rossle.51

Humour and rudeness are almost completely absent in Le Livre des manières, quite 
the opposite of what happens in the Espill. This is one of those rare exceptions 
that confirm the seriousness and orthodoxy of the work. It is so surprising that 
certain scholars, such as Langlois, suspected this could be due to later interpolations, 
far from the original spirit.52 What is true is that Fougères allows himself a curious 
sexual scene that seems to resemble the fabliaux more than the lives of contemporary 
saints and that, like Roig, using a hapax like trutennes (v. 1106) or dialectal words,53 
dresses the female sodomitic practices in humour, here as unexpected as showy, and 
infinitely more explicit than the Valencian poem. 

It seems clear that the use of a very specific lexis, for example, about the game 
of spears or of fishes, strengthens a sexual semantic field that would be fully 
intelligible in its time. And so understandable for the members of the lay court 
of the Plantagenet and the clergy who could read the punishments for that sin 
that they had to administer to the women of their parishes and convents in their 
penitentials.54 Thus, we could reflect whether Fougères, a man of the court and 
also a man of the church, may have been thinking about situations, circumstances 
and documents that arose in the French and German courts and convents in that 
century, like those studied by Ruiz-Doménec and Holsinger,55 or from the previous 
century, like those mentioned by Wiethaus.56  

51. de Fougères, Étienne. Le Livre des Manières...: 97-98. I know of no translation of this poem into Catalan 
nor any complete version in modern French. So here I copy the English translation by Robert L. A. Clark: 
“There’s nothing surprising about the ‘beautiful sin’ / when nature prompts it, / but whosoever is awakened 
by the ‘vile sin’ / is striving against nature. // Him (sic) must one pursue with dogs, / throw(ing) stones 
and sticks; / one should give him blows / and kill him like any cut. // These ladies have made up a game: / 
With two trutennes they nake an eu, / they bang coffin against coffin, / without a poker to stir up their fire. 
// They don’t play at jousting / but join shield to shield without a lance. / They don’t need a pointer in their 
scales, / nor a handle in their mold. // Out of water they fish for turbot / and they have no need for a rod. 
/ They don’t bother with a pestle in their mortar / nor a fulcrum for their see-saw. // The do their jousting 
act in couples / and go at it at full tilt; / at the game of thigh-fencing / they lewdly share their expenses. 
// They’re not all from the same mold: / one lies still and the other makes busy, / one plays the cock and 
the other the hen / and each one plays her role”. This English version was published, as an “Appendix I”, 
in: Murray, Jacqueline. “Twice Marginal and Twice Invisible: Lesbians in the Middle Ages”, Handbook of 
Medieval Sexuality, Vern L. Bullough, James A. Brundage, eds. New York: Garland, 1996: 210.

52. de Fougères, Étienne. Le Livre des Manières...: 34.

53. de Fougères, Étienne. Le Livre des Manières...: 54 and 131-132.

54. Green, Monica H. “Female Sexuality in the Medieval West”. Trends in History, 4 (1990): 155-158.

55. Ruiz-Doménec, José E. Mujeres ante la identidad (siglo XII). Bellaterra: Universitat Autònoma de 
Barcelona, 1986; Holsinger, Bruce W. “The Flesh of the Voice: Embodiment and the Homoerotics of 
Devotion in the Music of Hildegard of Bingen (1098-1179)”. Signs, 19 (1993): 92-125.

56. Wiethaus, Ulrike. “Female Homoerotic Discourse and Religion in Medieval Germanic Culture”, Gender 
and Difference in the Middle Ages, Sharon Farmer, Carol B. Pasternack, eds. Minneapolis: University of 
Minnesota Press, 2003: 288-321.
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These are the only two poems in all medieval Europe that present “sodomitic” 
female relations in such an extraordinary way. Given this unusual coincidence, we 
could ask where Jaume Roig obtained his information. In this sense, we should 
bear in mind that he knew the inside workings of the Valencian royal court well 
(at least between 1446 and 1469), as well as some convents, especially that of the 
Trinity of which he was a benefactor and whose abbess was Sister Isabel of Villena.57 
This experience could have given him at least suspicions or even certainty about 
the more heterodox female sexuality. It was precisely in those years, when Joanot 
Martorell made similar allusions about the court of Constantinople through the 
handmaidens of princess Carmesina.58 

Possibly this exercise of imagination is completely unnecessary, and the target 
that we should be aiming for could be something else, which is important for us 
now. The most recent research into Le Livre des manières by Étienne de Fougères has 
highlighted how the author’s perspective, inevitably masculine, and the language 
used, as imprecise as it is metaphoric, leave the possibility open that the sexual 
contacts between women could be just as condemnable for some as satisfactory 
for the others.59 This conclusion is more than slightly suspicious at the end of the 
12th century. Or perhaps not, if we think about specific aspects of the cultural 
environment the bishop of Rennes lived in, 

Etienne de Fougères’s dedication of his Livre des manières to the countess of Hereford (vv. 
1205-24) is further evidence that his work is connected to the matter of Araby. The Cathedral 
of Hereford is indeed recognized to have been a major center for the translation and 
transmission of Arabic scientific (and literary) learning in the twelfth century. (...) Etienne 
was therefore living in a milieu that had repeated contact with Arabic scientific, cultural, 
and literary traditions either through scholars and translators, or at least merchants 
and returning crusaders. The association he establishes with the cathedral of Hereford is 
an indication that he was familiar with Arabic scientific and literary writings, including 
undoubtedly their important homoerotic elements.60

Sahar Amer’s proposal for contextualising and interpreting the Le Livre des manières 
is very attractive for our purposes, as it opens the doors to a cultural knowledge that 
would seem even closer to Jaume Roig than to Étienne de Fougères.61 In fact, for 

57. Roig, Jaume. Espill...: 27-28. El segon [fill de Jaume Roig], Jaume Honorat, serà canonge i vicari perpetu de 
Terol, i després canonge i vicari general de València. Les dues filles petites es faran monges: la penúltima, Joana, 
monja agustina, i la darrera, Violant, clarissa al convent que regí sor Isabel de Villena (“The second [son of Jaume 
Roig], Jaume Honorat, would be a canon and vicar in perpetuity in Teruel, and later canon and vicar 
general of Valencia. His two younger daughters became nuns: the second youngest penúltima, Joana, 
an Augustinian, and the youngest, Violant, a Poor Clare in the convent run by Sister Isabel de Villena”). 
Carré, Antònia. “La medicina com a rerefons cultural...”: 14.

58. Martorell, Joanot. Tirant lo Blanch, ed. Albert Hauf. Valencia: Tirant lo Blanch, 2005: 903-909 and 
1047-1051.

59. Murray, Jacqueline. “Twice Marginal and Twice Invisible...”: 204-205.

60. Amer, Sahar. Crossing Borders. Love Between Women in Medieval French and Arabic Literatures. Philadelphia: 
University of Pennsylvania Press, 2008: 30-31.

61. Amer, Sahar. Crossing Borders...: 29-49.
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geographical and human reasons, in a multicultural and multi-religious kingdom 
like 15th-century Valencia, where Muslims, Jews and Christians lived, the traditions 
that Amer referred to had to be very much alive. If this were not enough, we only 
need to reiterate that given his university education and professional statute, the 
author of the Espill must have known the scientific and literary baggage in which 
sexual relations between women (and men) were not unknown. If we read Jaume 
Roig’s will and the inventory of his possessions,62 we find that his personal library, ens 
permet de veure quina devia ser la seva cultura mèdica. Posseïa llibres de Galè i d’Hipòcrates, 
d’autors salernitans, de professors de la Universitat de Montpeller i 11 obres de metges àrabs.63

The problem is that, as a result of the way Roig’s library was catalogued, we do 
not know, nor can we guess, the exact contents of all the manuscripts that he had 
collected during his life, despite the efforts of the researchers. On the other hand, it 
is evident that Roig would have read or consulted many more medical treatises and 
scientific encyclopaedias than the ones he had at home. Medical treatises whose 
authorship could be falsely attributed to Galen, like a Secrets de les dones, which 
offered recipes for fighting “lesbian desire”.64 Treatises and doctors like those who 
al-Tifasi (1184-1253) consulted to write his Nuzhat al-albab fi ma la yuyad fi kitab 
(translated years ago into Spanish as Esparcimiento de corazones por donde libros nos dan 
razones), one of whose chapters is dedicated to the sihaq:

En los libros antiguos he leído que el lesbianismo se origina durante la época de la lactancia, 
si la madre consume grandes cantidades de apio, oruga y trébol, ya que las materias nocivas 
que contienen estas plantas se concentran en los labios de la vagina de la lactante y dan 
lugar a un picor constante en el interior de la vulva, algo similar al “bagá” o picor que 
desazona el ano masculino. (...) Toda tendencia sáfica derivada de un hábito adquirido 
puede desaparecer con el transcurso del tiempo, pero no así la ingénita, difícil de sanar e 
incluso tratar médicamente.65

When an erotological treatise like this, so close to the Andalusian culture and 
with clear medicalising aims, can fall into the trap of stating that one of the traits 
that best defines women who prefer sexual relations with other women would be 
el abuso de perfumes y afeites así como la extrema pulcritud en el vestir y la procura de los 

62. Carré, Antònia. “La biblioteca del metge Jaume Roig”. Anuari de Filologia, 16 (1993): 23-36; Chiner, 
Jaime J. “Del testamento e inventario de bienes de Jaume Roig al autor del manuscrito del Spill. 
Documentos y nuevas hipótesis”. Boletín de la Real Academia de Buenas Letras de Barcelona, 44 (1995): 173-
230.

63. “allows us to see what his medical culture must have been. He owned books by Galen and Hippocrates, 
Salernitanum writers, professors at the University of Montpellier and 11 works by Arab doctors.” (Carré, 
Antònia. “La medicina com a rerefons cultural...”: 19).

64. Levey, Martin; Souryal, Safwat S. “Galen’s on the Secrets of Women and on the Secrets of Men. A 
Contribution to the History of Arabic Phramacology”. Janus, 55 (1968): 208-219.

65. “In old books, I have read that lesbianism originates during the period of lactation, if the mother 
eats large amounts of celery, rocket and clover, as the harmful substances contained in these plants are 
concentrated in the labia of the infant, and give rise to a constant itching inside the vulva, somewhat 
similar to the bagá or itching that upsets the male anus. (...) Any Sapphic tendency derived from an 
acquired habit can fade over time, but not the innate, hard to heal and even to treat medically.” (al-Tifasi. 
Esparcimiento de corazones, trans. Ignacio Gutiérrez. Madrid: Gredos, 2003: 210).
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mejores tejidos, instrumentos y viandas que los lugares y los tiempos depararles puedan,66 can 
we not affirm that there would be no great misogynist abysm separating that work 
(and so many others of Muslim origin) and the Espill? 

It would perhaps then be worth thinking to what extent the originality of Jaume 
Roig in the European context, when he attributes women the merit of being the true 
creators of sodomy, would not be the exclusive fruit of his most hyperbolic satire 
or a perfect metaphor of the confluence of religious and “homotextual” identities. 
It could also rather be a Christian appropriation, always in gynophobic terms, of 
certain Muslim scientific literature that our eminent doctor must have known, 
directly or indirectly, and which would have entertained him greatly, knowing his 
sense of humour and the significance of this humour in his times.67 

66. “the abuse of perfumes and oils as well as extreme pulchritude in their dress and of procuring 
the finest fabrics, instruments and meats that the places and times can supply them with.” (al-Tifasi. 
Esparcimiento de corazones...: 211).

67. From this viewpoint, it would also worth recovering the following proposal, Com ha explicat 
encertadament Michela Pereira, totes les reflexions filosòfiques que a l’Edat Mitjana s’elaboraven sobre les dones 
es basaven en una reducció conceptual que feia coincidir la definició de “dona” amb la del seu cos, o millor dit, 
amb la del seu sexe. Si partim d’aquesta premissa, no podrem defugir d’estudiar la concepció que tenien els homes 
medievals del sexe femení. I, per tant, caldrà contemplar els textos literaris que participaren en el debat profeminista 
i antifeminista tenint en compte les teories difoses sobre el cos de les dones, o sigui, sobre la condició femenina. Teories 
que es divulgaven a través d’obres de caràcter científic o enciclopèdic i, evidentment, dels tractats de medicina. Estudiar 
les actituds, les creences, les doctrines que es difonien en els textos de caràcter mèdic és essencialment important, perquè 
ens revela les assumpcions culturals existents a l’Edat Mitjana respecte, per exemple, al cos humà i a les relacions que 
s’establien entre els dos sexes. En el cas de Jaume Roig, aquest rerefons cultural encara és més significatiu, donada 
la seva condició de metge (“As Michela Pereira has accurately explained, all the philosophical reflections 
that were drawn up about women in the Middle Ages were based on conceptual reduction that made 
the definition of “woman” coincide with that of her body, or better said, with that of her sex. If we start 
from this premise, we cannot avoid studying the conception of the female sex held by medieval men. 
And thus, the literary texts that enter in the pro-feminist and anti-feminist debate must be considered 
as the theories spread about women’s bodies, in other words, about the female condition. Theories 
that were spread through scientific or encyclopaedic works and, evidently, the medical treatises. It is 
essentially important to study the attitudes, beliefs, doctrines that were spread in the medical texts, 
because it reveals the cultural assumptions of the Middle Ages regarding, for example, the human body 
and the relations that were established between both sexes. In the case of Jaume Roig, this cultural 
background is more significant, given his condition as a doctor”). Carré, Antònia. “La medicina com a 
rerefons cultural...”: 11.





Imago TemporIs. medIum aevum, vii (2013): 343-353. issn 1888-3931 

COINAGE AND PAPAL POLICY IN UMBRIA 
IN THE EARLY 15TH CENTURY

Manuel vaquero Piñeiro

università degli studi di Perugia

italy

Date of receipt: 11th of January, 2010
Final date of acceptance: 17th of October, 2013

abstract

During the first decades of the 15th century the revival of the temporal power of 
the pope over the territories of the ancient estate of Saint Peter proved to be a long 
and complex process and the coinage, with its symbolic meanings and uses, was 
indeed a potentially efficient means of political consolidation1.

key Words

Papal States, Coinage, Monetary history.

caPItalIa Verba

Imperia Pontificia, Nummi, Historia nummorum.

1. This paper has been translated by Judith Turnbull.



Imago TemporIs. medIum aevum, vii (2013) 343-353. issn 1888-3931

manuel vaquero344

Within the wide historical debate about the nature and forms of the temporal 
power of late medieval pontiffs2 there is no doubt that immediately after the 
conclusion of the Council of Constance (1418) held in the presence of the newly 
elected Pope Martin V Colonna there opened the difficult question of restoring the 
authority of Rome over the landed property of the Church. There is a rich historical 
literature on this subject, though here we are not going to discuss whether decisions 
were taken with the intention of moving towards a strongly centralised monarchy3 
as early as the beginning of the 15th century or rather pragmatic logic favoured a 
policy of continuous compromises in order to adapt to the situations that actually 
existed and therefore did not explicitly appear, given the numerous agreements 
made with a galaxy of forces, to introduce radical changes into the existing system4.

Even with certain subtle distinctions and evaluations made of the effectiveness of 
the results achieved, it is generally agreed that Pope Colonna took decisive action to 
strengthen the presence of the Apostolic Camera in the finance and administration 
of the local communities5. Firstly, Rome began to take a more direct part in the 
appointment of communal officials and the growing presence of a number of 
marginal figures, such as governors, commissars, administrators, vicars, even 
though they did not always have a well defined institutional role, obliged different 
local power groups to intensify their relations with the central seat of authority6. 
In addition, the Holy See extended its decisional prerogatives, even into military 
matters where the choice of castellans and the direct control of the fortresses7 
became key factors in enabling the papacy to provide an effective defence of the 
territory against the expansionary ambitions of the other powers in the peninsula.

2. Carocci, Sandro. “Governo papale e città nello Stato della Chiesa. Ricerche sul Quattrocento”, Principi 
e città alla fine del Medioevo, Sergio Gensini, ed. Pisa: Pacini, 1996: 151-224. 

3. Prodi, Paolo. Il sovrano pontefice. Un corpo e due anime: la monarchia papale nella prima età moderna. 
Bologna: Il Mulino, 1982.

4. A general bibliography on the events connected with the configuration of Italian states in the early 
modern era include: Chittolini, Giorgio; Molho, Anthony; Schiera, Pierangelo. Processi di formazione statale 
in Italia fra medioevo ed età moderna. Bologna: Il Mulino, 1994; Chittolini, Giorgio. “Introduzione”, La crisi 
degli ordinamenti comunali e le origini dello stato del Rinascimento. Bologna: Il Mulino, 1979: 7-50; Chittolini, 
Giorgio. La formazione dello Stato regionale e le istituzioni del contado. Secoli XIV e XV. Turin: G. Einaudi, 
1979; Fasano, Elena. “Gli stati dell’Italia centro-settentrionale tra Quattro e Cinquecento: continuità e 
trasformazione”. Società e storia, 6 (1983): 617-639; Fasano, Elena. “État moderne et anciens états italiens: 
éléments d’histoire comparée”. Revue d’histoire moderne et contemporaine, 45 (1998): 15-41.

5. Partner, Peter. “La Camera apostolica come organo centrale delle finanze pontificie”, Alessandro VI e lo 
Stato della chiesa, Carla Frova, Maria Grazia Nico, eds. Rome: Ministero per i beni e le attività culturali, 
Direzione generale per gli archivi, 2003: 27-36.

6. Lombardi, Giuseppe. “I rapporti con Roma e con il governatore del Patrimonio”, Storia a confronto. Le 
riformanze dei comuni della Tuscia alla metà del Quattrocento. Rome: Roma nel Rinascimento, 1995: 139-185; 
Partner, Peter. “Comuni e vicariati nello Stato pontificio al tempo di Martino V”, La crisi degli ordinamenti 
comunali e le origini dello stato del Rinascimento, Giorgio Chittolini, ed. Bologna: Il Mulino, 1979: 227-261; 
Gardi, Andrea. “Gli ‘officiali’ nello Stato pontificio del Quattrocento”. Annali della Scuola Normale Superiore 
di Pisa. Classe di Lettere e Filosofia, 4/1 (1997): 225-291.

7. Nico, Maria Grazia, ed. Rocche e fortificazioni nello Stato della chiesa. Naples: Edizioni Scientifiche Italiane, 
2004.
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Another important area to be subjected successfully to the centralising tendency 
of the Camera was the fiscal-financial sector8, which underwent a gradual process 
involving a number of procedures, collectively known as “the confiscation of 
communal finances”9. As the Schism had ended with the loss of numerous sources 
of spiritual income for the papacy, the temporal consolidation of the Papal States 
at the beginning of the 15th century required a substantial financial effort that was 
born largely by the levying of different kinds of census and taxes, many of which had 
fallen into disuse, but above all by redirecting the payment of taxes and dues that in 
the past had been the prerogative of the local magistrates10 to a state administrative 
body so that a free-flowing circulation of monetary resources was guaranteed 
between the centre and the periphery11. It is not surprising therefore that, from 
the early years of the pontificate of Martin V, the provincial treasuries became one 
of the main pillars on which the strengthening of the administration rested in the 
initial phases, as can be seen in the almost complete series of accounting books12.

The vast amount of data to be found in the registers of revenue and expenditure 
recorded annually by financial officials in the provinces of the Papal States provide a 
very rich area of research and excellent reading13, but also enable us to investigate a 
range of subjects that can be followed up separately in microanalyses, as for example 
the different types of contracts signed and the amounts involved, the people engaged 
under various guises in the fiscal system, the geography of taxation, the items of 
expenditure and lastly, as we are concerned with questions of accounting, the topic 

8. Strangio, Donatella. “La finanza pubblica nella Roma del primo rinascimento. I registri introitus et 
exitus della Camera Apostolica nei primi anni di pontificato di Eugenio IV (1431-1434)”, Studi in onore di 
Ciro Manca, Donatella Strangio, Ciro Manca, eds. Padua: Casa Editrice Dott. Antonio Milani, 2000: 349-
378 and 521-553; de Rita, Rossella. “Tra centralismo e autonomia locali. La tesoreria provinciale della 
Marca sotto Martino V”, Studi in onore di Ciro...: 147-164.

9. Palermo, Luciano. “La finanza pontificia e il banchiere ‘depositario’ nel primo Quattrocento”, Studi in 
onore di Ciro...: 349-378; Palermo, Luciano. “Capitali pubblici e investimenti privati nell’amministrazione 
finanziaria della città di Roma all’epoca di Martino V”, Alle origini della nuova Roma. Martini V (1417-1431). 
Rome: Istituto Storico Italiano per il Medio Evo, 1992: 501-535.

10. Lombardo, Maria Luisa. La Camera Urbis. Premesse per uno studio sull’organizzazione amministrativa della 
città di Roma durante il pontificato di Martino V. Rome: Il Centro di ricerca pergamene medievali e protocolli 
notarili, 1970.

11. Palermo, Luciano. “Banchi privati e finanze pubbliche nella Roma del primo Rinascimento”, Banchi 
pubblici, banchi privati e monti di pietà nell’Europa preindustriale. Amministrazione, tecniche operative e ruoli 
economici. Atti del convegno, Genova, 1-6 ottobre 1990. Genoa: Società Ligure di Storia Patria: 1991: 435-459; 
Cassandro, Michele. “I banchieri pontifici nel XV secolo”, Roma capitale (1447-1527), Sergio Gensini, ed. 
Pisa: Pacini, 1994.

12. On the provinces in the Papal States, see: Zenobi, Bandino G. Le “ben regolate città”. Modelli politici 
nel governo delle periferie pontificie in età moderna. Rome: Bulzoni, 1994: 19-30; Volpi, Roberto. Le regioni 
introvabili. Centralizzazione e regionalizzazione dello Stato pontificio. Bologna: Il Mulino, 1983.

13. Caravale, Mario. “Le entrate pontificie”, Roma capitale...: 74-106; Caravale, Mario. La finanza pontificia 
nel Cinquecento. Le province del Lazio. Naples: Jovene, 1971; Stumpo, Enrico. “La gestione delle tesorerie 
provinciali nello Stato della Chiesa fra Cinque e Seicento”, La Marca e le sue istituzioni al tempo di Sisto 
V. Rome: Ministero per i beni culturali e ambientali-Ufficio centrale per i beni archivistici, 1991: 49-
62; Pastura, Maria G. “Tesorerie e depositerie”, La Marca e le sue istituzioni...: 191-199; Graziani, Ersilia. 
“Aspetti della fiscalità pontificia nella Marca di Ancona alla fine del Quattrocento”, Alessandro VI e lo Stato 
della chiesa...: 203-228.
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I propose here, coinage14 seen in its double function as a means of payment creating 
a point of contact between each community or person and state officials engaged in 
the levying, but also as a political instrument to impose a uniform administration 
throughout the territory.

The approach adopted here will have to be verified in future research, and 
therefore in the following pages I will not attempt to reach any conclusions, but 
rather set myself the easier task of just proposing a question for further reflection. 
In fact, the objective of this paper is not to establish the real purchasing power 
of the different currencies in circulation, the relationship between gold and silver, 
the fluctuation between real and nominal currencies15 or the coinage actually in 
circulation in a limited geographical area and period of time16. Instead, it starts from 
the hypothesis of whether the work of political revival undertaken by Martin V 
involved a strict use of the coinage of the dominant power or, following a more 
flexible approach, the treasurers tried to reconcile the central power’s need to 
have homogeneous accounts, by making comparisons of the exchange rates of 
the currency in circulation, with the desire of the local powers to continue using 
their own coinage as a sign, though purely symbolic, of their autonomy. When 
comparisons were made, the transcription of each figure with the sum received 
or spent involved a long and meticulous job of equalising the currencies to their 
exchange value which often fluctuated even in the short term. All this, within the 
well-defined currency areas17, however helped to create a framework which the 
parties concerned could discuss at times peacefully, but at other times in a more 
discordant manner.

Moving on from these general points to the reasoning based on the information 
drawn from the archive material, the following are the first considerations to emerge 
from the early stages of an analysis of the registers of the Treasury in the province of 
Umbria kept in the Archives of the State of Rome. The period under consideration 
covers the years 1424 to 144318 and the choice derives from a series of factors that 
make this region of the Papal States particularly interesting:
•	 The presence of Perugia, a big, strategically positioned, urban centre with a 

strong communal tradition, which still continued to play an important political 

14. Mueller, Reinhold C. “Domanda e offerta di moneta metallica nell’Italia settentrionale durante il 
Medioevo”. Rivista Italiana di Numismatica, 97 (1996): 149-166; Cipolla, Carlo M. La moneta a Firenze nel 
Cinquecento. Bologna: Il Mulino, 1987; Zerbi, Tommaso. Moneta effettiva e moneta di conto nelle fonti contabili 
di Storia economica, Milan: Marzorati, 1955.

15. Classical studies on these types of questions are: Cipolla, Carlo M. La moneta a Milano nel Quattrocento. 
Monetazione argentea e svalutazione secolare. Rome: Istituto italiano di numismatica, 1988; Cipolla, Carlo M. 
Studi di storia della moneta. I movimenti dei cambi in Italia dal sec. XIII al XV. Pavia: A. Garzanti, 1948.

16. Travaini, Lucia. Monete, mercanti, matematica. Le monete medievali nei trattati di aritmetica e nei libri di 
mercatura. Rome: Jouvence, 2003. 

17. Travaini, Lucia. “Le aree monetarie italiane alla fine del Medioevo”, Le Italie del tardo medioevo, Sergio 
Gensini, ed. Pisa: Pacini, 1990: 361-389.

18. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, bb. 1-5; Fumi, Luigi. Inventario e spoglio 
dei registri della tesoreria apostolica di Perugia e Umbria. Perugia: Unione Tipografica Cooperativa, 1901.
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role even though it had lost most of its past economic prosperity by the early 
15th century19.

•	 The fundamental role played by the dense network of small centres (Assisi, 
Todi, Spoleto, Orvieto, Foligno, Narni...) as a way of penetrating rural districts.

•	 Last, but not least, the historical function of the Umbrian region as a natural 
corridor linking the Adriatic and Tyrrhenian coasts of the peninsula20 and its 
central position in relation to the surrounding commercial areas, but also as a 
military frontier and frequent battlefield in the dynamic political unrest of the 
first half of the 15th century.
The question is whether there is any sense in observing this complex scenario 

from the point of view of the coinage used by provincial treasurers. This is in fact 
the challenge I have set myself.

From the last decades of the 14th century onwards Perugia, which was considered 
crucial to the control of the central regions, became the cause of an armed 
confrontation between Milan and Florence. In January 1400 the Commune first 
passed into the hands of Gian Galeazzo Visconti21, but then in 1408 Ladislao of 
Durazzo, an ally of Florence, had his condottiere Braccio da Montone22 occupy the 
city. Montone knew how to find the right allies and succeeded in consolidating his 
power thanks to a successful mediation of the interests of nobles and merchants23. 
Therefore the restoration of papal authority over Umbria undertaken by Martin V 
immediately after his coronation was not going to be a simple task24. The strategy he 
adopted had been followed in many other circumstances: agreements were signed 
with the lords in order to play for time. On February 26 1420 Braccio da Montone 
restored the cities of Orvieto, Narni and Orte, the areas occupied in the Tiber Valley 
and the Duchy of Spoleto to the Church in exchange for a pardon and the vicariate 

19. Grohmann, Alberto. Città e territorio tra Medioevo ed Età moderna (Perugia secc. XIII-XVI), 2 vols. Perugia: 
Volumnia, 1981.

20. Grohmann, Alberto. “Aperture e inclinazioni verso l’esterno: le direttrici di transito e di commercio”, 
Orientamenti di una regione attraverso i secoli. Atti del Decimo Convegno di Studi Umbri. Gubbio, 23-26 maggio 
1976. Perugia: Facoltà di lettere e filosofia dell’Università degli studi di Perugia, 1978: 55-95; Grohmann, 
Alberto. “Caratteri ed equilibri tra centralità e marginalità”, Storia d’Italia. Le regioni dall’Unità a oggi. 
L’Umbria, Renato Covino, Giampaolo Gallo, eds. Turin: Einaudi, 1989: 5-72.

21. Goldbrunner, Hermann M. “I rapporti tra Perugia e Milano alla fine del Trecento”, Storia e arte in 
Umbria nell’età comunale. Perugia: Università de Perugia, 1971: 687-694.

22. Baruti, Maria Vittoria, ed. Braccio da Montone e i Fortebracci. Atti del convegno internazionale di studi. 
Montone, 22-25 marzo 1990. Rome: Centro studi storici, 1993.

23. Caravale, Mario; Caracciolo, Alberto. Lo Stato pontificio da Martino V a Pio IX. Turin: Unione Tipografico-
Editrice Torinese, 1978: 21-23; Grohmann, Alberto. “Ricchezza e potere a Perugia dall’avvento di Braccio 
alla Guerra del Sale (1416-1540)”. Annali della Facoltà di scienze politiche dell’Università di Perugia, 16 (1979-
1980): 127-146.

24. Partner, Peter. The Papal State under Martin V. The Administration and Government of the Temporal Power 
in the Early Fifteenth Century. London: British School at Rome, 1958: 171-179; Chiacchella, Rita; Nico, 
Maria Grazia. “Perugia tra Quattrocento e Cinquecento: un difficile equilibrio”, Una santa, una città. Atti 
del convegno storico nel V centenario della venuta a Perugia di Colomba da Rieti. Perugia, 10-11-12 novembre 1989, 
Giovanna Casagrande, Enrico Menestò, eds. Spoleto: Centro Italiano di Studi sull’alto Medioevo, 1991: 
13-33.
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of Perugia, Todi and Gualdo, but he also promised to pay an annual tribute to the 
Apostolic Camera and to serve the Pope as condottiere. It certainly amounted to a 
compromise and could not last for long: indeed, Braccio favoured the Florentine 
ambitions of hegemony and continued to practise an aggressive military policy 
against the Papal States and the Kingdom of Naples. After a few years of conflict, on 
June 2, 1424, near L’Aquila, an army of Papal and Neapolitan troops defeated the 
condottiere who died a few days later25. After the vicariate, a new period dawned 
for Perugia and the region of Umbria26 and the consequences of papal power soon 
began to show as the papacy became more confident and managed its relationship 
with the lands to be governed in such a way that it could strengthen the power of 
the central authority.

Immediately after the death of Braccio da Montone the Baglioni and other families 
of the Perugian oligarchy27 were offered the chance to increase their land possessions 
in exchange for their loyalty and did nothing to stop the city from returning under 
the direct control of the Church. Agreements signed in July 1424 gave particular 
importance to financial arrangements28: the Apostolic Camera, through the 
provincial treasury that had been reinstated29, secured the levy of a large annual tax 
calculated at 12,000 florins30 and also took part in the everyday administration of 
the land31, together with the magistrates of the city, the conservatori della moneta 
(currency registrars) and the massari (tax collectors)32. This laid the foundations for 
a new network of relations between communal and papal functionaries involved 

25. Valentini, Roberto. “Lo stato di Braccio e la guerra aquilana nella politica di Martino V (1421-1424)”. 
Archivio della Società Romana di Storia Patria, 52 (1929): 223-379.

26. Partner, Peter. “L’Umbria durante i pontificati di Martino V e Eugenio IV”, Storia e cultura in Umbria 
nell’età moderna (secli XV-XVIII). Perugia: Facoltà di Lettere e Filosofia dell’Università degli Studi di 
Perugia, 1972: 89-100; Carocci, Sandro. “Governo papale e città nello Stato della Chiesa...”: 164-169; 
even though it refers to a later period, see also: Zenobi, Bandino G. Le “ben regolate città”. Modelli politici 
nel governo...: 137-154.

27. Carocci, Sandro. “Governo papale e città nello Stato della Chiesa...”: 210-219; Frascarelli, Francesco. 
Nobiltà minore e borghesia a Perugia nel sec. XV: ricerche su Baglioni della Brigida e sui Narducci. Perugia: Facoltà 
di Lettere e Filosofia, 1973; Black, Christopher F. “The Baglioni as Tyrants of Perugia, 1488-1540”. The 
English Historical Review, 85 (1970): 245-281; Regni, Claudio. “Le istituzioni comunali a Perugia al tempo 
di Alessandro VI”, Alessandro VI e lo Stato della chiesa...: 229-254. For other areas of the Papal States, see 
also: Zenobi, Bandino G. Ceti e potere nella Marca pontificia. Formazione e organizzazione della piccola nobiltà fra 
‘500 e ‘700. Bologna: Il Mulino, 1976.

28. Regni, Claudio. “L’amministrazione politico-finanziaria del comune di Perugia nei suoi rapporti con 
la Camera Apostolica”, Ricerche su Perugia tra Due e Quattrocento. Perugia: Università degli Studi di Perugia, 
1981: 161-188.

29. Caravale, Mario; Caracciolo, Alberto. Lo Stato pontificio da Martino V...: 36.

30. Later reduced to 8.000 florins by Eugene IV.

31. Black, Christopher F. “Politica e amministrazione a Perugia tra Quattrocento e Cinquecento”, Storia 
e cultura in Umbria nell’età moderna (secoli XV-XVIII). Perugia: Facoltà di lettere e filosofia dell’ Università 
degli Studi di Perugia, 1972: 101-116; Caravale, Mario. “Le entrate pontificie...”: 82-84.

32. Segolini, Danilo. “Osservazioni sugli statuti del 1400 dei conservatori della moneta del Comune di 
Perugia”. Bollettino della Deputazione di Storia Patria per l’Umbria, 44-45 (1947-1948): 155-178; Alfieri, 
Vittorio. “L’amministrazione economica dell’antico Comune di Perugia”. Bollettino della Deputazione di 
Storia Patria per l’Umbria, 2 (1896): 379-472.
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in the compilation of payment orders or the recording of sums paid out33. A binary 
system, so to speak, which meant the treasurer Paolo Capugrassis da Sulmona had 
to make careful annotations to guarantee a correct interpretation of the results 
reached at the end of the Treasury’s first year of activity in Umbria.

The final balance of 142434 shows that in the city of Perugia alone 34,902 florins, 
15 soldi and 9 denari, moneta perusina of the value of 36 bolognini or 90 soldi to each 
florin, were collected, secundum consuetudinem dicte civitatis. Expenditure amounted to 
37,937 florins 46 soldi and 6 denari, equal to 32 bolognini or 80 soldi per florin. As 
it was a completely new situation for the treasurer, the difference between the value 
of the florins in the revenue and in expenditure35 meant an additional operation 
had to be made in order to be able to compare results that were homogeneous from 
the point of view of the currency unit: expenditure calculated at 36 bolognini per 
florin therefore fell to 33,722 florins, 28 soldi and 6 denari, thus creating a surplus 
of just 200 florins36. It is beyond the scope of this paper to explain how this basic 
parity in the balance was possible, though, according to Mario Caravale, it could be a 
consequence of the fact that the provincial treasurers’ work went far beyond strictly 
fiscal matters37. However, it is of greater interest to consider the papal official’s policy 
on the monetary situation, whose internal mechanisms he too had to understand as 
a reflection of the specific nature of the territory to be administered. 

The agreement signed with Martin V recognised the right of the Camera dei 
conservatori della moneta e dei massari of Perugia to use their traditional accounting 
system to calculate the expenditure at 36 bolognini to the florin38. It was a way of 
keeping alive an old privilege granted in the past to the city by Popes Boniface and 
Innocent. The Treasury could only acknowledge and accept it by maintaining the 
practice that dated back to a time prior to Braccio da Montone.

33. Caravale, Mario. “Le entrate pontificie...”: 84-85; Black, Christopher F. “Comune and the papacy 
in the government of Perugia, 1488-1540”, Annali della Fondazione italiana per la storia amministrativa, 4 
(1967).

34. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 2, c. 128r-128v; Palermo, 
Luciano. “Capitali pubblici e investimenti privati nell’amministrazione...”.

35. The books of the Treasurer of the Camera Urbis, Giovanni Astalli, also have a double accounting system: 
the revenue is in florins at 47 soldi and the expenditure in gold florins of the Camera at 50 bolognini, see: 
Palermo, Luciano. “Capitali pubblici e investimenti privati nell’amministrazione...”: 520-521.

36. Advertendum que in dicta civitate flor. Recipitur semper ad introitum de bol. Trigintasex vel de solidos nonaginta 
et ad exitum solvitur de bolonnini tringintadue de solidos octaginta ut supra sic ergo bolongeni quatuor seu solidos 
decem pro quolibet fiorino di introitum ad exitum retinetur et remanetur ad utilitatis camera prefata civitatis under 
floreni 37.937 solidos XLVI et denarios VI de bolonnini 32 vel solidos 80 reducti ad fiorini de bolonnini 36 vel de 
solidos 90 ascendetur ad summam 33.722 fiorinos 28 et denarios 6.

37. Caravale, Mario. “Le entrate pontificie...”: 87-88.

38. The agreements signed by the comune of Perugia and Martin V on July 18, 1424 stated that singule 
solutiones fiende in Camera Conservatorum et Massariorum Communis Perusii [...] debeant ad rationem triginta 
sex bolognenorum pro quolibet floreno, detracta gabella, que detrai consueta erat tempore quo sancte memorie 
domini Bonifatii et Innocentii dominium dicte Civitatis habuerunt et prout et sicut antique regulationes dicte Camere 
disponebant, antequam Braccius gubernationem dicte civitatis Perusii haberet, Fumi, Luigi. Inventario e spoglio dei 
registri della tesoreria apostolica...: 45.
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This episode helps to illustrate the practical consequences of the monetary policy 
adopted, which can be ascertained by broadening the analysis to the Treasury 
register for the whole of 1424. In fact, expenditure, from the point of view of the 
coinage, offers a very varied picture39, with a clear tendency to apply the Perugian 
custom directly with a gold florin equal to 80 soldi or 32 bolognini (60%) or to use 
it as a point of reference for other coinage, especially the florin for 38 bolognini, 
though it is not clear whether this is the same as the papal florin at 39 bolognini40. 
As can be seen from the list below there were in fact a number of parities indicating 
a very fluid monetary situation in which the influence of the local tradition emerges 
against the unintrusive presence of Rome41. A very emblematic example is provided 
by the payment order issued by the papal legate, the Cardinal of Bologna, by which 
the Roman Giovanni Caffarelli had to pay the conservatori della moneta’s wages by 
recording them at four libre per florin, as was usual in the camera perugina42. 

(a)  camera perugina florins at 80 soldi per florin: 55 entries.
(b) florins at 38 bolognini converted into camera florins at 32 bolognini: 13 

entries.
(c)  camera di Perugia florins at 32 bolognini: 8 entries.
(d) Apostolic Camera florins at 39 bolognini converted into camera di Perugia 

florins at 32 bolognini: 7 entries.
(e) florins at 38 bolognini: 7 entries.
(f) florins at 38 bolognini converted into camera florins at 80 soldi per florin: 

5 entries.
(g) florins at 96 soldi per florin converted into camera florins at 80 soldi per 

florin: 3 entries.
(h) florins at 90 soldi per florin converted into camera florins at 80 soldi per 

florin: 3 entries.
(i) florins for four libre per florin: 2 entries.
(j) florins at 38 bolognini: 2 entries.
(k) florins at 90 soldi per florin: 2 entries.
(l) for florins converted into camera florins at 32 bolognini per florin: 1 entry.

39. Perugia in the late 14th century has been likened to a monetary mare magnum, Mira, Giuseppe. 
“Alcune ‘resistenze’ nell’economia perugina: misure e monete all’inizio dell’Età Moderna”, Storia e 
cultura in Umbria nell’età moderna, Atti del settimo convegno di studi umbri, Gubbio, 18-22 maggio 1969. Perugia: 
Facoltà di lettere e filosofia dell’ Università degli Studi di Perugia, 1972: 117-145, especially, 138.

40. The cameral payment orders issued in the 1420s refer to fiorini o ducati d’oro di camera: Archivio di 
Stato di Roma. Camerale I. Mandati camerali. On the papal florin, see: Palermo, Luciano. “I mercanti e 
la moneta a Roma nel primo Rinascimento”, Economia e società a Roma tra Medioevo e Rinascimento. Studi 
dedicati a Arnold Esch, Anna Esposito, Luciano Palermo, eds. Rome: Viella, 2005: 243-281.

41. Fiorini doemilia quattrocento de camera apostolica a bol. 39 pro fiorino li quali reducti a fiorini di camera de 
Perugia a bol. 32 pro florino secondo lo stile de la camera di Perugia vagliono fiorini 2925. Archivio di Stato di 
Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 1, c. 72r, 73r.

42. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 2, reg. 6, c. 3r.
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The picture becomes even more complex if we extend our analysis to other 
Umbrian towns. In 1424-1425 the Bishop of Todi handed over 50 gold florins to the 
provincial treasurer at the bank of the Perugian merchant Angelo Renzi43, and the 
communities in the valley of the River Topino had to pay a tax of 21 libbre and 9 soldi 
in Perugian florins at 39 bolognini44. The subsidies of Nocera, Trevi, San Giovanni 
and Montefalco45, to mention just a few, were calculated in Perugian florins, whilst 
further south the area of Orvieto was much more under the direct influence of the 
central authorities: its contribution to the Apostolic Camera was 50 libre ad rationem 
decem bolognini pro quolibet libra di moneta romana46. However, baiocchi were already 
being used regularly in the accounts of the treasury of Orvieto in 1425. Baiocchi, 
money of uncertain origin that were to thrive from the middle of the 15th century 
onwards47, were used in many circumstances as a currency that could be exchanged 
for bolognini48: libre baiocchorum ad rationem decem baiocchi pro libra, or libras 145 in 
baiocchis que reductis ad fiorini ad rationem 58 baiocchi pro fiorino49. Parity was one florin 
= 58 baiocchi or bolognini = 5, 8 libre.

The work of the Treasury in Umbria continued in the same way for the next two 
years between 1426 and 1427, although there was a simplification in the recording 
of the types of coinage used. In expenditure almost always gold florins were used 
at 39 bolognini reducti a fiorini di camera ad soldi 80 pro fiorino50. Nothing was clearly 
defined, but it could perhaps mark the beginning of a tighter papal policy over the 
territories to be administered.

We can continue our analysis by looking at the revenue and expenditure for the 
years 1429-30 which give a more mixed picture of the coinage. The table below 
shows the amount of subsidies paid in 1429 by some Umbrian communities51.

Otricoli: 31 florins at 55 bolognini per florin.
Collescipoli: 23 florins at 62 bolognini per florin.
Narni: 200 florins at 62 bolognini per florin.
Trevi: 100 florins at 40 bolognini per florin veterorum sive marchianorum.
Cascia: 350 florins at 39 bolognini per florin veterorum sive marchianorum.
Norcia: 500 florins at 39 bolognini per florin veterorum sive marchianorum.
Spoleto: 600 florins at 39 bolognini per florin veterorum sive marchianorum.

43. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 3, c. 51r

44. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 3, c. 93r.

45. Caravale, Mario. “Le entrate pontificie...”: 85-86.

46. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 3, c. 73r.

47. Piccinni, Gabriella; Travaini, Lucia. Il libro del pellegrino (Siena, 1382-1446). Affari, uomini, monete 
nell’ospedale di Santa Maria della Scala. Naples: Liguori, 2003: 141.

48. In the area around Rome the bolognino first appeared in 1368-1370 during the reign of Urban V. 
Travaini, Lucia. “Le monete a Roma nel Medioevo”. Studi Romani, 37/1-2 (1989): 38-49.

49. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 1, reg. 3, c. 43r.

50. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 2, reg. 11

51. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 3, reg. 13: Bartholomeus Thome de 
Tuscanella commissarioum S.d.n. ad exigendum pecunias subsidiorum sive tallarum in terris infrascriptis.
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It is hard to appreciate the true significance of the differences in the nominal value 
of the florin from a real economic point of view or identify the coinage actually in 
circulation that had not been recorded in the previous year’s tax lists. However, a 
close comparison between the two years adds another piece to the complex picture 
of the financial administration of the Umbrian area. In 143052 the great innovation 
was the use of the papal florin of 40 bolognini (moneta nuova), converted into 
Perugian florins at 39 bolognini53, in quite a large number of places (Todi, Assisi, 
Perugia, Gualdo, Nocera, Montefalco...). In the final statement of the Treasury the 
revenue was still recorded at 36 bolognini per florin and expenditure at 32, but the 
fact that the gold papal florin was adopted as a point of reference is worthy of note.

The use of the Roman coinage became well-established in the course of the 1430s. 
In the extraordinary subsidy of 144454 all the sums paid by communities55 were 
recorded in gold camera florins at a value of 46 bolognini without any comparisons 
or parity as in the past, with the exception of Spoleto56 and Città del Castello which 
preferred the old conversion of 40 and 42 bolognini respectively, though they were 
considered ‘old coinage’ by this time57. Only at Perugia, as the corresponding Liber 
Camere58 shows, did the local tradition of accounting florins at 36 bolognini for 
revenue and 32 bolognini for expenditure continue.

At the end of these brief notes clearly there are too few definite elements available 
for us to be able to draw conclusions. During the first decades of the 15th century 
the revival of the temporal power of the pope over the territories of the ancient 
estate of St Peter proved to be a long and complex process and the coinage, with its 
symbolic meanings and uses, was indeed a potentially efficient means of political 
consolidation59. Monetary matters implicit in the work of the Treasury of Umbria, 
taken here just as a sample of a much broader research, help us to understand the 
compromises made in the short term, but also suggest a gradual development in 
administrative practices towards greater harmonisation: on the one hand, there was 
the continuation of Perugian customs concerning coinage to which the authorities 

52. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 3, reg. 18: Computa d. Nicolai de Valle 
thesaurarii perugini de aliis terris quod de camera perugina.

53. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 4, reg. 23. Although they are not 
very frequent, camera ducati at 40 soldi do appear in: Fumi, Luigi. Inventario e spoglio dei registri della 
tesoreria apostolica...: 101.

54. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 5, reg. 26.

55. Trevi, Moltefalco, Bevagna, Foligno, Norcia, Monteleone, Spoleto, Todi, Limigiano, Castagnola, 
Gualdo, Cascia, Montesanto, “terra Arnolfo”, Città di Castello, Visso and Val Topino.

56. Panvini, Francesco. “La zecca di Spoleto dalle origini al XV secolo”. Spoletium, 12/14 (1970): 9-15.

57. On the monetary policy followed at Città di Castello in the 14th century, see: Franceschini, Gino. 
“Regolamenti sul corso della moneta a Città di Castello nel sec. XIV”. Bollettino della Deputazione di Storia 
Patria per l’Umbria, 47 (1950): 216-218.

58. Archivio di Stato di Roma. Camerale I. Tesoreria dell’Umbria, b. 5, reg. 25.

59. On the close connection between the growing power of the states and the processes linked to 
the monetization in Europe in the late Middle Ages, see: Boyer-Xambeau, Marie-Thérèse; Deleplace, 
Ghislain; Gillard, Lucien. Banchieri e principi. Moneta e credito nell’Europa del Cinquecento. Turin: Einaudi, 
1991: 180-181.
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had to show a more conciliatory attitude, but on the other hand, a greater tendency 
towards the unification of small and medium-sized urban centres in the region 
through the use of the gold papal currency. This will be the subject of future and 
more detailed research.
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Allusions to Cicero in the late-medieval tractatus nauticus. The Middle Ages is 
presented as far removed from the development of the sciences, focusing instead on 
religious aspects. One of the disciplines that had been turning into a science through 
the Classical World and the Middle Ages was navigation. Numerous tractatus 
nautici, written towards the end of the Middle Ages, have survived. These attempt 
to describe systems and navigational techniques based not only on mathematics 
and astronomy, but also on philosophy. The philosophy of Cicero’s is a recurrent 
question in these works1.
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1. General aspects

It is traditional to consider the Middle Ages a long, decadent and dark ten-
century period.2 This is also due to the brilliance of the previous epoch, the 
Classical Age, and the latter’s rebirth in the Renaissance.3 Thus, the contrast 
between lux, referring to the classic, and tenebra is established for the first part of 
the Medieval age, which expresses the fall of that splendorous Antiquity and the 
birth and development, paradoxically, of a new period in which all the forgotten 
knowledge that had no place in Christianity, the religion that enveloped all 
aspects of medieval life, would reappear.4 Thus, the Renaissance represented 
a New Age, with this retrospection and awareness of the Classical World that 
would illuminate the medieval darkness.5

Furthermore, the Middle Ages are presented as an innovative period in all the 
fields and disciplines that made up the science navigation. In some cases, it meant 
new development and, in others, assimilating influences from other places.6 The 

2. The name Middle Ages has negative connotations. Without going into the complex aspects of whether 
the Middle Ages should be considered pure fiction, because this was the humanist vision of it, it was 
they who gave it this name as an earlier, dark stage between the exalted Greek-Latin World and its 
recovery in the later Classicism. The Italian humanists in the final decades of the 15th century coined 
the term “Middle Ages”, with expressions like Media Aetas or Medium Aevum. The first to use the term, 
referring to the period between 410 A.D. (the sack of Rome by Alaric) and his own time, was the bishop 
of Aleria, Giovanni Andrea dei Bussi, who, in a letter dated 1469, wrote sed mediae tempestatis tum veteris, 
tum recentiores usque ad nostra tempora. However, we owe the denomination “Middle Ages”, understood as 
a historical stage with a certain unity, a priori to the Florentine humanist Favio Biondo de Forli (1392-
1463), who coined the term in his 1438 work, Década de la historia desde la decadencia del Imperio Romano, 
to refer to these ten centuries of cultural-social stagnation, and that Dei Bussi picked up again years later. 

3. Corral, José L. “Historia y Ficción sobre la Edad Media”. Aragón en la Edad Media, 18 (2004): 27; 
Fernández, Gonzalo. “Las grandes periodizaciones de la Historia Universal”. Boletín Millares Carlo, 26 
(2007): 119-120; Torres, Claudia. Astronomía en el Medievo. Espiritualidad versus materialismo. Manizales: 
Universidad de Manizales, 2008: 3-4; Valdeón, Julio. “La valoración histórica de la Edad Media: entre el 
mito y la realidad”, Memoria, mito y realidad en la historia medieval. XIII semana de Estudios Medievales, José 
Ángel García, José Ángel de la Iglesia, Francisco Javier García, José Luis Martín, eds. Logroño: Gobierno 
de la Rioja-Instituto de Estudios Riojanos, 2002: 311-313. 

4. Koyré, Alexandre. Del mundo cerrado al universo infinito. Mexico: Siglo Veintiuno, 1996: 5; Lamboa, 
Joaquín. “El pensamiento como lugar de convivencia en el pasado”. Thémata, 37 (2006): 302; Valdeón, 
Julio. “La desmitificación de la Edad Media”, Miradas a la Historia: reflexiones historiográficas en recuerdo, 
María Encarna Nicolás, José A. Gómez, Juan José Carreras, Miguel Rodríguez, eds. Murcia: Universidad 
de Murcia, 2004: 29. 

5. For further knowledge about the Middle Ages, see: Heers, Jacques. La invención de la Edad Media. 
Barcelona: Crítica, 1995. For more information about medieval navigation, see: Medina-Hernández, 
Carlos. “La navegación en Alfonso de Palencia”, Estudios de latín medieval hispánico, José Martínez, Cándida 
Ferrero, Óscar de la Cruz, eds. Firenze: Edizioni del Galluzzo, 2011: 569-578; Medina-Hernández, Carlos. 
“Textos científico-técnicos latinos: desarrollo y evolución de la navegación desde la Antigua Roma hasta la 
Edad Media”, Actas de las Primeras Jornadas de Jóvenes Investigadores Predoctorales en Ciencias de la Antigüedad y 
de la Edad Media: Cuestiones metodológicas y estado de la investigación, Ainoa Castro, ed. Barcelona: Universitat 
Autònoma de Barcelona, 2011.

6. Alonso, Fernando. “Las embarcaciones y navegaciones en el mundo celta, de la Edad Antigua y la 
Edad Media”, Guerra exploraciones y navegación: Del mundo antiguo a la edad moderna, Víctor Alonso, ed. 
Ferrol: Universidad de A Coruña, 1997: 92-93; Chic, Genaro; de Frutos, Gregorio. “La península ibérica 
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techniques of astronomic orientation were based on mathematics and arithmetic, 
but also on philosophy and logic and on the different nautical instruments from 
the Orient. Framed in mathematical-philosophical laws, they were grounded in the 
visual knowledge of the heavenly bodies, in that uis diuina that the ancient peoples 
refered to to explain their movements, and a rigorous and scientific study of these 
forces and inertias, which had been evolving, developing and consolidating from 
ancient times.7

Roman navigation inherited the methods of going to sea from the Greeks 
and other earlier civilisations, like the Phoenicians. The texts show that these 
techniques were based on two primitive and rudimentary types: following the 
coasts, always keeping them within visual contact, and freeing birds to follow 
routes where it was not possible to keep land in sight.8 This, combined with the 
limited preparation and specialisation of the ships, meant the sailors had no 
guarantee of a safe return after leaving the Mare Nostrum behind and crossing the 
Pillars of Hercules, although there is textual evidence that Roman, and earlier 
sailors, went beyond this area, despite the legends that the known world ended 
in the Strait of Gibraltar.9 

en el marco de las colonizaciones mediterráneas”. Habis, 15 (1984): 225; González, José A.; Medina-
Hernández, Carlos. “Técnicas astronómicas de orientación e instrumentos náuticos en la navegación 
medieval”. Fortunatae, 29 (2009): 17; Gozalbes, Enrique. “La navegación en Tarifa en época romana”. 
Revista de Estudios Tarifeños, 39 (2000): 34-36; Naveiro, Juan L. “El comercio en el N.W. peninsular”. 
Memorias de Historia Antigua, 13-14 (1991): 27 and 63-66; Vernet, Juan. Estudios sobre Historia de la Ciencia 
Medieval. Barcelona: Universidad de Barcelona, 1979: 234-235. On the other hand, it should not be 
overlooked that Rome wanted to keep all Europe and the known world under control, by both land and 
sea.

7. Guerrero, Víctor M. “La navegación en el mundo antiguo. Mercantes, fenicios y cartagineses”. 
Aldaba, 30 (1998): 181-182; Millàs, José M. Assaig d’història de les idees físiques i matemàtiques a la 
Catalunya medieval. Barcelona: Edicions Científiques Catalanes, 1983: 43-45; Wallis, Faith. “Science: 
Introduction”, Medieval Latin. An introduction and bibliographical guide, Frank Anthony Carl Mantello, 
Arthur George Rigg, eds. Washington: Catholic University of America Press, 1996: 342-345. Cicero 
se referred to this uis diuina that the gods left for the working of the cosmos, as we shall see below. 
See, for this regard the following text from the Ciceronian De natura Deorum: Sed non omnia, Balbe, 
quae cursus certos et constantis habent, ea deo potius tribuenda sunt quam naturae. Quid Chalcidico Euripo 
in motu identidem reciprocando putas fieri posse constantius, quid freto Siciliensi, quid Oceani feruore illis in 
locis, “Europam Libyamque rapax ubi diuidit unda”? Quid aestus maritimi uel Hispanienses uel Brittannici 
eorumque certis temporibus uel accessus uel recessus sine deo fieri nonne possunt? Uide, quaeso, si omnis motus 
omniaque, quae certis temporibus ordinem suum conseruant, diuina dicimus, ne tertianas quoque febres et 
quartanas diuinas esse dicendum sit; quarum reuersione et motu quid potest esse constantius? Sed omnium 
talium rerum ratio reddenda est. (Cicero. Natura Deorum, 3, 24). 

8. Antelo, Antonio. “El Atlántico en la historia y la leyenda”. Espacio, Tiempo y Forma, 3 (1993): 573-575; 
González, José A.; Medina-Hernández, Carlos. “Técnicas astronómicas de orientación...”: 17-19; Millàs, 
José M. Assaig d’història de les idees físiques...: 25-45. 

9. Izquierdo, Pere. “Los condicionantes de la navegación en la antigüedad: una aproximación al caso 
de la Provincia Hispania Citerior mediterránea”, I Simposio de Historia de las técnicas. La construcción naval 
y la navegación, Juan J. Achútegui, ed. Santander: Universidad de Cantabria, 1996: 300-301; Santana, 
Antonio; Arcos, Trinidad. “El conocimiento geográfico del Océano en la Antigüedad”. Eres: Arqueología/
Bioantropología, 10 (2002): 19-25. A Mycenean wreck has recently been found at the mouth of the Tagus. 
This shows that since the Myceneans, at the end of the Bronze Age, there has been a desire to travel the 
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However, amongst the ancient peoples, the Ocean was seen as an undefined, 
infinite and even unreal place. In contrast, the Mediterranean was common and 
understandable.10 Compared with the vastness of the Ocean, the Mediterranean is 
a landlocked basin, limited in size, and with a favourable climate for navigation in 
the corresponding period, ideal for voyages and also offering sailors more or less 
optimum conditions to sail to their destination and return to port the same way.11 

In the Medieval period, the techniques used for astronomical orientation were 
of great complexity, attested by the fact that in this period the theoretical aspects 
of navigation began to be gathered in tractatus with detailed descriptions, which 
were of great importance for the development of civilisation.12 These centuries 
allowed astronomy to develop, and become a central point of the nautical world, 
constituting and building these techniques on a mathematical-philosophical base 
that also englobed other disciplines, like cartography or hydrography.13 The linking 
of these astronomic techniques to earlier knowledge that lacked an astronomical 
basis, generated a compendium of information and data that the medieval wise men 
knew how to interpret to compose their treatises in Latin, and gave shape to the 
scientific character that navigation was acquiring. 

2. Allusions to Cicero from Medieval Navigation 

Although many tractatus were written about nautical knowledge in the Middle 
Ages, the one that features in this study is the De nauigatione libri tres quibus 

seas and sail out into the Ocean. See: Domínguez, Adolfo J. “Hércules en España”. Historia, 16 (1992): 
56-88.

10. Aznar, Eduardo. “Del mar soñado al mar hollado: redescubrimiento del Océano”. Cuadernos del 
CEMyR, 15 (2007): 175-176; Molina, Ángel L. “Los viajes por mar en la Edad Media”. Cuadernos de 
Turismo, 5 (2000): 114; Chic, Genaro. “Roma y el Mar”, Guerra, exploraciones y navegación: del mundo 
antiguo a la edad moderna, Víctor Alonso, ed. Ferrol: Universidad de A Coruña, 1995: 55.

11. Molina, Ángel L. “Los viajes por mar...”: 114-116; Izquierdo, Pere. “Los condicionantes de la 
navegación en la antigüedad...”: 300-301 and 304-306. These elements, that favour navigation during 
spring and summer led the ancient peoples to divide the year into two, in function of the weather, when 
talking about sailing: mare apertum and mare clausum, as Vegetius shows us. Greek authors, like Hesiod, 
had already shown the existence of a nautical season corresponding to the forty days before the fall of 
the Pleiades and other seasonal events.

12. In addition to the treaty offered in this study, there are many others used for navigation in relation 
to astronomy, cosmography, geodesy, etc. like De Arte atque ratione navigandi libri duo, in quorum priore 
tractantur pulcherrima problemata, in altero traduntur ex mathematicis disciplinis regulae et instrumenta artis 
nauigandi, quibus uaria rerum astronomicam phoenomena circa coelestium corporum motus explorare possumus 
(1546), In Problema Mechanicum Aristotelis de motu Nauigii ex Remis, In Theoricas Planetarum Georgii Purbachii 
Annotationes, De erratis Orontii Finaei liber unus (1546) by the Portuguese Pedro Núñez (1502-1578), or 
Commentarium in Astrolabium, quod Planisferium uocant (1551), Arithmetica, Cosmographia seu de Sphera 
Mundi, Geometria Practica, De incertitudine iudiciorum Astrologiae by Juan de Roxas. 

13. The treatises on navigation deal broadly with astronomy, mathematics, hydrography, philosophy 
and other relevant disciplines. Herein lies the multidisciplinary nature of navigation.
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Mathematicae disciplinae explicantur, one of the earliest to appear.14 It was composed 
at the end of the Middle Ages by the Portuguese erudite Jacobo de Saá, and printed 
and published in Paris in 1549.15 Bearing in mind the inexistence until then of 
a work that recompiled all the nautical knowledge of the Classical World and 
the new medieval contributions, including astronomy and other sciences related 
to navigation, the author, in his approach to such a vast amount of knowledge, 
composed his work dialogically. Its two principal elements were the main bases 
for navigation in those times: mathematics, representing the ratio, and ars, the 
philosophy.16 

Our study is based around five examples that allude to philosophy and 
Ciceronian thought. Although there are abundant references to authors from 
the classical and post-classical era, we concentrate on the allusions to Cicero as 

14. The cover of the book states: De nauigatione libri tres quibus Mathematicae disciplinae explicantur: ab Iacobo 
a Saa equite lusitano nuper in lucem editi. Parisiis. Ex officina Reginaldi Calderij et Claudij eius filij. 1549. Cum 
priuilegio Regis.

15. The life of the Portuguese Jacobo de Saá (Iacobus a Saa in Latin and Diogo de Sá in the Portuguese 
documentation) remains obscure. He is known to have been a humanist and member of the militia and 
decorated for his many years of service in Asia. He acquired a vast erudition, far above that of a soldier, 
and wrote a treatise about the practice of naval sciences, techniques of orientation and other associated 
aspects. His only known work is the De nauigatione libri tres quibus Mathematicae disciplinae explicantur 
(Paris, 1549), that was presented as a direct, sarcastic and on occasions, violent attack on the thesis of 
Pedro Núñez (Petrus Nonus Latinised and Pedro Nunes in Portuguese) in his works about the treatment of 
mathematics referring to navigation and, by extension, reality. (In this regard, there was a debate in the 
15th-century Portuguese world and later on the quaestio de certitudine mathematicarum and especially, on 
the importance of practical knowledge. Controversy arose between ars-praxis and ratio-teorica). The De 
nauigatione is divided into three books structured as a dialogical debate (Philosophia is represented by Saa’s 
ideas, and Mathematica by Núñez) about the certainty of mathematics and its efficiency at providing true 
and accurate knowledge. Also, De Saá held that true and accurate knowledge, as Aristotle maintained, was 
obtained through study and the application of philosophy to any aspect of navigation that one wanted to 
work on. The De nauigatione was presented as an interesting treatise where both the proposals he made, 
and his attacks on Núñez, are vital for understanding medieval nautical science. His use of mathematics 
as a principle of absolute certainty over the knowledge of nature, reality, and the mathematisation of all 
these scientific displines would be the principal attacks that De Saá made on him. The Liber primus of 
the De nauigatione is about the application of mathematics to navigation and its certainty. In the secundus, 
allusions are made to the hierarchy of the sciences and the mathematical principles of nautical science 
with respect to its application in those. The Liber tertius ends the work with illustrated proposals of 
how to sail and what techniques to use. It also makes petitions, defends practical knowledge over the 
abstract and theoretical, and urges its readers to pay no heed to Núñez’s erroneous discourse. The De 
nauigatione libri tres is, in truth, all one exercise to show mathematical science’s incapacity to supply 
accurate knowledge about the physical reality, and to this extent, its subordination to philosophy, which 
does show the reality with certainty, with Pedro Núñez’s own lack of nautical practice being one of the 
most significant aspects of his attacks. On the other hand, although Jacobo de Saá was not the only one 
to criticise Pedro Núñez, the latter never replied, or at least we have to date no knowledge of any such 
conterattack. 

16. de Albuquerque, Luis. “Pedro Nunes e Diogo de Sá”, As Navegaçôes e sua projecçâo na Ciência e na 
Cultura. Lisbon: Gradiva Publicaçôes, 1987: 57-59; Leitào, Henrique. “Ars e Ratio: A náutica e a constituçâo 
da Ciência Moderna”, La ciencia y el mar, María I. Vicente, Mariano Esteban, eds. Valladolid: Universidad 
de Valladolid, 2006: 188-189 and 198-201; Randles, William G. L. “Pedro Nunes and the discovery of 
the loxodromic curve or how, in the Early Sixteenth Century, navigating with a globe had failed to solve 
the difficulties encountered with the plane chart”. Revista da Universidade da Coimbra (1990): 126-127. 
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one of the quintessential classics of Latin literature. It is also of great interest 
for the scholar of naigation to examine how the classical philosophical-logical 
aspects influenced a theme that is as heterodox and multidisciplinary as nautical 
science. This shows the importance that Jacobo de Saá, and all the mediaval 
writers of treatises on this theme in general, placed on philosophy as a key aspect 
for understanding nautical questions, otherwise so practical and immediate in 
actu. 

The first passage, that begins to examine the praefatio of the De nauigatione, already 
contains allusions to the very famous Marcus Tulius Cicero (but also Vitruvius to 
indicate the idea Saa took, but at the same level) when De Saá developed and 
organised his ideas,

Prisci illi auctores, inuictissime Rex, prius quam ulla scientia aut ars esset inuenta, nullum 
alium praeterquam seipsos in iis quae scripsere citarunt:17 quandoquidem a quo quicquam 
acciperent, erat nemo. Non tamen ideo id quod oculis ipsi uidebant, aut experimento 
admirantes reperiebant, scribere desierunt. Et sic philosophari coeperunt, ut Aristoteles 
innuit: Propter admirari coeperunt philosophari. His et aliis uisis atque expertis, tota illa 
tempestas scripturis prudentum exuberauit. Quorum lucubrationibus neoterici fruentes, ad 
ea quae non potuere, iuuantur. Et ita factum est, ut illorum quisque, tam ueterum quam 
neotericorum, quicquid intellectu attingere potuerint, in rationem ac ordinem redigerent. 
Hoc pacto ut lippis tonsoribusque patet, tam scientiae quam aliae res omnes, in ordinem 
atque rationem redactae sunt.18 Antiquitus enim, ut Cicero et Vitruuius asserunt, sine ordine 
procedebant.19

The ordo, thus, has to be set in any work, study or description to enable 
the knowledge to be distributed correctly and coherently. De Saá gives us a 
description of the origins of the sciences and arts. He also emphasises that science 
was born, in line with the Aristotilean words, at the moment when the ancient 

17. This appeal, inuictissime Rex, as aimed at King John III of Portugal (1502-1557), as expressed in the 
preface, f. 2r: Ad Ioannem Dei gratia inuictissimum Regem Lusitaniae, Algabiorum, ultra citraque mare, in Africa 
dominumque Guineae ac Indiae, eius nominis tertium, Iacobii a Saa, praefatio in libros de nauigatione.

18. In the clearly sarcastic way that Jacobo de Saá wants to express this it is clear how he wants to 
talk about the methods of the ancient philosophers, then applying this same idea sarcastically to 
the opera integra of Pedro Núñez, the person who De Saá attacks intellectually for basing all these 
phenomena generically on an almost absolute mathematical conception (Ars / Ratio). In this respect 
see note 15. 

19. “Those early scholars, very incorruptible King, before there was any science or art, began to refer 
to no other issues than themselves in these matters, which were recorded in writing as there were no 
others from which to take any ideas. However, by no means did they cease to compose their works 
through what they themselves could check or review, marvelling at his action. This they proceeded to 
do philosophy, as Aristotle agreed, “because of wondering, they started doing philosophy”. For these and 
other matters considered and experienced, all that mob of prudent people ended up with a plethora of 
works. The Neoterics who make use of those musings, sought help in such ideas, which did not progress. 
Also, it meant that each of those, either the old or the Neoterics, has been able to achieve something 
with the intellect, enabling them to evoke reason and order. In this situation, as it is accessible to those 
who are deprived of sight and those who cut human hair, they reverted to the order and reason of both 
the sciences and all other disciplines. In the antiquity, as Cicero and Vitruvius declared, they proceeded 
without order” (Iacobus a Saa. De nauigatione, 1, f. 2r-3ª). 
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wise men reflected about the facts of the world and “were surprised” by these. 
The same circumstance provoked a desire for continuation and experimentation 
to go on studying natural events. He divided these wise men into two types, the 
old and new, the latter being the heirs to the knowledge of the former. On one 
hand, it is obvious that with this emphatic sintagm prisci illi auctores, De Saá was 
referring to the Presocratic philosophers and the Neoteric or new philosophers, 
or poets, like the ones our author deals with, and who he mentions as he 
developes his ideas in a number of later passages in his text.20 In this respect, our 
author quotes Cicero to corroborate his idea that the ancients did not follow a 
particular pattern. However, the next passage from Cicero deals with order, but 
not alluding exactly to either the Presocratics or the new philosophers, 

Sed si quem magis delectant soluta, sequatur ea sane, modo sic ut, si quis Phidiae clipeum 
dissoluerit, conlocationis uniuersam speciem sustulerit, non singulorum operum uenustatem; 
ut in Thucydide orbem modo orationis desidero, ornamenta comparent. Isti autem cum 
dissoluunt orationem, in qua nec res nec uerbum ullum est nisi abiectum, non clipeum, sed, 
ut in prouerbio est—etsi humilius dictum est tamen simile est—, scopas (ut ita dicam) mihi 
uidentur dissoluere. Atque ut plane genus hoc, quod ego laudo, contempsisse uideantur, 
aut scribant aliquid uel Isocrateo more uel quo Aeschines aut Demosthenes utitur, tum illos 
existimabo non desperatione reformidauisse genus hoc, sed iudicio refugisse; aut reperiam 
ipse eadem condicione qui uti uelit, ut aut dicat aut scribat utra uoles lingua eo genere 
quo illi uolunt; facilius est enim apta dissoluere quam dissipata conectere. Res se autem sic 
habet, ut breuissime dicam quod sentio: composite et apte sine sententiis dicere insania est, 
sententiose autem sine uerborum et ordine et modo infantia, sed eius modi tamen infantia, 
ut ea qui utantur non stulti homines haberi possint, etiam plerumque prudentes; quo qui est 
contentus utatur. Eloquens uero, qui non approbationes solum sed admirationes, clamores, 
plausus, si liceat, mouere debet, omnibus oportet ita rebus excellat, ut ei turpe sit quicquam 
aut exspectari aut audiri libentius.21

20. Bear in mind that the term poet was used in ancient times to designate not only lyrical literary 
poets, but especially the philosophers, who also wrote their philosophy in verse. 

21. “But if someone likes more expressions without measure, cultivate them in good time, only that, 
as if someone decompose the shield of Phidias, they will make the overall beauty of the composition 
disappear but not the grace of each of its parts; so Thucydides and I only miss the roundness of the 
sentence, because the ornaments are revealed. More these modern ones, when they cut up their 
discourse. In it there is no content nor word that is not insignificant, not a shield, but rather, as the 
proverb states, which expressed somewhat lowly is a good simile, I think they break a broom so to 
speak. And so that it certainly seems they have neglected this style that I praise or something in the 
manner of Isocrates, for which they for using Aeschines or Demosthenes, and then I will believe 
that they have not been afraid of this style out of desperation to reach it, but they have avoided it on 
principle; or I myself will find whoever wishes to accept the same condition that he speak or writes 
in which you want the two languages   in the style they want, as it is easier to break down what you 
are making than to compose what is scattered. The reality, to say very briefly what I think is this: 
talk with ornament and rhythm without ideas is foolishness and talk with ideas without order or 
measure in the words, puerility, and puerility of such a nature, to those who make use of it may 
take themselves as men not foolish, even in the good sense, most times, of this use is content of 
who is content with it. But the eloquent speaker who merits applause, if it is possible, must excel 
in everything, so for him it is shameful to see or hear something with more pleasure” (Cicero. De 
oratore, 71, 234).
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This first approach, shows how Jacobo de Saá used Cicero’s ideas to 
demonstrate his own conception of things. While not an making any exact 
reference to philosophical-nautical knowledge, he chooses to use the rhetoric 
that he has used other times; mention Cicero’s references to other authors 
to defend his own positions. On the other hand, the following passage from 
Cicero’s Disputationes Tusculanae is a defence of Latin as the language of sciene 
and philosophy,

Cum defensionum laboribus senatoriisque muneribus aut omnino aut magna ex parte essem 
aliquando liberatus, rettuli me, Brute, te hortante maxime ad ea studia, quae retenta animo, 
remissa temporibus, longo intervallo intermissa revocavi, et cum omnium artium, quae ad 
rectam vivendi viam pertinerent, ratio et disciplina studio sapientiae, quae philosophia 
dicitur, contineretur, hoc mihi Latinis litteris inlustrandum putavi, non quia philosophia 
Graecis et litteris et doctoribus percipi non posset, sed meum semper iudicium fuit omnia 
nostros aut invenisse per se sapientius quam Graecos aut accepta ab illis fecisse meliora, quae 
quidem digna statuissent, in quibus elaborarent.22

Latin’s power to express abstract aspects is well-demonstrated. Apart from this, 
another aspect that draws our attention is how he procedes to apologise for Latin 
philosophy and thought, although many of the ideas and aspects of thought, as is 
known, were taken by the Romans from Greece. Furthermore, that does not mean 
that Rome did not have its own initiative and essence in all these questions, which 
is the idea that Cicero wished to emphasise and Jacobo de Saá supports to highlight 
the order that Roman thinkers brought to any field, compared with those primitive 
Presocratics and Neoterics.

The next passage from the De nauigatione develops dialogically. This way of 
fragmenting the ideas through a series of interventions between people, in 
this case between two disciplines, mathematics and philosophy set for all the 
work, is aimed at highlighting even more the delimitations of each of them as 
a discipline. As we have argued, both disciplines are key aspects of navigation 
in its most abstract and, at the same time, didactic field. By applying them, the 
erudite attempts to explain the quaestiones naturales of a scientific nature, in their 
meaning of exactitude, in contrast with their chance nature which is hence more 
typical of nature and that the philosophical science attempts to explain through 
observation, reflection and development of the ideas both disciplines taking 
nature as an inalterable base, 

22. “Having finally freed myself, although not completely, at least to a large extent, from the fatigues of 
legal parctice and my duties as a senator, I have returned, Brutus, attending to your insistent exhortations, 
to these studies that, postponed by circumstances but always present in my mind, I returned to resume 
now, after having been interrupted for a long period of time, and, since the system and the teaching of 
all disciplines relating to the righteous path of life are part of the study of wisdom called philosophy, 
I thought I should shed light on this question in Latin, not because I think that philosophy cannot be 
learned in Greek league and with Greek teachers, but because I have always been convinced that our 
fellow citizens, have either shown themselves wiser through their original creations or have improved 
what they have inherited from the Greeks, naturally I mean those fields they have been considered 
worthy of devoting their efforts to” (Cicero. Tusculanae, 1, 1).
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Mathematica: Ad hoc omnes illae mitigationes pertinent, quibus excludimus suspitionem 
uel arrogantiae, uel odii, uel saeuitiae, uel cuiuscumque rei quae offensura uidebatur. 
Et ut ingenue dicam quod sentio, non ausim dicere inconsulta haec Astronomia, ni ego 
essem, intelligi uix possit. Inficiari etenim non poteris, quod cum de quaestionibus loqueris 
naturalibus, me ipsam adducas testem. Et etiam Seneca uir doctissimus dixit, cum uentum est 
ad naturales quaestiones, Geometriae testimonio statur. Itaque quod in talibus questionibus 
dicis aut dicere uis me ipsam in testem uocas. Cumque hoc ita manifestum sit, non possum 
non tibi esse particeps, quoniam sine me quod uis explicare non potes, et tibi ualde necessaria 
sum. Philosophia: Festinare te nolo, ne nauseae molestiam, ut ait Cicero, suscipias aegra. Sed 
ad illud Senecae, quem citasti, tibi possem respondere, multa quidem adiuuant nos, neque 
partes nostri ideo sunt, nam cibus adiutorum corporis est, neque tamen pars est.23

Referring, then, to the passage from Cicero,

Modo fac, id quod est humanitatis tuae, ne quid aliud cures hoc tempore, nisi ut quam 
commodissime conualescas. Non ignoro, quantum ex desiderio labores; sed erunt omnia 
facilia, si ualebis: festinare te nolo, ne nauseae molestiam suscipias aeger et periculose hieme 
nauiges.24

In this second comparison, Jacobo de Saá refers to Cicero almost literally by 
copying a short quote from the Epistulae ad Familiares: Festinare te nolo, ne nauseae 
molestiam suscipias aeger. If we compare it with the version proposed in the De 
nauigatione, Festinare te nolo, ne nauseae molestiam, ut ait Cicero, suscipias aegra, expuesta, 
on starting his turn in the dialogue of the philosophy in response to that of the 
mathematics, we deduce that our treatise writer adapts the Ciceronian idea, with 
the corresponding morphological-syntactic modifications, in developing his textual 
scheme. As with the text mentioned above, there is an ambiguous allusion. While 
Cicero explains an annoying circumstance of the ship keeling over when navigating 
during winter, De Saá uses this quote adapted to contradict the explanation that the 
mathematical discipline offers philosophy. This example of the disruption or non-

23. “- Mathematics: all those mitigations for which we reject the distrust of arrogance, hatred, malice 
or any other matter, to be able to deal with it, is examined, are extended to this point. Even I do not 
say in any way what I consider or what I have not dared to say, as thoughtless, what astronomy is, 
and I were not in this position, it can plausibly become known. Certainly you will not have been able 
to deny that, dealing with natural issues, you use me, myself as a witness. Also, a man so learned as 
Seneca said: “Since it came to natural questions one depends on the proof of the geometry.” I mean, 
you summon me myself, witness against, given what you say, or want to say on such matters. So, it 
not having said it so, I cannot be in favour of you because without me you can not explain what you 
want, because I’m very necessary for you. -Philosophy: I do not want to constrict you so, as Cicero 
says, you not see the painful discomfort of nausea. More to what Seneca said, to which you have 
referred, I will be able to answer you: “Certainly many things help us, but are not thus part of us.” So 
food is of the body of the supporters? food, and so there is no party” (Iacobus a Saa. De nauigatione, 
2, f. 23).

24. “Now seek according to your good nature, do not worry right now for nothing more than 
recovering strength in the best possible circumstances. I am aware how much you suffer for nostalgia, 
but everything will be easier when you are well. I do not want to be hasty to expose yourself unwell to 
the dangers of seasickness and the risk of sailing in winter” (Cicero. Ad familiares, 16, 11).
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acceptance of the other party’s ideas, with a common denominator, navigation, is of 
great interest, on one hand, when checking the limits of each of these disciplines, 
and, on the other, to see how they could converge at some points some time during 
his work.

As we can see, the following passage from Jacobo de Saá is a defence of God 
as the supreme being in all cases, and is especially used to give validity to all the 
disciplines, in this case, referring to philosophy. The presentation of the ideas 
referring to Cicero in the text is structured around two different allusions, that 
we attempt to break down successively, first presented integrally the text proposed 
from the De nauigatione,

Quis enim tam indoctus est ut nesciat, quis tam imprudens ut non sentiat, aliquid inesse 
in Philosophia diuini? Quandoquidem, si Ciceroni credimus, Philosophia omnium mater 
artium est, et inuentum deorum. Haec nos primum ad illorum cultum, deinde ad ius 
hominum quod situm est in generis humani societate: tum ad modestiam magnitudinemque 
animi erudiuit: eademque ab animo tanquam ab oculis caliginem dispulit, ut omnia 
supera, infera, prima, ultima, media, uideremus. Prorsus haec mihi diuina uidetur uis, 
quae tot res efficiat et tantas. Quid enim est memoria rerum et uerborum? Quid porro 
inuentio? Profecto id, inquit Cicero, quo nec in Deo quicquam maius intellegi potest. 
Duo haec maxima Cicero in me affirmat esse, iudicium scilicet ueri, et finem bonorum. 
Qua in re Seneca declarat, sapientem causas naturalium et quaerere et nosse, ac horum 
numeros mensurasque Geometras persequi et supputare. Hinc est quod sapienti attribuit 
huius cognitionem, qua scilicet ratione constent caelestia, quae illis sit uis, quae natura. 
Cursus uero et recursus et obseruationes per quas descendunt, et eleuatur, cum peculiares 
ac tractatu faciles nobis non sint, quod simul cum illis minime descendamus et eleuemur, 
colligit mathematicus. Non te fugisse puto quod Cicero inquit: quod si uelis sapere, des 
operam Philosophiae tibi conuenit. Hinc te monet Seneca, Deorum immortalium munus 
esse, quod uiuimus: meum uero, quod bene uiuimus. Ac diuus Augustinus asserit, homini 
nullam esse causam philosophandi, nisi ut beatus sit. Laertius etiam me solam esse et 
certam et ueram possessionem affirmat. Ac non longo ab his, Cicero rerum diuinarum et 
humanarum scientiam cognitionemque qua causa cuiusque rei sit, me dixit. Non latuit 
ob id praesentem cum dixit, Sapientia ubi inuenitur? Et quis est locus intelligentiae? 
Nescit homo precium eius, nec inuenitur in terra suauiter uiuentium.25

25. “For who is so ignorant that you can not get to know something? Who so insensitive as not to feel 
that there is something divine in the Philosophy? Certainly, if we are faithful to Cicero, Philosophy is the 
mother of all arts and invention of the gods. It is with us first for the worship of those, then for the law of 
men, which is in the coexistence of mankind. It then taught us modesty and magnanimity. It drove this 
same darkness from the spirit and the eyes, so that we can examine everything: the highest, the deepest, 
the first, the last, the central. This is shown fully to me as a divine force that reveals all important things 
and many others. Indeed, what is the memory of facts and word, and what is even invective? “Certainly 
this is so, (Cicero maintained), so not even God can conceive something that will surpass it” that is, the 
judgment of truth and the purpose of the good. In this case, Seneca declares that “wisdom seeks the 
causes of natural things and that the numbers and measures and these require and recalculate those 
of the geometers”. Here is what assigns the knowledge of this to the wise through a reason with which 
it is evident what the celestial phenomena consist of, that those are the same force, which is nature. 
More the mathematician takes the course and the resource, but also the comments, through which they 
descend and ascend as they are not peculiar and easily treated for us. Since at the same time, together 
with them, so little felt, we descend and ascend. I think you have not moved (in your explanations), as 
Cicero argues: “If you know, you should study philosophy”. At this point, Seneca warns you that there 
is a gift of the immortal gods, and that is living. And the Divine Augustus states that, if this is not being 
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In a first approach to the first allusion, comparing it with the following text by 
Cicero, the extensive copying from the work by the Roman orator is evident, 

Mihi uero ne haec quidem notiora et inlustriora carere ui diuina uidentur, ut ego aut 
poetam graue plenumque carmen sine caelesti aliquo mentis instinctu putem fundere, aut 
eloquentiam sine maiore quadam ui fluere abundantem sonantibus uerbis uberibusque 
sententiis. philosophia uero, omnium mater artium, quid est aliud nisi, ut Plato, donum, 
ut ego, inuentum deorum? Haec nos primum ad illorum cultum, deinde ad ius hominum, 
quod situm est in generis humani societate, tum ad modestiam magnitudinemque animi 
erudiuit, eademque ab animo tamquam ab oculis caliginem dispulit, ut omnia supera, 
infera, prima, ultima, media uideremus. Prorsus haec diuina mihi uidetur uis, quae tot 
res efficiat et tantas. Quid est enim memoria rerum et uerborum? Quid porro inuentio? 
Profecto id, quo ne in deo quidem quicquam maius intellegi potest.26 

One must emphasise the semantic transposition of the syntagma uis diuina. 
While Cicero used the adjective diuinus to refer to everything that has the power 
to provoke change or alteration and vary, that is not humanus, Jacobo de Saá aims 
this qualificative directly at God.27 Thus, the Ciceronian text, Profecto id, quo ne in 
deo quidem quicquam maius intellegi potest, and De Saá’s own, respectively, Profecto 
id, inquit Cicero, quo nec in Deo quicquam maius intellegi potest. Thus, he is showing 
God’s supremacy in all aspects of the world. In the same way, the religiosity of the 
Portuguese author must be noted, as there are frequent allusions scattered through 
his work to the Deus Christianus with that value of the validity of his knowledge and 
disciplines such disciplines themselves, supported by the words of Cicero, excepting 
the anachronies in all cases. Also, at no time does Jacobo de Saa invoke the name of 
God directly to explain the phenomena, but it is used to provide validity and solidity 
to his text.

In a second approach, we find a well-known filosophical motto,

lucky, there is nothing in man so that he can do philosophy. Certainly, says Laertius, like me, there is a 
unique possession not only right, but also true. And not very distant from these questions, Cicero took 
knowledge and belief of the divine and human issues for which a cause is specific to each of these issues. 
He did not because of this bring the present when he said, “Where is Wisdom? and “what is the place for 
intelligence?” Man knows no appeal of this and is not in the land of those who live pleasantly” (Iacobus 
a Saa. De nauigatione, 2, f. 34r-35r).

26. “My personal opinion is that not even the most famous and illustrious arts are exempt from a 
divine power, so I cannot believe that a poet composes a solemn and courteous poem without either 
divine inspiration in his mind, or that the eloquence flows with an abundance of sonorous words and 
fruitful thoughts without the intervention of a higher power. As for philosophy, mother of all arts, what 
else is it but, as Plato says, a gift, or as I contend, a finding of the gods? She is the one who instructed 
us, first, in the worship of the gods, then, human right, which is based on the coexistence of mankind 
and, finally, in moderation and magnanimity, and has been she who has dispersed the fog of the soul, as 
if snatched from our eyes, so we can see all things: those above, those below, the first, middle and last 
ones. This force that produces so many important effects seems to me a divine truth. What in reality is 
the memory of the things and the words? What is also invective? Certainly not even in divinity can a 
faculty that exceeds it be conceivable” (Cicero. Tusculanae, 1, 26).

27. Bear in mind that even in Saá’s manuscript, the syntagma in Deo appears, in capital letters, as we 
have been able to see in the passage from Jacobo de Saá.
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Quae perspicuam omnibus ueritatem continet assumptio, nihil indiget approbationis. Ea 
est huiusmodi: “Si oportet uelle sapere, dare operam philosophiae conuenit”. Hic propositio 
indiget approbationis; non enim perspicua est neque constat inter omnes, propterea quod 
multi nihil prodesse philosophiam, plerique etiam obesse arbitrantur; assumptio perspicua 
est enim haec: “Oportet autem uelle sapere”. Hoc quia ipsum ex se perspicitur et uerum esse 
intellegitur, nihil attinet approbari. Quare statim concludenda est argumentatio. Est ergo 
assumptio quaedam, quae approbationis non indiget; nam quandam indigere perspicuum 
est. Separata est igitur ab adsumptione approbatio. Falsum ergo est non esse plus quam 
tripertitam argumentationem.28

Although the medieval text presents no apparent contradiction between Deus 
and Philosophia it leaves it Cicero’s maximum clear Si oportet uelle sapere, dare operam 
philosophiae conuenit which the second person adapts to be able to maintain the 
literary figure of the dialogue directed at mathematics. Philosophy, the discipline 
that is impressed on all thought and science, is necessary for the evolution of all 
disciplines, also for navigation. 

In the following passage, De Saá returns to the allusion to the earliest philosophers 
and thinkers, now giving direct references through Tusculanae by Cicero and with 
Aristoteles as the accuser. While the first text in this study he critised these with 
the phrase Antiquitus enim sine ordine procedebant, now he praised the wisdom that 
they showed, thus both questions not being incompatible. Following Aristotle, 
Cicero and De Saa Both both denounce the methods of the ancient thinkers, while 
proclaiming the importance of their discovery: Philosophy.

Diodorus in priuatione doloris summum bonum posuit. Peripatetici autem, in bonis animi et 
corporis et fortunae. Herilli summum bonum est scientia: Zenonis, cum natura congruenter 
uiuere. Aristoteles in honestate ac uirtute summum bonum collocauit. Et idem, ut inquit 
Cicero, uereteres Philosophos accusans, ait eos aut stultissimos aut gloriossisimos fuisse, qui 
existimassent suis ingeniis Philosophiam perfectam esse. Thales Milesius, qui unus e septem 
sapientum numero fuit, aquam esse dixit a qua omnia nata sunt: Deum autem mentem esse, 
qui ex aqua cuncta formauerit.29

28. “A minor premise containing a truism for everyone need not be demonstrated. One such argument 
is: “If one should aspire to wisdom, one should study philosophy”. This major premise requires 
demonstration, since neither is it clear to everyone and nor does everyone agree with it as many people 
consider philosophy useless and most even think it is harmful. The following minor premise, however, 
is clear: “It is desirable to become wise”. Since this statement is self-evident and true, there is no need to 
prove it. So, you can go straight to the conclusion of the argument. There are therefore minor premises 
that need no demonstration and it is equally clear that others do. The demonstration is ultimately a 
different element of the minor premise. So it is false that an argument has only three parts” (Cicero. De 
inventione, 1, 65).

29. “Diodorus placed the supreme good over the deprivation of pain, while the Peripatetics [placed it] 
over the goods not only of the mind and body, but also of fortune. The highest good of Herillus is science, 
that of Zeno is living in harmony with nature. Aristotle placed the supreme good between honesty and 
virtue. And even, as Cicero says, that it, by going against the ancient philosophers said that they were 
very wise and very glorious, who would have to consider that philosophy was achieved through their 
ideas. Thales of Miletus, who was unique among the amount of seven sages, said water is the element 
from which all things are born, then intelligence is God who has shaped everything from water” (Iacobus 
a Saa. De nauigatione, 2, f. 37r).
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And in Cicero,

Itaque Aristoteles ueteres philosophos accusans, qui existumauissent philosophiam suis 
ingeniis esse perfectam, ait eos aut stultissimos aut gloriosissimos fuisse; sed se uidere, quod 
paucis annis magna accessio facta esset, breui tempore philosophiam plane absolutam fore.30

The use that Saá makes of God in this passage from the De nauigatione is again 
striking as, Thales Milesius, qui unus e septem sapientum numero fuit, aquam esse dixit a 
qua omnia nata sunt: Deum autem mentem esse, qui ex aqua cuncta formauerit. The fact 
that everything that is known has come ex aqua and thus everything is this aqua, 
there is no reason to be without God’s modelling. Thus, God is presented as “power 
of life”, but “not of material”.31 Under Jacobo de Saá’s perspective, this idea of the 
origin of the world by Tales de Mileto, appears incomplete, because, as he admitted 
in earlier texts, materia ac mens est Deus. This same idea that “everything is God”, 
and “God is everything”, is patent in the following text referring to the origin of 
God, contrasting Him with human life, so ephemerous and fragile. Thus, everything 
the human being can do is limited and prevenient, everything done by God is 
imperishable and comes from God Himself,

Sed non quaero ex quibus ista materiis tam magna tam mirifica opera Deus fecerit: omnia 
enim fecit ex nihilo. Nec audiendi sunt Poetae, qui in principio Chaos aiunt fuisse, id est, 
confusionem rerum atque elementorum: quia credunt nihil fieri posse nisi ex materia 
subiacente ac parata. In quo errore, etiam Philosophi fuerunt. Nam Cicero de natura 
Deorum hoc disputauit. Quibus facile est respondere, potestatem Dei non intelligentibus. 
Deus uero sibi ipse materiam facit, quia potest: posse enim Dei est. Nam si non potest, Deus 
non est. Homo facit ex eo quod est: quia per mortalitatem imbecillis est ac modicae potestatis. 
Deus autem facit ex eo quod non est: quia per aeternitatem fortis est.32

In order not to contradict the Christian doctrine contained in the Holy Scriptures 
Jacobo de Saá explains that the error by those Poets, referring to both the Presocratics 

30. “For this reason Aristotle, censoring the ancient philosophers, who had thought that through 
ingenuity, philosophy had reached perfection, says they are either of an extreme need or the height 
of vanity; however, since in few years great progress had been made, he saw that in a short time, 
philosophy would reach its perfection” (Cicero. Tusculanae, 3, 69).

31. This idea brings up a comparison with the classical myth of Prometheus, in which he is presented 
as carrying the power of human life, but always with a third person like Zeus intervening.

32. “But do not try to obtain what materials God has made this such excellent and wonderful creation. 
In truth, he created all from nothing. And the Poets, who maintain that at first there was Chaos, that is 
confusion of bodies and elements, have to be taken into account, as they believe that nothing can settle 
unless it is from existing and prepared matter. Even philosophers fell into this error. For, Cicero defended 
it about the nature of the gods. For them, it is easy to respond that the power of God is not among the 
understandable things. But God himself formed the material for himself because he has the ability. 
Indeed, the power to create is proper to God. If that were not possible, it therefore he would not be God. 
Man creates from what exists, because, given his mortality, he exists from a weak and modest power. 
God, on the other hand, creates from what does not exist, because, given his eternity, this remains solid” 
(Iacobus a Saa. De nauigatione, 2, f. 44r-45ª).
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and Neoterics33 was not to follow the moral precepts of Christian faith (although 
this arose later, in the Helenistic epoch), and to consider that in principio Chaos fuit 
seems to contradict the divine order with which Genesis narrates the birth of the 
world at God’s hand. To support his opinion against atheism and give validity to his 
discourse, he paraphrases passages from Cicero’s De natura deorum, 

Quid Diagoras, Atheos qui dictus est, posteaque Theodorus nonne aperte deorum naturam 
sustulerunt? Nam Abderites quidem Protagoras, cuius a te modo mentio facta est, sophistes 
temporibus illis uel maximus, cum in principio libri sic posuisset “De diuis neque, ut sint 
neque ut non sint, habeo dicere”, Atheniensium iussu urbe atque agro est exterminatus 
librique eius in contione combusti; ex quo equidem existimo tardioris ad hanc sententiam 
profitendam multos esse factos, quippe cum poenam ne dubitatio quidem effugere potuisset. 
Quid de sacrilegis, quid de impiis periurisque dicemus?34

Indeed, Cicero’s text accuses the atheists of his time, but not those of Jacobo De 
Saá’s medieval epoch, thus producing the phenomenon of the apology for ideas 
done anachronically. 

However, if we compare the fragment immediately above from Cicero with the 
following from De nauigatione, we will appreciate that De Saa criticized Cicero because 
the later regarded Protagoras as the greatest philosopher of his time, despite being 
an atheist: Quia autem non bene naturae secreta praeceptor ille Protagoras fuit rimatus, 
discipuli claudicauerunt: et sophistam illum Cicero appellauit temporibus illis máximum: 

Coarguit etiam aestimationem Philosophorum, qui ingeniis suis putassent erutam esse 
atque inuentam ueritatem. Quod Arcesilas ueritate non cognita facere conatus, introduxit 
Philosophiae genus asusatou, quod Latine instabile seu inconstans dicere possumus. Vt 
enim nihil scire posse, sciendum sit, aliquid sciri necesse est. Hinc Academiae disciplina 
manauit, si tamen disciplina dici potest, in qua ignoratio discitur et docetur. Quia autem 
non bene naturae secreta praeceptor ille Protagoras fuit rimatus, discipuli claudicauerunt: 
et sophistam illum Cicero appellauit temporibus illis maximum: quia fictam quandam 
sapientiae speciem iactitauit, et apparens et non existens fuit sophos. Nam si ille perfectus 
fuisset, perfectius docuisset. Quia, ut ait Philosophus, signum sapientis est, scire docere. Pace 
tamen tua dixerim hoc, quia cum tibi plusquam oportebat deditus fuit, caecutiuit.35

33. This regarding the first lines of Genesis: In principio creauit Deus caelum et terram terra autem erat inanis 
et uacua et tenebrae super faciem abyssi et spiritus Dei ferebatur super aquas dixitque Deus fiat lux et facta est lux 
(Gen., 1-3).

34. “What about Diagoras, who was called ‘the Atheist’, or later with Theodore? Did they not unequivocally 
eliminate the existence of any divine nature? Well, Protagoras of Abdera, meanwhile, —who you 
mentioned recently— perhaps the greatest sophist of those times, for putting at the beginning of his book 
that of the “about deities I cannot say that they exist, or that cease to exist”, was banished from the city 
and its region on orders from the Athenians, and his books were burned in public. I believe, indeed, that, 
because of that, many left professing that view for later, since not even a hesitant attitude could have 
escaped punishment. What shall we say about the sacrilege? What about the wicked and the perjurers?” 
(Cicero. Natura deorum, 1, 63).

35. “(Aristotle) also shows irrefutably the esteem of the philosophers who, through their ideas, have 
thought that the truth was invented and abstracted. Since Archelaus spent efforts in virtue of an unknown 
truth, he introduced the “asusatou” philosophical genre, which we can call hesitant or inconsistent in 
Latin language. Certainly, for nothing to have able to be known it is necessary for something to be 
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In a second approach, the Portuguese scholar refers to the concept of existence. For 
De Saá, the existential knowledge of the Ancients was mistaken. In fact, considering 
that what exists, exists through being in a physical form, and to contrast this with 
what does not exist, this idea, being obvious, does not enter into his Christian 
conception: God exists, thus, in an abstract form, but not physically. The contrastive 
dichotomy, according to the ancient philosophers, must be linked to knowledge of 
the truth. Thus, if one starts from the fact that “something” that is known is also 
assumed a priori to exist, and together with this, this knowledge has intrinsically 
to be true, in other words, obvious. De Saá bases such an idea on Cicero’s criticism 
in the De natura deorum of the contradictions of each of the philosophers. He also 
introduces a new type of philosophical quality, asísatou, that derives from those 
Greek thinkers, that he qualifies as instabile and inconstans given their erroneous 
conclusions. The inexistence of a universal tryth arises from the next two passages, 
an aspect that De Saá has been insisting on faced with the contradictions that arose 
in his epoch, with Christianity in an advanced stage of development, given that the 
Christian principles clashed head-on with those of those primitive philosophers, 

Qui autem admirantur nos hanc potissimum disciplinam secutos, his quattuor Academicis 
libris satis responsum uidetur. Nec uero desertarum relictarumque rerum patrocinium 
suscepimus; non enim hominum interitu sententiae quoque occidunt, sed lucem auctoris 
fortasse desiderant. Vt haec in philosophia ratio contra omnia disserendi nullamque rem 
aperte iudicandi profecta a Socrate, repetita ab Arcesila, confirmata a Carneade usque ad 
nostram uiguit aetatem; quam nunc prope modum orbam esse in ipsa Graecia intellego. Quod 
non Academiae uitio, sed tarditate hominum arbitror contigisse. Nam si singulas disciplinas 
percipere magnum est, quanto maius omnis; quod facere is necesse est, quibus propositum 
est ueri reperiendi causa et contra omnes philosophos et pro omnibus dicere. Cuius rei tantae 
tamque difficilis facultatem consecutum esse me non profiteor, secutum esse prae me fero. Nec 
tamen fieri potest, ut, qui hac ratione philosophentur, hi nihil habeant, quod sequantur. 
Dictum est omnino de hac re alio loco diligentius, sed quia nimis indociles quidam tardique 
sunt, admonendi uidentur saepius. Non enim sumus i, quibus nihil uerum esse uideatur, 
sed i, qui omnibus ueris falsa quaedam adiuncta esse dicamus tanta similitudine, ut in is 
nulla insit certa iudicandi et adsentiendi nota. Ex quo exsistit et illud multa esse probabilia, 
quae, quamquam non perciperentur, tamen, quia uisum quendam haberent insignem et 
inlustrem, his sapientis uita regeretur.36 

known. You need to know that something so as to know what cannot be known. Here started the 
doctrine of the Academy, although it can be termed a discipline in which ignorance is learned as much 
as taught. Since that preceptor, Protagoras, incorrectly considered the mysteries of nature, his disciples 
did not follow him. To that sophist who Cicero described as the greatest of the past. As he began to recite 
some kind of feigned wisdom, he was even wise appearing to be so, but not being so. For if that had been 
correct, he would have taught properly, because, as the Philosopher says, there is a motto for the wise: 
“learn to learn”. However, it could be said for your peace of mind that you could not give conclusions 
clearly, however much it suited you, when it was offered to you” (Iacobus a Saa. De nauigatione, 2, f. 
46a-46r).

36. “Moreover, those who admire that we have preferred to follow the method of this school have been 
answered sufficiently, it seems to us, in the four academic Books. It is not true that we have assumed 
the guardianship of some abandoned and neglected issues because, when people die, opinions do not 
also succumb, but rather, these can lack the brilliance of an authority. This is true in philosophy, with 
this procedure, which consists of being able to lecture against all and not judge on any matter without 
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Or, we can pick up this idea clearly set out in the following passage from the same 
work by Cicero,

Totum hoc “aut etiam aut non” negauit esse necessarium; quo quid dici potuit obtusius? 
Vrguebat Arcesilas Zenonem, cum ipse falsa omnia diceret, quae sensibus uiderentur, Zenon 
autem non nulla uisa esse falsa, non omnia; timuit Epicurus, ne, si unum uisum esset 
falsum, nullum esset uerum: omnes sensus ueri nuntios dixit esse. Nihil horum nisi ualde 
inconsiderate; grauiorem enim plagam accipiebat, ut leuiorem repelleret.37 

Indeed, the idea presented previously is covered in the Ciceronian phrase 
from this latter passage: Totum hoc “aut etiam aut non” negauit esse necessarium. The 
inexistence of a ueritas absoluta has been, and is, an aspect of philosophy, logic, any 
other sciences and disciplines, and the human being itslef, that it is still opening new 
paths for study and for thought. 

3. Conclusions

The Middle Ages appeared as a decadent and dark epoch. Coming between Classic 
Antiquity and the Renaissance was the main reason for this perception, given that 
they fell between two epochs of classical splendour. Christian faith dominated all 
aspects of medieval life. Science, education and other disciplines could not progress 
without being bound to religion. 

In the field of navigation, this period is presented as one of innovation, with 
precise advances through influences from other parts of the world. Among other 
disciplines, mathematics, astronomy, arithmetic, philosophy and logic led to progress 
in navigation as a whole, generating mathematical-philosophical laws supported 
and studied through observation of the heavens. This way, the previous rudimentary 
methods and techniques of orientation, inherited from old Roman navigation, 
became obsolete. New high-seas routes were opened that allowed sailors to pass 
areas until then out of bounds for sailing. All these advances began to be compiled 
in tractatus that attempted to describe the new and developed nautical world. 

reservation: after being taken up by Socrates, retaken by Arcesilaus and consolidated by Carneades, it has 
remained valid until our time. I know that this procedure is now almost orphaned in Greece itself, which, 
as I believe, has not happened due to an imperfection of the Academy, but to the stupidity of people. 
As, if it were great to understand each school separately, how much greater will it be to understand 
them! Necessarily they have to do what, in order to find the truth, has been proposed to talk, sometimes 
against, and others in favour, of each and every one of the philosophers” (Cicero. Natura deorum, 1, 11).

37. “He said it was not necessary all that of ‘yes or no’... Could anything more obtuse have been 
said? Arcesilaus pestering Zeno saying everything he saw through the senses was false, while Zeno, 
meanwhile, said that some visions were false, but not all. Epicurus feared that if a single vision turned 
out to be missing, none were: he said that all the senses were emissaries of truth. Had he acted with 
absolute thoughtlessness, he had not said anything, because, to repel a slight wound, he received one 
even more serious” (Cicero. Natura deorum, 1, 70).
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The importance of philosophy in navigation was such that one of these extensive 
treatises, the De nauigatione libri tres quibus Mathematicae disciplinae explicantur by 
Jacobo de Saá, included it as an element essential for developing one’s knowledge. 
Written in the form of a dialogue between two actors, the mathematical and 
philosophical disciplines, the author tried to give logical and coherent vision of 
the navigation systems through abstract statements, questions and negations, but, 
obviously, with practical means in mind.

To support his ideas, De Saá often resorted to citing and recalling classical authors 
from the Roman epoch, such as Cicero. Given that this orator represented Roman 
philosophy antonomastically, he went on to make constant references to his works 
and to copy almost literally his most representative and profound phrases for the 
evolution of the philosophy, emphasising in this regard that uis diuina that had 
the power to promote movements and natural forces in their relation with the 
movements of the stars. Jacobo de Saá, a Christian author, also had no doubts in 
quoting Cicero reiteratedly throughout his work to sustain his principles, not only 
the religious, but also the philosophical ones; although, anachronicaly, these did not 
converge with those of the orator. 
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abstract

There are few Papal bulls on Papyrus, it is a support difficult to find and to 
preserve, and that’s why we have to consider them like an exceptional historic 
and cultural heritage, especially in Catalonia where some important collections are 
preserved. Our work over the years has been studying, documenting and preserving 
these extraordinary documents and setting some precedents which will serve as 
a good model for their documentation and for any action on conservation or 
restoration in the future. From our professional point of view, an important amount 
of information can be found through different museums and Cathedral archives 
which is fundamental to understand the route of the document and its own history 
through the centuries1. 
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Our interest in papal bulls, written on papyrus, comes from a report which we wrote 
in 2010, about the state of conservation and the proposal of the exhibition in museums 
of the Papal bulls preserved and exhibited in the Cathedral’s museum of Girona and 
the later restoration we did in 2012 of the Papal Bull of Sylvester II of Urgell.

Once we entered into the study and restoration of these bulls, it became clear 
to us that these bulls are interesting not only for their historic importance but also 
in terms of their conservation. Thus, it is clear that the Bulls had already been 
restored and framed previously, a fact was noted in plentiful documentation, 
in relation to the relocation of the bulls in the laboratories of the Vatican, 
which prompted us to follow through and try to recover as much information 
as possible, from a professional point of view. In front of this evidence, we 
sought additional information from the archivist of the Girona's Cathedral, if it 
was possible, who facilitated us a copy of the Chapter Acts, where the steps to 
send the bulls to the restoration laboratory of the Vatican were extremely well 
detailed, until they were returned.

Following this study, we asked the archivist of Vic if he could provide us 
with copies of the Chapter Acts of Vic, in order to compare the two procedures 
and dates of both Chapters, and indeed it confirmed the coincidence in all 
fundamental aspects and even they are mutually complementary.

This is an example of the extreme importance of the documentation generated 
during a direct intervention for the preservation of historic and cultural heritage, 
and the need for a proper preservation.

1. The Papal bulls on papyrus support

The Papyrus is a rarity as a writing support in Catalan museums and archives, 
although the world’s most important collections are preserved in Catalonia. It’s a 
support quite difficult to find and problematic to preserve and restore, and there is 
little information that we have regarding its specific vegetal origin that complicates 
their preservation. On the other hand, there are many documents that have been 
preserved around the world in spite of being a meticulous and complicated elaboration 
support for writing, in which a very thin layer of lime (almost imperceptible) must 
be used to facilitate writing and a cedar oil impregnation is required to protect the 
Papyrus against insect attacks. The inks used for writing usually came from coal or 
from sepia (depending on the period), and the colour pigments came from minerals, 
the gum Arabic or egg white were used as binders. These components are relatively 
stable, which has also contributed to the survival of papyrus.

Within the papyrus collections of Catalonia we have focused on the study of Papal 
bulls, not just for their documentary value, but also for their interest as a support 
of writing and their extraordinary size, which makes them exceptional, from a 
conservation point of view.

Ten of the twelve Catalan bulls, written on Papyrus support, have survived until 
the present day within the Catalan territory, from different times and promulgated 
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by different Popes. The date of these Catalan bulls range from the oldest 892 with 
the Papal Bull of Pope Formosus (located in Girona) to most recent in 1017 with the 
Bull of Pope Benedictus VIII (located in the monastery of Sant Pere de Camprodon). 
Nowadays, these bulls are preserved in different archives: at the Arxiu Capitular de 
Girona we can find two, one from Pope Formosus in 892 and the other one from 
Pope Romanus in 897; at the Arxiu Episcopal de Vic we can find five, three from 
Pope Ioannes XIII in 971, one from Pope Benedictus VII in 978 and one from Pope 
Gregorius V in 998; at the Arxiu Capitular de la Seu d’Urgell  we can find one from 
Pope Sylvester II in 1001 AD; at the Archivo de la Corona de Aragón we can find two, 
one from Pope Silvester II in 1002 and the other one from Pope Ioannes XVIII in 1007. 

Outside Catalan territory we can find two more bulls: one in Perpignan from Pope 
Sergius IV in the year 1011 AD, and another one in Paris at the Biblioteque Nationale 
from Pope Benedictus VIII in 1016 which belongs to the monastery of Sant Pere de 
Camprodon. 

In general, the contents of these bulls are basically the same: the donation or 
confirmation of belongings and possessions of the Church.

The majority of these collections have often been loaned to be exhibited, especially 
those of Vic, and the others are exhibited permanently in museums, such as the one 
in Urgell or the two in Girona. They have also been studied by Agustin Millares 
Carlo in his doctoral thesis: Documentos pontificios en papiro de Archivos Catalanes 
(Madrid, 1918) and by Dr. Kehr in: Das Papsttum und der Katalanische Prinzipat bis zur 
Vereinigung mit Aragon (Berlin, 1926), as well as by some researchers of our country 
but only partially such as Ramón Roca Puig, Miquel S. Gros i Pujol, M. Anscari 
Mundó, Miquel Barceló, Benigne Marques, among others.

illustration 1. alterations detail with loss inks.
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Table 1. Papal Bulls on Papyrus preserved in Catalonia.
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2. Precedents for the preservation of Papal bulls 

2.1. Restoration laboratory of the Vatican

Although we have yet to obtain the details of the restoration made in the 
restoration laboratories of the Vatican, by doing an organoleptic study we may 
clearly deduce the procedures used, as we shall see below in the descriptions. 

The bulls were ordered for restoration by Pope Pius XI, according to Dr. Anscari  M.  
Mundó, this proposal by Pope Pius XI el más erudito de los papas del siglo XX2 corresponds 
to his interest in the study of Documentos pontificios en papiro de Archivos Catalanes by 
Agustín Millares for the prefect Mons Achille Ratti of the Vatican Apostolic Library. 

In order to confirm this, the Chapter Acts of Gerona and Vic have been 
directly consulted and we have confirmed with the archivist of Seu d’Urgell 
and the archivist of Aragon, that the process used for sending the bulls for 
restoration by the Vatican were the same for all and also the dates are the same. 
All the information that can be obtained from the Chapter Acts is very accurate 
(with the Vic Papal Bulls, it even explains how they were packed) and these are 
extremely useful to retrace the route followed by the bulls and to identify the 
people who were involved.

2. “the most learned Pope in the twentieth century”. Mundó, Anscari M. “Millares Carlo y las dataciones 
de códices visigóticos”. Boletín Millares Carlo, 13 (1994): 39.

illustration 2. register of the restoration process in the vatican in 
1927.
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2.2. Summary of the Chapter Acts of Girona mentioning the Papal Bulls

As it is mentioned in the Actes Capitulars de Girona between 1926 and 1928, 
vol. 106 and 107, the two Papal Bulls exhibited in the Cathedral Museum of 
Girona were sent to Rome for restoration:

In the session of the Chapter of the 1st March 19273 is reflected the Nuncio of 
Pope Pius XI to the Government of Spain in order to transport the papyrus Bulls 
of Girona to Rome for the purpose of their study, restoration and preservation. 
In the session it was decided to consult Dr. Kehr, General Director of the Prussian 
Archives, in order to seek his advice regarding the transport to Rome, since the 
Papal Bulls are very valuable and in a delicate condition.

In the session of 23th March 19274, it is explained the answer given by Dr. 
Kehr and it can be read the Royal order authorizing the relocation.

In the session of 1st July 19275, an explanation is given regarding exactly 
how the papyrus were packed and how Dr. Jordi Rubió accepted them and 
deposited them in the Chapter of the Barcelona Cathedral until the Government 
Commissioner took charge of their transfer.

In the session of 1st August 19276, a copy of the receipt in relation to the 
papyrus appears, signed by the prefect of the Vatican Archives Monsignor 
Mercati at the Spanish Embassy in Rome.

The session of 12th July 19287 predicts that the papyrus will shortly arrive 
at Rome with their restoration complete, and that it shall be publicized when 
they have arrived and have seen installed to be exhibited for those who wish to 
visit; it was also proposed to send a message of gratitude to the Pope’s Nuncio 
thanking them for the restoration of the Papal Bulls.

The session of 1st September 19288 explains that the restored Bulls were 
received on 19th July 1928 in the Vatican Archive by Dr. Hugo Ibscher from 
Berlin and were returned by Don Joaquin González, Director of the National 
Historic Archive. They were exhibited in the Chapterhouse room and the public 
was allowed to visit them between 23th and 25th of July.

In the session of 12th April 19309 several photographic reproductions of the 
two Bulls, sent by Mons. Giovanni Mercati, were presented as a gift. They all 
agreed with thanking this gift and preserving them properly. 

3. ACG. Capítol. Actes, vol. 106, p. 61-62.

4. ACG. Capítol. Actes, vol. 106, p. 62.

5. ACG. Capítol. Actes, vol. 106, p. 65-66.

6. ACG. Capítol. Actes, vol. 106, p. 66.

7. ACG. Capítol. Actes, vol. 106, p. 93.

8. ACG. Capítol. Actes, vol. 106, p. 96-97.

9. ACG. Capítol. Actes, vol. 107, p. 8.



Imago TemporIs. medIum aevum, vii (2013) 377-400. issn 1888-3931 

the papal bulls on papyrus: an aproach to their conservation 383

2.3. Summary of the Actes Capitulars de Vic mentioning the Papal Bulls

The five Papal Bulls were sent to Rome for restoration and study as is mentioned 
in the Actes Capitulars de Vic:

In the session of the 19th April 192710, mention is made of the interest of the 
Nuncio of Papa Pius XI, as expressed to the Government of Spain, to bring to 
Rome the papyrus Bulls of The Cathedral of Vic in order to study, restore and 
preserve them. It was decided to write to Dr. Rubió in order to seek his agreement 
to be responsible for the packaging and transport to Barcelona until such time as 
the person responsible for the transfer to Rome was designated. On 4th of May 
192711 we can read the telegram posted by Dr. Rubió accepting the commission 
and saying that the next day he will arrive in order to pack the papyrus. 

In the session of the 5th May 1927, an exhaustive description of the characteristic, 
size, etc. of each Bull and how they have to be packed en dos paquetes cilindricos, bien 
protegides, precintados con cordón de seda encarnada y sellados con el sello de este Cabildo 
y lacre12 is explained. In the same Act, It is noted that Mr. Don Joaquín González, 
director of Archivo Nacional de Madrid, is in charge of the relocation to Rome. 

In the session on 16th of May 192713, one can read a communication from Dr. 
Rubió saying that the Papal Bulls are placed in the Cathedral Chapterhouse of 
Barcelona until the Commissioner of the Government takes charge of them for 
their relocation.

In the session on 7th of July 1928, it is explained how the papyrus, already 
restored, were delivered by Don Joaquin Gonzalez. Also, on 22nd of July 1928, 
the archivist was directed to send a letter of gratitude to the Pope’s Nuncio for the 
restoration.

In the session on 4th of August 1928, 250 pesetas were assigned for the 
construction of a display case where the restored papyrus will be kept in the 
Chapterhouse Archives.

In summary of these Chapter Acts, the 10 Papal Bulls on Papyrus, preserved in 
Catalonia, were transferred to the Vatican to be studied, copied and then restored 
and framed in order to preserve its integrity. Besides the archives, where the 
Papal Bulls were preserved, others such as Dr. Rubió, Director of the Biblioteca 
de Catalunya, Don Joaquín González, Director of Archivo Histórico Nacional and 
Mons Mercati, the Prefect of the Vatican Archives, were involved in this process, 
facilitating the procedures required for the relocation. The Papal Bulls remained 
in the Vatican for approximately one year and afterwards they were returned to 
their original Archives.

10. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 280-281.

11. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 279.

12. “in two closed cylindrical packages with incarnated silk cord and sealed with the Cathedral 
Chapterhouse stamp using wax”. ABEV. Arxiu Capitular de Vic. Actes, Vol. 32, p. 282.

13. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 283.
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2.4. Royal Ministerial Order

On the 24th of March 1927, the General Direction of Fine Arts (Spain) reports to 
the head of Archivo de la Corona de Aragón that the King accepts the offering of His 
Holiness, through his representative apostolic Nuncio in Spain, in order to transport 
the Papal Bulls to be restored in Rome. He also dictates to keep all of the Papal Bulls in 
the Archivo de la Corona de Aragón. Furthermore, they also specify that the packaging 
must be in charge of Dr. Jordi Rubió and the transport to Rome must be supervised by 
Dr. Joaquín González who also shall pick them up and 3.200 pesetas were given to him 
for transport and daily expenses.

2.5. The restoration process in the Vatican

We don’t know the itinerary that the bulls made once in Rome and there is not 
a conservation report. However, according to our experience and after doing an 
exhaustive organoleptic exam of the Bulls set, one can clearly see which conservation 
and restoration process was done in the Vatican laboratory. This process consisted  
to roll out the papyrus, because they were kept rolled in their respective archives due 
to their large size. They were indirectly wet and flat under a weight, in order to correct 
distortions suffered while rolled. After doing a mechanic cleanse with flat brushes to 
remove the superficial dirt, they were totally pasted on an ochre cardboard, probably 
with wheat paste, the adhesive most widely used in this period, and they were left to 
dry with weights in order to achieve maximum adhesion and to keep them flat.

Afterwards, they were framed in a special system in order to preserve them.
The frame system used in the laboratory of the Vatican Library consisted of an 

overlapping of sheets to get a compact, durable and isolating covering which could 
protect the papyrus of possible external aggressions (insects, wetness, etc.). It seems as 
if they are inside of a sarcophagus due to the chubbiness of the framing.

illustration 3. fragment of the arxiu 
capitular de vic (vol. 32, 1927).
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The different sheets from front to back:
1. Transparent sheet glass on direct contact with the Papal Bull.
2. Papal Bull adhered on beige cardboard.
3. Cardboard between the back of the beige cardboard and the metal sheet that 

closes the set.
4. Metal sheet (after doing an analysis by x-ray fluorescence, it was certified that 

the metal sheet was zinc) under the cardboard surface, which protects and insulates 
the papal bull, closing the set.

5. A wooden structure in the form of a rectangular frame, reinforced by crossbars 
to hold the structure. The smaller Bulls have 4 crossbars and the biggest ones have 
seven crossbars and one vertical crossbar to reinforce and to hold the weight of  
the whole set, as in the cases of the papyrus of Pope Formosus of Vic, papyrus  
of Pope Silvester II of Seu d’Urgell and papyrus of Pope Gregorius V of Vic. The 
frames of the papyrus that conserve a leaden papal bull as the one in Vic, have a 
hole at the back which allows one to see behind the Papal Bull.

Perimeter protection and closing system of the whole set:
6. Perimeter levelling and protection of the glass with a paperboard of about 3 mm. 

thick because the glass is a few millimetres smaller than the wooden structure and the 
metal sheet being it less fragile to hits. This shape of paperboard has been adhered on 
the cardboard support with glue (unknown type). 

7. The closing and perimeter protection of the set were made with a grey paper and 
above it, there is a cardboard with the same thickness as the support. The grey paper 
and the cardboard hold the whole set and its perimeter. The cardboard is fixed with 
the tips of flat head, which were nailed to the wood frame.

8. The final perimeter was locked and sealed with pieces of leather of about 
20 cm long. The leather, of a deep red colour, is superimposed on the paper 
and cardboard closing and is aligned both with the front and with the reverse, 
draping approximately 2 cm from each side.

illustration 4. the lateral view of the papal bull.
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3. Present state of Papal Bulls conservation 

The Bulls of Girona are permanently exhibited in the Cathedral’s Museum, the 
Bull of Seu d’Urgell is exhibited in the Diocesan Museum of Urgell and the Bulls of 
the Royal Aragon Archive and the ones of Vic are kept in the archives dependencies.

The actual state of the Papal Bulls, in general, is deficient but not worrying, 
although each one has its peculiarities. In order not to be too extensive in this article, 
we will make a general description. The five Papal Bulls of Vic are the best conserved, 
all of them are practically in one piece and with the lead Papal Bull, excellently 
preserved because they were not exhibited at the Museum nor exposed to direct light. 
Furthermore, they are preserved by the primogenital system, designed in the Vatican 
laboratory: Nailed with a hinge mechanism on one wall that allows movement and 
the viewing from behind. They are in a cupboard, which locks up and protects them.

The papyrus Bulls are probably glued with wheat paste (the adhesive most widely 
used in this period), on a thin piece of card, to give them consistency and rigidity. 
This has not permitted the papyrus to be able to adapt to changes in the environment 
(change of temperature or of humidity), which has caused flaking inks, and some 
wrinkled areas.

Their aspect is dehydrated. They have many broken and frayed fibres and most 
of them have holes and galleries caused by xylophagous attack. In some of the Papal 
Bulls there are some bits missing were the signature and the date used to be. There 
are also some bits missing at the beginning of the papal bull due to the action of rolling 
out the document.

The sustained is a brown ink of a plant origin, which has modified the original 
colour due to aging, incidence of light and environment changes. In certain Papal 
Bulls the loss of intensity is very acute.

The framework has preserved the papal bulls for many years since it is compact 
and resistant system to external elements. However it is, now falling and is a problem 
for the conservation of the papal bulls. The papyrus is glued on a cardboard which 
did not let the document to adapt to the environment and climatic changes over 
time. Consequently there are strong tensions. Furthermore, the cardboard where 
the papyrus is stuck is clearly suffering the effects of foxing, which inevitably will 
end up contaminating the papyrus and will end up degrading it irreversibly. Foxing 
is a microorganism that develops in certain environmental conditions on papers or 
cardboards with a ferrous component in its composition. It grows very slowly, but 
there is no way to stop it permanently if the support is not changed.

The glass touches the papyrus and this represents a serious risk. If condensation 
occurs due to a great temperature difference in relation to the relative environmental 
humidity the papyrus could get stuck on the glass and most probably microorganisms 
will grow. In any case, this danger, should be amended.

The glass of the frame has no UVA filter. Consequently, the Papal Bulls that are 
exposed in the Museum have accumulated many lux hours and the ink has lost 
intensity. The metal sheet (zinc) which has maintained this structure very well and 
has preserved it from exterior elements now it is a danger because the metals in 
combination with atmosphere and humidity suffer several physiochemical changes 
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that can contaminate everything that is in contact with it, as it is the case of the Papal 
Bulls. It is necessary to replace them. 

This framework is very heavy, because the sum of the glass weight, oak frame, 
metal sheet and hinges is so considerable that is extremely difficult to manipulate and 
dangerous for the Bull integrity.

4. The later restorations 

The Papal Bull of Gregorius V of Vic was exhibited in 1993 in Hildesheim (Germany). 
It was then opened, cleaned and a piece of papyrus was added on top. This piece felt 
and remained on the archive when it was restored in the Vatican.

It has been made a partial restoration and a new framing (twice) to the Papal 
Bull of Seu d’Urgell when was revised. The first took place in 1976 in the Centro 
de Restauración de Libros y Documentos de Madrid with the register number 3442, 
entry number 23/12/76 and exit number 7/6/77. The treatment consisted of:

-Se procedió a efectuar una limpieza general con pincel y brocha suave
-Consolidación de grietas y fragmentos con tisú impregnado en polietileno, aplicado por 
termofusión.

-Sustitución del segundo soporte por una lámina de cartón neutro.
-Montaje de su primitiva instalación, previa eliminación y sustitución de una tira de cuero 
que circundaba el marco.

-No se hizo gran cosa dado que no había lugar a reintegrar las zonas perdidas y el criterio 
seguido fue mantener su instalación original14.

The second intervention was done on May 2012 and carried out by the authors 
of this article. After evaluating the conservation status of the Papal Bull and due 
to its size and the difficulty of manipulating it, we suggested to perform the work 
in the facilities of Centre de Restauració de Béns Mobles de Catalunya since they 
have an anoxia chamber for disinfection and a bigger room for working. The 
timing for the work was a month for the disinfection by anoxia and three weeks 
for the direct intervention of restoration.

14. - We proceed to make a general cleaning with soft brush.
- Fragments and cracks consolidation with tissue impregnated in polyethylene applied by thermofusion.
- Replacement of second support by other new paperboard.
- Assembly of the original structure, after the removal and replacement of a leather strip, which 
surrounded the frame.
- Little has been done because there was no place for reintegration of the lost areas and our criteria was 
maintaining the original installation.
(As reflected in a letter sent in 1987 from the Centro de Restauración to the restorer of the Archivo de la 
Corona de Aragon who was interested).
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illustration 6. detail of the papal 
bull of Joannes xiii. arxiu and 

biblioteca episcopal de vic.

illustration 5. Papa bulls of Joannes xiii. arxiu 
and biblioteca episcopal de vic.

illustration 7. papal bull of benedictus 
and papal bull of gregorius v. arxiu and 

biblioteca episcopal de vic.
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illustration 8. the two papal bulls exhibited in the 
cathedral’s museum of girona. museu de la catedral de 

girona.

illustration 9. revers of the 
papal bulls frame system. 
museu de la catedral de girona.

illustration 10 and 11. details of the revers of the papal bulls frame sistem. museu de la 
catedral de girona.  
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illustration 12. revers of the papal bulls frame 
system. museu de la catedral de Girona.

illustration 13, 14, 15. 
the storage facilities of 
the papal bulls. silvester 
ii (1002) and Johannes 
xvii (1007). archivo de 
la corona de aragón, 

barcelona.
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4.1. Restoration of the papyrus bull of Pope Silvester II of Seu d’Urgell 
(Catalonia, Spain)

The papyrus document (2,68m. x 0,72m.) is the largest Papal Bull conserved 
in Catalonia. It records one of Pope Silvestre II’s pronouncements/rulings and 
was presented to Bishop Sal∙la of Urgell. Dated 1001 it is written in Latin in 
curial old script with sepia ink. The document granted privileges to bishop 
Sal∙la, (son of viscounts of Conflent and uncle of Saint Ermengol) confirming 
his stewardship of all the possessions of the Church of Urgell. Bishop Sal∙la 
was a proponent in the spiritual renewal of the diocese and he also pioneered 
feudal practices such as the granting of fiefs, under his leadership the diocese 
exchanged territories with Count Borrell II. This Papal Bull is considered to be 
the founding symbol of the unification of several Catalan counties within the 
Principality of Andorra. 

4.1.1. Damage to the document (pre-current restoration)

Due to the Papal Bull being mounted on cardboard for reinforcement it 
has been prevented from reacting naturally to changes in temperature and 
humidity. This has led to flaking and peeling of ink in places and caused some 
folds and creases in the papyrus. The document also suffered from holes, broken 
fibres and fraying at the edges due to wood eating (xylophagous) insects. There 
are also woodworm holes in the supporting frame. There is damage to the 
bottom of the Bull and part of the signature and date are missing. The seal 
itself has disappeared. The ink has faded to brown over time due to light and 
environmental changes. 

The papyrus frame for the papyrus Bull has some glue stains which occurred 
during previous restoration work either on the frame, cardboard backing or 
from the gum on paper strips used to stick papyrus fragments together. 

When opening the case, the presence of carcasses of dead insects was found 
confirming the origin of the biological damage to the papyrus. While it appeared 
that this activity had ceased some time ago, a visual inspection alone would not 
allow one to determine the total absence of the presence of biological pests, 
which are not visible to the naked eye. 

The cardboard to which the papyrus is attached has a pH of 5 while the outer 
cardboard next to the wooden frame has a pH of 4. This is a relative problem 
because of the papyrus is a support of acid nature and the acid nature of the 
cardboard doesn’t affect it.

The wood framework which has preserved the bull for many years, although 
it’s a compact and durable system to external elements, now is failing to do its 
function, becoming a problem for the conservation of the bull. 

As the current wood framework (added in Madrid, in 1976) is not airtight 
and it has allowed for dirt and insects to enter. Furthermore, the direct contact 
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of methacrylate with the Papal Bull has allowed for the production of static 
electricity, which can possibly cause small parts of the papyrus to stick to the 
methacrylate. 

Dimensions of the wood framework
Rectangular frame (stretcher):

•	 282 cm height x 74 cm width.
•	 7 horizontal crossbars of 8 cm width.
•	 1 vertical crossbar.

Outer frame: 
•	 288 cm height x 84 cm width (3.5 cm thick).

4.1.2. Framing

The frame of the Papal Bull is composed of two parts: One is a solid sturdy 
structure completed during the restoration in Rome and the second is a more 
modern wooden frame added later in 1977 to facilitate its mounting and 
display in the museum. 

When we opened the wood framing we found that there were some 
differences between the reality and the description by Centro Nacional de 
Restauración de Libros y Documentos de Madrid. Since the letter that the restorer of 
the Archivo de la Corona de Aragon received mentions that they had the same 
type of wood framing and the perimeter was locked and sealed with pieces of 
leather maintaining the original method. But when it was opened we noticed 
some differences as the methacrylate under the sheet glass or the substitution 
of the pieces of leather for a yellow adhesive paper (masking tape). So, the 
structure of the front-to-back framing is: 
1. Transparent sheet glass.
2. Methacrylate sheet in direct contact with the Papal Bull.
3. The Papal Bull (with paste or Arabic gum (awaiting analysis) on an ivory 

cardboard overlaid and pasted on a grey cardboard. 
4. Orange-brown cardboard between the back of the grey cardboard and the 

metal sheet, which closes the set. 
5. A zinc metal sheet, below the cardboard surface, which gives protection and 

isolation to the Papal Bull, closing the set.
6. A wooden structure in the form of a rectangular frame, reinforced by seven 

crossbars to hold the structure. The frame of the Papal Bull is bigger, and 
part of the seven horizontal crossbars is also reinforced by a vertical crossbar 
to support the heavy weight of the set. 
Outer protection and closing system set:

7. Perimeter levelling and protection of the glass with a beige cardboard 
of approximately 3mm. thickness and 3.5 cm width. Above this there is 
another grey cardboard of the same size because the methacrylate is a few 
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millimetres smaller than the wooden and metal structure and thereby is 
more protected from impacts. These profiles have been tacked to the wood.

8. Closure and perimeter protection of the set by a yellow paper with adhesive 
(masking tape), which holds the whole thickness and perimeter.

Les tres pàgines de fotos que estan just a sota del punt 4.1 
han d’anar a sota del punt 4  tal com estan ara porten molta 
confusió 

 
 
 
 
En en punt 4.1.2 ha d’anar aquesta imatge que en les 
galerades ha desaparegut no sabem perquè: 
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illustration 16. pre-current 
system. stratigraphic system.

1. Glass

2. Methacrylate

3. Papyrus bull

4. Cardboard

5. Grey cardboard

6. Yellow cardboard

7. Metal plate

8. Wood-frame

1 2 4-5 6 7 83

4.2. Restoration process of the Papal Bull

When the Papal Bull was brought to Centre de Restauració de Béns Mobles 
de Catalunya (CRBMC) the first thing we did was to document the Papal 
Bull. We then proceeded to open the wood framing and remove the glass, the 
methacrylate, the metal plate, the main frame and the outer frame. We also 
photographed and documented each of the operational stages of the restoration 
from start to finish. We then proceeded to complete an anoxic disinfestation as 
a preventive measure to destroy any possible insect larvae that may have been 
within the fibres of the papyrus. The papyrus was kept in the disinfestation 
chamber for one month. 

Upon removing it from the disinfection chamber we proceeded to take 
samples of the metal plate, papyrus fibres, as well as of the adhesive strips 
used to keep the papyrus for analysis for any possible contaminants. This is 
being completed by the CRBMC and we await the results of their analysis. We 
also measured the pH of the backing cardboard, which had a pH value of 5.5. 

As regards the document the initial task undertaken was to clean the Papal 
Bull and remove any superficial dirt as well as the remains of any dead insects 
using blowers, flat brushes and a micro-vacuum cleaner. 

A de-acidification of the grey cardboard (layer 5), which is glued to the 
cardboard (layer 4), which holds the Papal Bull, was undertaken as a 
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precautionary measure. Magnesium oxide was used and applied by spraying 
the back of the cardboard. 

In order to reduce the visual impact of spots on the papyrus, a treatment 
with a controlled fixed humidity and a heated spatula was completed. 

After this treatment, again with a fixed humidity controlled weight was 
applied to certain creases. 

Later the mounting areas of the Papal Bull were checked one by one and 
reinforced, where necessary, with strips of 12 gr. Japanese paper treated with 
Arabic-gum. 

In certain areas of the Papal Bull it was necessary to reinforce the cardboard 
clamping support with Japanese paper hinges and polyvinyl acetate Hewitt 
M-218. In these cases they were dried under weights. Certain points of the 
cardboard support of the Bull had to be reinforced with Japanese paper hinges 
20g with polyvinyl acetate Hewitt M-218. In both cases the elements were left 
to dry under weights.

4.2.1. The restoration process of the wooden frame

The oak frame restoration was completed after the restoration of the Papal 
Bull. When the metallic hinges and fastening nails were removed we proceeded 
with cleaning using a flat brush in order to remove all the accumulated dust. 
Dust that was stuck to the frame surface was removed using a cloth slightly 
moistened with water and alcohol. Cracks in the wood were treated by filling 
them with conservation polyvinyl acetate glue and then adding pressure with 
clamps while the glue was drying in order to fill and close all the cracks.

 Woodworm holes were covered with a specialised oak and chestnut coloured 
wood wax. The holes in the hinges were covered with specialised oak coloured 
wood water-based acrylic putty. To finish and in order to the entire frame we 
applied beeswax with a cotton cloth to the entire surface.

4.2.2. Wood framing

The new framing was composed of the existing wooden frame and the glass-
acrylic plate was replaced by a single pane of 4mm conservation glass with a 
99%UV filter. This was decided upon so as to remove hazardous items and 
replace them with conservation materials that would remove weight from the 
mounting. 

From front to back:
1. Glass sheet of 2+2 mm with UV filter. 
2. Document (Papal Bull) with the original backing of beige cardboard on a 

grey one.
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3. Corrugated 3mm conservation cardboard between the back of the grey 
cardboard and the protection sheet, which seals the mounting. 

4. Edged closing and sealing of the whole set with frame sealing tape, 
conservation self-adhesive (acrylic adhesive) and a © Lineco brand tin-
layered sealing tape. 

5. DIBOND protective sheet (consisting of two 3mm aluminium sheets with a 
polyethylene central core) under the corrugated conservation cardboard for 
the protection and insulation of the Papal Bull, sealing the set. The DIBOND 
was attached to the frame using small screws to prevent movement.

6. Wooden structure in a rectangular frame, reinforced by seven crossbars 
to hold the frame rigid. On top of this frame is placed the whole set that 
supports and protects the Papal Bull. Two adjustable fastening systems were 
added to assist the installation in their place of origin. 

7. New beech-wood frame protected inside by © Lineco brand frame-sealing 
tape and attached to the wood frame sides with screws.

En el punt per vosaltres 7 però que en realitat ha de ser el 
4.2.2 hi ha d’anar aquesta imatge que també ha 
desaparegut no sabem perquè : 
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1. Glass

2. Papal Bull

3. Cardboard

4. Grey cardboard

5. Corrugated cardboard

6. DIBOND

7. Wood-frame

illustration 17. restoration process. stratigrafic system.
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illustration 18-23. details and general view of the papal bull before of silvester ii, the 
restoration process.
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illustration 24-28. restoration process of the papal bull of silvester ii.
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illustration 29-32. restoration process of the papal bull of silvester ii.
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5. Conclusions 

It is quite clear that this research work about papal bulls is completely open 
and in progress, for the reason that there are some aspects which still must be 
confirmed with chemical analysis, x-ray fluorescence, reflectography and mass 
spectrometry. It is advised to perform these tests in order to give a more scientific 
aspect to the topic as well as to involve several scientific specialists in the analysis.

To conclude, we would like to point out that the conservation status of these 
papal bulls is deficient but not worrying. They are not available to be consulted 
and thus their degradation process is very slow. This does not mean they are in the 
ideal conditions, because it has been 86 years since the intervention was made in 
the Vatican Library. The materials used for the restoration are ageing. The Papal 
Bulls that are exhibited in museums are aging faster. 

Nowadays, with technological advances and the new conservation materials 
for this type of documents, would be possible to make an extremely respectful 
intervention, in order to remove or neutralize those elements which have degraded 
over time, such as the subjection cardboard with foxing or the metal sheet closing 
the framing, which is probably polluting the papyrus support. From our point 
of view, this intervention to improve the Papal Bulls’ state of conservation and 
to ensure their survival over time should be made in the 10 Papal Bulls. They 
should be treated and framed using the same criteria and then stored or exposed 
according to the criteria of the different archives and museums, following the 
guaranties for its conservation. In fact, it’s a type of intervention, which should 
be made following the conservation policy of the institutions, which are guarding 
them. It is necessary to keep in mind that, there are only 25 papal bulls on 
papyrus in the world preserved and 10 of them are in Catalonia. We believe that 
is necessary to consider their exceptional nature, to consider them as a cultural 
good, to consider them as a writing support already extinct and to ensure their 
permanent preservation for future generations.
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1. Introduction

The musealization of archaeological sites is an interesting way to bring the 
results of archaeological research closer to society. It has the advantage of providing 
knowledge right at the location of the archaeological remains. Although the 
surroundings have changed dramatically in all cases, musealization helps to put 
sites into spatial and temporal context, which may make them more attractive to 
users. 

In Catalan and Spanish legislation, archaeological sites are considered cultural 
heritage. Furthermore, actions that are carried out to make archaeological remains 
more visible and intelligible add value and, in turn, convert sites into cultural 
resources.1 

In the last twenty years, there has been considerable activity in Catalonia to 
prepare a number of archaeological sites for visitors. After the excavation of all 
kinds of archaeological remains (caves, rural and urban settlements and cemeteries, 
among others) from different periods (Palaeolithic to modern times), extensive 
works have been carried out to make them accessible to the public. 

On the basis of the above, we aimed to analyse the various ways that archaeological 
sites from the Late Antique period have been adapted for public access. This period 
began with the fall of the Western Roman Empire in 476 and ended with the Arab 
and Berber conquest of the main cities in the north-east of the Iberian Peninsula 
at the start of the eighth century. We focused on sites that have been enhanced 
in some way to aid visitors’ understanding and interpretation. In other words, we 
selected sites at which work has been carried out: the surfaces and archaeological 
remains have been prepared and, in particular, information in some format has 
been added. Specifically, we analysed sites that were accessible to the public and 
had musealization adaptations in place in the period July 2012 to June 2013.

We excluded from this study sites that were still in use in the sixth century, but 
are more closely associated with the Roman world than with late antiquity. One 
example is villas.2 We also excluded late antiquity sites when this period was not 
presented to the public and the adaptation works had focused on other periods. This 
is the case of the paleo-Christian necropolis in Tarragona, where the focus is on the 
Late Roman Empire: in the recently opened route around the archaeological site 
there are no references to its continued use beyond the fifth century. We did not 
include sixth and seventh century sites that are important from an archaeological 
perspective, but had not been adapted to improve accessibility and intelligibility at 
the time of the study (for example Puig Rom in Roses). Finally, we excluded sites 

1. Alcalde, Gabriel; Burch, Josep. “Els processos de patrimonialització de l’arqueologia”, La patrimonialització 
de l’arqueologia. Conceptualitzacions i usos actuals del patrimoni arqueològic al nord-est de la península ibèrica, 
Gabriel Alcalde, Josep Burch, eds. Girona: Institut Català de Recerca en Patrimoni Cultural, 2011: 9-12.

2. Gurt, Josep M.; Navarro, Rosario. “Les transformacions en els assentaments i el territori durant 
l’antiguitat tardana”. Cota Zero, 20 (2005): 87-98; Chavarría, Alexandra. “Poblamiento rural en el 
territorium de Tarraco durante la antigüedad tardía”. Arqueología y territorio medieval, 8 (2001): 55-76.
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that had been adapted for public access in the past, but were not prepared for visitors 
during the study (July 2012-June 2013). This is the case of Bovalar in Serós.3

Next, we selected the archaeological sites or phases of sites whose visitor 
information states that the archaeological remains are from the sixth or seventh 
centuries. However, we did not include sites such as the Francolí complex 
in Tarragona. Although information at the entrance to this site states: Restes 
arqueològiques del conjunt paleocristià del Francolí. Segles IV-VI (Archaeological remains 
of the paleo-Christian complex of Francolí. Fourth to sixth centuries), there was 
no particular activity in the necropolis and basilica at the site during the centuries 
examined here.4 

To find out which of the sixth and seventh century sites had been prepared 
to receive visitors, we consulted the Inventory of the Archaeological Heritage 
of Catalonia, and carried out a reference search and an online search for other 
resources. Using the lists that we obtained, we made a preliminary selection of sites, 
which was revised once the archaeological remains had been analysed in situ. The 
final list considered in this study is comprised of the following seventeen sites: 
•	 Espai Santa Caterina, Barcelona.
•	 Plaça del Rei, Barcelona.
•	 Necropolis of Pertegàs, Calders.
•	 Vilauba, Camós.
•	 Paleo-Christian basilica of Cornellà del Llobregat.
•	 Cella memoriae, Empúries, L’Escala.
•	 Church of Santa Magdalena d’Empúries, L’Escala.
•	 Santa Margarida, Martorell.
•	 Tombs of Can Robert, Matadepera.
•	 Santa Maria de Sorba, Montmajor.
•	 Visigoth church of Sant Cugat, Sant Cugat del Vallès.
•	 Castellum, Sant Julià de Ramis.
•	 Tombs of Collet del Cargol, Sant Mateu del Bages.
•	 Necropolis of Pla de l’Horta, Sarrià de Ter.
•	 Visigoth basilica in the amphitheatre, Tarragona.
•	 Seu d’Egara / churches of Sant Pere de Terrassa.
•	 Archaeological site of les Pistes, Vilassar de Dalt.

The study focused on sites in Catalonia. This is because works to prepare Catalan 
archaeological sites for public use are governed by one piece of legislation, which is 
specific to Catalonia and differs from the laws found in other autonomous regions 
of Spain or in other European countries. 

To analyse how Late Antiquity sites in Catalonia have been prepared for public 
use, we defined a set of parameters that have already been used to assess other 

3. Hernández, Sònia. Memòria de l’adequació del Bovalar: neteja, consolidació i formalització. Barcelona: 
Centre d’Informació i Documentació del Patrimoni Cultural-Generalitat de Catalunya, 2007.

4. López, Jordi. Les basíliques paleocristianes del suburbi occidental de Tarraco, Tarragona. Tarragona: 
Institut Català d’Arqueologia Clàssica, 2006.
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kinds of Catalan sites5 or in general evaluations of the presentation of architectural 
sites.6 The parameters are:
1. Surrounding environment. 
2. Treatment of archaeological structures. 
3. Treatment of ground surfaces. 
4. Routes and meeting spaces. 
5. Signposting around the site. 
6. Interpretation centres or associate museums. 

This set of parameters can be used to fully analyse the works carried out to 
prepare a site, and to establish levels of alterations in the appearance of architectural 
remains due to the works. Fieldwork was carried out to verify the interest and 
suitability of applying these parameters to Late Antiquity archaeological sites. 

The paper is divided into two parts. In the first part, we use the aforementioned 
parameters to analyse the works carried out at the archaeological sites in the study. 
In the second part, we analyse the information on the sixth and seventh centuries 
that is available at the sites. Finally, the study concludes with an overall assessment 
of the works. 

2. Analysis of the works 

2.1. Surrounding environment 

Some of the analysed sites were originally in an urban or suburban context. This 
is the case of the Cella memoriae and the church of Santa Magdalena, which are both 
in Empúries, L’Escala; the Seu d’Egara / churches of Sant Pere de Terrassa; the Plaça 
del Rei and the Espai Santa Caterina in Barcelona; and the visigoth basilica in the 
amphitheatre of Tarragona. In most of these cases, the area surrounding the site has 
remained urban or become even more urbanised. Almost all of the sites are now 
part of the urban fabric of major Catalan cities such as Barcelona, Tarragona and 
Terrassa. Even some sites that were in suburban areas in the Late Antique period 
have become part of urban areas. As a result, the archaeological remains have been 
completely enveloped by buildings, streets, squares, etc. In some cases, such as that 
of the Plaça del Rei or the Espai Santa Caterina in Barcelona, the archaeological 
remains have been absorbed by the surrounding constructions (a square and a 
market). Consequently, they now lie in the subsoil of the city’s urban environment, 

5. Burch, Josep; Castanyer, Pere; Nolla, Josep M.; Tremoleda, Joaquim. “The musealization of Roman 
villas in Catalonia”, The musealization of the Roman villas. Girona: Institut Català de Recerca en Patrimoni 
Cultural, 2011: 23-37.

6. Beltran, Julia; Sánchez, Ana Lucía; Rascón, Sebastián. “Pasado, presente y futuro de la musealización 
de yacimientos en España”, VI Congreso de musealización de yacimientos y patrimonio. Arqueología, Patrimonio y 
Paisajes Históricos para el siglo XXI. Toledo: Consorcio de la Ciudad de Toledo, 2013: 139-159.



Imago TemporIs. medIum aevum, vii (2013) 401-423. issn 1888-3931 

the Presentation of the 6th and 7th Centuries 405

in spaces that are known as archaeological crypts. This situation is found frequently 
in urban environments.7 

Despite the similarities in the sites’ surroundings, an in-depth analysis revealed 
differentiating characteristics in all cases. The contrast between the original and 
current context of the archaeological remains could be considered most pronounced 
in the Espai Santa Caterina. This is due to the fact that the remains have been 
incorporated into a new building. In the Plaça del Rei, the current situation of the 
site in the subsoil is clearly completely different from the original surroundings. 
However, its location in the middle of Barcelona’s “Gothic Quarter” provides 
a historical context that forms a backdrop to the site, at least mentally. Another 
case is that of the Seu d’Egara / churches of Sant Pere de Terrassa. Although these 
archaeological remains are now in the middle of the city of Terrassa, their situation 
is very different to that described above. Firstly, they are located right at the limits of 
the old town of Sant Pere, a centre with a distinctive historical character. Secondly, 
they are surrounded by the park of Vallaparadís, which separates Terrassa’s 
episcopal complex from the modern buildings that are in the area, but not in the 
immediate vicinity. Finally, an attempt has been made to contextualize the historical 
surroundings of the site by planting micro-vegetation and fruit trees.8

The situation of the two sites of Empúries is also less categorical. Specifically, 
the Cella memoriae has been enveloped by the archaeological remains of the Greco-
Roman city, which had already disappeared by the time the Cella memoriae was 
built.9 

Therefore, we could consider this a false archaeological context. We can assess 
the entire Empúries archaeological complex to determine the current environment. 
This cannot be classified as urban, as the complex has not been incorporated into 
the urban fabric of a city. However, it cannot be defined as rural, as houses now 
link the southern area of the Empúries ruins with the town of L’Escala. The church 
of Santa Magdalena d’Empúries, which is located at the entrance to the town of 
L’Escala, is surrounded by fields and uncultivated land, hence the surroundings are 
essentially agricultural. However, as the church is situated beside a roundabout and 
one of the main roads into the town, the rural image is not entirely clear. 

The Castellum of Sant Julià de Ramis, the necropolis of Pla de l’Horta in Sarrià 
de Ter, Vilauba in Camós, the paleo-Christian basilica of Cornellà de Llobregat, Les 
Pistes in Vilassar de Dalt, the Collet del Cargol in Sant Mateu del Bages, Pertegàs 
in Calders, Can Robert in Matadepera, Santa Maria de Sorba in Montmajor, Santa 
Margarida in Martorell and the visigoth church of Sant Cugat would originally have 

7. Tricoli, Alessandro. “Coperti, scoperti e ricoperti: strategie d’intervento per i siti archeologici”. 
Agathón. Recupero e Fruizione del Contesi Antichi, 2010/1 (2010): 67-72; Tricoli, Alessandro. “Archeological 
clousures in the city contexts”, Urban archaeology enhacement, Maria Clara Ruggieri Tricoli, Maria Luisa 
Germanà. Pisa: Edizioni ETS, 2013: 208-276. 

8. Ferran, Domènec. Ecclesiae egarenses. Les esglésies de Sant Pere de Terrassa. Terrassa: Caixa Terrassa-
Lunwerg, 2009.

9. Nolla, Josep M.; Sagrera, Jordi. Ciuitatis impuritanae coementeria. Les necròpolis tardanes de la Neàpolis. 
Girona: Universitat de Girona, 1995.
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been in rural environments. However, the urban growth of many cities and towns 
in Catalonia has meant that some of these sites (the necropolis of Pla de l’Horta, the 
paleo-Christian basilica of Cornellà de Llobregat, Les Pistes in Vilassar de Dalt and 
the visigoth church of Sant Cugat) are no longer rural and are visited in a clearly 
urban context that bears no relation to their original surroundings. In fact, at Pla 
de l’Horta and Cornellà de Llobregat, the archaeological remains are in the subsoil 
and can only be seen from the outside through glass sheets. Therefore, they are 
distanced from their immediate environment.

The Castellum of Sant Julià de Ramis is a mixed case. Although the site is on 
top of a mountain and in the middle of a wood, some of the main views from the 
Castellum take in urban elements, such as roads, a motorway, road junctions and 
industrial estates, among others. The same situation is found at the church of Santa 
Margarida in Martorell. Most of the immediate vicinity of this site is rural, but one 
part is almost under a motorway, and the surrounding area is clearly urban. The 
rest of the sites (Vilauba, Collet del Cargol, Pertegàs and Can Robert) are in a rural 
environment; some in a small village or agricultural town, others in the middle of 
fields or woods. 

In terms of spatial integration into the environment, we differentiated between 
archaeological sites that are open and accessible at all times, and those that are 
protected by a fence or building that restricts access to specific days and times. 
The sites in the first group are: the Castellum of Sant Julià de Ramis, the church of 
Santa Magdalena d’Empúries, the paleo-Christian basilica of Cornellà de Llobregat, 
the tombs of Collet del Cargol, the necropolis of Pertegàs, the Pla de l’Horta and 
Can Robert. In the second group are the Cella memoriae of Empúries, Vilauba, the 
Seu d’Egara / churches of Sant Pere de Terrassa, the Plaça del Rei, the Espai Santa 
Caterina, the visigoth basilica of Tarragona, Santa Maria de Sorba, the church of 
Santa Margarida in Martorell and the visigoth church of Sant Cugat. 

In general, we can state that smaller sites in rural environments tend to be 
completely open with no restrictions to public access. In contrast, sites that are larger 
or closely linked to an urban environment, or those that have been enveloped by 
buildings, tend to be enclosed and have restricted access. In fact, the urban sites that 
we analysed can only be visited at certain times. They are not designed to be public 
places that are open and integrated into the environment, with a type of use similar 
to that of a public space such as a square, park or garden. 

2.2. Treatment of the archaeological structures 

The necropolis of Collet del Cargol differs from the rest of the sites studied here 
because the archaeological remains are not in their original location. Two of the four 
tombs in the necropolis were moved in 1993 to the side of the church of Sant Mateu, 
which is a short distance from where they were excavated.10 This characteristic 

10. Sánchez, Eduard; Olivares, David. “La intervenció arqueològica al Collet del Cargol. Estudi d’una 
necròpolis d’època visigòtica al Bages”, I Congrés d’Arqueologia Medieval i Moderna a Catalunya. 15 anys 
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differentiates the necropolis from the other sites. In Catalonia, the relocation of 
archaeological remains is not common, although there are a few cases. For example, 
in 1995 the paleo-Christian basilica in the Francolí complex, Tarragona, was moved 
from its original location to a lower level, within the car park of a shopping centre.11 

The rest of the sites that were analysed can be divided into two groups. The first 
is made up of the necropolises, which are comprised of tombs dug into the ground 
and, at most, lined with tiles or slabs of stone (Pla de l’Horta, Les Pistes, Pertegàs and 
Can Robert). In no case can these be defined as funerary monuments or funerary 
architecture above ground level. In this group, the treatment of the archaeological 
structures after excavation could be considered minimum (cleaning, shoring-up of 
one of the tomb’s slabs, etc.) or even non-existent. In some cases, the tombs that are 
visible are only a small part of the entire necropolis, which either remains hidden 
or has not been conserved. This is the case of the Pla de l’Horta, where only two of 
the 79 tombs that were discovered are visible12 or that of Les Pistes, where just 13 of 
the 30 tombs that were found can be observed.13

The second group is comprised of sites that contain the remains of some kind of 
building: the Cella memoriae of Empúries, the church of Santa Magdalena d’Empúries, 
the Castellum of Sant Julià de Ramis, Vilauba, the Seu d’Egara / churches of Sant 
Pere de Terrassa, the paleo-Christian basilica of Cornellà del Llobregat, the visigoth 
basilica of Tarragona, the church of Santa Margarida, the Plaça del Rei, the Espai 
Santa Caterina, Santa Maria de Sorba and the visigoth church in Sant Cugat. The 
treatment of architectural remains in this group can be divided into different levels, 
depending on the extent of the conservation and restoration activities that have 
been undertaken. On a first level are sites that are presented as archaeological ruins, 
just as they would have been found after excavation. This is the case of the Cella 
memoriae of Empúries, the paleo-Christian basilica of Cornellà del Llobregat, the 
visigoth basilica of Tarragona, the church of Santa Margarida in Martorell, the Plaça 
del Rei and the Espai Santa Caterina in Barcelona and Santa Maria de Sorba. In 
some cases, the fact that superimposed structures from different periods have been 
left in place could reinforce this idea. Examples from the list above include the Espai 
Santa Caterina14 or the Cella memoriae of Empúries, where the superimposition of 
structures from different periods of the architectural site can be observed. 

d’intervencions arqueològiques: mancances i resultats, Xavier Badia, Josep M. Vila, Josefa Huertas et alii, eds. 
Barcelona: Associació Catalana per a la Recerca en Arqueologia Medieval, 1998: 426-431.

11. Beltran, Julia; Sánchez, Ana Lucía; Rascón, Sebastián. “Pasado, presente y futuro de la musealización 
de yacimientos en España”. VI Congreso de musealización de yacimientos y patrimonio. Arqueología, Patrimonio y 
Paisajes Históricos para el siglo XXI. Toledo: Consorcio de la Ciudad de Toledo, 2013: 149.

12. Llinàs, Joan; Tarrés, Anna; Montalbán, Carme; Frigola, Josep; Merino, Jordi; Agustí, Bibiana. 
“Pla de l’Horta (Sarrià de Ter, Girona): una necròpolis con inhumaciones visigodas en la tarraconense 
oriental”. Archivo Español de Arqueología, 81 (2008): 289-304.

13. Ajuntament de Vilassar de Dalt. “Nous jaciments romans”, Descobrir Vilassar. 27, september 2013 
<http://www.vilassardedalt.org/fitxa.php?id=5879>.

14. Beltran, Julia. “¿Para que conservar? Una reflexión en torno a la conservación y presentación de 
los restos arqueológicos del mercado de Santa Caterina en Barcelona”. III Congreso Internacional sobre 
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On a second level are sites at which modifications to the original structures are 
clearly visible, but do not change the presentation of the remains as an archaeological 
ruin. This subgroup includes Vilauba and the church of Santa Magdalena d’Empúries. 
In these two places, a few additional courses have been added to walls that were 
revealed during the excavation. The reconstructed part is distinguished from the 
original wall by a band of mortar. These reconstructions have increased the volume 
of the remains, and have consequently made it easier to visualize the architectural 
spaces. However, the building work was carried out with materials that were similar 
or identical to the originals. As a result, the sites have not been greatly altered, and 
are still perceived as archaeological ruins, as mentioned above. 

On a third level are the Castellum of Sant Julià de Ramis and the visigoth church 
inside the cloister of the monastery of Sant Cugat del Vallès. Some walls have also 
been rebuilt at these sites. However, in this group, the work was carried out with 
modern materials that are clearly visible and easily distinguished from the originals. 
At the first site, the Castellum, the practice was carried out in areas where there 
were indications of the existence of walls, but the original structures had not been 
conserved. At the visigoth church, the reconstruction work was carried out on top of 
the remains of walls that were badly conserved or walls that had even disappeared in 
some sections. As in the above group, the reconstruction was not extensive in these 
cases, but serves to define and visualize the ground plan of the original building. 
The actions do not make the archaeological remains monumental. For example, 
the visigoth church of Sant Cugat’s walls have not been built up beyond the level 
of the pathway in the monastery’s cloister, within which the remains are situated. 
However, due to the use of modern construction materials, the appearance of the 
archaeological ruin has been altered slightly or considerably. 

We have left a discussion of the Seu d’Egara / churches of Sant Pere de Terrassa 
until last, as the interest of the work carried out here deserves specific mention. At this 
site, there is a combination of monumental buildings (Santa Maria, Sant Miquel and 
Sant Pere) and archaeological remains. We only discuss the archaeological remains 
in this study; we do not analyse the presentation of the monumental buildings or 
the restoration work that may have been carried out on them.15 We focus on the 
visible results of work on structures that are strictly archaeological and can be visited 
at this site. The final result is similar to that found at the other sites: in general, the 
impression is of an archaeological ruin that has not been greatly altered, despite the 
restoration work that may have taken place. In this case, the alterations that are most 
visible to visitors are the reconstruction of some walls with materials that are similar 
to the originals. The old and new parts are distinguished by a band of mortar or the 
application of material on top of the broken down parts of the walls. 

In general, we can conclude that consolidation and restoration work carried 
out on the sites in this study has not diminished their archaeological character. 
The interventions have basically served to reveal the buildings’ ground plans. The 

Musealización de yacimientos arqueológicos. De la excavación al público. Procesos de decisión y creación de nuevos 
recursos. Zaragoza: Ayuntamiento de Zaragoza-Institución Fernando el Católico, 2005: 45-52.

15. Ferran, Domènec. Ecclesiae egarenses...
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intention has not been to reproduce the original dimensions and volumes of the 
buildings or their architectural characteristics. 

2.3. Treatment of ground surfaces 

The treatment of an archaeological site’s structures and the appearance of its 
ground surfaces are, to a large extent, the factors that determine its image. As in 
the treatment of archaeological structures, we generally consider that the main 
criteria in the treatment of ground surfaces aim to present the image of a ruin to 
visitors. On a first level are sites that have ground surfaces similar to those left after 
the excavation work, with paving restored to varying degrees or with a very basic 
levelling of the ground. This is the case of most of the sixth and seventh century 
sites: the Cella memoriae of Empúries, the necropolis of Pla de l’Horta, the Plaça del 
Rei, the Espai Santa Caterina, the visigoth basilica of Tarragona, the necropolis of 
Pertegàs and Santa Maria de Sorba. 

Beyond this is a second level comprised of sites at which new materials have 
been used in certain areas to differentiate the spaces. This is the case of Les Pistes, 
where surfaces inside the tombs have been covered in river pebbles. The colour and 
texture of the pebbles differentiate the tombs from the surrounding area, which is 
covered in brown sediment. A similar situation can be found at Can Robert, where 
gravel has been used to demarcate the location of the tombs.16 This practice is 
sometimes used throughout a site. At the visigoth church in the cloisters of the Sant 
Cugat monastery, ground surfaces that represent the original level of the church 
have been covered in pink gravel. At Santa Margarida in Martorell, gravel has also 
been scattered around the church. The ground surface at Vilauba has also been 
treated. In this case, the original level of circulation through the building has been 
marked with a layer of the same sand in each room. 

A further step has been taken in the transformation of surfaces at the sites of the 
church of Santa Magdalena d’Empúries and the Castellum of Sant Julià de Ramis. 
In this group, spaces have been resurfaced using a range of textures and colours. 
Most of the spaces in Santa Magdalena d’Empúries have been covered with gravel, 
apart from one particularly important area that has been resurfaced using mortar. 
A similar solution has been used in the Castellum of Sant Julià de Ramis. At this site, 
different colours of gravel have been used depending on the original function of 
the spaces. In addition, some rooms have been resurfaced using mortar, to simulate 
their original appearance. 

The Seu d’Egara / churches of Sant Pere de Terrassa site has had the most complex 
surface treatment. Specifically, the open area between the various buildings at the 
site has been resurfaced using materials of very different textures and colours, 
depending on the period and the type of archaeological remains found there during 

16. Nauralea Conservació SL. Projecte de valorització del patrimoni natural i cultural. Necròpolis de Can 
Robert. Castellar del Vallès: Naturalea Conservació SL, 2011.
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excavation. Particularly visible is the treatment of tombs and silos that are situated 
in the open area of the site. These items have been differentiated from the rest of 
the remains using cobble stones with grass growing in the gaps between them, and 
using geometric figures (parallelepipeds or circular plinths). In addition, individual 
lighting has been installed in the different tombs to represent the lamp of the soul.17 
The remodelling involves complex outlining, the result of which is a large space that 
is divided visually into many elements that reflect the archaeological structures.

2.4. Routes and meeting places 

In some cases, the site presented to the public is so small that there are no real 
routes around it. This is the case of the necropolis of Pla de l’Horta, the paleo-
Christian basilica of Cornellà del Llobregat, the Collet del Cargol and Santa Maria 
de Sorba. 

There are also cases of much larger sites that do not have routes around them. 
This group includes the archaeological remains of the Espai Santa Caterina. At this 
site, visitors can view the archaeological remains in the subsoil from a platform that 
forms part of the market, but cannot walk around them or get close to them. A 
similar case is that of the Cella memoriae of Empúries. There, the visitor can only see 
the remains from one specific point, and cannot walk around or get close to them.

We do not consider that there is a marked route around the visigoth basilica in the 
amphitheatre of Tarragona. However, the interior can only be accessed via a walkway, 
and the church can be seen by visitors walking across the amphitheatre’s arena. In 
this case, the higher level entrance to the monument acts as a viewpoint. A similar 
case is that of the Seu d’Egara / churches of Sant Pere de Terrassa, where visitors 
can walk around the site following the numbers on the interpretation panels that 
have been installed, but in reality the route has not been specifically marked using 
materials or various signposts. Instead, visitors can make their own way around. 

Another group includes sites that have a path around the perimeter from which 
the public can view the site without entering it. In this group, sites that have 
viewpoints and meeting points can be distinguished from those that do not. The 
group includes the church of Santa Magdalena d’Empúries, the necropolis of Les 
Pistes, the necropolis of Pertegàs, and the visigoth church in the monastery of Sant 
Cugat del Vallès. At almost all of these sites, the perimeter path is indicated by railings 
that encloses the site, but no route is marked on the ground surface. One exception 
is the Sant Cugat del Vallès site, where there is no fence separating the remains of 
the paleo-Christian church’s structures from the surrounding environment. Instead, 
there is a pathway marked by flagstones whose colour contrasts with the green 
grass in the centre of the cloister, where the archaeological remains lie. 

The solution at the Castellum of Sant Julià de Ramis is more complex. This site can 
be visited by following a path around the perimeter, which is indicated by railings 

17. Ferran, Domènec. Ecclesiae egarenses...
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and by the materials that have been used for the ground surface, which contrast 
with those found in the rest of the environment. In addition, the path leads to a 
platform that serves as a viewing point above the site. The route here is not circular; 
visitors must go to the platform and return using the same path. 

The site that has the most clearly visible route around it is the Plaça del Rei in Barcelona. 
There, the route takes the form of a walkway over the complex of archaeological 
remains. It widens at some points, which could be used as meeting points. 

2.5. Signposting within the sites

Most of the sites analysed in this study use interpretation panels to provide 
information for visitors. These are usually lectern-style panels, which are used for 
example at the Castellum, Pla de l’Horta, Vilauba, the Seu d’Egara / churches of Sant 
Pere de Terrassa, Plaça del Rei, Espai Santa Caterina, Les Pistes, Pertegàs and Can 
Robert. Depending on the size of the site, there may be just one panel or several 
along the route. Generally, lectern-style panels are supported on the railings that 
mark the route for visitors to take around the site. 

At a second smaller group of sites, vertical interpretation panels are used. This is 
the case at the church of Santa Magdalena d’Empúries, the paleo-Christian basilica 
of Cornellà del Llobregat and Santa Maria de Sorba. 

Regardless of whether panels are vertical or lectern-type, they tend to be situated 
in places from which much of the site can be seen (for example, panels situated 
at the viewpoint over the Castellum) or at places where information is given about 
specific spaces (for example, the various panels along the route around the Plaça 
del Rei site). 

2.6. Interpretation centres or associated museums 

Most of the sites studied here are not directly associated with museums or 
interpretation centres. The exceptions are the Cella memoriae of Empúries, the Plaça 
del Rei in Barcelona, the Seu d’Egara / churches of Sant Pere de Terrassa and Santa 
Margarida in Martorell. Empúries has a museum that also presents the Late Antique 
period. In Barcelona, the archaeological remains form part of the Museu d’Història’s 
permanent exhibition. In Terrassa, the former rectory is now a visitor centre where 
an audiovisual presentation about the complex is shown. Santa Margarida has an 
interpretation centre located in the Jaume Amat space, where there is an exhibition 
about the site and an audiovisual presentation is shown. 

In some other cases, sites have support spaces. For example, an area in the 
amphitheatre of Tarragona’s stands is used for various interpretation panels about 
the visigoth basilica that explain the history of the site.
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3. Communication resources 

Perhaps more than any other kind of heritage, archaeological heritage is difficult 
to interpret directly. This is because there is an enormous gap between our current 
society and the societies that created the heritage sites. For this reason, we need 
professionals to act as intermediaries and aid interpretation of the sites.18 This is true 
of the sixth and seventh century sites discussed here. In addition to the adaptation 
and presentation of the archaeological remains themselves, information resources 
must be included to provide the keys to understanding the sites and make them 
intelligible to visitors. 

At the adapted sixth and seventh century archaeological sites in this study, most of 
the information is transmitted to visitors using interpretation panels. These contain 
explanatory texts, photographs of artefacts found, photographs of a moment during 
the excavation, and drawings that recreate the archaeological item or illustrate the 
processes carried out. In one case (Santa Margarida, Martorell), information on the 
site is provided for visitors using QR codes. 

In all cases, the texts on the interpretation panels contain a description of the 
site’s structures. In some cases, this is accompanied by a description of the site’s 
immediate surroundings at the time of the human occupation that is presented. In 
the case of the necropolises, the information tends to include a description of the 
ritual followed during burials. Panels may also present a summary of archaeological 
research on the site.

One interesting aspect is the variety of names given to the period in question. In 
most cases, sites are classified as visigoth. However, many other sites are described 
as belonging to specific centuries, or as Early Middle Age, paleo-Christian or Late 
Antiquity. This variation in nomenclature probably reflects the development of 
research and the complex interpretation of this period.19

A few sites, such as the Seu d’Egara or the Plaça del Rei in Barcelona, have 
specific leaflets that provide additional information for visitors. 

Some of the sites considered in this study have webpages containing additional 
information for visitors. In some cases, this information can be found on the website 
of the heritage organization to which the site belongs (this is the case of Santa 
Caterina or Plaça del Rei on the Museu d’Història de Barcelona’s website, Vilauba on 
that of the Museu Arqueològic Comarcal de Banyoles, the paleo-Christian basilica 
on that of the Museu d’Història de Tarragona). In other cases, information about 
the sites can be found on the website of the relevant town council (for example, 
the town council websites of Sant Julià de Ramis, Terrassa and Vilassar de Dalt). 
Occasionally, the archaeological site has its own website (the Seu d’Egara / churches 
of Sant Pere de Terrassa and Santa Margarida). 

18. Alcalde, Gabriel. “De vacances a la prehistòria”. Cota Zero, 15 (1999): 84-90.

19. Olmo, Lauro; Castro, Manuel. “La época visigoda a través de la arqueología”, Arqueología e Historia 
entre dos mundos. Madrid: Museo Arqueológico Regional, 2012: 49-77.
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4. Conclusions

On the basis of the data gathered here, we can first state that the musealization 
of sixth and seventh century archaeological sites in Catalonia is not very common. 
Nevertheless, major and minor works have been carried out at some sites. Some of 
the sites described here only present the Late Antique period. However, in many 
cases the sixth and seventh centuries are dealt with in archaeological remains from 
a range of historical periods. 

Some of the archaeological sites that we have analysed are important for tourism. 
This is the case of Tarragona or the Plaça del Rei. Others are more closely associated 
with hiking and day trips, such as the tombs of Can Robert, the path up to la Mola, 
and the necropolis of Pertegàs along the path of the river Calders. Other sites are not 
associated with tourism or hiking and day trips; these include the tombs of Collet 
del Cargol or Santa Maria de Sorba. 

Much of the remodelling work at archaeological sites has been promoted by local 
government. In addition to larger city councils and associated heritage organizations 
(Barcelona, Tarragona, Museu d’Història de la Ciutat de Barcelona, Terrassa, 
Museu de Terrassa), town councils of smaller municipalities (Banyoles, Porqueres, 
Camós, Sant Julià de Ramis, Vilassar de Dalt and Sarrià de Ter), regional councils 
(Berguedà) and provincial councils (Girona and Barcelona) have also been deeply 
involved. On specific occasions, local study centres (Centre d’Estudis Martorellencs, 
Centre d’Estudis Comarcals de Banyoles) and natural parks (Parc Natural de Sant 
Llorenç del Munt i l’Obac) have participated. Consequently, we can state that the 
musealization of sixth and seventh century archaeological sites in Catalonia has 
involved a wide range of institutions, and therefore society is also largely involved. 

Given that the actions described here are the result of very different initiatives, 
which have not been devised and implemented in an interrelated way, the overall 
result is not due to a prior selection of sites and does not present an overview of 
the sixth and seventh centuries in Catalonia. For the same reason, there is no single 
model of archaeological intervention, although there is a tendency to maintain the 
image of an archaeological ruin. In addition, the archaeological sites are concentred 
in two areas: at the NE of Catalonia and at the Llobregat river area and surroundings. 
However, a potential visit to all of the sixth and century Catalan sites that have 
been adapted for public use would give an accurate idea of the occupation of the 
region in the visigoth period, and would cover episcopal complexes, very small rural 
settlements, and urban spaces. 
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illustration 1. location in catalonia of the various sixth and seventh century archaeological sites 
analysed in this study.

1. Plaça del Rei of Barcelona

2. Espai Santa Caterina of Barcelona

3. Necròpolis of Pertegàs, Calders

4. Vilauba, Camós

5. Paleo-Christian basilica of Cornellà de Llobregat

6. Cella Memoriae, Empúries, L’Escala

7. Church of Santa Magdalena d’Empúries, L’Escala 

8. Santa Margarida, Martorell 

9. Tombs of Can Robert, Matadepera

10. Santa Maria de Sorba, Montmajor

11. Visigoth churhc of Sant Cugat, Sant Cugat del Vallès

12. Castellum, Sant Julià de Ramis 

13. Tombs of Collet del Cargol, Sant Mateu del Bages 

14. Necropolis of Pla de l’Horta, Sarrià de Ter

15. Visigoth basilica in the amphitheatre, Tarragona

16. Seu d’Egara / churches of Sant Pere de Terrassa, Terrassa.
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illustration 2. espai santa caterina, barcelona.

illustration 3. plaça del rei, barcelona.
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illustration 4. necropolis of pertegàs, calders.

illustration 5. vilauba, camós.
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illustration 6. paleo-christian basilica of cornellà del llobregat.

illustration 7. cella memoriae, 
empúries, l’escala.
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illustration 8. church of santa magdalena d’empúries, l’escala.

illustration 9. santa margarida, martorell.
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illustration 10. tombs of can robert, matadepera.

illustration 11. santa maria 
de sorba, montmaJor.
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illustration 12. visigoth church of sant cugat, sant cugat del vallès. 

illustration 13. CasTellum, sant Julià de ramis (photo globusvisió. icrpc).
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illustration 14. tombs of collet del cargol, sant mateu del bages.

illustration 15. seu d’egara / churches of sant pere de terrassa.
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illustration 16. necropolis of pla de l’horta, sarrià de ter.

illustration 17. visigoth basilica in the amphitheatre, tarragona.
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illustration 18. archaeological site of les pistes, vilassar de dalt.
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shLA PARCEL·LACIÓ RURAL ISLÀMICA REFLECTIDA EN 

LA TOPONÍMIA CATALANA PASSADA I PRESENT

Pere balañà

conseJo superior de investigaciones científicas

resUm

Mitjançant l’estudi sistemàtic de tres conceptes àrabs elementals, juntament amb els seus de-

rivats i compostos, és possible identificar una munió de noms de lloc d’arreu dels Països Catalans, 

interpretar el seu significat i acostar-se a la comprensió d’una part del sistema de repartiment 

territorial dut a terme pels musulmans durant la seva ocupació, reflectit després en els documents 

cristians de repoblació.

Una de les qüestions que sempre ha merescut més atenció per part dels estudiosos arabistes 

i medievalistes en relació a l’etapa islàmica de la península ibèrica (Alandalús, segles VIII-XV), 

ha estat la del repartiment de la terra entre els colonitzadors nous, àrabs i berbers, i els propieta-

ris anteriors1. Aquesta tasca, que podem explicar com la lògica constitució d’un cadastre o regis-

tre de la propietat immobiliària a efectes bàsicament fiscals i religiosos —derivats dels preceptes 

alcorànics—,2 la considerarem ben comprensible si recordem que, en recuperar les diverses auto-

ritats cristianes les terres i nuclis de població que havien estat propietat dels musulmans, van co-

piar aquell sistema o model mitjançant els anomenats “Repartiments/Repartimientos”.3 Amb una 

1. Em limitaré generalment a adreçar el lector vers referències bibliogràfiques assequibles i més o menys recents, com 
ara: Arié, Rachel. España musulmana (siglos VIII-XV). Madrid: Labor, 1982: 18 i següents; Vallvé, Joaquín. La división 
territorial de la España musulmana. Madrid: Consejo Superior de Investigaciones Científicas, 1986; Lagardère, Vincent. 
“Campagnes et paysans d’Al-Andalus (VIIe-XVe siècles)”. Revue du monde musulman et de la Méditerranée, 79-80 (1996): 
43-54; Lagardère, Vincent; Méouak, Mohamed. Histoire et société en Occident Musulman au Moyen Age. Analyse du Mi’yar 
d’al-Wansarisi. Madrid: Casa de Velázquez-Consejo Superior de Investigaciones Científicas, 1995; Miquel Barceló, coord. 
Musulmans i Catalunya. Barcelona: Empúries, 1999: I, 49-50; Martos, Juan. Introducción al mundo jurídico de la España Mu-
sulmana. Madrid: Ediciones G. Martín, 1999 i, finalment, Bramon, Dolors. Moros, jueus i cristians en terra catalana. Lleida: 
Pagès Editors, 2013. Totes les traduccions catalanes dels mots àrabs han estat fetes en base a: Castells, Margarida; Cinca, 
Dolors. Diccionari Àrab-Català. Barcelona: Enciclopèdia Catalana, 2007; Corriente, Federico. Diccionario árabe-español. 
Madrid: Instituto Hispano-Árabe de Cultura, 1977; les transliteracions manquen dels signes diacrítics propis de les pu-
blicacions arabistes científiques, però indico sempre l’accent tònic en les vocals.

2. Sura 8, aleia 41. Gaudim d’una extraordinària traducció catalana de l’Alcorà feta per: de Epalza, Míkel. L’Alcorà. Bar-
celona: Proa, 2001. Aquí he traslladat a la nostra llengua la versió castellana de: Cortés, Julio. El Corán. Madrid: Editora 
Nacional, 1980. Però, sorprenentment, dos dels tres conceptes que analitzarem a continuació no apareixen a obres en 
què semblaria pertinent de trobar-los, com ara: Maíllo, Felipe. Vocabulario de Historia Árabe e Islámica. Madrid: Akal, 
1999, o: Viladrich, Mercè. Història política de les societats islàmiques des de la fundació del califat fins a la caiguda dels abbàssides. 
Barcelona: Universitat de Barcelona, 1996. Cap dels tres termes no és recollit al: Diccionari d’Història de Catalunya, Jesús 
Mestre, Josep M. Salrach, Josep Termes, eds. Barcelona: Edicions 62, 1993.

3. Els més cèlebres (de Mallorca i València), ja publicats, són a l’abast de tothom. A més, a part del de Borriana, més 
difícil d’aconseguir, per als repartiments “menors”, redactats en forma de documents dits “cartes de franquícies” o “car-
tes de població”, l’obra fonamental continua essent: Font Rius, Josep Maria. Cartas de población y franquícia de Cataluña, 
2 vols. Madrid-Barcelona: Consejo Superior de Investigaciones Científicas, 1969-1983, a completar amb l’estudi del 
mateix autor: Font Rius, Josep Maria. “Carta de població de Lleida (1150)”, Documents jurídics de la Història de Catalunya. 
Barcelona: Generalitat de Catalunya-Departament de Justícia, 1992: 51-62.
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històrica qui eren els propietaris de les terres i en quina mesura, ja que ambdós paràmetres impo-

sitius esdevenien essencials per a la subsistència fiscal de tota mena de poders constituïts. I així ho 

van fer en el seu moment (segle VIII) els àrabs i berbers immigrats als diversos territoris ibèrics.4

El tema interessa moltíssim en relació a la toponímia dels Països Catalans, perquè els noms de 

lloc derivats del sistema de parcel∙lació territorial han quedat sovint fossilitzats en formes fonè-

tiques adaptades a poc a poc al català, les quals, tanmateix, havien nascut originalment a partir 

d’un ètim àrab.5 La recerca present és una conseqüència directa de quatre circumstàncies concretes:

1. La proposta que va fer l’arabista i toponimista Jaime Oliver Asín6 en el sentit que calia examinar 

les arrels morfològiques àrabs per analitzar amb cura quines “sèries” (en aquest projecte 

coincidia amb l’enraonat criteri del mestre Enric Moreu-Rey) havien deixat els derivats de les 

citades arrels en la toponímia ibèrica.

2. L’acceptació que vaig fer personalment d’aquesta proposta metodològica per intentat explicar 

una “possible” (entre altres tantes “possibilitats” ja publicades) etimologia del corònim 

Catalunya.7 

3. Les esmenes i millores que les conclusions de la recerca poden aportar a les dues obres 

enciclopèdiques de Joan Coromines (el Diccionari crític i etimològic de la llengua catalana i 

l’Onomasticon Cataloniae.8

4. Des de ben aviat, vegeu: Barceló, Miquel. “La primerenca organització fiscal d’al-Andalus segons la ‘Crónica del 754’ 
(95/713 [4]-138/755)”. Faventia, 1/2 (1979): 231-261.

5. La darrera aportació, a tall de síntesi, als canvis produïts en el pas de la llengua semítica a la romànica, tant en l’àmbit 
del lèxic general com en l’onomàstic, és la de: Bramon, Dolors. Moros, jueus i cristians...: 90-114.

6. Lo mejor serà pues arrancar siempre de cada raíz árabe para reunir y observar inmediatamente no uno, sino todos aquellos deri-
vados de la misma que sepamos, averigüemos y sospechemos que han dejado huellas en el vocabulario y en la toponímia hispánicas; 
huellas de las que se irá dando cuenta así tras cada vocablo árabe progenitor, insertando no sólo los resultados romances, sino también 
los possibles calcos, es decir, las expresiones nuevas que hayan podido surgir, no por adopción, sino por traducción evidente y afortu-
nada. (Oliver Asín, Jaime. “Las dos almuzaras”. Al-Andalus, 27/1 (1962): 157-158). A la proposta d’aquest arabista hi 
hem d’afegir encara els vocables compostos per hibridació, formats per un element de cada llengua, generalment amb 
el romànic en primer lloc (proposta meva per a Vallcàrcara < Vallis + qarqara “la vall sorollosa” (vegeu-ne, a l’índex 
onomàstic, les diverses referències bibliogràfiques incloses a: Balañà, Pere. Bibliografia comentada de l’Islam a Catalunya. 
Del 713 al 1153. Lleida: Pagès Editors, 1998). Pel que fa a les almuzaras esmentades abans, he de dir que, pendent encara 
de publicar-se la segona part del meu article sobre la Semàntica dels arabismes toponímics penedesencs, de moment hi puc 
afegir amb una seguretat total l’actual partida de Monsarra, àdhuc Montsarra (grafies modernes que presenten variants 
antigues del tipus Musçarra, Muszarra i Almuzarra, dels anys 1143, 1156 i 1159, respectivament), antiga parròquia del 
terme municipal actual de Torrelles de Foix (Alt Penedès), amb el significat de “lloc pla de conreu de cereals en règim 
de parceria” [al-]muzàra`a, participi substantivat femení de l’arrel àrab zàra`a “sembrar, plantar”. Avui dia, el lloc és àrea 
de vinya, el fruit de la qual elaboren unes caves que duen el mateix nom. Tenim, doncs, un germà bessó del nom de 
la Mussara, al Camp de Tarragona, i del carrer i la casa d’Almozara, prop de Lasquarri, a la Ribagorça: Coromines, Joan. 
Onomasticon Cataloniae. Barcelona: Curial-La Caixa, 1996: V, 431b-432a. Aquesta última entrada del magne repertori 
toponímic, que ignora la postura equilibrada de l’estudi d’Oliver Asín, és una de les que caldria redactar de nou amb 
prou calma i ampliació de la documentació local. Anotem que, en la toponímia del món àrab modern, tots els derivats 
de l’arrel zàra`a, amb alguns fonèticament ben propers (Màzra`a, Màzri`a, Mízra`a, Múzra`a > Mussara, Múzdarà i Zàrra`a) 
han conservat el sentit primitiu de “lloc on les collites neixen de les llavors; camp, granja o plantació”. Groom, Nigel. A 
Dictionary of Arabic Topography and Placenames. Beirut: Librairie du Liban-Longman, 1983: 194, 213, 315.

7. Balañà, Pere. “Catalunya, ‘la terra de la riquesa’”. Medievalia, 4/10 (1992): 41-53.

8. Hem de tenir en compte, també, les noves contribucions de “l’escola lleidatana”, aplegada al Grup de Recerca d’His-
tòria Medieval, a l’entorn del doctor Flocel Sabaté, la qual ja ha produït resultats destacables, com ara: Brufal, Jesús. 
Les ràpites. Proposta de definició conceptual a partir del cas del nord-est peninsular. Lleida: Edicions de la Universitat de Lleida, 
2007: 15-41.
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“escola” dels toponimistes “recopiladors” dels noms de lloc, moguts per la ferma voluntat de 

preservar-los com a part del nostre patrimoni històric, cultural i lingüístic, i la dels que podríem 

anomenar “etimologistes”, quan ambdues segueixen determinats “criteris d’autoritat” que tal 

vegada convindria revisar a fons9.

Si hom s’ha pres la molèstia d’aprofitar a consciència des del seu primer número les innume-

rables contribucions de l’aparentment modest, però utilíssim, “Butlletí Interior. Societat d’Ono-

màstica” (publicat a Barcelona) que ha acollit i debatut aquestes reflexions de manera reiterada, 

recordarà que no és el primer cop que, en aplegar la toponímia local, menor o microtoponímia, hi 

apareixen noms de partides de terra amb una etimologia no massa clara que, això no obstant, els 

estudiosos, per principi, procuren explicar mitjançant etimologies sorotàptiques, ibèriques, celtes, 

germàniques, llatines o romàniques amb preferència a d’altres possibilitats. 10 Seria debades fer-ne 

un llistat exhaustiu, encara que més endavant n’haurem de palesar alguns exemples significatius.

Els tres elements mínims (mots i arrels) de la llengua àrab que consideraré al llarg d’aquestes 

pàgines són els següents:

1. Khums

El mot khums (plural akhmàs; des d’ara khums/akhmàs)11 “cinquè, cinquena part”, de l’arrel khà-

masa “prendre el cinquè de...”, que en forma intensiva dóna khàmmasa “dividir per cinc”. Diu 

l’Alcorà sobre el repartiment del botí aconseguit pels musulmans: “Sapigueu que, si obteniu algun 

botí, un cinquè correspon a Alà, al Profeta [Mahoma < Muhàmmad] i als seus parents, als orfes, 

als pobres i al viatger”12. Les quatre cinquenes parts restants són reservades per als combatents.

Prescindint de l’aplicació pràctica d’aquesta divisió del botí en altres àrees geogràfiques, espe-

cialment al Pròxim Orient, en lluita contra el veí imperi bizantí, si no m’equivoco la primera ve-

gada que una crònica aràbiga s’hi refereix pel que fa a l’ocupació islàmica d’Alandalús, es conserva 

en l’obra tardana Kitàb nafh al-tib min gusn al-Andalús al-ratíb, d’al-Maqqari (Tlemecen 1591-1631), 

el qual, basant-se en escrits de cronistes anteriors, diu textualment i lacònicament: 

Després el califa `úmar [II] ibn `Abd al-`Azíz [717-720] envià a Alandalús al-Samh ibn Mâlik al-
Khawlàni [720-721], als inicis de [l’any] 100 [=719/720], i va manar-li que calculés el cinquè 

9. Com a exemples paradigmàtics del primer grup, és de justícia citar les personalitats d’Albert Manent, president de la 
Societat d’Onomàstica de Catalunya (1980-2010) i Premi d’Honor de les Lletres Catalanes (2011), i de Ramon Amigó 
Anglès (“el Xiquet”), investigador infatigable que de l’onomàstica catalana que va estimular una gernació de deixebles 
col∙lectors de toponímies locals. En la mateixa línia han seguit treballant Josep Moran Ocerinjauregui i Montserrat Costa 
Paretas en monografies dedicades a la comarca del Baix Llobregat i a les veïnes.

10. Balañà, Pere. “Assaig breu de taxonomia de les etimologies toponímiques”, Estudis de llengua i literatura catalanes. 
Miscel·lània Jordi Carbonell. Barcelona: Publicacions de l’Abadia de Montserrat, 1993: VI, 263-270.

11. Utilitzo el mateix sistema de transliteració que vaig elaborar l’any 1968 per a la Gran Enciclopèdia Catalana, publicat 
allà en un quadre inclòs dins l’article “àrab”, però aquí accentuo les vocals àrabs tòniques en la forma catalana. El Vo-
cabulista in arabico entra aquest terme en singular a la part arabollatina, però no en dóna la traducció a la pàgina 96b; 
a la part llatinoàrab escriu khàmsa amb el valor de quinque i khamsín amb el de quinquaginta (Schiaparelli, Celestino. 
Vocabulista in arabico. Florència: Tip. dei successori Le Monnier, 1871: 96b; Dozy, Reinhart. Supplément aux dictionnaires 
arabes. Beirut: Librairie du Liban, 1991: I, 404b), afegeix que khums també designa un tipus específic de cos de l’exèrcit 
(format per 500 soldats, al Marroc) i defineix així l’altra accepció del concepte: les terres, dans les pays conquis, qui sont 
devenues à la proprieté de l’Etat.

12. Cortés Julio. El Corán...: 246.
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sh (yukhàmmisa) de la terra d’Alandalús. Ell va quintar-la (khàmmasa-ha), va construir el pont de 

Còrdova i va morir màrtir mentre combatia el territori d’Ifrànj [dels francs] l’any 102 [720-721].13

Convé recordar que, ja en aquestes dates primerenques, tota l’antiga província romana de la 

Tarraconense havia estat dominada pels musulmans, com a mínim gràcies a un control més o 

menys efectiu de les principals vies de comunicació del territori, i que la ciutat de Narbona va ser 

ocupada per ells el mateix any 720.14

Com he dit en altres oportunitats, és possible que almenys alguns dels antropònims clarament 

musulmans fossilitzats després en la toponímia antiga dels naixents comtats carolingis (Abdirama < 

`Abd al-Rahmàn; Iaphar i Gaffari < Gà`far; Tennim < Tamîm; Maruano < Marwân; Salama < Salàma; 

etc.)15 siguin explicables per suposades emigracions cap al nord de mossàrabs16 o de musulmans 

procedents d’Alandalús, del nord d’Àfrica (almoràvits, egipcis) o del centre-sud (del Sudan), i 

d’Orient (sirians, iraquians, perses, etc.). Joan Coromines suggeria aquesta hipòtesi, limitada als 

mossàrabs i als musulmans andalusins, com a més fidedigna —represa més tard a tall de criteri 

d’autoritat ferm per diversos medievalistes— amb uns arguments que, en el fons, li recaven i 

l’obligaven a redactar llargues disquisicions: 

Doncs, si no hi ha fonament sòlid per veure-hi un NP germànic [referint-se a Vilamacolum] ni hi 
ha via fonètica ni morfològica per lligar-lo amb llatí o romànic, ens veiem acorralats a cercar si pot 
venir d’una altra llengua. I aquí la fesomia ma-ú- crida fortament cap a l’àrab: un dels innombrables 
participis passius. Si no s’hi ha pensat, és perquè es tracta de l’Empordà. Però s’oblidava la sèrie de 
noms deixats pels mossàrabs refugiats: els “hispani” de les capitular carolíngies, que s’hi afincaren 
fundant-hi propietats (designades després amb llurs noms) [...] La via més fundada en el paral∙lel 
d’altres topònims seria *màhrûb (sic) ‘destruït, devastat’ [...] Només caldria admetre que –uh- termº 
insòlita en català s’havia canviat en –um, per propagació de la nasalitat precedent, ajudant-hi la 
influència del NL veí Vilacolum < V. COLUMBI. Imaginem que VILLA COLUMBI aplicat primer a 
tots dos pobles veïns, havent devastat els normands l’actual Vilamacolum, més a prop de la costa, 
havia estat repoblat pels refugiats mossàrabs aplicant-hi el nom aràbic ibin-al-mahrûb.17

De fet, com el lector haurà pogut comprovar, hi ha molta “imaginació” tant en l’aspecte històric 

com en el filològic —la morfologia toponímica ibin-al-mahrûb és del tot inversemblant—, i fins i 

tot en el sociològic, en l’econòmic i en el cultural, per bé que deixar volar coloms era una tècnica 

emprada molt sovint per Coromines quan se li presentaven problemes aparentment insolubles. 

Què pensaria la historiografia catalana d’uns indígenes nouvinguts que es guanyaven la vida amb 

l’agricultura i empraven com a adob la femta dels colomars que tenien construïts prop de les seves 

llars?18

13. Bramon, Dolors. De quan érem o no musulmans. Textos del 713 al 1010. Barcelona: Institut d’Estudis Catalans, 2000. Tant 
de bo l’autora publiqués aviat la segona part (període 1010-1156) d’aquest excel∙lent recull documental.

14. Balañà, Pere. L’Islam a Catalunya. Segles VIII-XII. Barcelona: Rafael Dalmau Editor, 1997: 13-16.

15. La nòmina es pot ampliar, per a la demarcació andalusina de Lleida, amb la tesi de doctorat de Jesús Brufal: Brufal, 
Jesús. L’espai rural del districte musulmà de Lleida (segles XI-XII). Espais de secà meridionals. Lleida: Universitat de Lleida (Tesi 
Doctoral), 2008.

16. Salrach, Josep M. “Els hispani: emigrats hispanogots a Europa (segles VIII-X)”. Butlletí de la Societat Catalana d’Estudis 
Històrics, 20 (2009): 31-50.

17. Coromines, Joan. Onomasticon Cataloniae...: VIII, 45b-47a.

18. Tanmateix, hem d’esperar les aportacions definitives de l’arqueologia. D’acord amb les investigacions citades a les 
notes 8 i 15, pel que sembla, és cert que els andalusins de l’àmbit rural lleidatà acostumaven a criar coloms i colomins.
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segons Coromines) cal tenir en compte que ni Maqrún ni Makrúm no són antropònims (ism `àlam/

asmà’ `àlam) documentats generalment entre els andalusins (el “normal” que correspon a la se-

gona arrel àrab es Karím). Això no obstant, tenim constància, i per consegüent es tracta d’un 

hàpax, d’un personatge cordovès il∙lustre anomenat així, Maqrún (Abú Muhàmmad `Abd Allàh ibn 

Muhàmmad al-Quda’í), el qual era recitador de l’Alcorà (al-múqri’) i que va viure entre els anys 290 

i 378 de l’hègira (902-903/988-989 dC.).19 Si admetem aquesta etimologia, Maquerone < Maqrún, el 

topònim en qüestió ha de sumar-se als que ja he esmentat com a derivats indiscutibles d’antropò-

nims àrabs. Però el citat nom propi àrab, al meu entendre, i malgrat l’aparent semblança fonetico-

gràfica, no pot explicar de cap manera el Mocoro documentat els anys 1252 i 1299 al terme de Móra 

d’Ebre, propietat primer dels trinitaris i després dels templers, nom de lloc que tampoc no tracta 

l’Onomasticon Cataloniae, pronunciat actualment / Mucoró / i “cristianitzat” quan hom li avantposà 

la denominació d’església de Santa Magdalena de Mocoró, exemple d’un dels hàbits que, al llarg 

de les meves recerques, he demostrat que servia per “emmascarar” topònims pretèrits amb una eti-

mologia aràbiga de la qual ja se n’havia perdut el record i/o no se’n sabia el significat. Com apunta 

molt bé l’autora del text en què em baso, i observant de passada que la pèrdua de –n procedent del 

llatí es va produir abans en el llatí vulgar que en els arabismes, l’ètim d’aquest / Mocoró / o / Mu-

coró / deu ser mucro, -onis, que també ha donat el mot “mugró” amb el valor topogràfic de “punta 

o cim d’una muntanya; pitó de roca”.20 Personalment, tanmateix, hi veig tres altres possibilitats:

1. Si acceptem que [Villa] Maquerone < [vila] Makrúma, no resulta esbojarrat endevinar-hi el 

significat de “vila [plena] de ceps de vinyes”. Makrúma és un participi actiu femení derivat del 

cèlebre mot karm/kurúm “cep de vinya”, alhora ètim dels mots català “carme” i del castellà 

“carmen”, “quinta” (lloc de vinyes), i que encara té el mateix valor semàntic al món àrab actual 

malgrat que, segons l’estricta ortodòxia alcorànica, el consum de vi hi estigui absolutament 

prohibit. El substantiu inicial potser tenia un altre plural “regular” andalusí, karmàt, “les 

vinyes”, amb el qual hom ha justificat l’etimologia probable d’Alcaramit > Caramit, peça del 

terme de Borriana documentada els anys 1219-1233, amb aplicació, en la seva adaptació al 

llatí o al català, de l’epèntesi –ram– i palatalització /à/ > /í/ (fenomen fonètic regular de l’àrab 

andalusí dit “imela” < imàla).21

2. Voldria recordar —i ho he assenyalat així en diferents estudis previs— que la major part de 

la informació documental i bibliogràfica aprofitada pel “filòleg de Pineda” era anterior a l’any 

1981. La qual circumstància és especialment rellevant en aquest cas, perquè ell desconeixia el 

nom de lloc Benimacron que apareix al Repartiment de València, dins del terme de la ciutat, l’any 

1238. Aquest darrer, cas típic de topònim de caràcter clànic, permet apuntar tant a l’existència 

d’un nou exemple —en versió llatina— de l’antropònim Maqrún —que d’aquesta manera 

19. Vizcaíno, Juan M. “Lectores del Corán en Al-Andalus: andalusíes en los diccionarios biográficos de Qurra’”, Estudios 
Onomástico-Biográficos de Al-Andalus. Madrid-Granada: Consejo Superior de Investigaciones Científicas, 1998: VI, 469b 
(doc. nº 12).

20. Plaza, Carme. “Santa Magdalena de Mocoró”. La Riuada, 14 (1999): 36-37. La versió erudita de l’estudi va ser publi-
cada dins les Actes del XXI Col·loqui General de la Societat d’Onomàstica, celebrat a Ulldecona l’octubre de 1999. Agraeixo el 
conjunt de la informació a l’amic Manuel Coll Taberner, aimant de la història i la toponímia de la seva contrada. Vegeu 
també: Diccionari crític i etimològic de la llengua catalana: V, 828b.

21. Corriente, Federico. Diccionario de arabismos y voces afines en iberorromance. Madrid: Gredos, 1999: 275b; Groom, Nigel. 
A Dictionary of Arabic Topography...: 137; Dozy, Reinhart. Supplément aux dictionnaires...: II, 467-468a; Cortés, Julio. El 
Corán...: 189 (sura 5, aleies 90-91); Barceló, Carme. Toponímia aràbica del País Valencià: Alqueries i castells. València: Ajun-
tament de València-Ajuntament de Xàtiva, 1983: 32, 35, 135; Bramon, Dolors. Moros, jueus i cristians...: 95.
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produïts, a un altre ètim possible, relacionat amb un malnom, Miqràn, “cornut, banyut”: 

aleshores tindríem Benimacron < Banú Miqràn, “els fills —o descendents— del cornut”.22

3. La darrera etimologia imaginable faria referència, precisament, a un mot àrab de prestigi –

un dels anomenats làqab/alqàb “títol honorífic” en l’àmbit religiós islàmic, (al-)múqri’, “lector 

de l’Alcorà a les mesquites”; en castellà, almocrí, i també celui dot la principale profession est 

de chanter devant le corps des morts qu’on porte en terre, magnificat amb l’hipocorístic àrab –ún, 

que corresponia a la sufixació romànica augmentativa –ón (`Abdún, `Aysún, Farhún, Fathún, 

Galbún, Gazlún, Hasnún, Hayyún, Khayrún, Masaljún, Sa`dún, Sahnún, Salmún, Samayún, Samhún, 

`Ubaydún, Xabtún, Zaqnún, Zarjún, Zarqún, etc).23

Per als exemples dels antropònims i, si tots ho són, més aviat crec que devien ser apropia-

cions territorials directes fetes ens els primers temps dels emirs dependents de Damasc (713-756) 

per xeics o cabdills musulmans locals, envoltats del seu grup familiar o clànic, els quals, durant 

aquest període de govern precari dels omeies orientals, pretenien controlar les terres i els principals 

camins de comunicació de l’espai que havien ocupat, bé pactant amb les autoritats indígenes bé di-

rectament per la força de les armes. Però també poden procedir dels repartiments oficials en forma 

de khums/akhmàs fets pels emirs o, encara, de l’aplicació del costum islàmic, més ben estudiat,24 de 

dur a terme una altra mena de cessions de terra a títol individual o col∙lectiu del qual parlaré més 

endavant. Fos quin fos el model d’ocupació dels llocs seguit abans de la intervenció dels francs a 

casa nostra, els propietaris musulmans s’hi devien mantenir —havent pactat a l’inrevés, amb les 

noves autoritats cristianes— des de llavors tal vegada fins al segle X, època en què descobreixo els 

seus antropònims documentats en forma de topònims.25

Ara bé, el règim general d’implantació del “cinquè” (khums) del botí arreu d’Alandalús no és 

prou documentat a les fonts aràbigues i tampoc no sabem si la seva aplicació es va fer legalment, 

d’acord amb les prescripcions alcoràniques, tant per a les comunitats àrabs com per a les berbers 

—als quals hom atribueix sempre la recepció dels pitjors assentaments peninsulars al llarg del segle 

VIII—, algunes cabiles (qabíla/qabà’il) dels quals potser ni tan sols s’havien islamitzat abans de la 

primera meitat del segle VIII.26 En qualsevol cas, els estudiosos en parlen, sobretot i sense massa 

detall, arran de l’arribada, l’any 741, de les tropes sirianes de Balj ibn Bisr dites jund/junúd, que 

22. Barceló, Carme. Toponímia arábica del País Valencià...: 255; Schiaparelli, Celestino. Vocabulista in arabico... Latin-Arab...: 
321b; Arab-Latin...: 193a, “cornutus”.

23. Dozy, Reinhart. Supplément aux dictionnaires...: II, 329a; García, Emilio. Hipocorísticos árabes y patronímicos hispánicos. 
Leiden: Brill, 1954: 129-135; Lucini, Mª Mercedes. Los Banu Samayun: una familia de cadíes. Estudios Onomástico-Biográficos 
de al-Andalus...: V, 171-198.

24. La primera publicació que va posar de manifest aquesta qüestió va ser la del professor Pedro Chalameta: Chalmeta, 
Pedro. “Le problème de la féodalité hors de l’Europe chrétienne: le cas de l’Espagne musulmane”, Actas del II Coloquio 
Hispano-Tunecino de Estudios Históricos. Madrid-Barcelona: Instituto Hispano-Árabe de Cultura, 1973: 91-115, la qual va 
anar seguida d’altres importants reflexions seves que desenvoluparen el tema.

25. Així ho demostra, per exemple, la cartografia onomàstica dels volums de la col∙lecció Atles dels comtats de la Catalunya 
carolíngia: Bolòs, Jordi; Hurtado, Víctor. Atles del Comtat de Besalú. Barcelona: Rafael Dalmau, 1998; Bolòs, Jordi; Hurtado, 
Víctor. Atles dels comtats d’Empúries i Peralada. Barcelona: Rafael Dalmau, 1999; Bolòs, Jordi; Hurtado, Víctor. Atles del 
Comtat de Girona. Barcelona: Rafael Dalmau, 2000.

26. de Felipe, Helena. Identidad y onomástica de los beréberes de al-Andalus. Madrid: Consejo Superior de Investigaciones 
Científicas, 1997: 63 i següents. Resultat d’una tesi de doctorat, l’obra es basa de forma quasi exclusiva en els repertoris 
biogràfics de personatges andalusins. Caldria ampliar la informació que aporta, per als establiments berbers situats més 
al nord-est de Mequinensa, amb l’aplec de toponímia i cartografia indicats per: Dubler, César E. “Über Berbersiedlun-
gen auf der iberischen Halbinsel Untersuchung auf Grund der Ortsnamen”. Sache Ort und Wort. Festschrift Jakob Jud, 20 
(1943): 182-199.
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shcombatien els rebels berbers de la península i que, finalment, van ser hostatjades i acantonades 

per l’emir Abú-l-Khattàr al-Kalbí, nomenat encara pel califat de Damasc, en diverses demarcacions 

militaritzades de les quals, en canvi, n’hem pogut arreplegar força dades.27

La pregunta que ens hem de fer és: el règim de repartiment de les terres a títol de khums/akhmàs, 

ha pogut deixar petjades en la toponímia posterior dels Països Catalans? Si ho enfoquem des d’una 

perspectiva estrictament filològica, en no tenir equivalència fonètica la /kh/ àrab amb el sistema 

propi de la llengua catalana (perquè és idèntica a l’actual /j/ castellana), hauríem de cercar mots 

que haguessin adoptat els fonemes /k/ o /f/ com a inici de mot.28 Per ordre alfabètic, citaré els casos 

de califa < khalífa, carraca < kharràq, carxofa < kharsúfa, cascall < khaskhàs, cutxef < khassàb,29 fall-

eba < khal·làba, fanar < khatn, farjup < kharjúba, i fila [mesura de cabals d’aigua] < khàyt. Amb /k/ 

hauríem de trobar paraules catalanes amb l’estructura coms- o cums-; amb /f/, foms- o fums-; però cap 

de les quatre variants no existeixen en la nostra llengua. I no cal, perquè la divisió en cinquenes 

parts de quelcom també pertanyia de ple a l’antiga tradició llatina (quinque; quintus: cinquè, quina, 

quint, quinta, quintà “camp de conreu”, quintada, quintalada, quintana, quintar, quintarada, re-

quintar, etc). La qual cosa vol dir que els repobladors de terres ocupades abans per musulmans, tot i 

ésser senzills camperols, no tenien cap dificultat a traduir, si s’esqueia, khums per “quint”, més fàcil 

de pronunciar i més proper a la terminologia aplicada a la distribució i al treball de la terra en el 

context de la cultura pròpia. Així, els pagesos que vivien de l’agricultura i de la ramaderia a canvi 

de pagar la cinquena part de la seva producció al senyor eren els quintanus o quintarius, és a dir, els 

actuals Quintà, Quintana, Quinter i Quintero.30

Fins i tot, més tard, va néixer un concepte específic del mot “quint”: “Imposició fiscal que gra-

vava una part, la cinquena, dels ingressos municipals d’algunes ciutats catalanes. D’ençà de les 

darreries del segle XVI la corona començà a exigir el pagament regular d’aquest tribut, que havia 

caigut en desús o que havia estat redimit per algunes municipalitats. [...] les resistències contra el 

quint es prolongaren fins al 1640”.31 Un funcionari anomenat ‘quinter’ s’encarregava del cobra-

ment puntual d’aquesta tributació.

I com que, evidentment, aquesta definició s’allunya del tipus de repartiment de la terra, el que 

suggerim aquí és una revisió crítica de tots els topònims vinculats a la idea de ‘quintar’ el territori 

27. Arié, Rachel. España musulmana...: 18.

28. Corriente, Federico. Diccionario de arabismos y voces...: 266-296, 312-324.

29. Afegit a l’obra citada a la nota precedent: Balañà, Pere. “A Joan Solà, d’un aprenent d’arabista”. Avui, 24 d’abril de 
2000: 14.

30. El Dr. Federico Corriente, del qual —com a màxim— només puc aspirar a ser un deixeble “a distància”, en una 
comunicació electrònica (4 de juny de 2013) m’amplia el feix de possibilitats en parlar d’Argamasilla (de Alba/de 
Calatrava) < al-khamasíyyah “assentament de quinters”. Però hauré d’esperar una propera oportunitat per estudiar 
a fons una possible evolució /kh/ > /g/ en català. Una interpretació divergent d’aquesta mena de repartiment, de què 
tinc notícia oral per part del seu autor, consta a diverses recerques de Ramon Martí, com, per exemple: Martí, Ramon. 
“Territoria en transició al Pirineu Medieval”, La vida medieval als dos vessants del Pirineu. Actes del 3r curs d’arqueologia d’An-
dorra, Xavier Llovera, Josep Maria Bosch, eds. Andorra la Vella: Ministeri d’Afers Socials i Cultura, 1995: 37-83; Martí, 
Ramon. “Palaus o almúnies fiscals a Catalunya i al-Àndalus”, Hommage à Pierre Bonnassie : les sociétés méridionales à l’âge 
féodal (Espagne, Italie et sud de la France Xe-XIIIe siècles), Hélène Débax, Pierre Bonnaisse, eds. Tolosa: Université Tolouse-
Le Mirail, 1999: 63-70. Una metodologia semblant a la nostra es podria fer servir per esbrinar com es deien —i quins 
cognoms actuals han originat— els pagesos que pagaven la tercera o la quarta part de la seva producció: ter o quator, 
respectivament (amb derivats i compostos).

31. Torras, Xavier. “Quint”, Diccionari d’Història de Catalunya...: 876a.
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sh que coneixem ara, perquè, si els observem amb minuciositat, comprovarem que predominen a les 

contrades dels Països Catalans on la presència dels musulmans es va perllongar més.32

Per començar la recerca esmentem amb un probable ètim àrab directe, i més tost amb el sig-

nificat de “terreny treballat —o dividit— en règim de cinquenes parts”, una alqueria dita Alcamasa, 

prop del municipi alacantí de Calp, documentada l’any 1277. L’Onomasticon Cataloniae33, admetent 

d’una banda que l’aspecte del topònim “és aràbic inequívoc” i, de l’altra, que l’etimologia propo-

sada és arriscada, pensava que potser es tractava d’un possible derivat de l’arrel qàmasa “submergir, 

ficar dins aigua”, a través del nom d’ofici al-qammàs “el bus”

1. perquè al Vocabulista àrab-llatí34 el mot qams és traduït per submergere, i, per contra, a la part 

llatí-àrab la grafia que Coromines interpretava, amb interrogant, com a errada o variant, és 

nàgmas o àngamas, i 

2. perquè “Calp i el penyal d’Ifac són arran d’una costa d’aigües profundes”. I certament els verbs 

gàmasa i gàmmasa també volen dir “submergir, enfonsar”; però aquí no ens ajuden ni Pedro de 

Alcalá ni Dozy. Hauríem d’interpretar tal vegada Alcamasa com “l’enclotada”?35

Entre els probables calcs o traduccions d’un mot àrab primitiu, i seguint les pròpies dades de 

l’Onomasticon Cataloniae36 i de Carme Barceló, obtenim: 

1. Cinqueros (alqueria de Cinquayros), entre Rambla i València, documentada al Repartiment de 

València l’any 1239. 

2. Quint, sèquia del -: a Vilamarxant. 

3. Quintà, El: partida a la Roca d’Albera. 

4. Quintano, Braçal de -: a Beniopa.

5. Quintaro: documentat a Morella l’any 1441. 

6. Quintassos, Mas dels-: a les Illes, sense poder identificar-lo al volum I de l’obra, dedicat a la 

toponímia antiga de les Balears. 

7. Quinto, El, barranquet de-: a Sanet i Negrals; partida i mas de Morella; Font d’-: documentada 

al terme de Tortosa l’any 1340. 

8. Quintos, La Penya’s -: a Castell de Castells. 

9. Quints, Los: mas de Catí. 

I, a la fi, descartem sense cap problema els derivats de “quintà” i “quintana” amb el sentit de 

“camp de conreu, o feixa, al peu d’un mas” i com a nom d’un barri recent de la ciutat de Reus. 

Només la descoberta i l’examen atent de nova documentació antiga —la informació oral recent no 

és de rebut— ens podrà confirmar si alguna de les nou formes explicitades correspon realment a 

una traducció —llatina o catalana— del khums/akhmàs àrab. Coromines atribuïa la conservació d’-o 

a la fonètica mossàrab, però aquesta darrera denominació, veritable “calaix de sastre”, està sotmesa 

darrerament a un procés de revisió i de crítica constants.37

32. En això estic d’acord amb Jesús Brufal: vegeu les notes 8 i 16. Ambdós opinem que les delimitacions de les sorts 
islàmiques es feien seguint l’horari solar en lloc de tenir en compte els quatre punts cardinals que ens han mostrat arreu 
els documents medievals llatins i romànics.

33. Coromines, Joan. Onomasticon Cataloniae...: II, 95b.

34. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Llatí: 164a.

35. Barceló, Carme. Toponímia aràbica del País Valencià...: 235; Corriente, Federico. El léxico árabe andalusí según Pedro 
de Alcalá. Madrid: Universidad Complutense de Madrid, 1988; Corriente, Federico. “Notas adicionales a la edición del 
léxico árabe andalusí de Pedro de Alcalá”. Al-Qantara, 10 (1989): 413-451.

36. Coromines, Joan. Onomasticon Cataloniae...: VI, 315b-316a.

37. Bramon, Dolors. Moros, jueus i cristians...: 60-62, 105-106.
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L’arrel qàsama “dividir, partir, separar”, que en la forma intensiva qàssama significa “repartir, dis-

tribuir”. En qualitat de derivats nominals antics enumerem els mots qasm “part —la sors llatina—, 

partició, divisió, porció”, qísam/aqsàm-aqàsim “part, divisió”, qísma/qísam “divisió, repartiment, dis-

tribució” i màqsam-míqsam/maqàsim “porció, part, parcel∙la”. La designació de qui fa l’acció verbal, 

al-Qàsim “el partidor, el distribuïdor”, és un dels utilitzats sovint pels musulmans com a nom de 

fonts i també per designar el conjunt de descendents de l’epònim d’un segment o grup clànic —raó 

per la qual ha deixat una empremta remarcable en la toponímia catalana—38; l’intensiu (al-)Qàs-

sam és “el repartidor”. El citat Vocabulista in arabico inclou únicament les entrades qísma “divisio” 

i qàsam “adjuracio, juramentum”, que devien ser usuals abans de i durant el segle XIII. Per la seva 

part, Dozy especifica que (al-)Qàssam és celui qui répartit entre les héritiers les biens du défunt (el nostre 

“marmessor”) i amplia el sentit de màqsam-míqsam/maqàsim a “botí”, o sigui, allò que cal repartir.

Al meu parer, els substantius àrabs formats sobre aquesta arrel que hagin pogut fixar-se en la 

toponímia catalana tenien en temps medievals, i en conjunt, el valor semàntic dels actuals con-

ceptes “partida, parcel∙la, sort”, és a dir: “Porció de terreny d’alguna extensió i designada amb un 

mateix nom, part del terme pertanyent a un poble (zona rural)”, “Porció petita de terreny” o “Tros 

de terra petit”.39 En canvi, en l’actualitat, a Egipte i Sudan, el mot qism designa un districte o una 

circumscripció administrativa de dimensions més grans, similar a la provintia llatina. Màqsam ha 

adquirit, a més, el sentit lògic de “confluència” o “bifurcació”, i, d’una altra banda, s’hi ha afegit 

un adjectiu substantivat, qàsima/qasàyim, amb el significat concret de “turó de sorra (aïllat) en una 

plana rocallosa”.40

En analitzar les dades de l’Onomasticon Cataloniae i del llibre de Carme Barceló, puc enllistar els 

següents:

1. Almachçem:41 (no el recull l’Onomasticon Cataloniae), indret no localitzat situat dins la demarcació 

de València, documentat els anys 1239-1244 al Repartiment de València com a “cases d’Almahçem 

i forn d’Almagzen”. Prescindint de la majúscula inicial, actualitzada en qualitat de topònim, 

l’excel∙lent arabista atribuïa, sense cap mena de dubtes, l’etimologia aràbiga d’aquest nom de 

lloc al concepte al-makhzàn, del qual, seguint a la pràctica el que n’havia dit Dozy, explica: 

L’organització tribal romana reflectida, a més, en topònims que recullen la veu makhzan, que es troben, en 
casos com Almatzem, Amaezem i altres formes, en els termes de Cullera, Morvedre, Biar, Xàtiva o Moixent. La 
paraula makhzan es refereix al fet que una tribu poderosa ha obtingut una concessió de l’Estat per a cobrar els 

38. A més a més del conegut municipi castellonenc de Benicàssim, al Repartiment de València són citats, amb diverses 
variants documentals, alguns llogarrets (alqueries, en general) com ara Benalcacim, Benialcasin, Benicasin, Cassen o Caçin 
(Barceló, Carme. Toponímia aràbica del País Valencià...: 246, 248, 251, 262). La grafia Bolcasim és suggerida com a nom 
tardà de l’alqueria dita abans Benalcacim. La majoria de topònims que es conservaven a mitjan segle XIX ja figuraven 
a l’obra de Miguel Asín Palacios: Asín, Miguel. Contribución a la toponímia árabe de España. Madrid-Granada: Consejo 
Superior de Investigaciones Científicas, 1944. L’antropònim citat també apareix al Repartiment de Mallorca amb la grafia 
Cazem (Riera, Magdalena. “La onomástica andalusí de Madina Mayurqa a través del ‘Llibre del Repartiment’”. Estudios 
Onomástico-Biográficos de al-Andalus, 2 (1989): 177-186).

39. Diccionari de la llengua catalana. Barcelona-Palma-València: Institut d’Estudis Catalans, 1995: “partida”, “parcel∙la” i 
“sort”.

40. Groom, Nigel. A Dictionary of Arabic Topography...: 230, 176, 228, respectivament. No he pogut consultar un repertori 
més pertinent (Safiq al-Khatib, Ahmed. A Dictionary of Agricultural and Allied Terminology; Arabic-English. Beirut: Librairie 
du Liban, 1978), en què segurament es podria constatar l’ús encara vigent dels derivats nominals de l’arrel qàsama en la 
nomenclatura emprada pels camperols àrabs dels nostres temps.

41. Barceló, Carme. Toponímia arábica del País Valencià...: 240.
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sh impostos a unes altres de més febles a canvi de tenir els seus cavallers a disposició permanent del govern. D’ací 

el seu sentit de magatzem i oficina de recaptació d’impostos. Aquest sistema descrit fou típicament nord-africà i 
s’introduí en al-Andalus amb l’expansió dels imperis almoràvit i almohade (segles XI-XIII).42 

Tanmateix, a part de la sorprenent proliferació de les suposades oficines fiscals en una àrea ter-

ritorial reduïda, observem que unes cases i un forn no semblen tenir cabuda en una concepció tan 

àmplia de la política estatal, sobretot havent esdevingut un lloc minúscul, actualment il∙localitzable. 

Opino que, en aquest context, màkhzan/makhàzin conserva simplement el seu sentit original, o sia, 

“graner, rebost, celler, magatzem, dipòsit de mercaderies, lloc d’aprovisionament” (al Vocabulista 

in arabico: cellarium),43 sense cap més complicació. Encara en la nostra època es conserva aquest 

significat precís arreu del món àrab.44 L’única reflexió relativa a l’arrel qàsama és que la primera 

grafia de la transliteració llatina també admetria un probable ètim àrab al-màqsam “la bifurcació, la 

cruïlla: aleshores es tractaria de ‘les cases’ i ‘el forn’ de la cruïlla”.45

1. Almaczem:46 (no recollit a l’Onomasticon Cataloniae), molí de Xàtiva documentat al Repartiment 

de València l’any 1248, per al qual val al peu de la lletra tot el que he argumentat al paràgraf 

precedent.

2. Almatzem:47 ho relaciona amb una antiga heretat propera a Biar, els anys 1275-1276, diferent 

de les cases i taverna del terme de Moixent documentats l’any 1273. Atès que el pas /kh/ > /t/, 

tant a final de mot com de síl∙laba tancada, en la fonètica arabigocatalana, era justificat a les 

obres de Joan Coromines anteriors a l’Onomasticon Cataloniae, també només cal que em remeti 

al que ha estat dit en els dos paràgrafs previs, això avalat, ara, a més, per l’opinió del mestre.48

3. Amaezem:49 (no consta a l’Onomasticon Cataloniae) era un pati de cases del terme de Cullera 

documentat l’any 1271. Com he demostrat en altres ocasions, la pèrdua de l’/l/ de l’article àrab 

fa pensar en un antropònim que tingui una consonant inicial de tipus labial (/b/ o /m/) o estranya 

a la fonètica catalana. Em sembla prou clar que Amaezem no és sinó Ibn `Àsim, antropònim 

ben present entre les famílies notables d’Alandalús i que, com a designació clànica, també pot 

procedir d’una facció berber o d’una de nissaga àrab pura, la dels Banú `Àsim, possible fracció 

dels Gúsam, tribu immigrada al Magrib des del Najd, regió central de la península aràbiga.50

42. Dozy, Reinhart. Supplément aux dictionnaires...: II, 57.

43. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Latin: 180b; Latin-Arab: 288a.

44. Castells, Margarida; Cinca, Dolors. Diccionari Àrab-Català. Barcelona: Enciclopèdia Catalana, 2007: 373b (“magatzem, 
reserva, rebost, botiga, golfes”).

45. Sembla prou significatiu que Dolors Bramon, que segueix de prop les propostes de Carme Barceló, no reculli aquest 
topònim entre els que manifesten la intervenció humana sobre el territori: Bramon, Dolors. Moros, jueus i cristians...: 
98-106; Corriente, Federico. Diccionario de arabismes y voces...: 181b-182a; Dozy, Reinhart. Supplément aux dictionnaires...: 
I, 369b; II, 254b, on remet a l’aplec de Pedro de Alcalá: dos caminos no se parten; Diccionari crític i etimològic de la llengua 
catalana...: II, 661b; Groom, Nigel. A Dictionary of Arabic Topography...: 169.

46. Barceló, Carme. Toponímia arábica del País Valencià...: 240.

47. Barceló, Carme. Toponímia arábica del País Valencià...: 240; Coromines, Joan. Onomasticon Cataloniae...: II, 156b.

48. Coromines, Joan. “Mots catalans d’origen aràbic”, Entre dos llenguatges. Barcelona: Curial, 1977: 68-177; Coromines, 
Joan. Estudis de toponímia catalana. Barcelona: Barcino, 1965-1970.

49. Barceló, Carme. Toponímia arábica del País Valencià...: 241.

50. Marín, Manuela. “Nómina de sabios de al-Andalus 93-350/711-961”, Estudios onomástico-biográficos de al-Andalus, 
Manuela Marín, ed. Madrid: Consejo Superior de Investigaciones Científicas, 1988: I, 58 (doc. n° 653); Aguilar, Victoria. 
“Antroponimia tribal árabe en el Magreb en los siglos XII-XIII”, Estudios onomástico-biográficos de al-Andalus...: VI, 20, 
22-24, 26, 47; Charouiti, Milouda. “Una familia de juristas en los siglos XIV y XV: los Banu `Asim de Granada”, Estudios 
onomástico-biográficos de al-Andalus...: VI, 173-185; Groom, Nigel. A Dictionary of Arabic Topography...: 10.
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del terme municipal de Sopeira, a l’Alta Ribagorça —i ja era difícil que ho hagués d’admetre 

tant al nord— el destacat filòleg no li podia atribuir sinó l’ètim àrab qàsima —pluralitzat en 

la parla local— “cada una de les parts en què es divideix una terra”, bo i invocant l’autoritat 

concedida pels “salvadors” Vocabulista in arabico i Pedro de Alcalá.

5. Magzem: 52 molins i casal de Raphal Magzem < Rahl (al-)Màkhzan, d’acord amb la hipòtesi 

politicofiscal de l’arabista valenciana, dins el terme de Morvedre, topònim documentat 

al Repartiment de València l’any 1249. No cal dir que ho hem d’entendre com “la finca del 

magatzem”. Coromines, que definia el topònim com a molí de Punyara —també a Morvedre— 

ho traduïa per “[el] rafal del dipòsit”. Amb unes probabilitats idèntiques, si pensem en la 

seva ubicació, ja que el topònim no ha estat localitzat, puc proposar aquí un ètim alternatiu 

Rahl (al-)Màqsam, “la finca de la cruïlla o bifurcació de camins”. La pèrdua de l’article es pot 

explicar pel propi final del primer mot àrab, pronunciat vulgarment rafal, que hauria donat 

una reiteració cacofònica com rafalal, suprimida en nombrosos casos; per exemple, a Rafal 

Henna,53 Rafalsoltan,54 Rafalterràs o Rafelterràs55, Rafaltrobat56, Rafeçanna57, etc. 

6. Queçemalme:58 (ignorat per l’Onomasticon Cataloniae) correspon molt probablement a Qasm al-

ma’ o Qàsima al-ma’ “la partida o sort de l’aigua”. Tampoc no es podrien rebutjar opcions com 

ara qàssam al-ma’ “el [lloc] del repartidor de l’aigua —on es reparteix l’aigua— malgrat que 

Carme Barceló59 no va pensar en aquesta tasca tan important en terres de regadiu a l’apartat 

que dedica als noms d’oficis, o potser una altra combinació de mots més adequada a l’evolució 

fonètica: qísam al-ma’ > queçemalme “(el lloc –on es feien) els repartiments de l’aigua”. Havent 

observat que els escrivans cristians medievals transliteraven força sistemàticament el fonema 

àrab /q/, sense cap equivalent llatí o català exacte, amb la grafia ch, i que /z/ final de síl∙laba 

esdevé /r/ per rotacisme, en una situació puntual vaig proposar ja fa anys l’etimologia àrab 

Qàsma “parcel∙la, peça, tros, sort, feixa” per a Chazmo/Cazma/Kazma/Catzma, primeres grafies 

conegudes del poble de Carme, a la comarca de l’Anoia. Però eren més subtils i convincents els 

arguments topogràfics de l’Onomasticon Cataloniae,60 i per això no em recà gens ni mica desdir-

me d’aquella hipòtesi i acceptar la del mestre admirat.61

51. Coromines, Joan. Onomasticon Cataloniae...: IV, 331a.

52. Barceló, Carme. Toponímia arábica del País Valencià...: 267; Coromines, Joan. Onomasticon Cataloniae...: VI, 323b.

53. Coromines, Joan. Onomasticon Cataloniae...: VI, 322b.

54. Coromines, Joan. Onomasticon Cataloniae...: VI, 323b.

55. Coromines, Joan. Onomasticon Cataloniae...: VI, 323b; Barceló, Carme. Toponímia arábica del País Valencià...: 199.

56. Coromines, Joan. Onomasticon Cataloniae...: I, 284.

57. Barceló, Carme. Toponímia arábica del País Valencià...: 272.

58. Barceló, Carme. Toponímia arábica del País Valencià...: 271.

59. Barceló, Carme. Toponímia arábica del País Valencià...: 33.

60. Coromines, Joan. Onomasticon Cataloniae...: III, 278b-279a.

61. Balañà, Pere. Els noms de lloc a Catalunya. Barcelona: Generalitat de Catalunya, 1989: 60. Amb les dades posteriors 
de l’Onomasticon Cataloniae i de la bibliografia específica recent vaig preparar-ne una tercera edició que, amb el canvi de 
govern, restà aturada.
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Els substantius que procedeixen de l’arrel àrab qàta`a “tallar, amputar, separar, seccionar” (qàt`a, 

qít`a, qút`a, qàti`), i de les seves formes verbals derivades, com ara la IV, àqta`a “fer tallar, donar un 

feu, adjudicar” (amb nom verbal iqtà` “feu, domini senyorial, latifundi”), també la consideració, 

si s’escau- dels diminutius nominals originats regularment seguint l’esquema C
1
C

2
C

3
 [+ /a/ si es 

tracta d’una paraula femenina: qutày`a, de qàt`a, per exemple]. En aquest cas haurem de tenir en 

compte, com a mínim, que: 

1. Als Països Catalans tenim constància de l’ús generalitzat d’aquests mots, i encara d’altres, 

gràcies a les dades del Vocabulista in arabico62, en el qual apareixen:

1. 1. l’adjectiu àqta` “manxol, manc”. 

1. 2. el verb qat` “tallar, separar, dividir”. 

1. 3. el nom qit`a/qit`at “part d’un lloc”.

1. 4. el nom de lloc màqta`/maqàti` “pedrera”. 

1. 5. el nom qít`a/qit`àn ‘ajíba “[part, tros] pulcre [meravellosa/-ós]”. 63

2. En la toponímia d’origen geograficonatural —sense la intervenció humana— documentada 

avui dia arreu del món de parla àrab, la quantitat de noms de lloc derivats d’aquesta arrel i els 

seus valors semàntics concrets s’han reduït sensiblement —alguns han canviat— a favor dels 

substantius. Enumero: 

2. 1. Qàt`a, Qít`a i Qút`a “peça, porció, tallada, tros, extensió de terreny”. 

2. 2. Qít`a “escull”. 

2. 3. Màqta` “gual, pas en un desert; punt de creuament, clivella o tall en una muntanya, so-

breeixidor en un dic”. 

2. 4. Maqàta`a “província —a Síria—”.

2. 5. Muqàta`a “regió, extensió o zona agrària —al lector, no li sonarà pas el nom de Santa Per-

pètua de Mogoda?—; 

2. 6. Muqàta`a “província, comtat”. 

2. 7. Múqta` “gual, camí que travessa un terreny pantanós —al nord-est d’Aràbia—”.64

3. Nombrosos topònims de les diverses àrees de parla catalana ja havien estat explicats abans 

correctament a partir d’ètims corresponents a la citada arrel àrab qàta`a65: Cotalba —que seria 

una formació híbrida llatinoaràbiga—, Cotes, Cuta, Godella i Godelleta66, Catadau, Catamarruc 

i Catarroja67, juntament amb Gata, entre Xàbia i Llíber, prop del Montgó, un rafal dit Cata, 

documentat al terme de Tàrbena, l’any 1273, Les Cateles, partida d’El Campello, i El Cataplau, 

partida de la vall d’Ebo.68 En relació al repartiment islàmic dels territoris rurals: “Cuta, Cotes 

i Cotelles, si la seua etimologia no és el llatí cotta “puig”, podria ser l’àrab /q´ut`a/ “tros de 

62. Schiaparelli, Celestino. Vocabulista in arabico...: Arab-Latin: 404, 412, 450, 494, 507, 544, 571, 580, 604, 628.

63. El Vocabulista in arabico és completat a bastament per: Dozy, Reinhart. Supplément aux dictionnaires...: II, 374a-383, 
en especial pel que fa a qít`a/qita`àt “peça, tros, contrada, sobretot una contrada bella, formosa”, tot remetent els seus 
aclariments a les dades de la pròpia obra medieval.

64. Groom, Nigel. A Dictionary of Arabic Topography...: 137, 175, 176, 206, 207, 229, 230, 232.

65. Curiosament, aquests topònims derivats de l’arrel qàta’a no són considerats en l’apartat de “Les diverses maneres de 
distribuir-se les propietats” per part de Dolors Bramon que admet el mestratge bàsic de Carme Barceló: Bramon, Dolors. 
Moros, jueus i cristians...: 101.

66. Barceló, Carme. Toponímia arábica del País Valencià...: 141, 146-148, 263, 163.

67. Barceló, Carme. Toponímia arábica del País Valencià...: 140-141.

68. Coromines, Joan. Onomasticon Cataloniae...: II, 331b-334. 
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shterra”, “parcel∙la”. De la mateixa arrel, /iqta`/ segons Asín Palacios, podria haver donat alguns 

topònims començats per Cata-, com Catamarruc i Catarroja, amb el valor de “terra donada per 

a la seua explotació”.69 Coromines, amb tota la raó del món, contradeia per “absurda fonètica, 

sil∙labisme incompatible” l’ètim iqtà` “concessió semblant a les del tipus feudal cristià”, atribuït 

abans a les formes Cata-, i proposava un més planer qàt`a “peça de terra, tros conreat, parcel∙la 

d’una heretat’ que hem vist com a primer significat del mot al Vocabulista in arabico; Barceló 

va fer bé a seguir aquest suggeriment,70 malgrat del text que havia redactat —l’acabem de 

traslladar— per a la introducció de la seva recerca.

Assenyalo igualment l’ètim correcte dels noms de lloc Almatà (Balaguer, Lleida), amb variants 

Aumatà, El Mactà (Planes d’Alcoi) i Matà (Fortaleny) < al-maqtà` —amb el desplaçament tònic 

característic de l’àrab andalusí— “la pedrera”71 i el fet que l’arrel àrab qàta`a ha deixat petjades 

en arabismes de tota la península ibèrica (alcateia, alicatar, almegue, macta i mactà del català antic 

“peça de roba” < al-maqtà).72 

4. Penso que tant J. Mascaró Passarius com Joan Coromines es van fer un garbuix en els volums 

I-II de l’Onomasticon Cataloniae, el darrer a l’entrada Catalí-, ina des de La Cot a El Cotit, recopilació 

immensa a la qual hauríem de dedicar una reflexió crítica força més articulada, documentada 

i argumentada que la present. 

En definitiva, encara als nostres dies ensopeguem amb publicacions ben actualitzades 

—“acabades de sortir del forn”— on hom no s’ha complicat gens la vida i ha continuat difonent 

falsos criteris d’autoritat. En podria multiplicar els exemples, però aquí em limitaré a l’examen 

d’un dels que sorgeixen manta vegada en els aplecs toponímics fets sobre els límits clarament 

definits d’un terme municipal, bo i seguint una metodologia molt acurada, que ha marcat la pau-

ta de l’“escola” de toponimistes del Principat, encapçalada a hores d’ara —a falta de l’enyorat 

mestre Enric Moreu-Rey— per Joan Tort i Donada, successor dels prolífics Albert Manent i Segi-

mon i Josep Maria Albaigès i Olivart (ambdós amb Ramon Amigó i Anglès —“el Xiquet”— com a 

vicepresident).73

Els germans Moisès Selfa i Sastre i Vicent Selfa i Sastre a “Toponímia municipal de Pego (Ala-

cant) (II)”74, en una província on l’empremta àrab en els noms de lloc és possiblement una de les 

que assoleix un percentatge més gran en tot l’àmbit ibèric,75 enumeren, amb el nº 13, el Poet de 

Cotes “lloc on abans estava situat un molí mogut per la força hidràulica d’aquest pou, el qual data 

del segle XIX. Està situat dins de la partida de Cotes, apel∙latiu pres segurament per abreviació de 

69. Barceló, Carme. Toponímia arábica del País Valencià...: 31.

70. Barceló, Carme. Toponímia arábica del País Valencià...: 140-141.

71. Coromines, Joan. Onomasticon Cataloniae...: II, 148b-149b, 155b.

72. Coromines, Joan. Onomasticon Cataloniae...: V, 350b; Corriente, Federico. Diccionario de arabismos...: 137a, 175b, 183a, 
370a. Per cert, almaegue “gual”, variant toponímica portuguesa del català almadec “penyasegat” < al-madíq, va tenir un 
defensor de l’ètim àrab al-maqtà` que no es pot acceptar fonèticament, com ho diu bé l’autor, però que, semànticament, 
i d’acord amb les dades que he anotat arreu del món àrab actual, és usat —no solament al Marroc— amb el significat 
de “gual, lloc de pas”.

73. Vegeu com, aquest darrer, iniciava fa més de trenta anys el seu llarg i intens camí de col∙laborador al Butlletí Interior. 
Societat d’Onomàstica: Amigó, Ramon. “Vint-i-cinc anys d’experiència en reculls de noms de lloc. Uns quants exemples 
modèlics”. Butlletí Interior. Societat d’Onomàstica, 1 (1980): 19-28.

74. Selfa, Moisès; Selfa, Vicent. “Toponímia municipal de Pego (Alacant) (II)”. Butlletí Interior. Societat d’Onomàstica, 78 
(1999): 54.

75. Conclusió que es dedueix alhora netament —amb estadístiques incloses— del text i dels mapes elaborats per: Dubler, 
César E. “Über Berbersiedlungen auf der iberischen Halbinsel...”.
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l’adjectiu quotus ‘quant nombrós, en quin nombre’”.76

A part de l’oblit en què cauen els autors de la monografia quan no fan referència al més actual 

i temàticament pròxim Onomasticon Cataloniae (on l’ètim proposat divergeix del tot i passa per la 

formació pedregosa als terrenys, del llatí cos, cotis “pedra, roc, especialment pedra d’esmolar”),77 de 

moment només recordaré que l’ètim àrab de Cotes, molt ben justificat tant per la fonologia com 

per la semàntica i per les grafies més reculades, ja va ser indicat —com he dit abans— per la Dra. 

Carme Barceló78, per alguns noms de lloc dels termes municipals de Càrcer (alqueria de Cota l’any 

1248), d’Alcoi (alqueria de Cota el 1249) i d’Alzira (alqueria de Cotes el 1243; aquesta última és 

identificada a l’Onomasticon Cataloniae, per proximitat, amb una alqueria d’Algemesí).

Al meu entendre, no hi ha cap mena de dubte que l’ètim és el mot àrab qút`a/qut`àt ‘parcel∙la, 

tros de terra de conreu’, que Joan Coromines descobria igualment en la forma Cota com a suburbi 

morisc de Finestrat (1574), a Rossell, Quatretonda, Petrer i Pinós de Monòver, amb la grafia Cotes, 

a Confrides, Còtes, a Murla i Sella, i fins i tot en el diminutiu Coteta, a Finestrat i Benimantell.79 El 

pas del singular al plural, freqüent en l’evolució normal de la llengua catalana, no presenta cap 

mena de dificultat en el llenguatge col∙loquial pagesívol, sobretot quan el topònim fa referència a 

extensions diverses de terreny.

Idèntica analogia es pot aplicar com a mínim a alguns noms de lloc moderns: Cot, Cota, Co-

teillas, Cotèles, Cotellas, Cotélles, Cotillas, Cotilles, Cots, Cotet, de molts dels quals Coromines 

admetia que “tanta Cota junta, en paratges on sovint no es veu cap roca i sí molt de conreu...”. 80 

No obstant, el mestre els adjudicava una etimologia àrab derivada de la designació genèrica [al-]

qut o [al-]quta “el got, el visigot, la goda, la visigoda”, sense adonar-se que, a part que el paper de 

la dona en la societat islàmica medieval devia ser molt minso, resulta molt més plausible un ètim 

[al-]qút`a “tros de terra o peça de terra de conreu”, a voltes amb sufixos romànics —i potser fins i 

tot àrabs, com l’anomenat ‘superlatiu islàmic’ *-illah-, “majorment en la regió on la gran majoria 

dels NLL són aràbics o vénen dels temps dels moros”.81

En qualsevol cas, cada nom de lloc mereix un estudi específic a partir sempre de la documenta-

ció més antiga que hom pugui descobrir. Així, la “santificació” de Sancti Michaeli de ipsa Cote, de l’any 

1119, o de Sancta Maria de Cute (Santa Maria de la Cot, església de Llongarriu, de la vall del Bac), de 

76. Coromines, Joan. Diccionari Etimològic i Complementari de la llengua Catalana. Barcelona : Curial Edicions Catalanes-La 
Caixa, 1980-1991: II, Cota. Essent Cotes un nom de lloc del terme municipal de Pego, és una llàstima que els autors 
no consultessin, a més a més de l’obra de Joan Coromines, les exposicions de nombrosos autors més coneixedors de 
la comarca, com ara els que duen els números 647, 653-655, 929, 930, 1.010 i 1.991 dins el repertori publicat per: de 
Epalza, Míkel; Paternina, María Jesús, Couto, Antonio. Moros y moriscos en el Levante peninsular (Sharq al-Andalus). Intro-
ducción Bibliográfica. Alicante: Instituto de Estudios Alicantinos-Excelentísima Diputación Provincial de Alicante, 1983.

77. Coromines, Joan. Onomasticon Cataloniae...: II, 455b.

78. Barceló, Carme. Musulmans i Catalunya...: 146-147.

79. Coromines, Joan. Onomasticon Cataloniae...: III, 456-457. Potser convindria afegir-hi algunes de les formes que Coro-
mines cita (Coromines, Joan. Onomasticon Cataloniae...: I, 117) a l’entrada Cotella (Eivissa), com ara el Cotelles documentat 
a Polop, Xixona i Sant Joan d’Alacant. Vull recordar que el sufix romànic –ell(a) va ser agregat molt sovint a topònims 
d’ascendència àrab.

80. Coromines, Joan. Onomasticon Cataloniae...: III, 456b.

81. Durant alguns anys m’havia passat pel cap —i ho havia comentat amb el Dr. Federico Corriente— de publicar un 
treball titulat Joan Coromines versus l’arabisme, amb la idea de posar en evidència l’enfrontament quasi malaltís del filòleg 
català contra la feina de qualsevol arabista —o aprenent d’arabista, o araboman (així em qualificava a: Coromines, Joan. 
Onomasticon Cataloniae...: II, 129b)— que no hagués estat el seu professor directe (sentia veneració pel notable filòleg suís 
Arnald Steiger, del qual havia estat alumne a Zúric).
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“era una de les ‘quadrelles’ més importants i riques de l’Horta de Múrcia, prop de la capital”82 són 

indicis prou remarcables per constatar com el repartiment de la terra feta en temps dels musulmans 

va afectar a fons la toponímia catalana, d’una banda, i, de l’altra, com el coneixement de l’àmbit 

rural de la cultura andalusina té defensors molt aferrissats que, en canvi, no han aprofitat fins ara 

les aportacions que acabo en aquest mateix punt i moment.83

82. Coromines, Joan. Onomasticon Cataloniae...: III, 455a, 455b, 457b, respectivament.

83. únicament a tall d’exemples representatius d’aquesta recent tendència historiogràfica citaré els treballs de Vincent 
Lagardère i Miquel Barceló (vegeu la nota 1) on hom suggereix en diferents oportunitats la necessitat de completar la 
visió camperola d’Alandalús amb dades toponímiques fiables que, després, resten reduïdes bàsicament a esments de la 
dita ‘toponímia tribal o clànica’, àrab o berber (en què excel∙leix Pierre Guichard). En certa manera, Jesús Brufal, del 
Grup de Recerca d’Història Medieval de la Universitat de Lleida, s’ha vinculat formalment a aquesta “escola”. Esperem 
els fruits del conjunt de les seves investigacions.
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sh NOTE E RIFLESSIONI SUL VALORE DELL’EPISTOLA AD MILITES 

COROTICI DI SAN PATRIZIO QUALE FONTE DELLE ORIGINI DEL 
CRISTIANESIMO CELTICO E DELLA BRITANNIA POST-ROMANA 

fausto ianello

università degli studi di messina

estratto

Lo scopo di questo lavoro è quello di dimostrare il valore unico ed eccezionale dell’Epistola ad 

milites Corotici quale fonte diretta per la ricostruzione storica delle origini della Chiesa Celtica insu-

lare negli anni della cosiddetta Sub-Roman Britain. Lo scritto di Patrizio, come infatti cercherò di 

sostenere, contiene informazioni altrimenti non reperibili intorno a quegli anni cruciali. Inoltre, 

il valore dell’Epistola in merito a questi eventi è accresciuto dal confronto con la Confessio. I temi 

e i protagonisti discussi nell’Epistola risultano fondamentali per comprendere le relazioni storiche, 

sociali, religiose e fenomenologiche tra i motivi che portarono alla fine del dominio romano nelle 

Isole Britanniche e il sorgere repentino delle missioni apostoliche e delle istituzioni ecclesiastiche 

soprattutto in Irlanda e nella Britannia post-romana, nonché, di seguito, nelle regioni settentri-

onali meno romanizzate attraverso la predicazione di Nynias e di Columba e dalla definitiva azione 

della Chiesa di Roma con l’invio di Agostino di Canterbury in Britannia.

1. Introduzione

L’Epistola ad milites Corotici di san Patrizio relates to an episod in the history of sub-Roman Britain which 

is otherwise unknown1. Con questa sintetica ma illuminante osservazione —già citata come para-

digmatica per l’approccio storico allo scritto in questione in un mio precedente articolo (ampliato 

nella prima parte del presente contributo) dedicato principalmente alla ricostruzione storica del 

personaggio di Corotico2— Ludwig Bieler dimostrava di avere ben compreso l’eccezionale portata 

1. Bieler, Ludwig. “The Celtic Hagiographer”, Studia Patristica, F. L. Cross, ed. Berlin: Akademie-Verlag, 1962: V, 243-265, 
specialmente, 249. Per il testo degli unici due scritti autentici del santo, Epistola e Confessio, cito e seguo l’edizione di 
R.P.C. Hanson: Hanson, Richard P. C. Saint Patrick. Confession et Lettre à Coroticus. Paris: Éditions du Cerf, 1978, ma con-
frontata su quella di Ludwig Bieler, che si distingue ancora per le poderose note al testo (Libri Epistolarum sancti Patricii 
Episcopi), nonché con le lezioni suggerite da Elena Malaspina nei contributi che di lei via via qui citeremo. 

2. Iannello, Fausto. “Note storiche sull’Epistola ad Milites Corotici di San Patrizio”. Atti della Accademia Peloritana dei Perico-
lanti (Classe di Lettere, Filosofia e Belle Arti), 84 (2008): 275-285. A questo lavoro rimando per i dati generali di tipo storico 
e letteraro sullo scritto in oggetto e sulla bibliografia specifica su Corotico. In breve, ricordo che Bieler data l’Epistola 
tra il 439 e il 447 e la Confessio tra il 447 e il 459; Bieler, Ludwig. The Life and Legend of St. Patrick. Problems of modern 
Scholarship. Dublin-Londra: Clonmore and Reynolds-Agents-Burnes Oates and Washington, 1949: 130 (docs. nº 21 e 
40). Una datazione pressoché identica delle due opere del santo era stata già proposta da: Grosjean, Paul. “Notes d’ha-
giographie celtique 10. Quand fut composée la Confession de S. Patrice?”. Analecta Bollandiana, 63 (1945): 100-111. 
Patrizio lascia intendere di aver composto la Confessio in senectute (Confessio, 10, 3), probabilmente non molto lontano 
dal suo trapasso: Et haec est confessio mea antequam moriar (Confessio, 62, 7-8), per quanto nella tradizione manoscritta la 
prima sia preceduta dalla seconda, la quale è infatti contenuta nel cosiddetto Liber Ardmachanus (ms. Dublin, Trinity 
College 52, anno 807 circa.); se ne veda l’edizione diplomatica di Edward Gwynn (Dublin, 1913) e, a cura dello stesso 
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retto sopravvissuto ai fatti ivi narrati che degli stessi abbia fatto memoria scritta. In più, si consideri 

che lo scritto di Patrizio costituisce ad oggi il primo atto ufficiale della Chiesa d’Irlanda integral-

mente pervenutoci e, come è stato compreso, non è possibile d’admettre que le cours de l’histoire de la 

Bretagne romaine ait été sans subir l’influence des événements dont l’Irlande était le théâtre3.

Lo scopo di questo lavoro è pertanto quello di dimostrare il valore unico ed eccezionale 

dell’Epistola ad milites Corotici quale fonte diretta per la ricostruzione storica delle origini della Chie-

sa Celtica insulare negli anni della cosiddetta Sub-Roman Britain. Lo scritto di Patrizio, come infatti 

cercherò di sostenere, contiene informazioni altrimenti non reperibili intorno agli anni cruciali del-

la formazione delle due suddette realtà storiche insulari. Inoltre, il valore dell’Epistola in merito a 

questi eventi è accresciuto dal fatto che gli episodi e i protagonisti in essa discussi possono aiutarci a 

comprendere non pochi di quei fenomeni di carattere storico-religioso, antropologico e linguistico 

che, interagendo tra loro, contribuirono alla fine del dominio romano nelle Isole Britanniche e al 

sorgere repentino delle missioni apostoliche e delle istituzioni ecclesiastiche soprattutto in Irlanda 

e nella Britannia post-romana, nonché, di seguito, nelle regioni settentrionali meno romanizzate 

attraverso la predicazione di Nynias e di Columba —quest’ultima mediata dall’influenza delle mis-

sioni iberniche— e dalla definitiva azione della Chiesa di Roma nel sud della Britannia con l’invio 

di Agostino di Canterbury.

Nell’Epistola, com’è noto, Patrizio narra che Corotico, britanno romanizzato e sorta di capo 

locale alleatosi con gruppi di Pitti e Scoti (Epistola, 2; 12; 15), fu il mandante (iubente Corotico hostili 

mente: 12, 3-4) di una spedizione armata sulle coste nord-orientali dell’Irlanda contro una comu-

nità di neofiti del santo (Epistola, 3, 1-2) composta anche da monaci e vergini (Epistola, 12, 8). Molti 

furono gli uccisi (Epistola, 2, 6-7; 3, 2-3; 4, 1-2; 9, 4-8; 13, 2-3; 14, 4; 15, 5-9; 17, 3-7; 21, 7) e i 

prigionieri (Epistola, 3, 5-6; 7, 5; 15, 5-9; 21, 8), che saranno poi venduti dal comandante proprio 

agli alleati Scoti (Epistola, 14, 4-5) e Pitti (Epistola, 15, 8-11). Dopo il saccheggio delle proprietà 

di quelli (Epistola, 3, 5; 13, 2-4), Corotico consegnò alcune prigioniere come bottino di guerra ai 

suoi uomini più stretti, al fine di cattivarsene il favore e rinsaldare il proprio potere (Epistola, 19, 

2-4). Patrizio, desiderando la restituzione delle spoglie, esortò Corotico a pentirsi e per difendere 

il suo grex Domini (Epistola, 12, 6), subito dopo l’attacco insorse, incaricando un suo presbitero e 

alcuni chierici di recare una lettera, non pervenutaci, in cui chiedeva la restituzione del bottino e 

dei battezzati: Corotico la respinse beffandosene (Epistola, 3). Tale lettera fu spedita il giorno suc-

cessivo a quello in cui Patrizio aveva amministrato sacramenti a dei nuovi convertiti (Epistola, 3)4, 

ma l’attacco di Corotico dovette probabilmente avvenire in un giorno diverso da quello in cui il 

studioso: Gwynn, Edward. Book of Armagh. The Patrician Documents. Dublin: Stationery Office, 1937, edizione in facsimile 
contenente la sezione patriciana del manoscritto in questione. L’Epistola è tràdita in cinque manoscritti, sui sette com-
plessivi che contengono l’intera opera patriciana: P (Paris, Biblothèque National lat. 17626, sec. X); C (London, British 
Museum, Cotton Nero E. 1, sec. XI); G (Oxford, Bodl. Fell. 4, primo quarto del sec. XII); F (Oxford, Bodl. Fell. 3, metà 
del XII sec.); V (Arras, Bibl. Munic. 450, sec. XII). Bieler, Ludwig. Codices Patriciani Latini. Dublin: Dublin Institute for 
Advanced Studies, 1942; Bieler, Ludwig. “Libri Epistolarum Sancti Patricii Episcopi”. Classica et Mediaevalia, 11 (1950): 
1-150; Bieler, Ludwig. “Libri Epistolarum Sancti Patricii Episcopi”. Classica et Mediaevalia, 12 (1951): 79-214; ristampato 
in: Clavis Patricii 2: Libri Epistolarum Sancti Patricii Episcopi, ed. Ludwig Bieler. Dublin: Royal Irish Academy, 1993: I, 7; 
Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 56 e seguente; Malaspina, Elena. Gli scritti di san Patrizio. Alle 
origini del cristianesimo irlandese. Roma: Borla, 1985: 57 e seguente.

3. Stevens, Courtenay E. “L’Irlande et la Bretagne Romaine”. Revue des Études Anciennes, 42 (1940): 671-681, qui 671.

4. La notizia riportata da Patrizio è generalmente accettata dai più. Vedi: Clavis Patricii 2: Libri Epistolarum Sancti Patricii...: 
II, 195-196; Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 42.



444 Imago TemporIs. medIum aevum, vii (2013): 442-475. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
sh santo aveva compiuto i riti5. Di conseguenza, Patrizio emanò l’epistola pervenutaci certamente 

inviandola molto tempo dopo, poiché diversamente non ci sarebbe stato il tempo necessario per la 

vendita dei prigionieri ai Pitti6. Il santo, tuttavia, era consapevole che l’autorità da lui esercitata in 

Irlanda non fosse sempre riconosciuta nella sua patria di origine (Epistola, 11, 1), dove non di rado 

lo si invidiava e disprezzeva (Epistola, 12, 1-2). Per questo, nella lettera egli tenne a precisare di 

non volere esercitare un abuso di potere (Epistola, 6, 1), sapendo tra l’altro che non era consentito 

ad un vescovo di intervenire presso genti dimoranti fuori della sua giurisdizione7. Ma, nondimeno, 

Corotico misconosceva l’autorità di qualunque vescovo (Epistola, 6, 4-7).

2. Società e religione nella Britannia subromana

2.1. La Brtannia subromana: definizione e cronologia 

Secondo le conclusioni dei massimi studiosi del campo, l’Inghilterra dei secoli V e VI può 

storicamente classificarsi come “Sub-Roman Britain”.8 È una qualifica, questa, tesa a indicare una 

commistione culturale alquanto esclusiva, fondata sull’incontro di elementi romani, celtici e cris-

tiani, e priva di qualsiasi riferimento ad una improbabile decadenza sostanziale del paese. Questo 

periodo “post-romano” avrà termine con la definitiva espansione degli Anglosassoni nell’occidente 

dell’isola e, in particolare, negli anni tra il 597 e il 604, con l’evangelizzazione del Kent da parte di 

Agostino di Canterbury9.

Di norma, negli scritti degli autori latini quello di Britannia è un concetto concepito e utilizzato 

alquanto genericamente10. La Britannia è terra lontana, un alter orbis, secondo la definizione di 

Velleio Patercolo11, sì che i suoi uomini, generalmente noti come Britanni, sono detti vivere “del 

tutto fuori del mondo”12. Di costoro i Romani conoscono meglio quelli stanziati nelle regioni me-

ridionali, secondo Tacito particolarmente affini ai Galli (proximi Gallis et similes sunt)13. Nello stesso 

luogo, lo storico, ricalcando la varietà dei popoli che vivono in Britannia, scrive che i Caledoni sem-

5. Malaspina, Elena. Gli scritti di san Patrizio...: 76 (doc. nº 20).

6. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 42.

7. Agostino, Epistula, 64, 2, Corpus Scriptorum Ecclesiasticorum Latinorum: 34/2, 230, 24-28: Quapropter per litteras 
quidem adloqui plebem uestram non audeo; rescribere autem eis, qui mihi scriberent, possem; ultro autem ad plebem scribere, quae 
dispensationi meae commissa non est, unde possem?. Su questo tema si tornerà.

8. Arco storico pure noto come “Age of Arthur”. Su tale periodo e le problematiche relative, si vedano i seguenti lavori: 
Alcock, Leslie. Arthur’s Britain: History and Archaeology Ad 367-634. Londra-New York: St. Martin’s Press, 1971; Morris, 
John. The Age of Arthur. A History of the British Isles from 350 to 650. Londra: Phillimore, 1977; Dumville, David N. “Sub-
Roman Britain: History and Legend”. History, 62 (1977): 173-192; Arnold, Chris. J. Roman Britain to Anglo-Saxon En-
gland. Bloomington: Indiana University Press, 1984; Snyder, Christopher A. An Age of Tyrants: Britain and the Britons, AD 
400-600. Stroud: Sutton, 1998; Collins, Rob, Gerrard, James, eds. Debating Late Antiquity in Britain AD 300-700. Oxford: 
Archaeopress, 2004.

9. Per un quadro sintetico ma valido della cristianità britannica fino all’avvento di Agostino, vedi: McNeill, John T. The 
Celtic Churches. A history A.D. 200 to 1200. Chicago-Londra: University of Chicago Press, 1974; Herren, Michael W; Brown, 
Shirley A. Christ in Celtic Christianity. Britain and Ireland from the fifth to the tenth Century. Woodbridge: Suffolk, 2002.

10. Vedi: Santoro, Verio. “Sul concetto di Britannia tra Antichità e Medioevo”. Romanobarbarica, 11 (1991): 321-334; 
Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano e mondo germanico. Roma: Herder, 1992: 133 e successivo.

11. Velleius Paterculus. Historia Romana, II, 46, 1.

12. Virgilius. Bucolica, I 67: At nos hinc alii sitientis ibimus Afros, pars Scythiam et rapidum cretae ueniemus Oaxen et penitus toto 
diuisos orbe Britannos. 

13. Tacitus. De vita Iulii Agricolae, XI, 2. 
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Galles meridionale sono scuri, simili agli Iberi. Più ci si avvicina al Vallo di Adriano e più confuse 

divengono le conoscenze delle terre ulteriori. Di là sono i barbari14, e a partire soprattutto dalla fine 

del IV secolo molti di quei barbari si riversano sulla Britannia Romana, attaccando le guarnigioni 

di stanza alle frontiere settentrionali dell’isola: sono i Pitti e gli Scoti, tetri [...] greges, moribus ex parte 

dissidentes, sed una eademque sanguinis fundendi aviditate concordes15. Insieme ai Sassoni, sono proprio 

questi due popoli i massimi responsabili della distruzione della Romanitas in Britannia16. Innumer-

evoli i massacri perpetuati, con i superstiti deportati nella parte occidentale dell’isola (Cornovaglia 

e Galles), non di rado insieme a quei cristiani che nelle medesime regioni fonderanno scuole e 

monasteri alla metà del V secolo17. Le scorrerie “ufficiali” dei due suddetti popoli, accompagnate da 

quelle degli Attacotti irlandesi e, da est, dei Sassoni medesimi, hanno luogo nel 36018, e ancora nel 

36519. Due anni dopo, nel 367, si realizza il triplice attacco sferrato simultaneamente ancora dalle 

medesime genti, in buona parte frenate dal comes Flavio Teodosio, padre dell’imperatore20. E altre 

incursioni si susseguono tra il 368 e il 36921, mentre più avanti, nel 382, stando ad una omonima 

cronaca gallese del 452, il vir probus Magno Massimo vince i Pitti e gli Scoti, così da essere procla-

mato imperatore l’anno seguente proprio dall’esercito dislocato in Britannia22. Tra il 396 e il 399, 

14. Sulle conoscenze e la concezione romane dei barbari, vedi ancora: Luiselli, Bruno. Storia culturale dei rapporti tra 
mondo romano...: 383-406.

15. Gildas. “De excidio et conquestu Britanniae”. Monumenta Germaniae Historica. Auctores antiquores. Chronica minora saec. 
IV-VII, ed. Theodor Mommsen. Berlin: Impensis bibliopolii Hahniani, 1898: XIII, 35 (doc. nº 10-11). Significativamente, 
lo stesso storico britannico (fine secolo V – ca. 570) li rammenta come gentes transmarinae vehementer saevae, per rilevare 
che dalla Britannia i due popoli sono separati dall’istmo formato dai fiumi Clyde e Forth (14). Quest’ultima notizia sarà 
poi ripresa da Beda: Bede. Historia Ecclesiastica gentis Anglorum. Bede’s Ecclesiastical History of the English People. Oxford: Cla-
rendon Press, 1969: 40. Sulla questione, vedi: Wright, Neil. “Gildas’s Geographical Perspective: Some Problems”, Gildas: 
New Approaches, Michael Lapidge, David N. Dumville, eds. Woodbridge: Boydell Press, 1984: 85-106.

16. Così, infatti, lascia intendere ancora Gildas (“De excidio et conquestu Britanniae...”: 24). Sulla questione, vedi: 
Higham, Nicholas J. The English conquest: Gildas and Britain in the fifth century. Manchester: Machester University Press, 
1994: 43. L’alleanza tra queste due popolazioni è testimoniata anche da reperti archeologici che confermano scambi 
commerciali tra Irlanda e Scozia già nel sec. IV in territori abitati da tribù appartenenti alle suddette genti (Laing, Lloyd; 
Lang, Jennifer. “Scottish and Irish metalwork and the conspiratio barbarica”. Proceedings of the Society of Antiquaries of Scot-
land, 116 (1986): 211-221).

17. Burns, Robert. “Da Agostino di Canterbury a Enrico VIII”, Storia Religiosa dell’Inghilterra, Adriano Caprioli, Luciano 
Vaccaro, eds. Milano: La Casa di Matriona, 1991: 69-131, specialmente, 72.

18. Ammianus Marcellinus. Res Gestae, XX 1, 1.

19. Ammianus Marcellinus. Res Gestae, XXVI 4, 5. Gli Attacotti, definiti dallo stesso Ammiano bellicosa hominum natio 
(Ammianus Marcellinus. Res Gestae, XXVII, 8, 5), hanno le loro sedi in Irlanda (vedi: Cunliffe, Barry W. The Ancient Celts. 
Oxford: Oxford University Press, 1997: 262-263; Rance, Philip. “Attacotti, Déisi and Magnus Maximus: the Case for 
Irish Federates in Late Roman Britain”. Britannia, 32 (2001): 243-270). Costoro erano noti anche a Girolamo, che in 
uno scritto del 393 circa dichiara di averne visti alcuni in Gallia (Adversus Jovinianum, II, 7, Patrologia Latina, 23, 296 
A: Quid loquar de caeteris nationibus, cum ipse adolescentulus in Gallia Atticotos, gentem Britannicam, humanis vesci carnibus). Si 
veda dello stesso Girolamo anche: Epistula, 69 (Ad Oceanum), 3: Scottorum et Aticottorum ritu ac de Republica Platonis promi-
scuas uxores, communes liberos habeant (Corpus Scriptorum Ecclesiasticorum Latinorum, Jerome Labourt, ed. Paris: In aedibus 
Io. Bapt. Paraviae et Sociorum, 1953: 54 (doc. nº 6-14). La Notitia Dignitatum, documento compilato nel 400, registra 
presenze di Attacotti nell’esercito romano (Honoriani Atecotti seniores) in Gallia alla fine del IV secolo (Notitia dignitatum: 
accedunt Notitia urbis Constantinopolitanae et Laterculi provinciarum, ed. Otto Seeck. Berlin: Weidmann, 1876).

20. Si tratta della cosiddetta barbarica conspiratio ricordata da: Ammianus Marcellinus. Res Gestae, ed. Marie-Anne Ma-
rié. Paris: Les Belles Lettres, 1984: III, 126-127 (XXVII, 8, 1-5). Vedi: Morris, John. The Age of Arthur...: 15 e seguendo; 
Rankin, David. Celts and the Classical World. Londra-New York: Routledge, 1987: 123 e seguendo. 

21. Ammianus Marcellinus. Res Gestae, XXVII, 8.

22. “Chronica Gallica”. Chronica Minora saec. IV. V. VI. VII. Monumenta Germaniae Historica. Auctores Antiquores. Theodor 
Mommsen, ed. Berlin: Impensis bibliopolii Hahniani, 1892: 629-666, qui, 646. La stessa notizia leggiamo in Gildas (13) 
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407 il municeps Graziano è eletto tiranno, ma, presto ucciso, è sostituito da Costantino, il quale, 

dopo avere usurpato il titolo di imperatore e avere condotto le truppe dalla Britannia in Gallia, 

finisce per essere assassinato su mandato di Onorio24. Nel corso del V secolo, i Britanni sono così 

costretti a chiedere sovente aiuto ai Romani25, anche perché i Pitti stringeranno presto alleanze 

con Sassoni e Angli26. L’anno preciso dell’evacuazione romana non può essere determinato con 

esattezza, ma tra il 407 e il 411 la Britannia è svincolata da Roma, anche sulla scia del rescritto di 

Onorio del 410, con il quale le poleis britanniche venivano autorizzate ad amministrarsi da sole27. 

Così, alla metà del V secolo, vale a dire negli anni in cui fiorisce san Patrizio, la Britannia è un paese 

indipendente, governato da principi celtici altrettanto indipendenti28, e il ritiro delle legioni riporta 

la nobiltà indigena a una restaurazione pure agevolata dal persistere di un ordine sociale celtico 

mai sopitosi negli anni della romanizzazione29.

2.2. Pitti e Scoti

La prima menzione storica dei Pitti è in un panegirico del 297, dove, insieme agli Irlandesi (Hi-

berni), sono descritti come acerrimi nemici dei Britanni30. In effetti, tale etnonimo indica generica-

mente tutti gli abitanti delle terre a nord del già ricordato fiume Clyde31, rimasti pertanto al di là 

della frontiera romana, in extrema parte insulae. Considerati da non pochi studiosi i discendenti di 

quelle tribù di Celti misti a indigeni che, detti in genere Caledonii (o Caledones),32 nel corso dell’età 

di Hallstatt (prima Età del Ferro, 700-500 a.C.) risiedevano nella Scozia centro-settentrionale33, di 

e Beda. A proposito si vedano: Dillon, Myles; Chadwick, Nora K. I regni dei Celti (The Celtic Realms). Londra: Weidenfeld 
and Nicolson, 1967; Rankin, David. Celts and the Classical...: 224-227.

23. Claudianus. De consulatu Stilichonis, II, 247-255. La stessa notizia è ricavabile anche dalla lettura di Gildas, 14-20, 33-
36. Vedi: Byrne, Francis J. Irish Kings and High-Kings. Londra: Batsford, 1973: 76; Thomas, Charles. Christianity in Roman 
Britain to AD 500. Londra: University of California Press, 1981: 286, 317.

24. Bede. Historia Ecclesiastica gentis Anglorum...: I, 11.

25. Bede. Historia Ecclesiastica gentis Anglorum...: I, 12-13. 

26. Bede. Historia Ecclesiastica gentis Anglorum...: I, 15. Nel V e VI secolo, attraverso le incursioni degli Angli e dei Sasso-
ni, alcune comunità delle Isole Britanniche raggiunsero le Asturie e la Galizia, presso la sede episcopale di Britonia o 
Bretoña, e in alcuni testi sono menzionate delle spedizioni di monaci irlandesi in Galizia. Vedi: Alberro, Manuel and 
Arnolds, Bettina, eds. The Celts in the Iberian Peninsula (e-Keltoi 6). University of Wisconsin: 2005 <www4.uwm.edu/
celtic/ekeltoi/volumes/vol6/index.html>; Alberro, Manuel. “Contactos entre Galicia e Irlanda en la época pre-cristiana 
según los antiguos relatos orales recogidos en los manuscritos céltico-irlandeses”, Anuario Brigantino, 21 (1998): 67-76 
<http://www.anuariobrigantino.betanzos.net/Ab1998PDF/1998_067_076.pdf>.

27. Zosimus. Historia Nova, V, 27.

28. Procopius. De bello vandalico, I, 2 (Procopius. De bello vandalico, eds. Jacob Haury-Gerhard Wirth. Leipzig: Teubner, 
1962: III, 2). Vedi: Morris, John. The Age of Arthur...: 43-44.

29. Si vedano: Alcock, Leslie. Arthur’s Britain: History and Archaeology...: 88-113; Smyth, Alfred. Warlords and Holy Men. 
Scotland AD 80-1000. Londra: Edinburgh University Press, 1984: 1-35.

30. Incerti Panegyricus Constantio Caesari Dictvs. Panégyriques Latins tome II (I-V). Edouard Galletier, ed. Paris: Les Belles Let-
tres, 1949: 91. Si veda anche: Incerti Panegyricus Constantini Augusti. Panégyriques Latins tome II (VI-X). Edouard Galletier, 
ed. Paris: Les Belles Lettres, 1952: 59.

31. Foster, Sally M. Picts, Gaels and Scots: Early Historic Scotland. Londra: Batsford, 2004: 11. 

32. Powell, Thomas G.E. The Celts. Londra: Thames & Hudson, 1958: 173-176; MacKie, Evan W.; MacKie, Rona M. “Red-
haired ‘Celts’ are better termed Caledonians”. American Journal of Dermatopathology, 6/1 (1984): 147-149. Vedi pure: 
Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 54-56, 111 e seguendo.

33. Foster, Sally. Picts, Gael and Scots...: 11-13.
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i Celti fossero stanziati è possibile costatare la permanenza e l’incorporamento degli elementi au-

toctoni nei nuovi organismi sociali e politici, ai primi sovrappostisi, benché in una forma sociale 

che provocherà quell’assenza di unità che risulterà letale per la sopravvivenza di questo popolo35.

Stando al racconto di Beda36, dopo aver guadagnato in origine la Britannia settentrionale, i 

Pitti giunsero in Irlanda e chiesero ai gaelici Scoti dei territori dove stabilirsi. Su consiglio di questi 

ultimi, quelli si insediarono nel nord della Britannia, dal momento che la parte meridionale era già 

abitata da genti indigene o proto.celtiche. Inoltre, non avendo mogli le chiesero agli stessi Scoti, ot-

tenendole a condizione di scegliere il proprio re dalla linea regia femminile37. E Beda, ancora, scrive 

che i Pitti sarebbero discesi dal nord, probabilmente dalle regioni scandinave centro-meridionali38, 

ma il problema relativo alla loro genesi rimane ancora insoluto, malgrado le numerose e diverse 

ipotesi avanzate da archeologi, filologi e etnologi39. Isidoro di Siviglia spiega l’origine del loro nome 

dal costume di dipingersi il corpo40 (“il popolo dei disegni” o “popolo tatuato”) e, già prima, Ce-

sare testimoniava che i Britanni dell’interno dell’isola si pitturavano il corpo prima di andare in 

guerra41. Si può dunque supporre che i Celti della Britannia meridionale avessero appreso l’usanza 

di dipingersi o tatuarsi da popolazioni a loro preesistenti. La loro lingua è da Beda annoverata tra 

le quattro parlate in Britannia, insieme a quelle di Britanni, Scoti e Angli42, mentre nell’Historia 

Brittonum, corpus pseudo-storico compilato dal monaco gallese Nennio tra 829 e 830, ma il cui testo 

originario risale con molta probabilità alla fine del secolo VII43, leggiamo che la Britannia insula è 

abitata da quattro popolazioni: Scoti, Pitti, Sassoni, Britanni. La diffusione dei Pitti è pure testi-

moniata dal fatto che proprio da loro stessi presero il nome le Isole Britanniche. I Britanni sono 

detti infatti Prydain dai Gallesi, da un originario *Pritanī, sì che Ynys Prydain diviene il nome delle 

Isole Britanniche nel loro insieme44, perfetto corrispettivo di Prettanikai nēsoi, toponimo trasmessoci 

34. Hubert, Henri. Les Celtes et l’expansion celtique jusqu’à l’époque de la Tène. Paris: La Renaissance du Livre, 1932: 247-249.

35. Così scrive Tacito relativamente ai Britanni: Olim regibus parebant, nunc per principes factionibus et studiis trahuntur. Nec 
aliud adversus validissimas gentis pro nobis utilius quam quod in commune non consulunt. Rarus duabus tribusve civitatibus ad 
propulsandum commune periculum conventus: ita singuli pugnant, universi vincuntur (Tacitus. De vita Iulii Agricolae, 12, 2-4).

36. Bede. Historia Ecclesiastica gentis Anglorum...: 18.

37. Sulla sovranità matrilineare dei Pitti, vedi: Miller, Molly. “Matriliny by Treaty: the Pictish Foundation-Legend”, 
Ireland in Early Medieval Europe. Studies in Memory of Kathleen Hughes, Dorothy Whitelock, Rosamond McKitterick, David 
Dumville, eds. Cambridge (UK): Cambridge University Press, 1982: 133-161.

38. Bede. Historia Ecclesiastica gentis Anglorum...: 16, dove l’autore, quasi certamente per errore, scrive Scythia in luogo 
di Scandia.

39. Si vedano: O’Rahilly, Thomas F. Early Irish History and Mythology. Dublin: Dublin Institute for Advanced Studies, 
1946: 341-384; Wainwright, Frederick T. The Problem of the Picts. Edinburgh: Edinburgh University Press, 1958; Suther-
land, Elizabeth. In Search of the Picts: A Celtic Dark Age Nation. Londra: Constable, 1994; Foster, Sally. Picts, Gaels and Scots...

40. Isidorus Hispalensis. Etymologiae, XIX, 23, 7: gens Pictorum, nomen a corpore, quod minutis opifex acus punctis et expressus 
native graminis sucus inludit.

41. Caesar. De bello gallico, V, 14, 2: Omnes vero se Britanni vitro inficiunt, quod caeruleum efficit colorem, atque hoc horribiliores 
sunt in pugna adspectu. Vedi pure: Martial. Epigrammata, XI, 53 e XIV, 99, e Isidorus Hispalensis. Etymologiae, XIX, 23, 7 
(stigmata Brittonum).

42. Bede. Historia Ecclesiastica gentis Anglorum...: 230; vedi anche I, 1, 16, dove viene aggiunto il latino.

43. Vedi: Dumville, David N. “Some Aspects of the Chronology of the Historia Brittonum”. Bulletin of the Board of Celtic 
Studies, 25 (1972-1974): 439-445; Dumville, David N. “Nennius and the Historia Brittonum”. Studia Celtica, 10-11 (1975-
1976): 78-95; Luiselli, Bruno. La formazione della cultura europea occidentale. Roma: Herder, 2003: 281.

44. Loth, Joseph. ‘La première apparition des Celtes dans l’Ile de Bretagne et en Gaule’. Revue Celtique, 38 (1920-1921): 
259-288, qui 280 (doc. nº 4); Hubert, Henri. Les Celtes et l’expansion celtique ...: 248; O’Rahilly, Thomas F. Early Irish His-
tory...: 451. 
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evidentemente al gallese pryd e all’antico-irlandese cruth (“figura/forma”)46, da cui Cruthen-túath, 

o Cruithentuath, loro nome più specifico47. In irlandese, allora, il termine invalso per designarli 

è Cruithnig, o Cruithin, usato per indicare distintamente una parte degli abitanti della Britannia 

e dell’Irlanda48. È così possibile concludere che il nome Picti derivasse in origine da una radice 

analoga a quella dell’antico-irlandese cicht (“incisore”)49.

A partire dagli anni appena successivi al 250 non poche famiglie dinastiche d’Irlanda si stabili-

rono nelle terre britanniche; tra queste era quella dei Déisi, impiantatasi nella contea di Dyfed, nel 

Galles meridionale50. Già Bieler confermava di contatti tra Britannia Romana e Irlanda all’inizio 

del IV secolo attraverso legionari e coloni irlandesi, appartenenti perlopiù a ceti umili insediatisi 

sulle coste britanniche51. Ben più potente è la stirpe dei Dál Riada, che, muovendo dalle coste 

dell’Antrim (Ulster settentrionale) agli inizi del V secolo, fondò un importante regno nell’Argyll, 

a nord-ovest del Vallo Antonino, nell’odierna Scozia centro-occidentale, aperta sull’Atlantico, tra 

Glasgow e il Canale di Caledonia 52. Si trattava dei Dalreudini, così detti dal nome del loro condot-

tiero Reuda53, o, più probabilmente, da Cairbre Riada, fondatore della dinastia vissuto nel III secolo 

45. Timaeus, fr. 164 Jacoby, I, 404; Diodorus. Bibliotheca, V, prol., 1; V 21, 2.5; V 22, 1-3; V 38, 5. Brettanika in: Strabone. 
I, 4, 2-4 e II, 5, 30. Vedi: Magnani, Stefano. Il viaggio di Pitea sull’oceano. Bologna: Pàtron, 2002: 131-133. Vedi anche: 
Gougaud, Louis. “Le noms anciens des îles britanniques”. Revue des Questions Historiques, 83 (1907): 537-547; Loth, 
Joseph. “La première apparition des Celtes”: 280 e seguendo; O’Rahilly, Thomas F. Early Irish History...: 341 e seguendo 
e 445 e seguendo; Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 99 e seguendo.

46. Hubert, Henri. Les Celtes et l’expansion celtique... : 247-249. Vedi il latino cerussa, indicante una sostanza colorante 
bianca detta “biacca di piombo”, o più semplicemente “cipria”: Plautus. Mostellaria, 258 e 264; Ovidius. Medicamena faciei 
femineae, 73; Martial. Epigrammata, I, 72, 6; II, 2, 41; VII, 25, 2; X, 22, 2.

47. Loth, Joseph. “La première apparition des Celtes”: 280 (doc. nº 2); Rankin, David. Celts and the Classical...: 252. 
L’antico-irlandese túath (pl. túatha) indica tanto il territorio quanto la gente che vi abita ed è più simile al pagus che alla 
civitas gallica (vedi Joyce, Patrick W. A Social History of Ancient Ireland, 2 vols. Dublin: M.H. Gill, 1920: I, 36 e seguendo; 
MacNeill, Eoin. Early Irish Laws and Institutions. Dublin: Burnes Oates and Washbourne, 1935: 91-100; de Paor, Liam-
de Paor, Maire. Early Christian Ireland. Londra: Thames and Hudson, 1958: 73-74; Kelly, Fergus. A Guide to Early Irish 
Law. Dublin: Dublin Institute for Advanced Studies, 1988: 3 e seguendo; Mytum, Harold. The Origins of Early Christian 
Ireland. Londra-New York: Routledge, 1992: 141-159; Champion, Timothy. “Power, Politics and Status”, The Celtic World, 
Miranda J. Green, ed. Londra: Routledge, 1995: 85-94). In un senso più ampio, è la tribù, il popolo, o il paese nel suo 
insieme, analogo così all’umbro tota (celt. *teutā-; gallese tud, “paese”; bretone tud, “gente”). In sostanza, si ha un’unica 
nozione per la città e la società, dove i limiti dell’habitat del gruppo costituito segnano le frontiere della società stessa. 
Vedi: E. Benveniste, Il vocabolario delle istituzioni indoeuropee, 2 voll., trad. it. (Le vocabulaire des institutions indo-européenes, 
Paris 1969) (Torino, 2001), I, 279. 

48. O’Rahilly, Thomas F. Early Irish History...:431-433 e 444-452. Nella Vita Columbae di Adomnano, abate di Iona dal 
679 al 704, anno della sua morte, i Pitti della Caledonia vengono chiamati Cruthini populi, letteralmente “popolo di 
Cruthen”, l’eponimo dei Cruithni (Adomnan’s Life of Columba, eds. Alan. O. Anderson-Marjorie O. Anderson. Oxford: 
Clarendon Press, 1991: 50a, 88; vedi 18a, 30). Tutto ciò si è verificato perché, com’è noto, il suono velare q- del gaelico, 
esito della labiovelare sorda indoeuropea *kw-, progredì nel labiale p- del ramo brittonico. Vedi: Sims-Williams, Patrick. 
“Le lingue celtiche”, Le lingue indoeuropee, Anna Giacalone Ramat, Paolo Ramat, dirs. Bologna: Il Mulino, 1993: 373-408, 
specialmente, 380.

49. Hubert, Henri. Les Celtes et l’expansion celtique...: 249.

50. Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 65 e seguendo; Thomas, Charles. Christianity in Roman Britain...: 
251, 269.

51. Vedi: Bieler, Ludwig. St. Patrick and the Coming of Christianity. Dublin-Melbourne: Gill and Son, 1967: 2-4.

52. Vedi: MacNeill, Eoin. Phases of Irish History. Dublin: Gill and Son, 1919: 155 e seguendo; Dillon, Myles; Chadwick, 
Nora K. I regni dei Celti...: 65, 109; Mytum, Harold. The Origins of Early...: 30. La presenza di Irlandesi è testimoniata anche 
nel Galles centro-settentrionale, grazie anche al ritrovamento di iscrizioni funebri in alfabeto ogamico. Vedi: Malaspina, 
Elena. “Agli albori della cultura latina in Irlanda”. Studi Romani, 33 (1985): 1-10, specialmente, 5.

53. Bede. Historia Ecclesiastica gentis Anglorum...: 18.
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shin Irlanda54. Poco più a sud, gruppi di Scoti occuparono i territori intorno ad Alcluith, storica for-

tezza britannica, oggi Dumbarton, sull’estuario della Clyde, poco distante da Glasgow55. Degli Scoti 

abbiamo prime notizie da Ammiano Marcellino56; Isidoro scrive che anch’essi usavano dipingere 

il corpo, tatuandosi di nero attraverso aculei di ferro57 e ne colloca la sede principale in Irlanda, 

chiamata Scotia (Hibernia dicta: scotia autem, quod ab Scotorum gentibus colitur, appellata)58; con Scotia 

Maior, infatti, si registrerà ufficialmente l’isola almeno sino a tutto l’XI sec.59. Patrizio vede negli 

Scoti gli indigeni d’Irlanda, perciò distinguendoli dagli Hiberni, secondo lui Irlandesi oriundi della 

Britannia60, nonché alleati dei Pitti contro i Britanni61, e detti Hiberionaci, con suffisso di derivazio-

ne celtica62 (Confessio, 23, 8, Epistola, 16, 7-8 e Liber Angeli, 1363). In Patrizio, pertanto, con Scotti ci si 

riferisce in modo piuttosto specifico agli Irlandesi delle zone nord-orientali dell’isola, quando con 

Hiberionaci (Epistola, 16, 7; Confessio, 23, 8) si intendono distintamente quei Britanni giunti nell’i-

54. Sulla nascita e l’organizzazione del regno scoto dei Dalriada, vedi: Anderson, Marjorie O. “Dalriada and the Creation 
of the Kingdom of the Scots”, Ireland in Early Medieval Europe...: 106-132. Vedi pure: Morris, John. The Age of Arthur...: 
177-185.

55. Bede. Historia Ecclesiastica gentis Anglorum...: 20. Alcluith in brittonico significa “roccia (ant. irl. ail) di Cluith (Clyde)”, 
toponimo dovuto alla vicinanza della località in questione all’omonimo fiume (Bede. Historia Ecclesiastica gentis Anglo-
rum...: 40). Dumbarton (Britannodunum, Britonum castrum, Dumbritonium), è parola che ha mantenuto l’antico irlandese 
dún (“fortezza/collina”), sicchè il nome gaelico per intero è Dún mBretan, letteralmente “roccaforte dei Britanni”; vedi: 
Hogan, Edmund. Onomasticon Goedelicum locorum et tribum Hiberniae et Scotiae. Dublin: Hodges and Figgis and Co., 1910: 
s.v. ailchi. Vedi pure: Blaeu’s Atlas of England, Scotland, Wales and Ireland, ed. Ronald V. Tooley. Londra: Thames and 
Hudson, 1970: 4-5, 8-9, 18-19, 66-67, 94-95, 116-117; Grässe, Johann G. Orbis Latinus. Lexikon lateinischer geographischer 
Namen des Mittelalters und der Neuzeit, 3 vols. Braunschweig: Klinkhardt und Biermann, 1972: I, s.v. Britannodunum. 
Per il riversarsi delle masse celtiche romanizzate nelle regioni occidentali, Galles e Cornovaglia, meno romanizzate e 
non particolarmente esposte ai nuovi invasori germanici, si veda: Luiselli, Bruno. Storia culturale dei rapporti tra mondo 
romano...: 429-430.

56. Ammianus Marcellinus. Res Gestae, XX, 1, 1. Vedi anche: XXVI 4, 5 e XXVII 8, 5.

57. Isidorus Hispalensis. Etymologiae, XIV, 6, 6; Patrologia Latina, 82, 513B: Scotti propria lingua nomen habent a picto 
corpore, eo quod aculeis ferreis cum atramento variarum figurarum stigmate adnotentur.

58. Isidorus Hispalensis. Etymologiae, XIV, 6, 6; Patrologia Latina, 82, 513B. Vedi pure: Orosius. I, 81, 33 (Hibernia insula... 
a Scottorum colitur), e Rabanus Maurus. De Universo, XII, 5; Patrologia Latina, 111, 354C (Scotia, eadem et Ibernia, proxima 
Britanniae insula, spatio terrarum angustior, sed situ fecundior. Haec ab Africo in Boream porrigitur. Cujus partes priores Iberiam, et 
Cantabricum oceanum intendunt. Unde et Ibernia dicta. Scotia autem, quod ab Scotorum gentibus colitur, appellata).

59. Vedi: O’Kelly, William D. Historica Descriptio Hiberniae seu Majoris Scotiae, Insulae Sanctorum, Patrick O’Kelly, ed. Dublin: 
Graisberry, 1838: 43, 77, 79 e 87; Moran, Patrick F. Essays on the Origin, Doctrines, and Discipline of the Early Irish Church. 
Londra: James Duffy, 1864: 6; Gougaud, Louis. “L’oeuvre des Scotti dans l’Europe continentale (fin VIe-fin XIe siècles)”. 
Revue d’Histoire Ecclésiastique, 9 (1908): 21-37 e 255-277; O’Rahilly, Thomas F. Early Irish History...: 504.

60. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 108 (doc. nº 189).

61. Vedi il già citato: Incerti Panegyricus Constantio...: XI, 4 (Panégyriques Latins tome II (I-V), Edouard Galletier, ed. Paris: 
Les Belles Lettres, 1949: 91.

62. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 85-86 (doc. nº 80). Hiberionaci è congettura di Bieler. Il gruppo f 
riporta Hiberia nati, lezione senza varianti ma inaccettabile (Libri Epistolarum...: I, 11 e II, 205-206). Sulla natura di tale 
suffisso, vedi infra. 

63. Bieler, Ludwig, ed. The Patrician Texts in the Book of Armagh (Scriptores Latini Hiberniae 10). Dublin: Dublin Institute 
for Advanced Studies, 1979: 186, l-9. Secondo Bieler (Bieler, Ludwig, ed. The Patrician Texts in the Book...: 54) è un testo 
ascrivibile alla prima metà dell’VIII secolo, anche se altri lo collocano intorno al 640/650 (Sharpe, Richard. “Armagh 
and Rome in the Seventh Century”, Irland und Europa / Ireland and Europe. Die Kirche im Frühmittelalter / The Early Church, 
Proinséas Ní Catháin-Michael Richter, dirs. Stuttgart: Klett-Cotta 1984: 58-72, specialmente, 60-64). Vedi pure: Dum-
ville, David N. “The Afterlife of Liber angeli”, Saint Patrick, A.D. 493-1993, David N. Dumville et alii, dirs. Woodbridge: 
Boydell Press, 1993: 253-254. Sostanzialmente, si tratta di una dichiarazione dei diritti e privilegi e della supremazia 
religiosa ed ecclesiastica della sede episcopale di Armagh, attraverso l’apparizione di un angelo inviato dal Signore a 
Patrizio.
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del rapimento subito a sedici anni, racconta di essere stato portato in Irlanda insieme a migliaia 

di persone. Dopo la conseguente prigionia sestennale (Confessio, 16) nell’Irlanda nord-occidentale 

(Confessio, 1, 7-8; 23, 10-11) e il ritorno in patria (23, 1-2), riceve dai vecchi compagni di cattività, 

in uisu noctis, la supplica a tornare tra loro: vox Hiberionacum,... uox ipsorum qui erant iuxta siluam Vo-

cluti quae est prope mare occidentale (Confessio, 23, 8-11)65. Tuttavia, nella Confessio Patrizio usa per una 

volta hibernus (Hibernae gentes) per indicare nell’insieme i pagani dell’isola ai quali egli è venuto a 

predicare il Vangelo (37, 5-6).

Riguardo all’etnonimo Scotti, sebbene la sua etimologia permanga parzialmente oscura, esso, 

di fatto, può essere associato al verbo antico-irlandese scothaim, che indica un movimento veloce, 

istantaneo e freddo, “a sorpresa”, allora. Esso può così assumere il significato meno letterale di 

“invadere” e/o “saccheggiare” e, nel moderno inglese, ritrovare analogie nell’aggettivo scathing 

(“feroce”). La stessa radice indoeuropea *skath si legge nel greco skedannumi (“disperdere”, “spar-

gere”), nel latino seco, e nei sostantivi antico-irlandesi scáth e scál, che non casualmente indicano 

l’ombra (ingl. shadow), e scían, “coltello” e “lama”66. Nel Lebor Gabála Érenn (“Libro delle Invasioni 

d’Irlanda”)67, Scota è la moglie di Míl, i cui quattro figli, i cosiddetti Milesi, sarebbero i progenitori 

degli Irlandesi attuali, come Gaedel Glas, figlio della stessa, lo sarebbe dei Gaeli in genere68. E anco-

ra, Scáthach (irl. “ombrosa”) è il nome di un’eroina del ciclo mitologico dell’Ulster, una guerriera 

soprannaturale che prepara i giovani alla guerra, compreso il celebre Cú Chulainn69. Con Scotti, al-

lora, possono genericamente intendersi dei corsari, dei saccheggiatori, insomma degli organizzatori 

64. Anche Gildas ricorda questi attacchi compiuti in genere da Irlandesi, utilizzando l’espressione impudentes grassatores 
Hiberni (16, 36, 16). 

65. Molto probabilmente l’attuale Foghill (irl. Fochluth), nei pressi della cittadina di Killala, sulla riva occidentale della 
baia atlantica omonima. Siamo nel nord-est della contea di Mayo, la più occidentale dell’Irlanda settentrionale. Si ve-
dano: Thurneysen, Rudolf. “Silva Vocluti”. Zeitschrift für Celtische Philologie, 19 (1931): 191-192; O’Rahilly, Thomas F. The 
Two Patricks. A Lecture on the History of Christianity in fifth-century Ireland. Dublin: Dublin Institute for Advanced Studies, 
1942: 34-35, 60-61; Bieler, Ludwig. “The problem of Silua Focluti”. Irish Historical Studies, 3 (1942-1943): 351-364; Bieler, 
Ludwig. St. Patrick and the Coming...: 52-53; Hanson, Richard P.C. “A Note on mare occidentale”. Analecta Bollandiana, 95 
(1977): 415-417; Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 28-29; Malaspina, Elena. Patrizio e l’accultura-
zione latina dell’Irlanda. L’Aquila: Japadre, 1984: 98.

66. Vendryes, Joseph. Lexique étymologique de l’irlandais ancien. Lettres RS. Dublin-Paris: Dublin Institute for advanced 
Studies-Centre National de la Recherche Scientifique, 1974: 42 e seguendo; de Bernardo, Patrizia. Nominale Wortbildung 
des alteren Irischen: Stammbildung und Derivation. Tübingen: Walter de Gruyter, 1999: 254; Vedi pure : MacNeill, Eoin. 
Phases of Irish...: 145-148. Si vedano anche i sostantivi latini scena e sacena in: Sextus Pompeus Festus. De verborum signi-
ficatione, ed. Wallace M. Lindsay. Leipzig: Teubner, 1913: 318 (docs. nº 50-51) e 422 (doc. nº 32), dove indicano la scure 
per i sacrifici (dolabra pontificalis: vedi: Yates, James. “Dolabra”, Dictionary of Greek and Roman Antiquities, William Smith, 
ed. Londra: John Murray, 1875: 420).

67. Opera composta nel XII secolo, ma che ha origine da compilazioni di monaci effettuate già a partire dal VI secolo, al 
fine di redigere una storia mitica delle origine del popolo gaelico d’Irlanda. Si veda l’edizione di: Macalister, Robert A. S. 
Lebor Gabála Érenn. The Book of the Taking of Ireland, 5 vols. Dublin: Irish Texts Society, 1938-1956.

68. Si veda di Thomas F. O’Rahilly il capitol: O’Rahilly, Thomas F. The Goidelic Invasion in Early Irish...: 193-208. Vedi 
anche: Alwyn; Rees, Brinley. L’eredita Celtica. Antiche Tradizioni d’Irlanda e del Galles. Londra: Thames and Hudson, 1961; 
Le Roux, Françoise. «La Mythologie Irlandaise du Livre des Conquêtes». Ogam, 20 (1968): 381-404, specialmente, 399 
e seguendo; Markale, Jean. Les Celtes et la civilisation celtique. Paris: Payot, 1969: 153; Rankin, David. Celts and the Classi-
cal...: 13-14, 27-28, e Luiselli, Bruno. La formazione della cultura...: 95-96. Ancora sulle invasioni dell’Irlanda, si veda il 
resoconto leggendario in: “Historia Brittonum”. Monumenta Germaniae Historica. Auctores Antiquissimi III, XIII, ed. Theodor 
Mommsen. Berlin: Weidmann, 1961: 154-156.

69. Si vedano: O’Rahilly, Thomas F. Early Irish History...: 61; Rees, Alwyn; Rees, Brinley. L’eredità celtica : 210 e seguendo; 
Olmsted, Garrett S. “Morrigan’s warning to Donn Cuailnge”. Études Celtiques, 19 (1982): 165-172.
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Tale termine ricorre per di più anche nell’onomastica gallica, dove indica esattamente territori 

abitati da pirati71. E le abitudini scarsamente sobrie degli stessi sono sottolineate anche da san Giro-

lamo, quando li descrive come pagani viventi in promiscuità72. In conclusione, l’appellativo Scotti, 

che forse troppo spesso è in maniera superficiale utilizzato per definire delle bande di avventurie-

ri73, in origine indicava decisamente dei predoni, dei razziatori. E gli Scoti dell’Argyll, al confine 

con lo Strathclyde74, poco più a nord della penisola di Cowal, erano effettivamente dediti ad azioni 

piratesche75: latrunculi, li chiama Patrizio in Epistola, 12, 3, nonché hostes (Confessio, 46, 11), cioè 

estranei alla Romània cristiana76. Inoltre, possedendo questi delle basi dislocate lungo le coste del 

Galloway, si può bene ipotizzare che pirati scoti residenti nell’Irlanda settentrionale, misti a Pitti 

stanziati in Irlanda e a rifugiati di origine britannica77, avessero attaccato la uillula di Calpornio, 

padre di Patrizio, nei pressi di Bannauem Taburniae (Bannaventa Berniae), non molto distante dalla 

costa britannica d’occidente78, e poi rapito il santo, allora sedicenne (Confessio, 1, 4-8). Anche la 

stessa cattura di Patrizio e dei suoi comites al tempo della missione itinerante (Confessio, 52) potrebbe 

essere stata attuata da gruppi di latrones.

Gli Scoti indigeni irlandesi convissero certo a lungo con i Pitti dell’Irlanda settentrionale, tra 

i quali si contavano dei nati da rifugiati britanni. Non di rado, i due popoli giungevano a combi-

narsi attraverso il matrimonio79 e insieme operavano incursioni nella Britanni romana, a sud del 

70. Vedi: Haverfield, Francis J. “Ancient Rome and Ireland”. English Historical Review, 28 (1913): 1-12, specialmente, 8; 
MacNeill, Eoin. Phases of Irish...: 145-148; Malaspina, Elena. Gli scritti di san Patrizio...: 129 (doc. nº 324). Peraltro, tali 
scorrerie, così come la stessa presenza di prigionieri britannici nell’isola, fungevano da canale di penetrazione per la 
cultura latina, così (vedi: see: Malaspina, Elena. “Agli albori della cultura latina...”: 3). Chiaramente a costoro si riferisce 
Gildas quando definisce gli Hiberni in genere impudentes grassatores (21, 1). 

71. Vedi: Haverfield, Francis J. “Ancient Rome and Ireland...”: 8.

72. A Sanctus Hieronimus. Adversus Jovinianum, II, 7: Patrologia Latina...: 23, 296A: Scotorum natio uxores proprias non ha-
bet; Epistula, LXIX, 3, Ad Oceanum, ed. Jerome Labourt. Paris: Les Belles, Lettres, 1953: III, 196 (doc. nº 5-7): promiscuas 
uxores, communes liberos habeant; Corpus Scriptorum Ecclesiasticorum Latinorum...: LIV, 684, 14.

73. Vedi: Kenney, James F. The Sources for the Early History of Ireland. Ecclesiastical. An Introduction and Guide. New York: 
Columbia University Press, 1929: 135 (doc. nº 79); Anderson, Marjorie O. “Dalriada and the Creation of the Kingdom 
of the Scots”, Ireland in Early Medieval Europe...: 106-132. 

74. Vedi: See: Bede. Historia Ecclesiastica gentis Anglorum...: 20. Si veda: Thomas, Charles. Christianity in Roman Britain...: 
342.

75. Vedi: Kenney, James F. The Sources for the Early History...: 149; MacNeill, Eoin. Phases of Irish...: 145-148.

76. Malaspina, Elena. Gli scritti da san Patrizio...: 75 (doc. nº 13) 125 (doc. nº 305).

77. Vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 86.

78. Vedi: Thomas, Charles. Celtic Britain. Londra: Thames and Hudson, 1986: 118. Questa località è infatti localizzabile 
nel versante sud-occidentale del vallo adrianeo, presso Birdoswald, pochi chilometri a nord-est dell’attuale città di 
Carlisle (Cumberland), in territori attraversati dai fiumi Irthing e Tyne, lungo dunque i confini del Northumberland 
(vedi: Thomas, Charles. Christianity in Roman Britain...: 310-314; Malaspina, Elena. Patrizio e l’acculturazione...: 73-78). 
In antico-irlandese berna indica un varco, un passo montano, mentre il proto-celtico *benno (brittonico *Ban-; medio-
gallese bann) si riferisce a un “promontorio roccioso”, un “picco montano” in prossimità di acque fluviali (vedi: Ven-
dryes, Joseph; Bachellery, Edouard; Lambert, Pierre-Yves, dirs. Lexique étimologique de l’irlandais ancien. Lettre B. Paris: 
Centre National de la Recherche Scientifique, 1981: 35 e seguendo; Malaspina, Elena. Patrizio e l’acculturazione...: 73-74; 
Schrijver, Peter. Studies in British Celtic Historical Phonology. Amsterdam-Atlanta: Rodopi, 1995: 455; Wilmott, Tony; Hird, 
Louise et alii. Birdoswald: Excavations of a Roman Fort on Hadrian’s Wall and its Successor Settlements; 1987-92. Londra: Tem-
pus, 1997: 231). Nella uillula lavoravano diversi servi (Epistola, 10, 5-6); del resto, Patrizio si considera un “nato libero” 
(Epistola, 10, 6-7: Ingenuus fui secundum carnem; decorione patre nascor; vedi: Confessio, 37, 9: [...] ut darem ingenuitatem meam 
pro utilitate aliorum), dunque appartenente a una famiglia cristiana e romana.

79. Vedi: Miller, Molly. “Matriliny by Treaty: the Pictish...”.
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Irlandesi residenti in Scozia, come del resto farebbe presagire Patrizio quando li distingue dagli 

Hiberionaci. Ma lo stesso Patrizio ricorda più volte di aver avuto rapporti con Scoti (Epistola, 12, 8; 

Confessio, 41, 4; 42, 1), per cui il santo dovrebbe riferirsi più precisamente a residenti nelle regioni 

irlandesi di nord-est, quelle dirimpetto alla Scozia. Alcuni degli Scoti d’Irlanda sono reges (o reguli), 

capitribù (ríg túath)82 che spesso appoggiano Patrizio nell’opera di conversione, forse anche per 

interesse (Epistola, 12, 7-9; Confessio, 41, 3-5; 51, 1-2; 52, 1). Patrizio paga per ottenere la libertà dei 

suoi compagni e dei loro figli (Confessio, 52, 1-3), quei filii Scottorum da lui convertiti e consacrati 

(Epistola, 12, 7-8; Confessio, 41, 4-5; 42, 1-7; 51, 1-2). Era certo una situazione preoccupante per 

quelle famiglie più attaccate alle tradizioni, ma anche, e soprattutto, per i padroni di quelle schiave 

da Patrizio affrancate e battezzate (Confessio, 42, 12-13). 

È adesso opportuno riportare una notizia tratta dalla Vita Samsonis (VII / VIII secolo), concer-

nente il noto santo e vescovo gallese fiorito nella seconda metà del VI secolo in Bretagna, per un 

certo periodo vissuto pure in Irlanda83, il quale definiva phylosophi e peritissimi alcuni Scotti de Roma 

venientes84. Ciò ben si attaglia a quanto è scritto nel quarto (o terzo85) dei cosiddetti Dicta Patricii: 

Aeclessia Scotorum immo Romanorum, ut Cristiani ita ut Romani sitis86. Il santo ritorna direttamente con-

nesso agli Scoti nel cosiddetto Inno di san Secondino, pervenutoci col titolo di Ymnum Sancti Patrici 

Magister (sic!) Scotorum87, e attribuito, almeno a partire dalla fine del secolo VIII88, a quel Secundi-

nus (Sechnall) giunto a predicare in Irlanda al fianco di Patrizio intorno al 43989 e probabilmente 

morto nel 44790. Infine, nel già citato Liber Angeli (8), il Signore dona a Patrizio universas Scotorum 

gentes in modum paruchiae. Egli opera soprattutto, o almeno inizialmente, nel nord-est: constituitur 

80. O’Rahilly, Thomas F. The Two Patricks...: 38.

81. Carney, James. The Problem of St. Patrick. Dublin: Dublin Institute for Advanced Studies, 1961: 113.

82. Vedi: Joyce, Patrick W. A Social History of Ancient...: I, 36 e seguendo; Kelly, Fergus. A Guide to Early Irish...: 16 e se-
guendo; Raftery, Barry. Pagan Celtic Ireland. The Enigma of the Irish Iron Age. Londra: Thames and Hudson, 1997: 64-97.

83. Ryan, John. Irish Monasticism. Origins and Early Development. Dublin-Cork: Talbot Press, 1931: 109-111.

84. Fawtier, Robert. La vie de saint Samson. Paris: H. Champion, 1912: 133.

85. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 35-36.

86. Bieler, Ludwig. Scriptore Latini Hiberniae...: X, 124 (docs. nº 8 e 9). Si tratta di citazioni più o meno liberamente 
parafrasate o glosssate di scritti o detti patriciani, per quanto non se ne possa escludere una parziale autenticità (vedi: 
Malaspina, Elena. Gli scritti di san Patrizio...: 35-44).

87. Questo è il titolo dell’opera come appare nel ms. Milano, Ambros. C. 5 inf., ff. 13v-15v, comunemente noto come An-
tifonario di Bangor, compilato tra il 680 e il 691 (Warren, Frederick E. The Antiphonary of Bangor. An Early Irish Manuscript 
in the Ambrosian Library at Milan, 2 vols. Londra: Harrison and Sons, 1893-1895: I, 14-16). Più recente, ma a noi inac-
cessibile, è l’edizione di: Curran, Michael. The Antiphonary of Bangor. Dublin: Irish Academic Press, 1984. Con traduzione 
italiana, infine, l’edizione curata da: Curran, Michael. The Antiphonary of Bangor. Dublin: Irish Academic Press, 1984. 
L’inno è più comunemente noto con le parole dell’incipit: Audite omnes. Bieler, Ludwig. “The Hymn of St. Secundinus”. 
Proceedings of the Royal Irish Academy, 55 (1953): 117-127, testo 119-122.

88. Vedi: Il Martirologio di Oengus (ca. 800) alla data 27 novembre; Stokes, Whitley, ed. Félire Óengusso Céli Dé. The Martyro-
logy of Oengus the Culdee. Londra: Harrison and Sons, 1905: 237.

89. Bieler, Ludwig. “The Hymn of St. Secundinus...”: 117. In realtà la datazione oscilla tra il V e il VII secolo: Malaspi-
na, Elena. Gli scritti di san Patrizio...: 53-54; Orchard, Andy. “Audite omnes amantes: a hymn in Patrick’s praise”. Saint 
Patrick...: 153-173, nel quale se ne dà anche la versione benchorensis con traduzione inglese (166-173). Più ferma la 
posizione di Paul Grosjean, secondo il quale il nostro fu composto subito dopo l’Epistola, e prima della Confessio, in difesa 
del santo proprio contro l’operato di Corotico medesimo (Grosjean, Paul. “Notes d’hagiographie celtique”. Analecta 
Bollandiana 63 (1945): 65-130, qui 111).

90. Vedi: Bieler, Ludwig. “The Hymn of St. Secundinus...”: 117.
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telluribus (7). 

2.3. Gli inizi della chiesa britannica

Il primo segnale storico della Chiesa britannica fu dato dall’invio di tre vescovi, accompagnati 

da un presbitero e da un diacono, al concilio anti-donatista di Arles del 314. Rimane comunque 

il dubbio che potesse trattarsi solo di tre missionari cristiani —approdati chissà quando sull’isola 

al seguito di qualche spedizione romana— i quali avrebbero poi costituito una piccola comunità 

di romani nei castri fedeli al vecchio e nuovo corso costantiniano che si era instaurato a Roma e 

nell’impero. Infatti, costoro provenivano da tre luoghi dove sorgevano stanziamenti romani con 

la massima concentrazione di Romani sull isola: Eborius da Eboracum (York)92, Restitutus da Londi-

nium, Adelfius da Camulodunum (Lincoln o Colchester)93. In ogni caso, i seguenti dati sono acclara-

ti: tracce di Vetus latina in Britannia compaiono già alla fine del II secolo94; la Britannia è inserita tra 

le province che avevano accettato i canoni di Nicea95; Ilario di Poitiers indirizza il De synodis anche 

ai vescovi britanni; pellegrini britanni arrivano in Terra Santa nel V secolo96. Nella Vita Constantini 

(III 17-20) Eusebio dà notizia di una lettera dell’imperatore per imporre ai Britanni l’osservanza 

della Pasqua97; più avanti, Girolamo così asserisce: Et Galliae et Britanniae et Africa et Persis, et Oriens 

et India et omnes barbarae nationes unum Christum adorant, unam observant regulam veritatis98; e, nel 440 

circa, Prospero dice della conversione al cristianesimo di pirati ad opera dei loro stessi prigionieri e 

di barbari che abbracciano il credo cristiano arruolandosi nell’esercito romano per poi, tornati nel 

91. Armagh (irl. Árd-Macha, “altura di Macha”), è, per tradizione, la sede episcopale di Patrizio (vedi: Ó Fiaich, Tomás. 
“St. Patrick and Armagh”. Irish Ecclesiastical Record, 89 (1958): 153-170; Ó Fiaich, Tomás. “St. Patrick and Armagh”. Irish 
Ecclesiastical Record, 95 (1961): 229-235). Essa sorge nell’Ulster meridionale, non distante da Emain Macha, la capitale 
dell’antico regno degli Ulaid. Macha era divinità guerriera, strettamente connessa alla fertilità e alla prosperità dell’isola 
(Sjœstedt, Marie-Louise. Dieux et héros des celts. Paris: Presses Universitaires de France, 1940: 36 e seguendo; de Vries, 
Jan. I Celti. Milano: Jaca Book, 1991: 86, 161-163, 173-174, 284; Rees, Alwyn; Rees, Brinley. L’eredità celtica : 52-53; 
MacCana, Proinsias. Celtic Mythology. Londra: Hamlyn, 1983: 86-89; Le Roux, Françoise; Guyonvarc’h, Christian J. Mór-
rígan-Bodb-Macha. La souveraineté guerrière de l’Irlande. Rennes: Ogam-Celticum, 1983; Lonigan, Paul R. The Druids. Priests 
of the Ancient Celts. Westport-Londra: Greenwood Press, 1996: 48-49).

92. È tuttavia significativo che il nome Eborius, derivato da un tema celtico indicante l’albero del tasso (celt. Eburos, 
“tasso”; gallese efwr, gallico eburo, ant.-irl. ibar), designasse un nativo e non un comune individuo al seguito delle legioni 
romane: vedi: Gougaud, Louis. Les Chrétientés Celtiques. Paris: Gabalda, 1911: 29.

93. Eborio e Adelfio sono menzionati in: Historia Donatistarum. Patrologia Latina...: XI, 786B-787A: Adelfius de colonia Lon-
dinensium, Hibernius forte Eborius Eboracensis. Tutti e tre insieme in Epistola I Arelatensis Synodi ad Silvestrum Papam (Synodus 
Arelatensis), Patrologia Latina...: VIII, 817B: Ex provincia Britannia civitate Tubricentium (Id. Eboracensi, Corb. ms. Eboricensi) 
Eburius episcopus. Civitate Londinensium Restitutus episcopus. Civitate Colonia Londinensium Adelfius episcopus. Vedi anche: Con-
cilium Arelatense. Corpus Christianorum. Series Latina: CXLVIII, 4-6; 9-13; 25. Vedi: West, Arthur; Stubbs, William, dirs. 
Councils and Ecclesiastical Documents relating to Great Britain and Ireland Concilia, 3 vols. Oxford: Clarendon Press, 1964: I, 7. 
Sulla questione della partecipazione di vescovi britannici ad Arles (314), Nicea, Serdica (343/347) e Rimini (359), vedi: 
Frend, William H.C. “The Christianization of Roman Britain”, Christianity in Britain, 300-700, Maurice W. Barley, Richard 
P.C. Hanson, dirs. Leicester: Leicester University Press, 1968: 38 e seguendo; Thomas, Charles. Christianity in Roman 
Britain...: 197-198; Mytum, Harold. The Origins of Early...: 40.

94. Howlett, David R. The Celtic Latin Tradition of Biblical Style. Blackrock-Portland: Four Courts Press, 1995: 55.

95. Atanasius. Epistula ad Jovianum...: XXVI, 816.

96. Howlett, David R. The Celtic Latin Tradition...: 55-56.

97. Vedi: Thomas, Charles. Christianity in Roman Britain...: 43-44.

98. Epistula 146 [Ad Euangelum], 1; Corpus Scriptorum Ecclesiasticorum Latinorum...: LVI, 310, l. 14.
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sh loro paese, trasmetterlo ai connazionali99. Lo scrittore comunque più antico che ci dia testimonian-

za di tracce di cristianesimo in Britannia è Tertulliano, riferendosi egli a zone dell’isola chiaramente 

cristianizzate: et Britannorum inaccessa Romanis loca, Christo uero subdita100; seguono poi le parole di 

Origene, secondo cui i Britanni sarebbero stati unificati dal cristianesimo (Quando enim terra Britan-

niae ante adventum Christi unius Dei consensit religionem?)101, Nel IV sec. la Chiesa Britannica era già 

una realtà: si trattava concretamente di un cristianesimo romano-britannico.

Patrizio designa come apostatae i Pitti alleati con Corotico (Epistola, 2, 16; 15, 10)102, in parte 

discendenti di quegli stessi Pitti meridionali stanziati nello Strathclyde e nel Galloway, l’attuale 

contea che si affaccia sul North Channel, di fronte al Belfast Lough103. Costoro furono convertiti da 

Nynias (san Niniano), il vescovo con sede a Whithorn (Candida Casa), nei pressi dell’attuale città di 

Wigtown (Galloway)104, intorno al primo quarto del V secolo105; ma una loro precedente parziale 

cristianizzazione trova comunque conferma nella presenza di pietre tombali cristiane negli stessi 

territori106. L. Bieler107 e T.F. O’Rahilly108 ritengono che in genere si tratti di Pitti cristiani solo nomi-

nalmente, mentre J.P.C. Kent109 pensa a genti superstiziose o eretiche. Ad avviso di L. Gougaud Les 

Pictes du sud convertis par Ninian ne persévérèrent pas dans la foi110, secondo una lettura del problema 

poi ripresa da P. Grosjean, per il quale i Pitti apostati citati da Patrizio sarebbero in realtà cristiani 

che s’en sont rendus indignes par leurs mauvaises actions111. Entrambi sono tuttavia contraddetti da 

Hanson, il quale ritiene che si tratti in realtà di genti mai prima di allora evangelizzate e che con 

il termine “apostata” Patrizio intendesse sottolineare il comportamento miserabile e scellerato di 

99. De vocatione omnium gentium, II, 33; Patrologia Latina...: LI, 717D-718A: (Quidam) Ecclesiae filii ab hostibus capti, dominos 
suos Christi Evangelio manciparunt, et quibus conditione bellica serviebant, eisdem fidei magisterio praefuerunt. At alii barbari dum 
Romanis auxinantur, quod in suis locis nosse non poterant, in nostris didicere regionibus, et ad sedes suas cum Christianae religionis 
institutione remearunt. Si veda: Watson, George R. “Christianity in the Roman Army in Britain”, Christianity in Britain...: 
51-54.

100. Carmen apologeticum adversus Judaeos (Adversus Iudaeos) 7; Patrologia Latina...: II, 610 C.Vedi: Thomas, Charles. Chri-
stianity in Roman Britain...: 43.

101. Homiliae in Ezechielem, Translatio Homiliarum in Jeremiam et Ezechielem, Homilia quarta, 917; Patrologia Latina...: XXV, 

723 A. Vedi: Thomas, Charles. Christianity in Roman Britain...: 43.

102. Nel testo apostatarumque, con enclitica celtica o pleonasmo del latino volgare (vedi: Malaspina, Elena. Gli scritti di 
san Patrizio...: 75, nº. 14),

103. Vedi: Thomas, Charles. Christianity in Roman Britain...: 291, 342.

104. Bede. Historia Ecclesiastica gentis Anglorum...: III, 222. I Pitti settentrionali, invece, riceveranno la nuova fede da 
Columba intorno al 565, stando sempre a Beda (Bede. Historia Ecclesiastica gentis Anglorum...: III, 220-222). Su Nynias e 
la sua attività missionaria in relazione agli anni e gli eventi in questione vedi: Luff, Stanley G.A. “Ad Candidam Casam. 
An examination of St. Ninian’s Position as Father of British Monasticism”. Irish Ecclesiastical Record, 80 (1953): 17-27; 
Hughes, Kathleen. The Church in Early Irish Society. Londra: Methuen, 1966: 25 e seguendo; Thomas, Charles. Christianity 
in Roman Britain...: 275-294; Redknap, Mark. “Early Christianity and its monuments”, The Celtic World...: 737-778.

105. Sui problemi sollevati dalla datazione tradizionale dell’azione di Nynias, si veda: Broun, Dauvit. “The Literary 
Record of St Nynia: Fact and Fiction?”. The Innes Review, 42/2 (1991): 143-150.

106. Thomas, Charles. “The Evidence from North Britain”, Christianity in Britain...: 93-122.

107. Libri Epistolarum...: II, 194-195; Bieler, Ludwig. “La conversione al Cristianesimo dei Celti insulari e le sue ripercus-
sioni nel continente”, La conversione al cristianesimo dell’Europa nell’Alto Medioevo. Settimane di Studio del Centro Italiano di 
Studi sull’Alto Medioevo. Spoleto: Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 1967: 559-580, specialmente, 567.

108. O’Rahilly, Thomas F. The Two Patricks...: 38.

109. Kent, J. P. C. “The End of Roman Britain: The Literary and Numismatic Evidence Reviewed”, The End of Romain 
Britain, Patrick J. Casey, ed. Durham: B.A.R., 1978: 19.

110. Loyer, Olivier. Les Chrétientes Celtiques. Paris: Presses Universitaires de France, 1965: 35.

111. Grosjean, Paul S. “Les Pictes apostats dans l’Épître de S. Patrice”. Analecta Bollandiana, 76 (1958): 354-378, spe-
cialmente, 375.
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shquelli. Ma Hanson si fonda sull’assunto tutto suo di una non dimostrabilità di Pitti al sud del 

fiume Clyde al tempo di Patrizio, sino a negarne la conversione ad opera di Nynias, benché egli 

stesso avesse già ammesso stanziamenti di Pitti al sud del regno dello Strathclyde nel periodo in 

questione112. Questi Pitti, nei modi indicati da Patrizio, e pressoché sulla linea di Gougaud, sono, 

come ho già sostenuto113, assimilabili ai concetti espressi dalla tradizione scritturistica, dove l’atto 

di apostasia indica strettamente la ribellione del mondo a Dio e, di conseguenza, la separazione 

da Lui114. Da qui, in Paolo, essa giunge a coincidere affatto con il disconoscimento di Dio da parte 

dell’umanità intera, appena prima della parousia, ben significando così l’azione e la condizione di 

chi, opponendosi al processo di salvezza, ripudia la Fede e le sue implicazioni (2 Thess 2, 1-12). Co-

rotico e i suoi uomini trasgrediscono un ordine etico, ponendo in tal modo termine alla continuità 

e alla tensione del processo escatologico. Essi, difatti, sono rebellatores Christi (Epist. 19, 2), omicida 

erga fratres Domini (21, 7), cives daemoniorum (2, 4) e, più specificamente i Pitti, gens extera ignorans 

Deum (Epistola, 14, 4-5), dove gens descrive la loro condizione extra ecclesiam di “persone ricadute nel 

paganesimo”115. Peraltro, Patrizio usa hostilis per designare costoro come pagani, individui estranei 

alla Romana Christianitas (Epistola, 2, 4-5: Ritu hostili in morte uiuunt; vedi: Confessio, 46, 11, dove i 

pagani sono detti hostes)116. Si tenga infine conto che Nynias, summenzionato artefice della con-

versione dei Pitti meridionali, era un britanno romanizzato originario, all’incirca, delle stesse terre 

natie di Patrizio, per cui si può facilmente immaginare che il nostro santo fosse a conoscenza dei 

fatti relativi alla missione di costui. 

3. Corotico

A dir di Patrizio, l’uomo che consegna prigionieri cristiani nelle mani di Scoti e Pitti è longe a 

caritate Dei (Epistola, 12, 4). Pitti e Scoti non sono tanto suoi alleati in senso militare, ma più pre-

cisamente soci in affari! A loro egli vende schiavi, e con loro opera gli scambi dei bottini. È, allora, 

una collaborazione a fini di lucro, affaristica (Epistola, 2, 5-6: socii Scottorum atque Pictorum)117. Dopo 

la partenza dei Romani, Corotico, ritrovandosi del tutto indipendente, si arroga il diritto di stare a 

capo di soldati britannici che avevano già servito nelle linee romane. Pertanto egli è una sorta di 

usurpatore che si serve sovente anche di briganti.

Il nome Coroticus, anche nelle forme Coroticos, Corotiaco(s) e Coreticus, è una chiara latinizzazione 

del brittonico *Caratīcos, conservatosi nelle più tarde forme gallesi Corotic, Coretic, Ceretic, Ceritic, Cer-

112. Hanson, R. P. C. Saint Patrick. His Origins and Career. Oxford: Clarendon Press, 1968: 62.

113. Iannello, Fausto. “Note storiche sull’Epistola ad Milites...”.

114. Num, 14, 9: alla apo tou kyriou mē apostatai ginesthe. Ma anche: Ios, 22, 22 (si praevaricationis animo hoc altare construxi-
mus non custodiat nos sed puniat in praesenti); Prov, 6, 12-14 (Homo apostata vir inutilis, graditur ore perverso; annuit oculis, terit 
pede, digito loquitur, pravo corde machinatur malum, et in omni tempore iurgia seminat); Eccli, 10, 14 (Initium superbiae hominis 
apostatare a Deo); vedi: 19, 2; Ez, 2, 3: Fili hominis, mitto ego te ad filios Israel, ad gentes apostatrices, quae recesserunt a me; ipsi et 
patres eorum praevaricati sunt pactum meum, usque ad diem hanc. Vedi: Iob, 34, 18; Prov, 6, 12; 1 Mach, 2, 15. 

115. Malaspina, Elena. Gli scritti di san Patrizio...: 75 (doc. nº 14).

116. Malaspina, Elena. Gli scritti di san Patrizio...: 73 (doc. nº 3).

117. John B. Bury, fondandosi su Epistola, II, 2 (militibus mittenda Corotici), ha ipotizzato l’assenza di Corotico durante il 
raid (Bury, John B. The Life of St. Patrick and his Place in History. Londra: Macmillan, 1905: 192). In effetti, tenendo in con-
siderazione anche Epistola, 12, 3-4 (iubente Corotico hostili mente), questa tesi non è del tutto peregrina, e testimonierebbe 
quanto la fama del capo britanno fosse diffusa, certamente perché non nuovo a simili azioni.
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sh tic, Caridig, Ceredig, e in quelle irlandesi Coirthech, Corictic, Chairtic118. Più comune è il gallese Caradog, 

nome di un celebre santo bretone (Caradoco) fiorito nella seconda metà del V secolo119 derivato dal 

brittonico Caratacos (anche Caratocos), la cui latinizzazione dà Caratacus, o Caractacus120. Quest’ultimo 

nome è assegnato a quel condottiero britannico della tribù celto-belgica dei Catuvellauni (i Katou-

ellaunoi di Tolemeo, Geographia, II 3, 11, e Cassio Dione, Historia Romana, LX 20, 2; vedi: Cesare, 

De Bello Gallico, V 11 ss.), che, muovendo dalla Britannia sud-orientale, tra il 43 e il 51 d. C., si 

oppose alle truppe romane nel Galles centro-settentrionale insieme ai Siluri e agli Ordovici (Tacito, 

Historiae, III 45, e Annales, XII 33-40)121. Altre forme latinizzate sono Carantus122 e Carantacus, che 

bene evidenzia l’uso degli antichi Britanni, e dei Celti insulari in genere, di pronunciare —a- in 

luogo del latino -o- 123; ambedue sono forme attestate pure in Gallia124. Altrettanto diffuso, infine, 

risulta l’irlandese Carthach, anche questo nome di un celebre santo (pure detto Mochuta) fiorito 

nella prima metà del VII secolo, poi anglicizzato in Carthage125. Il senso di tali nomi è rintracciabi-

le nella radice proto-celtica *kar- (“”desiderare” / “amare”), dalla quale si hanno tanto il gallese 

arcaico car(af) (“amare”; medio-gall. caru; gallico caro-) e quello medio car (“amico”; pl. ceraint; 

proto-celtico *karant-; gallico caranto-), quanto gli antico-irlandesi caraid (“amare”), cara(e) (“ami-

co”) e caratrad (“amicizia”)126. Il nome di Corotico può allora paradossalmente tradursi con “caro / 

amato” e/o “amabile”, volendosi così indicare chi, particolarmente “benvoluto”, è scelto a guidare 

altri uomini in veste di condottiero, o di guida in genere, per specifiche virtù eroiche, militari o 

spirituali che siano127. Questa lettura può trovare una ulteriore conferma nella stretta analogia con 

la radice i.e. *kerd, dalla quale si hanno cor e il greco kardia (vedi gli antico-irlandesi cride, “cuo-

re”, anche “amore”, [proto-celtico *kridyo-; medio-gallese craidd], creitid, “credere” [medio-gallese 

118. Vedi, in particolare: Parsons, David. “British *Caratīcos, Old English Cerdic”. Cambrian Medieval Celtic Studies, 33 
(1997): 1-8. Vedi vedano pure: MacNeill, Eoin. “The Language of the Picts”. Yorkshire Celtic Studies, 2 (1938-1939): 3-45, 
specialmente, 42 (doc. nº 1); Grosjean, Paul. “Notes d’hagiographie celtique...”: 100-111; Bieler, Ludwig. The Life and 
Legend...: 130 (doc. nº 21); Libri Epistolarum...: II, 193.

119. Vedi: Le Grand, Albert. Les vies des Saints de la Bretagne Armorique. Brest: Anner, 1837: 729-730; Loth, Joseph. Le 
noms des saints Bretons. Paris: Champion, 1910: 55; Gobry, Ivan. Les Moines en Occident, 2 vols. Paris: Fayard, 1985: I, 503.

120. Okasha, Elisabeth. Corpus of Early Christian Inscribed Stones of South-west Britain. Leicester: Leicester University Press, 
1993: 329-331; Thomas, Charles, And Shall These Mute Stones Speak? Post-Roman Inscriptions in Western Britain. Cardiff: 
University of Wales Press, 1994: 288-289. 

121. Vedi: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 48-50; Rankin, David. Celts and the Classical...: 148 and 215-
219; Cottrell, Leonard. The Roman Invasion of Britain. New York: Barnes and Noble, 1992: 91.

122. Thomas, Charles. “The Early Christian Inscriptions of Southern Scotland”. Glasgow Archaeology Journal, 17 (1991-
1992): 1-10, specialmente, 3.

123. Jackson, Kenneth H. Language and History in Early Britain. Edinburgh: Edinburgh University Press, 1953: 291, 502-
505.

124. Dottin, Georges. La langue gauloise. Grammaire, textes et glossaire. Paris: Klincksieck, 1918: 108-110; Ellis, David. Gau-
lish Personal Names. A Study of Some Continental Celtic Formations. Oxford: Clarendon Press, 1967: 162.

125. Vedi: Kenney, James F. The Sources for the Early History...: 451 e seguendo; Ryan, John. Irish Monasticism...; Bitel, Lisa 
M. Isle of the Saints. Monastic Settlement and Christian Community in Early Ireland. Ithaca-Londra: Cornell University Press, 
1990.

126. Vedi: Vendryes, Joseph. “Remarques sur quelques faits de vocabulaire”. Revue Celtique, 40 (1923): 420-441, spe-
cialmente, 436; Mann, Stuart E. An Indo-European Comparative Dictionary. Hamburg: Buske 1984-1987: 474; Vendryes, 
Joseph. Lexique étymologique de l’irlandais ancien 3. Lettre C, Edouard Bachellery, Pierre-Yves Lambert, eds. Paris: Centre 
National de la Recherche Scientifique, 1987: 36; Lambert, Pierre-Yves. La langue gauloise: description linguistique, com-
mentaire d’inscriptions choisies. Paris: Editions Errance, 1994: 37; Delamarre, Xavier. Dictionnaire de la langue gauloise: une 
approche linguistique du vieux-celtique continental. Paris: Errance, 2003: 107.

127. Vedi: See: Thomas, Charles. And Shall These Mute Stones...: 288-289.



457 Imago TemporIs. medIum aevum, vii (2013): 442-475. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
shcredu] e cord, “concordare”)128: la legittima condizione di chi sta a capo di altri uomini presuppone 

necessariamente l’esistenza di un vincolo “spirituale”, della fiducia che i seguaci e/o i fedeli ripon-

gono nel “capo” medesimo.

John Bury data il raid poco prima nel 459129, seguito da vicino da Hanson, che propone gli anni 

tra il 450 e il 460130. Di contro, Thomas, che pone la nascita di Corotico intorno al 440 e il floruit 

nel 465-475 circa, data l’attacco e l’Epistola intorno al 470131. In linea con le posizioni di Bieler e 

Grosjean è invece Tolstoy, il quale, basandosi su un passo di Gildas (19, 1), situa il raid di Corotico 

prima del 446, e il suo regno a partire dal 430 circa132. Thompson, tuttavia, per giustificarne la 

“scomunica”, crede che Corotico fosse un britanno cristiano dedito alla pirateria e residente nell’Ir-

landa nordorientale133. Ma la razzia di Corotico fu certamente motivata dalla ricerca di risorse, 

materiali e umane, a causa del venir meno dei finanziamenti dei Romani in Britannia, per cui ac-

cetto la posizione della Malaspina, per la quale ha più senso collocare la base operativa di Corotico 

in Britannia, anche perché lì Patrizio avrebbe potuto far meglio giungere, ufficializzandolo, il suo 

messaggio per iscritto134.

Nelle Harleian Genealogies135, liste delle discendenze dei re britannici compilate intorno al 954, 

vi sono elencati due Ceredig (medio-gallese Ceretic/Ceritic136), noti per aver governato nel corso del 

V secolo su territori posti innanzi alla costa orientale irlandese ed entrambi originari dell’attuale 

Scozia. Il primo, figlio del condottiero britanno Cunedda (gall. Cunedag), regna nel Galles sud-

128. Vedi: Vendryes, Joseph. Lexique étymologique de l’irlandais : 235 e seguendo; de Bernardo, Patrizia. Nominale Wort-
bildung...: 202, 412.

129. Bury, John B. The Life of St. Patrick...: 303.

130. Hanson, R. P. C. Saint Patrick. His Origins...: 170 e seguendo.

131. Thomas, Charles. Christianity in Roman Britain...: 341-343. Per un quadro generale delle problematiche inerenti alla 
datazione della vita di Patrizio si veda: Malaspina, Elena. Patrizio e l’acculturazione...: 20-29. In questa sede ci limitiamo 
a ricordare la posizione “ortodossa”, tra gli altri sostenuta da John Bury (Bury, John. The Life of St. Patrick...), Eoin Mac-
Neill (MacNeill, Eoin. St. Patrick. Londra: Sheed and Ward, 1934), Paul Grosjean (Grosjean, Paul. “Notes d’hagiographie 
celtique...”: 65-123), Christine Mohrmann (Mohrmann, Christine. The Latin of Saint Patrick. Four Lectures. Dublin: Dublin 
Institute for Advanced Studies, 1961: 309-366), i quali, sulla scorta dell’annalistica irlandese, collocano la nascita del 
santo intorno al 389 e il suo arrivo in Irlanda nel 432, mentre la morte non prima del 461. Lievemente diverse, e a 
mio parere fra tutte preferibili, le proposte di Ludwig Bieler, più propenso a posdatare l’arrivo del santo in Irlanda di 
qualche anno (Bieler, Ludwig. The Life and Legend...; Bieler, Ludwig. St. Patrick and the Coming...), di R.P.C. Hanson, che, 
pur accettando la cronologia “ortodossa”, situa l’inizio della missione patriciana tra il 425 e il 435 (Hanson, R. P. C. “The 
Date of St. Patrick”. Bulletin of the John Rylands Library, 61 (1978-1979): 60-77; Hanson, R. P. C. The Life and Writings of 
the Historical Saint Patrick. New York: Seabury Press, 1983; Hanson, R. P. C. “The Mission of Saint Patrick”, An Introduction 
to Celtic Christianity, James P. Mackey, ed. Edinburgh: T. and T. Clark, 1989: 22-44), e di E.A. Thompson, che colloca 
l’ordinazione episcopale del santo, e quindi l’inizio della sua missione irlandese, non prima del 434 (Thompson, Edward 
A. Who was Saint Patrick? Woodbridge: The Boydell Press, 1985: 166-175). Chiaramente diverse le posizioni di Charles 
Thomas, per il quale Patrizio sarebbe vissuto tra il 415 e il 493 (Thomas, Charles. Christianity in Roman ...: 314 e seguen-
do), e della Malaspina, che ritiene probabile un’azione del santo da collocarsi nella seconda metà del V secolo. In ogni 
caso, permane ancora oggi l’impossibilità di portare a termine tale questione (vedi i contributi raccolti nel collettivo: 
Hanson, Richard P. C. Saint Patrick. Confession et Lettre...; Dumville, David N.; Koch, John T. “The Early Chronology for St. 
Patrick (c.351-c.428): Some New Ideas and Possibilities”, Celtic Hagiography and Saints’ Cults, Jane Cartwright, ed. Cardiff: 
University of Wales Press, 2003: 102-122). 

132. Tolstoy, Nikolai. “Who was Coroticus?”. The Irish Ecclesiastical Record, 97 (1962): 137-147, specialmente, 147.

133. Thompson, Edward A. “St. Patrick and Coroticus”. Journal of Theological Studies, 31 (1980): 12-27; Thompson, 
Edward A. Who was Saint Patrick?...: 125-143.

134. Malaspina, Elena. Gli scritti di san Patrizio...: 28. 

135. Bartrum, Peter C., ed. Early Welsh Genealogical Tracts. Cardiff: University of Wales Press, 1966: 10, 12, 13.

136. Vedi: Jackson, Kenneth H. Language and History...: 613-614, 653.
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sh occidentale, dove dà il nome alla regione del Ceredigion137, toponimo che oggi sopravvive nella città 

meridionale di Cardigan e nella la grande baia sulla quale si affaccia gran parte del Galles occiden-

tale. Il secondo, chiamato in medio-gallese Ceritic guletic138, è sovrano dello Strathclyde139, regione 

posta a sole settanta miglia circa dalla costa irlandese dell’Antrim140, e appartiene alla discendenza 

di Rhun ab Artha, re defunto nel 902. Ad ogni modo, nonostante lo scritto di Patrizio, v’è poco 

che non sia soggetto a dubbio. Eppure i due Ceredig sono effettivamente associabili a Corotico per 

talune circostanze: vediamoli più da vicino. Cunedda fiorì molto probabilmente nei primi anni del 

V secolo quale leader della tribù dei Votadini, nella regione storica detta Gododdin, corrispondente 

alle terre intorno all’attuale Edimburgo (Scozia sud-orientale)141. L’autorità della sua famiglia de-

rivava quasi certamente dai Romani lì stanziati. In queste terre, così come nello Strathclyde, i vari 

principi locali, venuto meno il governo di Roma, compirono numerosi saccheggi. Già alla fine del 

IV secolo, come già visto, tribù di Britanni non di rado romanizzati furono preposti alla difesa del 

Vallo Antonino contro le minacce dei Pitti, poiché i Romani, dopo il triplice attacco del 367, aveva-

no incaricato proprio come foederati dei principi indigeni a difesa delle frontiere settentrionali nel 

tentativo di contenere le tribù del nord, soprattutto quelle dislocate lungo il Vallo adrianeo142. E tra 

queste tribù autonome vi erano i Votadini medesimi, disposti a combattere in cambio di terreni143. 

Verso il 400, insieme a otto dei suoi figli, Cunedda discende nel nord del Galles, da dove espelle gli 

137. Questa identificazione è sostenuta, tra gli altri, da: Chadwick, Hector M. Early Scotland. Cambridge: Cambridge 
University Press, 1949: 148-150; O’Rahilly, Thomas F. The Two Patricks...: 38 e seguendo; Bieler, Ludwig. The Life and 
Legend...: 37; O’Sullivan, Thomas D. The De Excidio of Gildas: its Authenticity and Date. Leiden: Brill, 1978: 124 e seguendo.

138. Dall’antico-gallese gulat (più tardi gwlad), “paese”, “regione”, ma anche “aria di sovranità” o, più semplicemente, 
“proprietà”; pertanto, il titolo che ne deriva, guletic, poi gwledig, indica genericamente un “sovrano”; vedi: Mallory, 
James P.; Adams, Douglas Q., dirs. Encyclopedia of Indo-European Culture. Londra-Chicago: Fitzroy Dearborn Publishers, 
1997: 490; de Bernardo, Patrizia. Nominale Wortbildung...: 51, 285; Falileyev, Alexander. Etymological Glossary of Old Welsh. 
Tubingen: Niemeyer, 2000: 70. Il corrispettivo antico-irlandese è flaith (anche flaithem), utilizzato per indicare tanto un 
sovrano quanto un membro dell’aristocrazia militare o della nobiltà (vedi: Joyce, Patrick W. A Social History of Ancient...: 
I, 43-45, 156-157; Kelly, Fergus. A Guide to Early Irish...: 26; Mytum, Harold. The Origins of Early...: 114 e seguendo; ma 
vedi pure: Le Roux, Françoise; Guyonvarc’h, Christian J. Mórrígan-Bodb-Macha , e le analisi di: Dumézil, Georges. Jupiter, 
Mars, Quirinus. Essai sur la conception Indo-Européenne de la société et sur les origines de Rome. Paris: Gallimard, 1941: 111-112; 
Dumézil, Georges; Grisward, Joël H. Mythe et Épopée. I: L’idéologie des trois fonctions dans les épopées des peuples indo-euro-
péens. Paris: Gallimard, 1968: 339-340; Dumézil, Georges. L’Ideologie tripartite des Indo-Européens. Bruxelles: Collection 
Latomus, 1958. Evidentemente, la radice è la stessa che ha generato il latino valere e il gallico vlatos (vedi: Ellis, David. 
Gaulish personal names...: 369 e seguendo).

139. Tesi sostenuta soprattutto da Hanson, il quale si basa sul fatto che l’opera di Patrizio sia principalmente legata al 
nord dell’Irlanda, parte più esposta alle incursioni dei pirati provenienti dalle acque del Forth of Clyde (Hanson, R. P. C. 
The Life and Writings...: 24; vedi: Epistola, 14, 4-5); tra gli altri, vedi: Skene, William F. Celtic Scotland. A History of Ancient 
Alban, 3 vols. Edinburgh: Edmonston and Douglas, 1876: I, 157-158; Bury, John B. The Life of St. Patrick...: 314-315; 
Binchy, Daniel A. “Saint Patrick and his Biographers”. Studia Hibernica, 2 (1962): 7-173, specialmente, 106-109.

140. Vedi: Thomas, Charles. Christianity in Roman Britain...: 341.

141. Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 46, 68, 84, 119; Morris, John. The Age of Arthur...: 66-68; Dum-
ville, David N. “Sub-Roman Britain: History and Legend”. History, 62 (1977): 173-192, qui 181-183; Charles-Edwards, 
Thomas M. “Language and Society among the Insular Celts”, The Celtic World...: 703-736, qui 706-709.

142. Vedi: Ó Cróinín, Dáibhí. Early Medieval Ireland 400-1200. Edinburgh: Longman, 1995: 19.

143. Rankin, David. Celts and the Classical...: 227. In passato era stata proposta una interessante tesi da parte di M. J. Clar-
ke, il quale vedeva in Corotico uno dei comandanti della flotta romana incaricata di sorvegliare il mare contro i pirati 
irlandesi. Solo inconsapevolmente, dunque, gli uomini di Corotico si sarebbero imbattuti su alcuni dei nuovi battezzati 
di Patrizio (Clarke, John. “The Archaelogy of Dark-Age Scotland: A Survey of Possibilities”. Transactions of the Glasgow Ar-
chaelogical Society, 14 (1953): 121-142, specialmente, 127-128). A questa osservazione si può accostare quella di Charles 
W. C. Oman, che ritiene il termine milites concernente delle truppe regolari e non delle semplici “milizie tribali” (Orman, 
Charles. England before the Norman Conquest: Being a history of the Celtic-Roman and Anglo-Saxon Periods down to the year a. D. 
1066. Londra: Methuen, 1929: 190).
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shScoti fondandovi infine la dinastia di Gwynedd144, un nome che oggi sopravvive nella omonima 

contea settentrionale gallese145. Qui, alcuni dei suoi figli e nipoti saranno fondatori eponimi di non 

poche località146. Più a sud, invece, nel summenzionato Cardigan, si instaurerà il quinto figlio, 

Ceretic, all’epoca molto giovane se si pone l’inizio del suo regno intorno al 430147. Nella Historia 

Brittonum, Cunedag è presentato come bisnonno di Mailcunus magnus, rex apud Brittones [...] in regione 

Guenedotae, da identificare con Maelgwn, re del Gwynedd,148 secondo gli Annales Cambriae morto di 

peste gialla nel 547 (Mortalitas magna in qua pausat Mailcun rex Guenedotae)149, e assimilabile al Ma-

glocunus citato da Gildas (28-36). Ora, in Nennio leggiamo che Cunedda arrivò nel Gwynedd 146 

anni prima che regnasse Maelcuin ; ma se si pone l’inizio del regno di costui verso il 520150, si arri-

verebbe ad una data troppo alta per la discesa di Cunedda nel Galles. Di contro, se si accetta come 

anno di nascita dello stesso re il 475 circa151, attraverso le tre generazioni che lo separano dal suo 

celebre avo, calcolando una media di trenta anni per ciascuna, si arriverebbe ad una data di nascita 

di Cunedda oscillante tra il 370 e il 380, che ci porta così a piazzare le gesta di Cunedda proprio nei 

primi anni del V secolo. Di recente, si è proposto come data di morte del nostro l-anno 546, e, in 

base ad ulteriori calcoli, addirittura il 596152. Non trovo però affatto convincente questa lettura, in 

parte dovuta ad analisi forzate della cronologia harleiana, ritenendo pertanto più probabile che il 

regno di Ceredig si sia sviluppato in un arco di tempo compreso tra il 430/440 e il 450/460.

144. Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 68, 84, 88 and 124-125; Gruffydd, Geraint R. “From Gododdin 
to Gwynedd: Reflections on the Story of Cunedda”. Studia Celtica, 24-25 (1989-1990): 1-14.

145. In questo toponimo (lat. Venedotia) si ritrova difatti il nome dello stesso Cunedda, derivante dal celtico Counedagos, 
probabilmente parola di origine pitta, equivalente del moderno Kenneth (vedi: Collingwood, R. G. Roman Britain and 
the English Settlements. Oxford: Claredon Press, 1937: 288-290; vedi pure: Dillon, Myles; Chadwick, Nora K. I regni dei 
Celti...: 162 e seguendo). La radice di questo nome è rintracciabile nell’aggettivo proto-celtico *windo- (“bianco”, “bel-
lo”: vedi il lat. venus), dal quale si hanno l’antico-irlandese find e, appunto, il medio-gallese gwynn (vedi: de Bernardo, 
Patrizia. Nominale Wortbildung...: 46). Evidentemente, con questo nome si mirava a mettere in risalto l’autorità di colui 
che lo portava. 

146. Vedi: Rees, Alwyn; Rees, Brinley. L’eredità celtica : 146; Bartrum, Peter C., ed. Early Welsh Genealogical...: 13. 

147. Tolstoy, Nikolai. “Who was Coroticus?...”: 144. Secondo genealogie e Vite medievali gallesi, questo Ceredig sareb-
be il nonno del celebre san Davide (gall. Dewi), detto essere figlio del rex ceredigionis Sandde, diretto discendente della 
casa reale di Cunedda. Si vedano: Rees, William J., ed. Lives of the Cambro-British Saints. Llandovery: Welsh Manuscript 
Society, 1853: 402, 447; Wade-Evans, Arthur W., ed. Vitae Sanctorum Britanniae et Genealogiae. Cardiff: University of 
Wales Press, 1944: 169, e Miller, Molly. The Saints of Gwynedd. Woodbridge: Boydell Press, 1979: 101-121. Ancora molto 
incerte permangono le date relative alla nascita e alla morte del santo. Per quest’ultima, gli Annali gallesi riportano il 
601, mentre nel Chronicon Scotorum e negli Annali di Inisfallen rispettivamente il 588 e il 589, tutte date che non si atta-
gliano a quelle della nascita, oscillanti tra il 429 e il 458. In ogni caso, è più ragionevole piazzare la fioritura del santo 
nella prima metà del VI secolo. Per tali problematiche e le notizie storiche su questo personaggio, vedi: Kenney, James 
F. The Sources for the Early History...: 178-179; Gougaud, Louis. Les Chrétientés Celtiques : 66; Ryan, John. Irish Monasticism...: 
113 e seguendo; Miller, Molly. “Date-guessing and Dyfed”. Studia Celtica, 12-13 (1977-1978): 33-61; Evans, J. Wyn. “St 
David and St Davids: Some Observations on the Cult, Site and Buildings”, Celtic Hagiography and Saints...: 10-25; Jones, 
Nerys A.; Owen, Morfydd E. “Twelfth-century Welsh Hagiography: the Gogynfeirdd Poems to Saints”, Celtic Hagiography 
and Saints...: 45-76.

148. In questo contesto, si rammenti che nomi romani avevano adottato anche quegli Irlandesi residenti nel Galles 
settentrionale tra V e VI secolo, come testimoniano le iscrizioni di questi luoghi (Hughes, Kathleen. The Church...: 26).

149. Annales Cambriae, ed. Egerton Phillimore, Y Cymmrodor, 9 (1888): 141-183, riprodotta in : Loth, Joseph, ed. Les 
Mabinogion du Livre Rouge de Hergest avec les variantes du Livre Blanc de Rhydderch, 2 vols. Paris: Slatkine, 1975: 
II, 370-382, qui 373.

150. Morris, John. The Age of Arthur...: 513.

151. Vedi: Gildas 28-33; vedi: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 88; Thomas, Charles. Christianity in 
Roman Britain...: 251.

152. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115.
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Strathclyde, con roccaforte a Dumbarton. I rami di questa, le cui genealogie hanno un valore 

storico non trascurabile, arrivano fino al Galloway, nella Scozia sud-occidentale153, e nella sua 

storia spicca il nome di Ceredig Gwledig154, il Ceritic guletic sopra menzionato. Nella Vita Columbae 

(692-697) di Adomnán155, abate di Iona dal 679 al 704, è menzionato un rex Rodercus filius Tothail 

qui in Petra Cloithe regnabit. Si tratta della stessa località citata da Beda, Petra Cluith, dai Britanni 

detta Alcluith,156 la civitas Brettonum munitissima corrispondente all’odierna Dumbarton, a nord-est 

di Glasgow157. Rodercus, caratteristico re locale con autorità su un territorio attraversato dal fiume 

Clyde158, è senz’altro il Rhydderch Hen figlio del gallese Tutagual (Tudwal), identificabile con il Ri-

derch159 fiorito tra il 585 o 592160, contemporaneo, così, dello stesso Columba (521-597), e discen-

dente alla quinta generazione di Ceritic guletic161. Se, com’è probabile, Rhydderch Hen morì in età 

avanzata nel 603162, non è difficile ritenere questo Ceredig vissuto alla metà del quinto secolo163. 

Ma l’identificazione di Corotico con il Ceredig di Dumbarton può trovare un più forte sostegno 

su quanto riferitoci da Muirchú nella sua Vita Patricii (690 ca.). In particolare, ci interessa il titolo 

dell’ultimo capitolo: De conflictu sancti Patricii adversum Coirthech regem Aloo164. Da questo si ricava il 

nome del luogo su cui regnava il nostro rex, Ail Cluade, la Dumbarton di cui già sopra165. Muirchú, 

usando la forma Corictic, lo definisce rex Britannicus e infaustus crudelisque tyrannus166, e ne ricorda 

l’azione di rigetto e derisione nei confronti dell’epistola inviata dal santo che tentava di ricondurlo 

ad viam veritatis167. Corotico è così condannato a mutarsi in una piccola volpe (vulpiculi miserabiliter 

arepta forma profectus)168 dopo l’invocazione del santo a Dio: Domine, si fieri potest, espelle hunc perfidum 

153. Vedi: Skene, William F. The Four Ancient Books of Wales, 2 vols. Edinburgh: Edmonston and Douglas, 1868; Bartrum, 
Peter C. Early Welsh Genealogical tracts. Wales: Cardiff, 1966.

154. Vedi: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 83-84.

155. Anderson, Alan O.; Anderson, Marjorie O. Adomnan’s life of Columba...: 38-40 (I, 15, o 21b-22a).

156. Bede. Historia Ecclesiastica gentis Anglorum...: I, 12.

157. Bede. Historia Ecclesiastica gentis Anglorum...: I, 20.

158. Vedi: Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 83; Tolstoy, Nikolai. “Who was Coroticus?...”: 143 e se-
guendo.

159. Anderson, Alan O.; Anderson, Marjorie O. Adomnan’s life of Columba...: 39 (doc. nº 44).

160. Bartrum, Peter C. Early Welsh Genealogies...: 10.

161. Harleian Genealogies...: 10.

162. Vedi: Tolstoy, Nikolai. “Who was Coroticus?...”: 138.

163. Tolstoy, Nikolai. “Who was Coroticus?...”: 138.

164. Bieler, Ludwig, ed. The Patrician Texts in the Book...: 66 (ll. 13-14). Tuttavia, permane la possibilità che i titoli dei 
capitoli di Muirchú siano aggiunte di un tardo scrittore (vedi: Thompson, Edward A. “St. Patrick and Coroticus...”: 13).

165. Aloo è infatti genitivo di Ail (Ludwig Bieler. Scriptores Latini Hiberniae...: 242; Thomas, Charles. Christianity in Roman 
Britain...: 341).

166. I, 29: Ludwig Bieler. Scriptores Latini Hiberniae...: 100 (ll. 11-12). Il termine tyrannus è applicato anche ad un certo 
Macuil, un uomo residente nell’Ulster (in regionibus Ulothorum), presentato come uccisore di peregrini e descritto come 
malignus, gentilis, crudelis. Costui aveva pensato di uccidere il santo, incontrandolo per la strada, ma alla fine, convertitosi 
e battezzato, è inviato a predicare, morendo infine da vescovo (Muirchú I, 23: Ludwig Bieler. Scriptores Latini Hiberniae...: 
102-106). Ancora in Muirchú (I, 1, 5: Ludwig Bieler. Scriptores Latini Hiberniae...: 68 (l. 9) è detto tyrannus e gentilis anche 
il padrone del giovane Patrizio al tempo del primo rapimento.

167. I 29: Ludwig Bieler. Scriptores Latini Hiberniae...: 100 (ll. 13-15).

168. I 29: Ludwig Bieler. Scriptores Latini Hiberniae...: 100 (ll. 20-21). È chiara l’eco di Lc 13, 32, dove Gesù stigmatizza 
Erode servendosi dell’immagine della volpe (vedi: Iud, 15, 4-5; Cant, 2, 15 e Ps, 62, 11). Nella tradizione esegetica cri-
stiana e poi romano-cattolica, com’è noto, questa bestiola, dotata di particolari qualità adulatrici, diviene simbolo del 
diavolo e degli eretici, (tra gli altri, Physiologus graecus 15: O Physiologus elexe peri tēs alōpekos oti dolion zōon estin [i]. Outō kai 
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un tyrannus, sulla linea di quanto già affermato dal santo nella lettera (6, 4: tyrannis Corotici), ed è 

evidentemente un prodotto dei fatti che occorsero dopo la partenza delle truppe romane, quando 

nei diversi stati nati dallo smembramento, i tyranni, capi locali, esercitavano un potere di fatto e 

senza alcuna ufficialità170. Questo titolo, conforme al brittonico tegernos (proto-celtico *tigerno-)171, 

è da varie fonti assegnato a numerosi personaggi della Britannia post-romana172, spesso figure 

alle quali sono assegnati compiti militari che le rendono simili al dux, al comes o all’imperator del-

o diabolos dolios esti pantelōs kai ai praxeis autou; Isidorus Hispalensis. Etymologiae, XII, 2, 29: fraudolentum animal insidiisque 
decipiens; Rabanus, Maurus. De Universo. Strassburg: The Adolph Rusch Printer, 1467, in: Patrologia Latina, 111, 225; 
in generale sul tema, vedi: Merlo, Grado G. “Animali ed eretici medievali”, Bestie o dei? L’animale nel simbolismo religio-
so, Alessandro Bongioanni, Enrico Comba, eds. Turin: Ananke, 1996: 67-76; Maspero, Francesco. Bestiario antico: gli 
animali-simbolo e il loro significato nell’immaginario dei popoli antichi. Casale Monferrato: Piemme, 1997: 337-341; Centini, 
Massimo. Le bestie del diavolo: gli animali e la stregoneria tra fonti storiche e folklore. Milano: Rusconi, 1998: 128-130; Maspe-
ro, Francesco; Granata, Aldo. Bestiario medievale. Casale Monferrato: Piemme, 1999: 457-461). In un simile contesto la 
sua presenza sta a rimarcare la condizione “eterodossa” del “predatore” Corotico, cristiano solo nominalmente e socio 
di pagani e apostati. Infine, voglio rammentare che presso le popolazioni celtiche sia insulari sia continentali la volpe 
era non di rado inclusa nel novero degli animali sacrificali (vedi: Green, Miranda. Animals in Celtic Life and Myth. Londra-
New York: Routledge, 1992: 101, 125).

169. I, 29: Ludwig Bieler. Scriptores Latini Hiberniae...: 100 (ll. 15-17). Questi dati saranno perfettamente ripresi da una 
celebre vita medievale del santo, la cosiddetta Vita Tertia (Colgan, John. Four Latin lives of St. Patrick: Colgan’s Vita secunda, 
quarta, tertia and quinta, ed. Ludwig Bieler. Dublin: Dublin Institute for Advanced Studies, 1971: 115-190). Sebbene sia 
contenuta in manoscritti databili tra il XII e il XV secolo e la data di composizione oscilli in un periodo compreso tra il 
IX secolo e il 1130 circa, il suo nucleo originario risale ai primi anni del secolo VIII (Colgan, John. Four Latin lives of St. 
Patrick...: 13 e seguendo; vedi pure: Malaspina, Elena. Gli scritti di san Patrizio...: 54). Patrizio, venuto a conoscenza dei 
mala opera del rex Brittonum Coritic, crudelis tyrannus, persecutor et interfector Christianorum, nella speranza di convertirlo, 
misitque ad eum [...] epistolam, sed rex ille deridebat doctrinam Patricii. Il santo prega così il Signore perché quello sia espulso 
de presenti seculo et futuro, cosìcché, sempre nel mezzo di una piazza, quello è trasformato in vulpicula (Colgan, John. 
Four Latin lives of St. Patrick...: 168-169). La Vita Tertia è fonte dela Vita Patricii di Probo (Colgan, John. Four Latin lives of 
St. Patrick...: 191-219), un nativo della Britannia fiorito tra la fine del X secolo e la prima metà del XII (Colgan, John. 
Four Latin lives of St. Patrick...: 39-42). Qui il nostro è così presentato: Brittanicus rex nomine Chairtic, infaustus crudelisque 
tyrannus, maximus persecutor et interfector Christianorum (II, 27: Ludwig Bieler. Scriptores Latini Hiberniae...: 215 (ll. 19-21), 
e la trama è perfettamente uguale alla prima, con Corotico che deride la lettera e che finisce per divenire vulpicula in 
medio foro (II, 27: Ludwig Bieler. Scriptores Latini Hiberniae...: 215 (ll. 16-28).

170. Gildas. “De excidio et conquestu Britanniae...”: 27, 41 (reges habet Britannia, sed tyrannos); vedi: 66, 62. Girolamo 
dice che i Britanni abitano una fertilis provincia tyrannorum (Epistola, 133, 9; Ad Ctesiphontem, ed. Jerome Labourt. Paris: 
Les Belles Lettres, 1963: 63 (ll. 13-14).

171. Corrispondenti sono l’antico-irlandese tigern(e), i medio-irlandesi tighearn e tigernach, l’antico-gallese -tigern, i me-
dio-gallesi teern e teyrn, il medio-bretone tiarn, il cornico teern, o –deyrn. (Vendryes, Joseph. Lexique étymologique de l‘irlan-
dais ancien. 4: lettres T-U. Dublin: Institute for Advanced Studies, 1978: 62; de Bernardo, Patrizia. Nominale Wortbildung...: 
238 e seguendo). La sua radice, *teg-, è rintracciabile negli antico-irlandesi teg e tech, “casa/abitazione”, corrispondenti al 
greco tšgoj e ai latini tego e tectum, sì che tale titolo indichi letteralmente il “signore del paese”, un capo locale. Sono chia-
re, pertanto, le risibili differenze con il ruolo del guletic, anche se la legittima e tradizionale funzione sociale esercitata 
da quest’ultimo riveste un’ufficialità discutibile nel caso del “tiranno”. Dal summenzionato sostantivo brittonico tigern, 
attraverso l’aggiunta del suffisso produttivo in velare –acus (vedi: Russell, Paul. Celtic word-formation: the velar suffixes. 
Dublin: Dublin Institute for Advanced Studies, 1990), si ebbe la forma aggettivale tegernacus (gallese moderno teyrnog, 
“regale”/”del principe”; vedi: Jackson, Kenneth H. Language and History...: 291, 447; Kelly, Fergus. A Guide to Early Irish...: 
8), utilizzato come nome di persona già nel VI secolo, secondo quanto documentano alcune iscrizioni ritrovate nel Gal-
les meridionale (Macalister, Robert A. S. Corpus Inscriptionum Insularum Celticarum. Dublin: Stationery Office, 1945: 322, 
380, 395; Nash-Williams, Victor E. The Early Christian Monuments of Wales. Cardiff: University of Wales Press, 1950: 166, 
170-172, 174). Altrettanto antica è l’attestazione del corrispettivo irlandese Tigernach (Tigernachus), nome del celebre 
santo di Clones fiorito nella prima metà del VI secolo (Kenney, James F. The Sources for the Early History...: 386-387; Ryan, 
John. Irish Monasticism...: 106 e seguendo). Mi sembra pertanto chiaro come le funzioni sociali e militari esercitate dal 
Corotico di Patrizio siano assimilabili a quelle del guletic, laddove l’epiteto di tyrannus assegnatogli dal vescovo mira a 
rilevarne la cattiva condotta in relazione agli insegnamenti evangelici. 

172. Se ne veda un elenco in: Tolstoy, Nikolai. “Who was Coroticus?...”: 141-142.
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onorificenze che richiamano il ciclo arturiano174. In realtà, però, il più delle volte essi sono nobili 

britannici romanizzati o monarchi locali, designati dal popolo a capo di monarchie ereditarie di 

tipo tribale, come lo erano appunto sia quella dei Votadini di Cunedda sia quella dello Strathclyde. 

Corotico, che nella sostanza è uno di loro, esercita infatti autorità su truppe locali in terre già 

nell’egida imperiale. Ma permane palese l’oggettiva impossibilità di giungere, una volta per tutte, 

all’identificazione del Corotico patriciano, e anche sulla base delle seppur ottime analisi e riflessioni 

più recenti175. Tuttavia, mi sembrano più incoraggianti le prospettive dischiuse dalla lettura delle 

notizie intorno al Ceritic guletic regnante nello Strathclyde. Il primo conforto a questa possibile iden-

tificazione proviene dagli ultimi calcoli cronologici, compiuti tenendo conto della datazione forni-

taci dalle genealogie già menzionate. Sulla base di siffatta operazione, la morte di quello si sarebbe 

molto probabilmente verificata intorno al 472176, una cronologia che permette di collocare il raid di 

Corotico prima del 460177, sì da farlo rientrare in quell’arco temporale che vide la massima fioritura 

del potere dei gwledigs (ca. 380-490)178. Per concretezza geografica, si aggiunga che i Pitti apostati 

è più facile che fossero confinanti con il territorio retto da Corotico179, il quale, tra l’altro, regnan-

do su Dumbarton non avrebbe avuto alcuna difficoltà a vendere e consegnare dei prigionieri a 

quelli180. In più, Patrizio dimostra di possedere una profonda cognizione riguardo all’ambiente dei 

destinatari effettivi della lettera, vale a dire lo stesso Corotico e gli uomini orbitanti attorno ad esso, 

formalmente non estranei alla cultura cristiano-romana delle frontiere di nord-ovest. Del resto, la 

distanza di circa settanta miglia tra Dumbarton e le coste dell’Antrim può essere agevolmente ri-

coperta attraverso l’estuario della Clyde, direttamente aperto sul North Channel181. Questa identi-

ficazione rende ancora più legittimo l’intervento di Patrizio. Infatti, la spedizione di Corotico toccò 

un territorio affidato alle cure pastorali del santo, il quale, ben sapendo che i vescovi (sacerdotes) di 

173. Tolstoy, Nikolai. “Who was Coroticus?...”: 143.

174. Tolstoy, Nikolai. “Who was Coroticus?...”: 142. A tal riguardo, e per quel tanto che qui più importa, nell’Historia 
Brittonum (Historia Brittonum...: 24-25, 31) è menzionato un tale Ceretic, interprete presso i Sassoni al servizio di Vortigern 
(gall. Gwrtheyrn, “grande sovrano”), il cui nome richiama l’antico titolo nobiliare irlandese dell’ard-rí (“re supremo”: 
Chadwick, Nora K. Studies in Early British History. Cambridge (UK): Cambridge University Press, 1954: 38). Sebbene 
non lo nomini esplicitamente, Gildas lo definisce superbus tyrannus, poiché, per respingere le minacce delle genti set-
tentrionali dell’isola, aveva ivi permesso ai Sassoni di istaurarsi in qualità di alleati (Gildas. “De excidio et conquestu 
Britanniae...”: 38 (ll. 12); Morris, John. “Historical Introduction”, Gildas. The Ruin of Britain and Other Works, Michael 
Winterbottom, dir. Chichester: Phillimore and Co., 1978: 150; la notizia sarà ritualiter accolta da Beda [Bede. Historia 
Ecclesiastica gentis Anglorum...: I, 14 e II, 5], il quale però dà il giusto nome al tiranno: Uurtigirnus). Ma è la Historia 
Brittonum a dedicargli una importante e consistente sezione (Historia Brittonum...: 170-193), latinizzandone il nome in 
Guorthigirnus e presentandolo come potente rex Britanniae giunto al potere nel 425 ed effettivamente alleatosi coi Sassoni 
per respingere i Pitti e gli Scoti che premevano da nord (Dillon, Myles; Chadwick, Nora K. I regni dei Celti...: 79; Ward, 
John H. “Vortigern and the End of Roman Britain”. Britannia, 3 (1972): 277-289; Morris, John. The Age of Arthur...: 49; 
Rankin, David. Celts and the Classical...: 227-228).

175. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115.

176. Dumville, David N. “Coroticus”, Saint Patrick...: 107-115, specialmente, 111-112.

177. A questa data si avvicina la proposta di Tolstoy, che propone gli anni appena precedenti il 458 (146-147).

178. Vedi: Tolstoy, Nikolai. “Who was Coroticus?...”: 144-145.

179. Thomas, Charles. Christianity in Roman Britain...: 291.

180. Di questo avviso già O’Rahilly, Thomas F. The Two Patricks...: 39.

181. Questa vicinanza rese facili i rapporti “commerciali” e culturali tra le genti delle due coste, così da ritenersi ben 
probabile l’ipotesi dell’alleanza tra il Corotico di Dumbarton e Scoti e Pitti ivi operanti (vedi: Miller, Molly. “Matriliny 
by Treaty: the Pictish...”). 
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shlà del mare non erano tenuti in considerazione182, desidera che la lettera sia letta cunctis plebibus et 

presente ipso Corotico (Epistola, 21, 4-5). Patrizio allora avrebbe potuto anche conoscere di persona 

alcuni di questi soldati, o almeno il loro clan di appartenenza, vista la non eccessiva distanza tra lo 

Strathclyde e Bannauenta Berniae.

4. Apostolato di san Patrizio

4.1. La missione

Il cristianesimo di san Patrizio è prevalentemente missionario e, di conseguenza, come qualsiasi 

altra religione missionaria, è sostenuto da una rivelazione unica tendente a generare una visione 

salvifica e metafisica dell’esistenza. Quest’ultima viene così ad alimentare, ininterrottamente, una 

sorta di impeto verso la trascendenza che libera il missionario stesso e i neofiti dai vincoli tribali e 

dalle condizioni politiche. Tale propensione universalistica fa sì che il missionario diventi privo di 

una effettiva dimora terrena, al punto che egli elegge a sua autentica abitazione un regno trascend-

ente, relativizzando allora tutto ciò che è inteso come “naturale”183. A rinforzare questi concetti, 

il fatto ormai conclamato che l’evangelizzazione operata da Patrizio non ha in principio alcuna 

valenza sociale ma culturale, della quale la prima è soltanto la logica conseguenza184. In tempo di 

pace, i primi missionari non ufficiali sono i mercanti e, quando tale condizione non sussiste, sono 

i soldati che si accompagnano a nuove ondate missionarie, non di rado generate dalle mutevoli 

alleanze tra militari e mercanti. La nuova religione, però, raggiunge il pieno sviluppo di se stessa 

con l’arrivo dei cosiddetti missionari “di professione”, che quasi sempre seguono a soldati e mer-

canti. Questi missionari diffondono le loro convinzioni attraverso la proclamazione pubblica, il 

commento dei testi sacri, e insegnano inni e preghiere attraverso l’assistenza sia pastorale sia edu-

cativa185.

Patrizio è un designatus, un prescelto186 o eletto187 da Dio (Confessio, 29, 5). La predicazione 

presuppone in colui che la esercita una grazia speciale, uno sforzo incessantemente rinnovato 

per corrispondere a questa stessa grazia. Per Patrizio possono allora valere anche quelle parole 

che Gregorio Magno mutuerà dal pensiero paolino: Audiant quod Paulus eo se a proximorum san-

guine mundum credidit, quo feriendis eorum uitiis non pepercit, dicens: Contestor vos hodierna die, quia 

mundus sum a sanguine omnium: non enim subterfugi quominus annuntiarem omne consilium 

Dei vobis (Act 20, 26-27)188. La chiesa di Patrizio, al pari di quella vigente negli stessi anni nella 

182. Epistola, 6, 5; sacerdos è qui utilizzato con un’accezione antica. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 79 
(doc. nº 33), sebbene altrove egli per sé ricorra al più concreto episcopus (Epistola, 1, 2).

183. Vedi: Stackhouse, Max L. “Missione”. The Encyclopedia of Religion. New York: MacMillan, 1986: III (Italian transla-
tion: Eliade, Mircea; Cosi, Dario M.; Saibene,Luigi; Scagno, Roberto; Couliano, Ioan P. Enciclopedia delle religioni. Milano: 
Jaca Book: 1993: 379-386, qui 379-380).

184. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 7.

185. Vedi: Stackhouse, Max L. “Missione...”: 383-384.

186. Malaspina, Elena. Gli scritti di san Patrizio...: 113 (doc. nº 217).

187. Hanson, Richard P.C. St. Patrick. His Origins...: 103 (doc. nº 3).

188. Gregorio I. “Regula Pastoralis” Patrologia Latina. Corpus Christianorum. Series Latina, ed. Floribert Rommel. Paris: 
Éditions du Cerf, 1992: III, 25.
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sh Britannia post-romana, è di tipo episcopale,189 con i vescovi perciò esercitanti piena giurisdizione 

sulle paruchiae190. In realtà, Patrizio non riuscì immediatamente ad impiantare una chiesa così 

strutturata, vista l’assenza nell’intera isola di un’articolazione in centri urbani. L’iniziale difficoltà 

di un’organizzazione episcopale genera pertanto una predicazione e un sistema pastorale conformi 

ad una società rurale, in profonda continuità con la struttura socio-politica irlandese del sistema 

tribale celtico delle túatha. La paruchia irlandese non è analoga a quella continentale, ma costituisce 

una sorta di diocesi rurale in un territorio retto da un vescovo191.

Intorno al 400, attraverso il Firth of Clyde e il Solway Firth, il cristianesimo era certamente 

penetrato in Irlanda anche grazie alle relazioni commerciali tra Scoti e Britanni e alle incursioni 

dei primi, alla fondazione di colonie gaeliche in Britannia e alla tratta di schiavi e prigionieri192; 

questi cristiani che vivono in Irlanda sono prevalentemente schiavi catturati dagli irlandesi du-

rante le incursioni nella parte occidentale della Britannia193. Presenti per lo più nel Munster me-

ridionale, essi cercano di preservare la propria fede nel miglior modo possibile, in un ambiente 

estraneo e difficile, proprio come fanno le piccole comunità di cristiani già stanziate in parti del 

Leinster e dell’Ulster orientale. Con una certa consistenza, il cristianesimo inizia a penetrare in 

Irlanda attraverso gli scambi commerciali con la Gallia —dove la religione era già presente— e 

attraverso le relazioni di vario genere intrattenute con la Britannia romana, per lo più attraverso 

le acque del North Channel. La vicenda delle prime comunità, sebbene quasi interamente ignota, 

sì da suscitare un sentimento di poesia e mistero194, è circoscrivibile nell’area centro-meridionale, 

la più aperta all’influenza dei Romani195. Piccole comunità di cristiani ebbene erano già presenti 

in Irlanda precedentemente all’arrivo di Palladio nel 431196, inviato lui medesimo ad una comu-

nità preesistente197, collocabile secondo il Thomas nei pressi di Arklow, sulla costa sud-orientale 

dell’Irlanda198. Lo stesso Patrizio, riferendosi all’episodio del rapimento subito all’età di sedici anni, 

parla di migliaia di persone (tot milia hominum) che insieme a lui sarebbero state portate in prigionia 

nell’isola (Confessio, 1, 8). Dalle sue parole ([...] et ubique pergebam causa vestra in multis periculis etiam 

189. Thomas, Charles. Christianity in Roman Britain...: 267-269, 343-344: vedi anche: Orlandi, Giovanni. “Dati e problemi 
sull’organizzazione della Chiesa irlandese tra V e IX secolo”, Cristianizzazione ed organizzazione ecclesiastica delle campagne 
nell’alto medioevo: espansione e resistenze (1980). Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 1982: 713-764, 
specialmente, 719.

190. Bieler, Ludwig. “The Christianization of the Insular Celts”. Celtica, 8 (1968): 112-125, specialmente, 120. Sulla 
paruchia del santo, vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 150-157.

191. Malaspina, Elena. Patrizio e l’acculturazione...: 155; Malaspina, Elena. “Gli inizi dell’inculturazione cristiana in Irlan-
da”, Portare Cristo all’uomo. Congresso del Ventennio dal Concilio Vaticano II. 18-21 February 1985. Roma: Urbaniana University 
Press, 1985: I, 837-848, specialmente, 843.

192. Gougaud, Louis. Les Chrétientés Celtiques : 35-36.

193. Vedi: Thomas, Charles. Christianity in Roman Britain...: 299 e seguendo.

194. “Sotto un cielo nuvoloso e battuto dai grandi venti, [...] tra le nebbie nordiche che salgono dai mari freddi, la leg-
genda si edifica con una spontaneità di sogno” (Daniel-Rops, Henri. Histoire de l’Eglise du Christ. L’ Eglise des temps barbares, 
Henri Daniel-Rops, ed. Paris: Fayard, 1953: II, 209).

195. Dalle più antiche genealogie e dalle vite dei santi dell’isola conosciamo i nomi di due comunità: i Corcu Loedge del 
Cork, sulla costa meridionale, e i Dési del Waterford, a sud-est (vedi: de Paor, Liam; de Paor, Maire. Early Christian Ire-
land...: 25). Su queste due tribù, vedi: O’Rahilly, Thomas F. Early Irish History...: 48-49, 64, 81.

196. Vedi: Prosperus Aquitanus. “Chronicon”, Monumenta Germaniae Historica. Auctores Antiquissimi. Chronica Minora saec. 
IV. V. VI. VII...: IX, 473; see also: Prosperus Aquitanus. “Contra Collatorem”, Patrologia Latina...: 21, 1, 51, 271 C. La stessa 
notizia sarà poi ripresa da Beda: Bede. Historia Ecclesiastica gentis Anglorum...: I, 13.

197. Vedi: Ó Cróinín, Dáibhí. Early Medieval Ireland...: 14-15.

198. Thomas, Charles. Christianity in Roman Britain...: 304. See also: Malaspina, Elena. Patrizio e l’acculturazione...: 48-62.
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shusque ad exteras partes, ubi nemo ultra erat et ubi numquam aliquis pervenerat qui baptizaret aut clericos 

ordinaret aut populum consummaret: Confessio, 51, 2-5) si può inoltre congetturare che alla metà del 

V secolo ci fossero regioni in cui qualcuno era già venuto a battezzare o consacrare, per quanto il 

cristianesimo fosse ancora sconosciuto ed estraneo alla grande maggioranza degli Irlandesi. Solt-

anto chi, per ragioni commerciali o di qualunque altro tipo, avesse avuto modo di incontrare gente 

della Britannia o del continente, o altrimenti era giunto nell’isola dall’estero, conosceva la nuova 

religione. Al tempo, nel paese vi erano senza dubbio altri missionari cristiani, alcuni dei quali im-

pegnati nell’opera missionaria, ma indubbiamente l’attività di Patrizio fu la più importante e rap-

presentò la svolta decisiva nella storia religiosa irlandese. Dalla seconda metà del VI secolo la chiesa 

ibernica diventerà chiesa di abati199. La scena dunque cambierà e non è ancora del tutto chiaro se 

le fondamenta del monachesimo furono gettate dallo stesso Patrizio. Nel Catalogus sanctorum Hiber-

niae (VIII-IX secolo), la Chiesa del VI secolo sarebbe prevalentemente quella dei cosiddetti santi del 

secondo ordine (544-601), cioè quella del clero monastico con pochi vescovi (In hoc enim secondo 

ordine pauci erant episcopi et multi presbiteri [sic!], numero CCC200), mentre al tempo di Patrizio e negli 

anni immediatamente successivi si incontra una Chiesa di tipo episcopale (Primus ordo sanctorum 

erat in tempore Patricii. Et nunc erant episcopi omnes clari et sancti et Spiritu sancto pleni, CCCL numero, 

ecclesiarum fundatores201). Il terzo e ultimo ordine (fino al 670 circa) è infine formato da presbyteri 

sancti et pauci episcopi, numero C202.

Nella Confessio, Patrizio attribuisce il successo della missione non alle sue qualità, ma alla grazia 

accordatagli da Dio, affermando di dover gridare la sua riconoscenza al Signore per i grandi favori 

ricevuti, ora e per l’eternità, favori che la mente umana non è in grado di valutare (Confessio, 12, 

7-9), riferendosi egli all’amore di Dio come a un dono tanto importante quanto salutare (Confessio, 

36, 3-4). Per esprimere il suo sentimento usa spesso la formula Deo gratias (-am ago) (Epistola, 17, 

4; Confessio, 19, 16.20; 23, 15; 30, 1; 34, 1.11; 42, 5; 46, 1-2), e non solo quando le circostanze lo 

favoriscono, ma anche nelle tribolazioni (ut quicquid mihi euenerit siue bonum siue malum aequaliter 

debeo suscipere et Deo gratias semper agere, Confessio, 34, 9-11). In quest’ultimo passo egli riecheggia 

di proposito i sentimenti di Giobbe, il quale affrontava le avversità con il motto Dominus dedit, 

Dominus abstulit; sicut Dominus placuit, ita factum est. Sit nomen Domini benedictum (Iob, 1, 21)203. La 

formula liturgica gratias agamus Domino Deo nostro si trova nell’Introduzione alla Messa Cattolica, 

per cui questa doveva essere già nota a Patrizio.204 In un passaggio della Vita scritta da Muirchú, 

in cui Patrizio riceve un dono da un capo pagano, detta formula si presenta nella forma gaelica 

grazacham205.

199. Orlandi, Giovanni. Dati e problemi...: 722.

200. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum Hiberniae secundum diversa tempora ou de tribus 
sanctorum Hiberniae”. Analecta Bollandiana, 73 (1955): 197-213 e 289-322, qui 206 e, per i problemi relativi alle diverse 
datazioni dei tre ordini, 306 e seguendo.

201. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum...”.

202. Grosjean, Paul. “Éditions et Commentaire du Catalogus Sanctorum...”.

203. Per altri echi di Giobbe nella Confessione, vedi: Conneely, Daniel. St Patrick’s Letters: A Study of their Theological Dimen-
sion, Patrick Bastable, Thomas Finan, eds. Maynooth: An Sagart, 1993: 46, 52.
Addis, William E.; Arnold, Thomas. A Catholic Dictionary containing Some Account of the Doctrine, Discipline, Rites, Ceremonies, 
Councils, and Religious Orders of the Catholic Church, Thomas B. Scannell, ed. Londra: Virtue and Co.,1928: 527.

204. Addis, William E.; Arnold, Thomas. A Catholic Dictionary containing Some Account of the Doctrine, Discipline, Rites, Cer-
emonies, Councils, and Religious Orders of the Catholic Church, Thomas B. Scannell, ed. Londra: Virtue and Co.,1928: 527.

205. I I 24: Gildas. “De excidio et conquestu Britanniae...”: 110, ll. 5-18, vedi: commento di Bieler, 209, che traduce 
questa espressione con Gratias agam(us)/Grát(es) agam.
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sh Patrizio accenna a dodici determinati pericoli206 che pongono a rischio la sua vita, oltre ai nu-

merosi complotti contro di lui e a come sia stato insultato dai miscredenti e schernito giacché stra-

niero (Confessio, 35, 3-5). Dice anche che i suoi discepoli sono perseguitati e rimproverati dalle loro 

famiglie e che tra quelli sono le schiave a subire le molestie più gravi (Confessio, 42). In Confessio, 42, 

1-11 Patrizio parla di uirgines, uiduae e continentes soggetti a persecuzioni e calunnie (persecutiones 

patiuntur et improperia falsa), soffermandosi poi sullo zelo e sulla sopportazione di alcune ancillae 

Domini, che, sebbene ridotte in schiavitù, trovano la forza per affidarsi asceticamente a Dio e alla 

sua grazia (Confessio, 42, 13-15). Ciononostante, egli riesce a convertire diverse migliaia di persone 

(Confessio, 14, 6; 50, 1), raggiungendo anche le regioni più lontane del paese (Confessio, 51), e, per 

facilitare la propria opera, esegue pagamenti a chi detiene il potere nei territori in cui si reca più 

spesso (Confessio, 51-53). Il successo della sua missione è reso esplicito, tra l’altro, dall’accenno ai 

figli degli irlandesi e alle figlie dei loro re che scelgono la vita religiosa (Epistola, 12, 6-9; Confessio, 

41)207. Ma adesso egli piange per i prigionieri venduti (Epistola, 15, 5-7), seppure sperando in un 

ravvedimento di Corotico e dei suoi sceleratissimi milites attraverso la condanna scritta (Epistola, 21). 

Nello stesso tempo, invita i cristiani a fuggire qualunque rapporto con gli scomunicati (Epistola, 7, 

1-3) e si rivolge agli stessi suoi compatrioti nel tentativo di non far più loro accettare i doni subdoli 

del tyrannus britannico, tra i quali le mulierculae baptizatae rapite in Irlanda (Epistola, 19, 2-4), doni 

perigliosi per l’anima (Epistola, 13). Bisogna fuggire le adulazioni del tyrannus e non avere rapporti 

di alcun tipo con costui e la sua gente (Epistola, 7, 1-3). Patrizio invita a far penitenza e a riparare 

(Epistola, 7, 4-6 e 21, 5-9). I suoi consigli sono poi rivolti anche al clero del suo paese di origine 

(Epistola, 7). Per il santo, Corotico e i suoi sono alieni, nel senso di separati da Cristo208 (Epistola, 

5, 2); così il vescovo ordina la diffusione e la lettura dell’epistola (Epistola, 21, 4-5), malgrado sia 

consapevole di non essere riconosciuto dai suoi, come un profeta non è onorato nella sua patria 

(Epistola, 11, 1-2). È chiaro che vi sono persone in Britannia che non amano Patrizio (Epistola, 1, 

10; 11, 1; 12, 1-2), ed egli insiste, infatti, nell’affermare la propria integrità e onestà (Epistola, 11, 

5-6), nonché l’origine divina della sua missione (Epistola, 1, 2-3; 6, 1-2; 10, 1-2). In fondo, il santo 

sembra aver voluto scrivere la stessa Confessio quasi in risposta a coloro che in Britannia avevano 

messo in dubbio le sue qualità intellettuali e morali di missionario. L’ostilità verso Patrizio par-

rebbe fondarsi sull’accusa derivante da un peccato rivelato ad un amico prima dell’ordinazione al 

diaconato (Confessio, 27, 1-3)209. Tale confessione fu probabilmente dovuta ad ansia e tristezza, e 

fu fatta ad un amicissimus del santo, in un tempo in cui Patrizio stesso non possedeva ancora un 

carattere robusto: Propter anxietatem maesto animo insinuaui amicissimo meo quae in pueritia mea una die 

gesseram, immo in una hora, quia necdum praeualebam (Confessio, 27, 3-5). Un numero di trenta anni 

può ritenersi trascorso dal momento in cui fu compiuto il peccato, oppure, come già proposto da 

206. Sull’uso del numero dodici da parte di Patrizio, forse mutuato dal numero delle fatiche erculee per sottolineare 
la qualità e l’alto numero di pericula affrontati (vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 288). Ma si vedano i 
seguenti testi biblici: 2 Cor, 1, 9-10 (...ut non simus fidentes in nobis, sed in Deo, ...qui de tantis periculis nos eripuit, et eruit) e 11, 
26-27 (periculis fluminum, periculis latronum, periculis ex genere, periculis ex gentibus, periculis in civitate, periculis in solitudine, 
periculis in mari, periculis in falsis fratribus ; in labore et aerumna, in vigiliis multis, in fame et siti, in ieuniis multis, in frigore et 
nuditate).

207. Le tradizioni riferiscono che tra i primi a convertirsi vi furono le figlie di Loiguire (Loegaire mac Néill), ard-rí (“re-su-
premo”) dell’omphalos pagano d’Irlanda, Tara (Temair; vedi: Rees, Alwyn; Rees, Brinley. L’eredità celtica : 124 e seguendo). 

208. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 77 (doc. nº 24).

209. Forse si tratta di una vera e propria confessione sacramentale, con la quale si spiegherebbe meglio l’insistenza di 
Patrizio nel mostrare la gravità del tradimento dell’amico. Vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 138.



467 Imago TemporIs. medIum aevum, vii (2013): 442-475. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
shpiù parti, dal momento stesso della confessione: Occasionem post annos triginta inuenerunt me aduersus 

uerbum quod confessus eram antequod essem diaconus (Confessio, 27, 1-2)210. Questo amicissimus, che 

aveva contribuito all’elevazione episcopale di Patrizio dopo avergli perfino dichiarato il proprio 

compiacente parere alla sua prossima carica di vescovo (Ecce dandus es tu ad gradum episcopatus), lo 

tradisce, raccontando la confessione per diffamarlo pubblicamente (Confessio, 32). Hanson ritiene 

che costui avrebbe fatto parte dei seniores al momento delle accuse e potrebbe essere stato lui stesso 

vescovo nel momento in cui Patrizio ricevette l’ordinazione211.

Patrizio sa pertanto che tra i suoi lettori vi sono questi seniores britannici, probabilmente dei pre-

sbiteri colti nell’arte della retorica, già oppostisi al suo episcopato (Confessio, 26, 1-3; 32 e 37) forse 

sulla base di quel peccato confessato prima del diaconato del santo stesso (Confessio, 27, 1-5)212. A 

proposito, seguendo i riferimenti di Patrizio alle accuse di questi seniores, si può congetturare che 

furono esse stesse a portare a quella che Thomas crede essere stata una vera e propria sinodo bri-

tannica213, nella quale Patrizio sarebbe stato condannato già da vescovo. Secondo Grosjean è infatti 

proprio una assemblea ecclesiastica che si pronuncia contro di lui, con i seniores che rappresente-

rebbero il gruppo dei superiori della comunità alla quale Patrizio apparteneva214. La sua difesa apo-

logetica pare fondarsi, come già constatato dal Nerney215, sulla stessa apologia personale di Paolo 

contenuta in 2 Cor., 10-11. La sentenza fu così comunicata al santo dai seniores, recatisi di proposito 

in Irlanda, sebbene risulti dall’opera che essi vennero in un giorno precedente alla sua partenza 

per l’Irlanda (Confessio, 26, 3; 29, 1 e 30, 2). Hanson216 e Thomas217 credono che l’attacco rivolto a 

Patrizio da costoro si basasse su accuse di simonia, alle quali sembrerebbe alludere lo stesso santo 

in Confessio, 37, 1-4 (Et numera multa mihi offerebantur cum fletu et lacrimi set offendi illos, nec non contra 

uotum aliquantis de senioribus meis, sed gubernante Deo nullo modo consensi neque adquieui illis), ma par-

ticolarmente in Confessio, 50, 1-2 (Forte autem quando baptizaui tot milia hominum sperauerim ab aliquo 

illorum uel dimidio scriptulae?). Ma Patrizio negherà con forza qualsiasi tipo di richiesta in denaro ai 

nobili (Confessio, 37, 1-4; 49, 1-5: conatus sum quippiam seruare me etiam et fratribus Christianis et uir-

ginibus Christi et mulieribus religiosis, quae mihi ultronea munuscula donabant et super altare iactabant ex 

ornamentis sui set iterum reddebam illi; vedi: Confessio, 49 e 50)218. Anzi, egli stesso si riduce in povertà 

a causa del suo continuo peregrinare lungo i sentieri dell’isola (Confessio, 55, 6-7: et Christus Dominus 

pauper fuit pro nobis, ego vero misere et infelix etsi opes voluero iam non habeo). In effetti, Patrizio chiarisce 

che il denaro non lo riceveva, ma anzi lo donava alle autorità locali, i brithemain219: Vos autem esperti 

210. Vedi: Hanson, Richard P. C. St. Patrick. His Origins...: 135 e seguendo; Thomas, Charles. Christianity in Roman Bri-
tain...: 326.

211. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 43.

212. Vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 134-141.

213. Thomas, Charles. Christianity in Roman Britain...: 336.

214. Grosjean, Paul. “Notes d’hagiographie celtique...”: 158-226, specialmente, 163-164.

215. Nerney, D.S. “A Study of St Patrick’s Sources”. Irish Ecclesiastical Record, 71/1-4 (1949): 497-507; 72, 1949, 14-26, 
97-110, 265-280, 499-507.

216. Hanson, R. P. C. Saint Patrick. His Origins...: 132-135.

217. Thomas, Charles. Christianity in Roman Britain...: 336-340.

218. Vedi: Malaspina, Elena. Patrizio e l’acculturazione...: 82 (doc. nº 68) and 161 (doc. nº 48).

219. Vedi: Malaspina, Elena. Gli scritti di san Patrizio...: 129 (doc. nº 326). Si tratta dei “druidi giudici” (sing. brithem) 
appartenenti al ramo funzionale dei filid, i poeti “veggenti” della tradizione celtica d’Irlanda. Si vedano: Joyce, Patrick 
W. A Social History of Ancient...: I, 168 e seguendo; Le Roux, Françoise; Guyonvarc’h, Christian J. Les Druides. Rennes: 
Ouest-France, 1986: 51, 96-106; Kelly, Fergus. A Guide to Early Irish...: 51-56.
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53, 1-3). In Confessio, 52, 1-2 Patrizio dichiara, inoltre, di aver dato somme ai capi (regibus) e anche 

ricompense per i giovani (filiis) che lo seguivano nella missione. Evidentemente, come bene rileva 

Hanson, si trattava di sussidi per sovvenire al proprio sostentamento220. Così egli si ripromette di 

spendere sempre più, fino a spendere anche se stesso per la salvezza delle anime (Confessio, 51, 1-2 

e 53, 3-8). La Malaspina, ragionevolmente, distingue le due accuse. Nella prima, infatti, i “supe-

riori” di Patrizio tentano di ostacolarne la candidatura all’episcopato servendosi delle diffamazioni 

dell’amicissimus (Confessio, 32); nella seconda, invece, è il laboriosus episcopato del santo a vedere 

le opposizioni degli stessi seniores, i quali avevano scorto indizi di simonia in alcuni suoi atti (Con-

fessio, 26, 1-3)221. Quest’ultima accusa fu così mossa, all’indomani della scomunica di Corotico, da 

una parte del clero britannico, che si era sentito in qualche modo scavalcato negli affari di propria 

competenza222. Relativamente a questi ultimi dati, il santo riferisce di un altro rapimento subito. 

Con alcuni dei suoi comites egli è infatti catturato, incatenato e spogliato dei suoi bagagli, correndo 

anche il rischio di essere ucciso (Confessio, 52, 4: et illa die auidissime cupiebant interficere me). Ma 

dopo quattordici giorni, propter Deum et necessarios amicos (Confessio, 52, 8-9), ritorna alla libertà. Gli 

amici potrebbero essere, secondo Hanson, dei Britanni residenti in Irlanda, sulla base di Confessio, 

42, 10-11, dove si allude a Britanni nati in Irlanda e convertiti dal santo223. Patrizio narra anche di 

un altro rapimento subito, il terzo, il secondo nella sequenza dell’opera, accaduto post annos multos 

rispetto alla cattura subita in giovinezza (Confessio, 1, 5-8) e durata sessanta giorni (Confessio, 21). 

La Malaspina ipotizza che ciò possa essere accaduto durante il soggiorno di Patrizio nella Gallia 

settentrionale ad opera di quei Franchi menzionati in Epistola, 14, 2. La liberazione si realizza per 

intervento di viri sancti idonei, probabilmente dei monaci224. Di tutt’altro parere è invece Hanson, 

che ambienta l’accaduto in Irlanda, quando Patrizio era già vescovo, e vede nei sancti idonei gene-

ricamente degli ecclesiastici225.

Patrizio vuole scomunicare gli assassini, i predoni, ma egli non ha diritto sulle coste britanni-

che: Corotico non fa parte nella sua diocesi. Potrebbe forse essere stato ciò a causare quegli attriti 

con i confratelli britannici ricordati nella Confessione226. Un Patrizio che agisce non canonicamente? 

Corotico aveva bisogno di denaro e nello stesso tempo aveva la necessità di instaurare un rapporto 

di alleanza interessata con Pitti e Scoti. Patrizio prende un’iniziativa che sembra in un certo modo 

un tentativo di provocazione nei confronti del clero britannico, non particolarmente interessato a 

condannare simili episodi di brigantaggio. Ma è possibile che Patrizio conoscesse l’accaduto meglio 

dello stesso clero britannico, il quale poteva anche non sapere dei fatti. Il santo, che stava già racco-

gliendo i frutti della sua missione, dà così una forte dimostrazione di autorità e di zelo evangelico. 

Un tratto piuttosto peculiare della lettera è il senso di grande dignità e valore che ciascuna persona 

ha dinanzi a Cristo. Patrizio è profondamente addolorato, sì da suscitare e alimentare una continua 

220. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 125 (doc. nº 4).

221. Malaspina, Elena. Patrizio e l’acculturazione...: 134-143, 196 e seguendo.

222. Malaspina, Elena. Patrizio e l’acculturazione...: 135 e 196-197.

223. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 124 (doc. nº 7); see: Bieler, Ludwig. Libri Epistolarum...: II, 
173; Malaspina, Elena. Gli scritti di san Patrizio...: 122 (doc. nº 285).

224. Malaspina, Elena. Patrizio e l’acculturazione...: 119 and following.

225. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 94 (doc. nº 2), 146 (doc. nº 1).

226. Vedi: Grosjean, Paul. “Notes d’hagiographie celtique...”: 102-106; Carney, James. The Problem of St. Patrick...: 114; 
Hanson, Richard P. C. St. Patrick. His Origins...: 101 (doc. nº 3), 103 e seguendo.
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shdimensione escatologica nel testo. L’opera mostra di basarsi notevolmente su Rm, 1, 18-32227, dove 

Paolo enuncia le colpe dei pagani (v. 23: Et mutaverunt gloriam incorruptibilis Dei in similitudinem 

imaginis corruptibilis hominis, et volucrum, et quadrupedum, et serpentium) e soprattutto su Atti, 20, 29 

(Ego scio quondam intrabunt post discessionem meam lupi rapaces in vos, non parcentes gregi)228, così da 

essere posta in relazione229, per le innegabili analogie, con la lettera detta Inter Ceteras, scritta da 

Innocenzo I (402-417) nel gennaio 417 e oggi conservatasi nell’epistolario di Agostino, il quale la 

portò a termine il 27 maggio dello stesso anno. In questa, Innocenzo risponde ai Padri del concilio 

milevitano del 416, lodandoli per aver voluto deferire all’autorità suprema del Romano Pontefice 

le definizioni e le sanzioni prese contro l’eresia pelagiana, i suoi autori e i suoi seguaci, egli così 

reiterando le condanne apostolici vigoris auctoritate. Le sezioni della lettera patriciana che si riaggan-

ciano a questo documento sono i paragrafi quarto230 e tredicesimo231, dove Corotico e i suoi socii 

sono considerati strumenti del diavolo, finendo di conseguenza con l’essere condannati e banditi 

dalla comunità cristiana:

Negantes ergo auxilium Dei, inquiunt hominem sibi posse sufficere, nec gratia hunc egere diuina, qua priuatus 
necesse est diaboli laqueis irretitus occumbat, dum ad omnia uitae perficienda mandata, sola tantummodo 
libertate contendat. O prauissimarum mentium peruersa doctrina! Aduertat id tandem quod primum 
hominem ita libertas ipsa decepit, ut, dum indulgentius frenis eius utitur, in praeuaricationem praesumptione 
conciderit; nec ex hac potuit erui, nisi prouidentia regenerationis, statum pristinae libertatis Christi Domini 
reformasset aduentus.232

Ecclesiastica communione priuari, apostolici uigoris auctoritate censemus, donec “resipiscant de diaboli laqueis, 
a quo captiui tenentur secundum ipsius uoluntatem” eosque interim dominico ouili non recipi, quod ipsi, 
peruersae uiae secuti tramitem, deserere uoluerunt: abscindendi sunt enim qui uos conturbant, et uolunt 
conuertere Euangelium Christi233.

Nondimeno, sulla scorta di Rom 1, 32 la condanna colpisce pure coloro che, senza compierle di-

rettamente, soltanto approvano le azioni malvagie (Epistola, 14, 6-9234 - Epistola 182, 6: Simul autem 

227. Sulle fondanti e nette ascendenze paoline dell’Epistola ad milites Corotici, vedi: Iannello, Fausto. “Il modello paolino 
nell’Epistola ad milites Corotici di san Patrizio”. Bollettino di Studi Latini, 42/1 (2012): 43-63.

228. Vedi: Epistola, 5, 1-4: Quapropter resciat omnis homo timens Deum quod a me alieni sunt et a Christo Deo meo, pro qua 
legatione fungor, patricida, fratricida, lupi rapaces deuorantes plebem Domini ut cibum panis; Epistola, 12, 4-7: Longe est a caritate 
Dei traditor Christianorum in manus Scotorum atque Pictorum. Lupi rapaces deglutierunt gregem Domini, qui utique Hiberione 
cum summa diligentia optime crescebat; Epistola, 13, 4-5: Nesciunt miseri uenenum letale cibum porrigunt ad amico set filios suos. 
Vedi: Ps., 52, 5: Nonne scient omnes qui operantur iniquitatem, qui devorant plebem meam ut cibum panis? Patrizio scomunica 
l’avversario anche con toni a volte satirici, ostracizzandolo: Tu potius interficis et uendis illos (scil. baptizatos) [...] quasi in 
lupanar tradis membra Christi. Qualem spem habes in Deum, uel qui te consentit aut qui te communicat uerbis adulationis? Deus 
iudicabit (Epistola, 14, 4-8).

229. Conneely, Daniel. St Patrick’s Letters...: 130, 182, 214. See also: Bieler, Ludwig. Libri Epistolarum...: II, 209; Nerney, 
D.S. “A Study of St Patrick’s...”: 23-25, 103, 109, 279-280; Malaspina, Elena. Gli scritti di san Patrizio...: 83 (doc. nº 61).

230. Idcirco nescio quid magis lugeam: an qui interfecti uel quos ceperunt uel grauiter zabulus inlaqueauit. Perenni poena gehennam 
pariter cum ipso mancipabunt, quia utique qui facit peccatum seruus est et filius tabuli nuncupatur.

231. Quis sanctorum non horreat iocundare uel conuiuium fruire cum talibus? De spoliis defunctorum Christianorum repleuerunt 
domos suas, de rapinis uiuunt. Nesciunt miseri uenenum letale cibum porrigunt ad amicos et filios suos, sicut Eua non intellexit quod 
utique mortem tradidit uiro suo. Sic sunt omnes qui male agunt: mortem perennem poenam operantur (2 Cor., 7, 10).

232. Epistola 182, 3: Corpus Scriptorum Ecclesiasticorum Latinorum...: XLIV, 718, 2 e seguendo.

233. Epistola 182, 6: Corpus Scriptorum Ecclesiasticorum Latinorum...: XLIV, 721, 5-14.

234. Così verga Patrizio, rivolgendosi direttamente a Corotico: Qualem spem habes in Deum, uel qui te consensit aut qui te 
communicat uerbis adulationis? Deus iudicabit. Scriptum est enim: Non solum facientes mala sed etiam consensientes dam-
nandi sunt (Rom., 1, 32). 
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enim qui faciunt, sed etiam qui consentiunt facientibus; quia non multum interesse arbitror inter com-

mittentis animum, et consentientis fauorem235). Infine, nella speranza di una loro conversione, è la pro-

messa di riabilitazione affinché possano ottenere la salvezza (Epistola, 21, 5-10)236 = Epistola 182, 7:

Iubemus sane, quoniam Christus Dominus propria uoce significauit nolle se mortem morientis, tantum ut 
reuertatur et uiuat237. ut, si umquam ad sanum, deposito praui dogmatis errore resipuerint damnarintque 
ea, quorum se ipsi praeuaricatione damnarunt, eis medicinam solitam, id est receptaculum suum ab ecclesia 
non negari, ne, dum eos redeuntes forsitan prohibemus, uere extra ouile remanentes exspectantis hostis rabidis 
faucibus gluttiantur, quas in semet ipsi in spiculis malae disputationis armarunt238.

Ciò testimonia della volontà di Patrizio a conservarsi sempre fedele a Roma, e quindi alle idee e 

ai modelli della curia del tempo. Il vescovo ibernico, che seppur indirettamente doveva conoscere il 

documento di Innocenzo, riesce a fare sue le forme e le dottrine che la Chiesa aveva esposte contro 

le tesi pelagiane239. Ciò risulta palese anche dal confronto240 di alcuni passaggi della Confessione (2, 1; 

10, 7-9) con quelli dell’enciclica anti-pelagiana di papa Zosimo detta Epistula tractoria241, compilata 

al principio dell’estate del 418242, nella quale, insieme alla conferma della sentenza di scomunica 

contro gli eretici, da accogliersi nella Chiesa qualora si ravvedano, si mira particolarmente a riaffer-

mare l’autorità della sede apostolica. Certa attenzione di Patrizio alla legislazione ecclesiastica del 

tempo emerge anche dal confronto di tratti dell’Epistola con alcuni dei trentaquattro canoni che 

compongono la lettera circolare nota come Synodus I S. Patricii243. Il rimando più netto è al dodice-

simo di essi (Quicumque Christianus excominicatus [sic!] fuerit, nec eius elimosina recipiatur)244, riportato 

così in Epistola, 7, 3: nec elemosinas ipsorum (scil. militum Corotici) recipi debeat. Non è accertato se 

Patrizio componesse tali canoni o semplicemente li sancisse. Ad ogni modo, è innegabile la volontà 

235. Corpus Scriptorum Ecclesiasticorum Latinorum...: 44, 721, 14 e seguendo; 722, 1-2.

236. Quod si deus inspirat illos ut quandoque Deo resipiscant (2 Tim., 2, 26), ita ut uel sero paeniteant quod tam impie gesserunt 
— omicida erga fratres Domini — et liberent captiuas baptizatas quas ante ceperunt, ita ut mererentur Deo uiuere et sani efficiantur 
hic et in aeternum!

237. Ez., 33, 11: [...] Vivo ego, dicit Dominus Deus, nolo mortem impii, sed ut convertatur impius a via sua, et vivat. Vedi: Mt., 9, 
13, e 2 Petr., 3, 9.

238. Corpus Scriptorum Ecclesiasticorum Latinorum...: 44, 722, 11 e seguendo; 723, 1-3. Riporto infine la prima sezione 
dell’epistola agostiniana, dove, a mo’ di presentazione, si riassumono i punti e i concetti dell’intero documento: nimirum 
exultat ecclesia tantam sollicitudinem commissis gregibus exhibere pastores, ut non solum neminem ex his patiantur errare, sed, si quas 
magis ouium scaeuae delectationis herba seduxit ac si in errore permanserint, aut segregari penitus uelint aut inlicenter dudum petita 
uitantes custodiae pristinae circumspectione tutari in utraque parte uidelicet consulentes, ne uel suscipiendo tales simili caeterae ducan-
tur exemplo uel spernendo redeuntes luporum morsibus uideantur ingestae. prudens admodum et catholicae fidei plena consultatio. 
qui enim aut tolerare possit errantem aut non recipere se corrigentem? nam ut durum arbitror coniuentiam praebere peccantibus, ita 
impium iudico manum negare conuersis (Corpus Sscriptorum Ecclesiasticorum Latinorum...: 44: 716, 1-12).

239. Vedi: Nerney, D. S. “A Study of St Patrick’s...: 97-110.

240. Nerney, D. S. “A Study of St Patrick’s...”: 23.

241. “Concilium Carthaginense a. 418”, Corpus Christianorum, Series Latina...: CXLIX: 69-77, qui 71 (ll. 44-50). Sul docu-
mento conciliare si veda pure: Augustinus. “Epistula”, 190”, Corpus Scriptorum Ecclesiasticorum Latinorum...: LVII, 137-162.

242. Vedi: Pricoco, Salvatore. Da Costantino a Gregorio Magno, Storia del Cristianesimo, Giovanni Filoramo, Daniele Menoz-
zi, dirs. Milano-Bari: Laterza, 2001: I, 273-452, qui 336. 

243. Secondo tradizione operata dal santo con la collaborazione dei missionari Auxilius e Iserninus. Effettivamente non 
mancano gli elementi di età patriciana, rielaborati però almeno nel VI secolo. Si vedano edizione e studio in: Faris, M. 
J. ed. The Bishops’ Synod (The First Synod of St. Patrick). Liverpool: Francis Cairns, 1976.

244. Faris, M. J. ed. The Bishops’ Synod...: 3, 5-6. Vedi anche: Ludwig Bieler edition in: Bieler. Ludwig. The Irish Penitentials 
(Scriptores Latini Hiberniae 5). Dublin: Dublin Institute for Advanced Studies, 1963: 54-59, qui 56, 6-7.
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non poteva non possedere una certa cognizione. Pure da queste analogie traspare perciò come 

l’epistola sia stata composta con competenza e accuratezza di contenuti, concordando essa, nell’i-

dioma, nello stile e nella struttura, con la visione cattolica del tempo. È un documento ufficiale, un 

prodotto dell’esperienza spirituale di un uomo della Chiesa di Roma. 

4.2. Le opere

La vita e le azioni missionarie di Patrizio sono integralmente informate alla parola di Dio. La 

Bibbia è parte di se stesso; anzi è la Bibbia a parlare nei suoi scritti, più del loro autore medesimo. 

La Bibbia è il libro di Patrizio e riesce talvolta difficile capire quanto da lui scritto rifletta un’espe-

rienza direttamente vissuta. Patrizio filtra nel linguaggio biblico tutto quel che gli accade, ci parla 

di sé attraverso le citazioni bibliche, trasponendo in parole per lui sante e eterne il suo pensiero, 

cosicché ogni suo gesto, ogni suo proposito è giustificato alla luce dell’insegnamento di Dio: a Deo 

accepi id quod sum (Epistola, 1, 2-3: 1 Cor, 15, 10). È Dio che parla e scrive per lui: Non mea uerba 

sed Dei et apostolorum atque prophetarum quod ego latinum exposui [...]. Deus locutus est (Epistola, 20, 

2-6; anche 10, 2-6: Alligatus sum Spiritu [...]. Numquid a me piam misericordiam quod ago erga gentem 

illam qui me aliquando ceperunt et deuastuerunt seruos et ancillae domus patris mei ?). È perciò indicativo 

quanto egli dichiara al termine della Confessione: Sed precor credentibus et timentibus Deum [...] ut nemo 

umquam dicat quod mea ignorantia, si aliquid pusillum egi vel demonstrauerim secundum Dei placitum, sed 

arbritamini et uerissime credatur quod donum Dei fuisset (62, 1-7)245.

Ma Patrizio non è semplicisticamente vir unius libri, come asserito da Christine Mohrmann246. 

Certamente egli è un gran lettore e conoscitore del testo biblico; tutta la sua opera è densa di al-

lusioni e citazioni bibliche, ma con buona probabilità aveva pure studiato i Padri latini, per quanto 

non sempre sia facilmente dimostrabile247. Nei primi secoli della cristianità irlandese le sezioni 

della Bibbia più commentate dagli autori insulari risultano essere i Salmi e le epistole paoline248. 

E in Patrizio troviamo infatti più frequentemente citati i Salmi, i Vangeli, gli Atti e le medesime 

Epistole249. Bieler ha ipotizzato che Patrizio leggesse autori quali Cipriano e Sulpicio Severo250; ma 

sono pure ravvisabili relazioni concettuali e letterarie con autori quali Ireneo, Vittorino di Pettau251, 

245. L’ignoranza di Patrizio è chiaramente “ignoranza di Dio”, come in precedenza egli stesso aveva dichiarato: ...Domi-
nus [...] misertus est adolescentiae et ignorantiae meae... (Confessio, 2, 1-5). 

246. Mohrmann, Christine. The Latin of Saint Patrick...: 317-319, 354 e seguendo.

247. Vedi: Bieler, Ludwig. “The Place of Saint Patrick in Latin Language and Literature”. Vigiliae Christianae, 6 (1952): 
65-98.

248. Vedi: Bieler, Ludwig. “La transmission des Pères latins en Irlande et en Angleterre à l’époque préscolastique”. Sacris 
Erudiri, 22 (1974): 75-84, specialmente, 78.

249. Si vedano le sezioni dei Loci Biblici nelle edizioni Bieler: I, 113-116, I, 113-116; Hanson, Richard P. C. Saint Patrick. 
Confession et Lettre...: 173-176; Malaspina, Elena. Gli scritti di san Patrizio...: 192-197. See further: Bieler, Ludwig. “The 
Place of Saint Patrick...”: 71; Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 34-58, 236 and following, rispettiva-
mente commento alle citazioni bibliche e elenco dei loci.

250. Bieler, Ludwig. “The Place of Saint Patrick...”: 66, 97-98; vedi: Mohrmann, Christine. The Latin of Saint Patrick...: 7.

251. Bieler, Ludwig. “The Place of Saint Patrick...”: 68.
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sh Orienzio252. Che poi Patrizio conoscesse l’opera di Agostino, seppur spesso indirettamente, e non 

solo le Confessioni, è un dato più che certo253.

La questione relativa al testo biblico utilizzato da Patrizio è problematica: Hanson, che dà per 

scontata la formazione del santo esclusivamente in Britannia254, crede che abbia usato il testo di 

norma nella chiesa britannica, (Patrick est [...], avant Gildas, l’unique écrivain breton, dont on puisse 

affirmer que l’oeuvre reflète le visage et la vie de l’Église de Bretagne255; e ancora, Bien que Patrick scrive en 

Irlande, nous avons en lui un écrivain qui a reçu la formation d’un homme d’église breton [...]. En lui, nous 

faisons une rencontre exceptionnelle, celle d’un homme du Bas-Empire romaine qui nous livre en quelque 

sorte une autobiographie vraie et sans artifice256). Bieler invece ritiene che la Britannia sia stata soltanto 

una tappa intermedia di Patrizio, dando per certa l’origine gallica dell’apprendistato del santo257. 

Scrive ancora lo stesso Bieler che “Patrick’s bible text was partly Old Latin, partly Vulgate, and 

partly a transitional version258”. Christine Mohrmann, lungo il suo lavoro259, suggerisce che questo 

latino, nello stile e nel vocabolario, abbia delle affinità con quello colloquiale parlato in Gallia nel 

V secolo; ma Hanson crede che quello della Vulgata fosse un latino volgare d’uso in Britannia in 

quegli stessi anni260. In realtà, quello di Patrizio è un latino rustico e i suoi scritti riproducono quasi 

un mosaico di reminiscenze delle sue letture. Il latino non era probabilmente la sua prima lingua, 

poiché aveva certamente imparato il gaelico durante la prigionia. Pertanto, il santo possedeva un 

latino povero, malgrado i suoi stessi scritti costituiscano, per i tempi in questione, un buon esempio 

di uso della Vulgata e le sue parole abbiano per di più un chiaro taglio apologetico, pur mancando 

talvolta l’esperienza che ci si aspetterebbe da un vescovo261. Credo si possa affermare, basandosi 

sulle precedenti ricerche, in particolare quelle di John Bury262 e Bieler263, che Patrizio si servì di 

versioni veterolatine del Nuovo Testamento264 nel periodo della sua formazione e che in Irlanda il 

testo che aveva con sé era certamente quello della Vulgata, sul quale avrebbe corretto e controllato 

252. Montgomery, F.R. “The Confession and Epistola of Patrick of Ireland and their Literary Affinities in Irenaeus, 
Cyprian, and Orientius”. Hermathena, 47 (1932): 203-238; Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 257.

253. Vedi: O’Meara, John J. “The Confession of St. Patrick and the Confessions of St. Augustine”. The Irish Ecclesiasti-
cal Record, 85 (1956): 190-197; Courcelle, Pierre. Les Confessions de saint Augustin dans la tradition littéraire. Paris: Études 
Augustiniennes, 1963: 221-213, 217.

254. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 36-37.

255. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 53.

256. Hanson, Richard P. C. Saint Patrick. Confession et Lettre...: 54-55.

257. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 31-58 e 236-263, 258.

258. Libri Epistolarum...: I, 34.

259. Mohrmann, Christine. The Latin of Saint Patrick...

260. Hanson, R. P. C. Saint Patrick. His Origins...: 158-170.

261. Sulle conoscenze dirette di testi latini da parte di Patrizio, vedi anche: Dronke, Peter. “St. Patrick’s Reading”. Cam-
bridge Medieval Celtic Studies, 1 (1981): 22-38.

262. Bury, John B. The Life of St. Patrick...: 319.

263. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 256.

264. Risulta mpossibile identificare con esattezza la versione veterolatina conosciuta da Patrizio (Malaspina, Elena. 
Patrizio e l’acculturazione...: 174-179 e 258 e seguendo).
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shle citazioni265. Bieler crede che le stesse lettere di Paolo sarebbero state usate da Patrizio su un testo 

pre-gerominiano, ma poi presumibilmente corretto sulla Vulgata266.

Nei testi del vescovo ibernico il carattere biblico è molto marcato, ed è uno strumento validis-

simo per presentare il santo come vero apostolo, portatore di um messaggio universale (Non mea 

verba sed Dei et apostolorum atque prophetarum quod ego latinum exposui, qui numquam enim mentiti sunt: 

Epistola, 20, 2-4). E l’uso del latino biblico è chiaro indizio della autentica fedeltà al testo sacro da 

parte di Patrizio. Egli, anche per irrobustire il suo latino, memorizzò vocaboli e intere locuzioni 

dalle Scrittura267, ma senza mai nutrire aspirazioni letterarie, non essendo affatto interessato a 

comporre un testo puramente letterario, né dentro di sé sostenendo obiettivi classicheggianti268; 

egli è di ciò consapevole, così da dichiarare apertamente la sua rusticitas (Conf. 46, 14), ponendosi 

contro determinati domini ignari rethorici (Confessio, 13, 2)269. Il suo proposito e i suoi strumenti sono 

squisitamente spirituali. In 1 Cor., 2, 1-2, Paolo, come farà Patrizio, afferma: Et ego, cum uenissem 

ad uos, fratre, ueni non in sublimitate sermonis, aut sapientiae, annuntias uobis testimonium Christi. Non 

enim iudicaui me scire aliquid inter uos, nisi Iesum Christum, et hunc crucifixum. Patrizio sceglie un paese 

non romanizzato, predicando a pagani ed umili (Epistola, 7, 1-2; Confessio, 42, 12; 43, 10; 59, 2-3). 

Attraverso un’evangelizatio pauperibus, egli si rivolge anche ai nobili, poiché, come già detto, la sua 

missione ha valenze culturali e non sociali (Epistola, 12, 7-8; Confessio, 41, 4; 42, 1). Bene scrive 

allora Edmondo Coccia quando considera che le due opere di Patrizio “sono da considerarsi sem-

plicemente come documenti umani, dai quali emerge una personalità interessante e commovente 

sul piano storico e religioso, non sul piano letterario”, per cui il ruolo del santo rimane quasi del 

tutto circoscritto a un piano storico-religioso270. Patrizio è ben consapevole delle sue insufficienti 

competenze letterarie e giuridiche (Confessio, 9, 3-4), ed è da qui, infatti, che provengono le ovvie 

difficoltà incontrate nello stilare una lettera di scomunica secondo le esigenze richieste dai docu-

menti ufficiali contemporanei. Ma Patrizio, provando un sincero e profondo dolore per i cristiani 

finiti nelle mani di Corotico (Epistola, 1, 6-9), decide di scrivere servendosi della lingua che più 

d’ogni altra si presti ad un documento ufficiale e di una certa importanza e complessità. Il latino, 

infatti, fa della sua lettera un documento di stampo ecclesiastico, soprattutto mediante l’uso di pa-

role derivate dalla tradizione (Epistola, 20, 2-4) e non dalla sua personale indotta rusticitas (Epistola, 

1, 1 e Confessio, 1, 1; 46, 14; 62, 3). In Confessio,. 9, 1-3 egli così verga: Quapropter olim cogitui scrivere, 

sed et usque nunc haesitaui; timui enim ne incederem in linguam hominum, quia non legi sicut et ceteri. E 

più avanti arriva addirittura ad esclamare: sicut facile potest probari ex saliua scripturae meae, qualiter 

265. Vedi anche: Malaspina, Elena. Patrizio e l’acculturazione...: 174-179. Per il testo biblico faccio riferimento a quello 
della Vulgata (Biblia Sacra iuxta vulgatam versionem, eds. Bonifatius Fischer, Johannes Gribomont, Hermann F.D. Sparks, 
Walter Thiele, Robert Weber. Stuttgart: Deutsche Bibelgesellschaft, 1969-1975). Per quanto concerne i rimandi alla 
Vetus Latina, si vedano le edizioni Bieler e Hanson alla sezione dei loci biblici. Le differenze non sono comunque parti-
colarmente notabili.

266. Bieler, Ludwig. “Der Bibeltext des heiligen Patrick...”: 257.

267. Vedi Malaspina, Elena. Patrizio e l’acculturazione...: 260-269.

268. Vedi: Bieler, Ludwig. The Place of Saint Patrick...: 71.

269. Accolgo qui la lezione suggerita dalla Malaspina (Malaspina, Elena. Patrizio e l’acculturazione...: 200-202; anche: 
Malaspina, Elena. Gli scritti di san Patrizio...: 159), in alternativa a quella di Bieler (dominicati rethorici) e di Hanson (domini 
cati rethorici). Patrizio si riferisce con buona probabilità ad alcuni membri del clero britannico. Vedi: Malaspina, Elena. 
Gli scritti di san Patrizio...: 101 (doc. nº 151).

270. Coccia, Edmondo M. “La cultura irlandese precarolingia: miracolo o mito?”. Studi Medievali, 8/1 (1967): 257-420, 
specialmente, 273.
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voluta, ricercata, al fine di opporsi ai rethorici (Confessio, 13, 2).

5. Conclusione

La missione di Patrizio «put the Irish church on a firm biblical footing»271. Lui stesso desidera 

che dalla sua opera traspaia l’azione della Grazia di Dio, che gratuitamente si esplicita nella com-

posizione dei suoi scritti. Anche gli studi sulla spiritualità del santo hanno confermato che l’azione 

e la vita di questo fossero totalmente fondate sugli scritti biblici, soprattutto quelli neotestamen-

tari272. La missione e la fede di Patrizio sono indubbiamente “bibliocentriche”, in una civiltà, quella 

irlandese pagana, sempre estranea alla cultura libresca. Ma attraverso Patrizio, Dio si serve della 

parola scritta per rivelarsi alle creature. Era un fatto nuovo e impressionante! La parola sacra 

scritta è accolta dagli Irlandesi cristiani come se fosse composta da Dio stesso: Patrizio è per loro 

uno strumento di Dio, il quale è l’ “autore” di tutte le parole scritte e pronunciate dal vescovo, 

nonché di tutti i segni usati dal santo nella sua predicazione. In più, l’uso del latino rendeva leg-

gibile il documento non solo ai Britanni dello stesso Coroticus e agli Hiberionaci di Patrizio, ma anche 

agli uomini a cui il tiranno aveva venduto i cristiani e ai compatrioti britannici del santo. Infatti, il 

latino era per i celtici Hiberni la “lingua scritta”. Per la diffusione del latino in Irlanda già alla fine 

del IV sec., la Malaspina ipotizza che non si possa escludere la presenza di letterati gallici nell’isola 

accanto a quella di mercanti e immigrati dalla Britannia e dal continente, tra cui mercenari irland-

esi reduci dal servizio prestato nella Britannia romana e probabilmente anche nel continente273. 

Ci sono testimonianze di parole latine nella lingua irlandese a partire dalla seconda metà del IV 

secolo274, e dunque contatti tra Britanni e Scoti cristiani, così come testimoniato da Prospero, grazie 

soprattutto all’opera di missionari britanni275. Ciò però non deve far pensare ad una deliberata e 

pianificata opera di evangelizzazione nell’isola, poiché i cristiani giunti in Irlanda erano il più delle 

volte al seguito di prigionieri o di mercanti. Risulta pertanto molto interessante la notizia relativa 

ai sapientes cismarini menzionati nel Glossarium Leydense276. Si tratta evidentemente di gruppi di indi-

vidui provenienti dalla Gallia nord-occidentale che, per sottrarsi all’incalzare di Goti Unni, Vandali 

e Alani, nella prima metà del secolo V, si rifugiano in territori transmarini, ovvero in Irlanda. Bruno 

Luiselli, basandosi sulla stessa testimonianza, ha sostenuto la presenza in Irlanda di monaci gallici, 

fuggiti dalle loro terre sulla spinta delle invasioni barbariche imperversanti dal Reno tra il 406 e 

271. Kelly, Joseph F. “The Bible in Early Medieval Ireland”, Preaching in the Patristic Age: Studies in Honour of Walter J. 
Burghardt, David Hunter, dir. New York: Paulist Press, 1989: 198-214, specialmente, 201.

272. Si veda, in particolare: O’Donoghue, Noel D. Aristocracy of Soul: Patrick of Ireland. Londra-Wilmington: Glazier, 1987.

273. Malaspina, Elena. “Agli albori della cultura latina...”: 4. Si rammenti che già nella Britannia meridionale della 
prima metà del secolo I d.C., e prima del 43, anno delle prime organizzate manovre romane di conquista dell’isola, 
sono ravvisabili tracce evidenti di relazioni tra cultura latina e celtica (Luiselli, Bruno. “Penetrazione di elementi cultu-
rali romani nella Britannia preromana”. Romanobarbarica, 6 (1981-1982): 159-187; Luiselli, Bruno. La formazione della 
cultura...: 71).

274. Vedi: Greene, David. “Some Linguistic Evidence relating to the British Church”, Christianity in Britain...: 75-86, 
specialmente 81. 

275. Prosperus Aquitanus. “Chronicon...”: 1307.

276. Müller, Lucian. “Leydensis Vossianus Lat. F 70, f. 79 (XIth century)”. Neue Jahrbücher für Philologie und Pädagogik, 
93 (1866): 389.
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si trattasse di gruppi di intellettuali278, nei quali Bruno Luiselli vedrebbe con buona ragione dei 

monaci, facendo soprattutto leva sul noto tema neotestamentario della sapienza dei discepoli e dei 

prediletti del Signore279.

In Epistola, 2, 2-3 Patrizio si rifiuta di chiamare i soldati di Corotico cives mei, preferendo dar 

loro l’appellativo di cives daemoniorum. In più, nel momento in cui nega agli stessi soldati il titolo 

di cives sanctorum Romanorum (2, 3), ci appare chiara la profonda stima del vescovo verso la civil-

tà romana. Bieler crede che Patrizio abbia deciso di scrivere una lettera di scomunica anche con 

l’intento di volersi presentare come difensore della Romanità britannica, sebbene le critiche al suo 

scritto evidenzino una certa forte reazione dalla medesima parte britannica280. Patrizio si considera 

pienamente concittadino dei cristiani romani (2, 2-3; 14, 1) e descrive gli Hiberni come alienigenae 

(Confessio, 1, 14): in Confessio, 37, 5-6 dice di essere venuto a predicare il Vangelo ad Hibernas gentes. 

Per Patrizio i termini “cristiano” e “romano” stanno a significare l’identica cosa (Epistola, 2)281; egli 

è nel contempo un celta e un britanno-romano, agli occhi del quale gli Irlandesi pagani sono dei 

barbari. Eppure il santo identifica se stesso come Irlandese: per essere cristiani bisogna essere Ro-

mani, sicché gli Irlandesi battezzati da Patrizio e dai suoi confratelli sono direttamente accolti nel 

“corpo” della Romanitas cristiana282.

277. Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 431-439; Luiselli, Bruno. La formazione della cultura...: 
139-147.

278. Nella sua ultima parte il testo recita infatti così: [...] omnes sapientes cismarini fugam ceperunt et in transmarinis uidelicet 
in Hibernia [ms. Hiberia] et quocumque se receperunt maximum profectum sapientiae incolis illarum regionum adhibuerunt.

279. Luiselli, Bruno. Storia culturale dei rapporti tra mondo romano...: 433. See also Malaspina’s analysis in: Malaspina, 
Elena. Patrizio e l’acculturazione...: 48-53.

280. Bieler, Ludwig. “St. Patrick and the British Church”, Christianity in Britain...: 123-130, 127.

281. Vedi: Bieler, Ludwig. St. Patrick and the Coming...: 13.

282. Quanto Patrizio si sentisse pienamente radicato alla tradizione apostolica della Chiesa, emerge anche nella cosid-
detta Lorica del santo (irl. Fáeth Fiada, “grido del cervo”). Si tratta di una invocazione alla Trinità dai tratti litanici, creduta 
possedere dei poteri magico-difensivi, secondo la tradizione recitata dal santo lungo la via che lo conduceva a Tara. 
Tradizionalmente attribuita a Patrizio, è contenuta in mss. del sec. XI; fu originariamente composta in antico irlandese 
in prosa ritmica non più tardi del IX secolo, ma, dalla forma e dai concetti espressi, nei quali si ravvisano forti elementi 
patriciani, può essere datata, nel suo nucleo originario, non oltre il VI secolo. Mi sembra così interessante riportare in 
questo contesto alcuni brevi passaggi nella traduzione inglese di Bieler: «I arise to-day/through the strenght of the love 
of Cherubim/in obedience of Angels/in the service of the Archangels/in hope of resurrection to meet with reward/in 
prayers of Patriarchs/in predictions of Prophets/in preaching of Apostles/in faith of Confessors/in innocence of Holy 
Virgins/in deeds of righteous men» (vv. 11-21; trad. in: Bieler, Ludwig. The Works of St. Patrick. St Secundinus Hymn on St. 
Patrick. Westminster-Londra: Newman Press, 1953: 69-70). E poi, eco chiara di Gal., 2, 20 (Vivo autem, iam non ego, vivit 
vero in me Christus): Christ with me, Christ before me, Christ behind me, / Christ in me, Christ beneath me, Christ above me (61-62, 
traduzione: Ludwig Bieler. The Works of St. Patrick...: 71).
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LA IGLESIA DEDICADA O CONSAGRADA EN TORNO A 1088  
A TRAVéS DE LA DOCUMENTACIÓN Y LOS RESTOS ARQUEOLÓGICOS

félix PaloMero e irene PaloMero 
universidad rey Juan carlos

resUmen

Se plantea la reconstrucción de la iglesia dedicada o consagrada hacia 1088. Contamos con la 

documentación existente en el monasterio, ante todo de los siglos XVI y XVIII e informaciones de 

monjes silenses del siglo XVII. Junto a lo anterior hacemos una relectura de los restos arqueológi-

cos, puestos en relación, ante todo, con la información de las Memoriae Silenses. Se plantea la fecha 

de dicho templo y su relación con el plan del monasterio románico.

Con la información arqueológica del muro norte del templo y de los cimientos de la torre, ade-

más de las descripciones del templo cuando se destruye a partir de 1761 y la información de las 

monedas, podemos aproximarnos a la fecha y características del templo1.

Nuestro objetivo en este artículo es plantear qué iglesia se dedicó o consagró hacia el año 1088 

en el monasterio de San Sebastián de Silos. También abordaremos, partiendo de la información 

que aporta la documentación histórica y arqueológica, la reconstrucción hipotética de dicho tem-

plo y del monasterio que parece estaba en los planes de los rectores del monasterio silense en ese 

momento. Somos conscientes de que el tema ha sido abordado con anterioridad a nuestra pro-

puesta por varios historiadores, con suerte varia y resultados, a veces, contradictorios. Por todo ello 

desde hace un tiempo hemos vuelto sobre la cuestión, tomando como hilo conductor de nuestro 

trabajo los restos arqueológicos que aún quedan “in situ” y la documentación que se conserva en 

la actualidad en el archivo silense. A lo anterior hay que sumar, como punto de partida necesario, 

los estudios de quienes nos han precedido en esta tarea.

Nuestra investigación y búsqueda tienen como apoyo filosófico el planteamiento que hiciera el 

pensador galo Gilbert de Tournai, filósofo del siglo XIII, quien afirmaba: “Jamás encontraremos la 

verdad si nos contentamos con lo ya descubierto. Aquellos que escribieron antes de nosotros, no 

son señores, sino guías. La verdad está abierta a todos. Y no ha sido en su totalidad hallada”2. Por 

ello, respetando y participando de las inquietudes y búsquedas de quienes trabajaron antes que 

nosotros este tema, entendemos que se puede ir un poco más allá y hacer algo de camino en este 

espinoso y complejo asunto.

1. Abreviaturas utilizadas: AMS: Archivo del Monasterio de Silos. 

2. Gimpel, Jean. “Villard de Honnecourt, arquitecto e ingeniero”, Villard de Honnecourt. Cuaderno. Siglo XIII. Madrid: Akal, 
1991: 31-32 Esta cita está tomada de la aportación del susodicho autor. 
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1.1. Estudios y planteamientos sobre la iglesia silense

El punto de partida de nuestro trabajo está, como no podía ser de otra manera, en quienes 

nos han precedido, que han abordado el tema de la reconstrucción de la iglesia monacal de San 

Sebastián de Silos. La primera aproximación a ello la encontramos ya en la Edad Moderna3. En el 

siglo XIX primero fue Amador de los Ríos 4 y más tarde el monje benedictino Marius Férotin5. Éste, 

que habitó en Silos aborda la descripción del templo y presenta un plano realizado por el monje 

Jules Mellet. Ya en el siglo XX Vicente Lampérez6, basándose en gran medida en lo aportado por 

Marius Férotin y en la descripción que realizara fray Jerónimo Nebreda (s. XVI), plantea una iglesia 

con tres cúpulas, tres naves y nave transversal muy desarrollada. Dom Roulin7, monje benedictino 

silense durante algún tiempo, nos presenta una reconstrucción de los dos templos, dejando con-

stancia de ambos.

La investigación continuó a partir de la segunda década del siglo XX8. Son reseñables los traba-

jos de la década de los treinta, ante todo por lo que aportan las excavaciones de 1931-1933, que 

dieron como resultado una nueva planimetría que hiciera fray Román Sáiz y que publicara fray 

Justo Pérez de Urbel9.

Probablemente la aproximación de mayor calado al estudio constructivo de la iglesia abacial 

hasta mediados del siglo XX, fue la que hiciera Walter Muir Whitehill10. Con posterioridad, fray 

Román Sáiz, a quien ha seguido Jacques Fontaine, ha reconstruido una iglesia de tipo mozárabe 

3. En el monasterio de Silos siempre ha habido interés por abordar los asuntos relativos a la historia de la iglesia y del 
claustro, por lo que tenemos noticias manuscritas e impresas de diferentes autores desde el s. XVI, con J. Nebreda, 
pasando por el XVII, con los monjes Vergara, Castro, Yepes y Argaiz hasta el siglo XVIII en que se procedió a destruir 
dicha obra, descrita con detalle en las Memoriae Silenses, en parte redactadas por fray B. Díaz. Ahora sólo hacemos refer-
encia a ellos, pero algunas de sus obras las citaremos y utilizaremos más adelante.

4. de los Ríos, Amador R. España: Burgos. Barcelona: D. Cortezo y Ca., 1888: 913-941, aborda la cuestión sin que tenga 
relevancia en nuestro caso.

5. Marius Férotin, archivero de Silos, será un importante continuador de la tarea de los monjes silenses con sus nota-
bles obras: Férotin, Marius. Histoire de l’Abbaye de Silos. París: Ernest Leroux, 1897; Férotin, Marius. Recueil des chartes de 
l’Abbaye de Silos. París: Ernest Leroux, 1897. Y renovará la visión histórica y del propio templo que ahora nos importa.

6. Para conocer su propuesta remitimos a su obra: Lampérez, Vicente. Historia de la arquitectura cristiana española en la 
Edad Media. Madrid: Espasa-Calpe, 1908: 693-696, donde además presenta un plano. 

7. Este monje francés, que permaneció en Silos dos años, acabó realizando un estudio de la iglesia, reinterpretando el 
plano de: Machuca, Manuel. “Les églises de l’abbaye de Silos”. Revue de l’Art Chrétien, 5 (1908): 289-299 y 371-379. Este 
autor realiza sendos planos del templo siguiendo a Manuel Machuca.

8. Isaac Toribios y Román Sáiz, monjes silenses, a través de su trabajo en: Toribios, Isaac; Sáiz, Román. “Santo Domingo 
de Silos”, Enciclopedia Universal Ilustrada. Madrid: Espasa-Calpe, 1983: LIV, 377-393. Y también en publicaciones internas 
del monasterio, con su trabajo: Toribios, Isaac; Sáiz, Román. “San Sebastián de Silos: Noticias sobre la construcción de 
la actual iglesia”. Boletín de Santo Domingo de Silos, 18 (1915-1916): 558-560; Boletín de Santo Domingo de Silos, 19 (1916-
1917): 16-18, 66-70 y 108-112, acabaron aportando una de las interpretaciones que hicieron suyas numerosos autores 
como Gaillard, Whitehill, Fontaine y otros.

9. Pérez, Justo. El claustro de Silos. Burgos: Aldecoa, 1955. Este autor reproduce en su obra esta planimetría de la que 
también se conservan copias en el archivo silense. Ha sido una de las más utilizadas por los investigadores.

10. Este autor ha publicado dos contribuciones diferentes, la primera titulada: Whitehill, Walter M. “The destroyed 
Romanesque Church of Santo Domingo de Silos”. Art Bulletin, 14 (1932): 316-343 y la segunda, en el capítulo tercero 
de su obra: Whitehill, Walter M. Spanish Romanesque architecture in the Eleventh Century. Oxford: Oxford University Press, 
1941: 155-193.
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década de los ochenta y noventa, hay dos aproximaciones al tema. La primera es la que realizara 

el profesor Isidro Bango12 y la segunda es la que aportan varios autores13.

1.2. Propuestas sobre la iglesia silense del entorno de 1088

Los primeros planteamientos suponían que la iglesia inferior —procedente del monasterio de 

tiempos de Recaredo— era la que había restaurado el abad Domingo, mientras que la alta er la que 

había comenzado el susodicho abad, según expuso el monje galo Marius Ferotin14. Inicialmente se 

dio por válida una iglesia con una cabecera similar a la de la catedral Vieja de Salamanca, basada 

la descripción que de la misma hiciera monje silense del siglo XVI, fray Jerónimo Nebreda, quien 

planteó que la cabecera y, ante todo, el crucero silense tenían similitudes, como hemos indicado 

con anterioridad, con la catedral Vieja de Salamanca. También Vicente Lampérez15, señaló la si-

militud con Salamanca y la existencia de tres cúpulas, asimilándola a un modelo bizantino. En 

todo caso la iglesia de la que hablan es la consagrada el año 1088, ya bajo el mandato del abad que 

sucedió al restaurador, Fortunio. Dicha iglesia englobaba ya la baja y alta.

Otra reconstrucción fue la que llevara a cabo el padre Roulin, quien, basándose en el plano 

del arquitecto dieciochesco Manuel Machuca y Vargas, plantea un primer templo de tres naves, 

separadas por las correspondientes columnas, con triple ábside y testero recto. Según él sería el que 

debió existir desde el siglo VI y que se amplió hacia el este, en tiempos del abad Domingo Manso, 

dotándole de una notable nave transversal, tres nuevos ábsides, pasando a ser así una iglesia de 

planta de cruz latina. A dicho templo se le añadirían más tarde las cúpulas y la portada de las 

Vírgenes, ya obras del siglo XII.

Otra propuesta es la que hicieran los monjes silenses Isaac María Toribios y Román Sáiz16, 

quienes plantean la existencia primero, de una basílica visigótica que viera Santo Domingo de 

Silos, que fuera por él reparada y restaurada en parte. Proponen que la consagración de 1088 se 

refiere a los ábsides de la iglesia inferior y que la superior se levantó poco tiempo después (primer 

tercio del siglo XII) y los tramos occidentales ya los sitúan en las décadas finales del siglo XII.

11. Del plano que hiciera fray Román Sáiz se conservan varios ejemplares en el archivo del monasterio de Silos. Por 
su parte el francés Jacques Fontaine en su obra: Fontaine, Jacques. L’art préroman hispanique. 2º, L’art mozarabe. Saint-
Léger-Vauban: Pierre-qui-Vire, 1978: 211-212 y figuras 48-50, lo reproduce y argumenta siguiendo al susodicho monje 
silense.

12. El estudio más completo que conocemos hasta el presente es el que aportó este profesor en el simposio internacional 
que, el año 1988, se dedicó de forma monográfica, IX Centenario de la consagración de la iglesia y claustro, 1088-1988. 
Su contribución se titula: Bango, Isidro. “La iglesia antigua de Silos: del prerrománico al románico pleno”, El románico en 
Silos. IX Centenario de la consagración de la iglesia y claustro. Burgos: Abadía de Silos, 1988: 317-376.

13. Palomero, Félix et alii. Silos: un recorrido por su proceso constructivo. Burgos: Caja Burgos, 1999: 37-41, 89-102 y 323-
325. En esta obra hay una reconstrucción que plantea algunos matices nuevos, pero que no se aleja en exceso de la 
del profesor Isidro Bango. Con posterioridad a dicha publicación, Félix Palomero ha aportado una nueva interpretación 
sobre las iglesias silenses y, sobre todo, la planimetría de lo que ahora nos importa, en sendos trabajos; el libro: Palom-
ero, Félix. Alfonso VI: ¿del ocaso de lo hispano al mundo romano-francés?. Madrid: Dyckinsons-Universidad Rey Juan Carlos, 
2009: 95-180 y el más reciente, una ponencia titulada: Palomero, Félix. “El mecenazgo en la corte castellano-leonesa 
de Alfonso VI: la catedral románica de Burgos y el monasterio de San Sebastián de Silos”, Evolución y estructura de la Casa 
Real de Castilla. Madrid: Ediciones Polifemo, 2010: II, 645-668.

14. Férotin, Marius. Histoire de l’Abbaye...: 345-363. En dicha obra aparece el plano que hiciera Jules Mellet, al que 
hemos hecho alusión.

15. Lampérez, Vicente. Historia de la arquitectura cristiana...: 695.

16. Toribios, Isaac; Sáiz, Román. “San Sebastián de Silos...”.
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estar poco avanzado. En la planta que publica señala la existencia de un crucero ya en el templo 

de tiempos del abad Domingo. Por su parte Walter Muir Whitehill18, planteó el tema de una forma 

muy completa y trató de argumentar la existencia de las monedas en uno de los altares de la iglesia 

inferior, indicando que los mismos fueron utilizados como aras de una cripta cuando se procedió a 

ampliar el templo hacia oriente, conformando con ello la iglesia alta. Con ello salvaba el problema 

cronológico que dichas monedas planteaban, pues las mismas son posteriores a 1085. Reprodujo 

el plano encontrado en los papeles del monje silense y obispo de Segovia, Rodrigo Echevarría, 

dándolo por bueno.

Más recientemente, Isidro Bango19, partiendo de lo que hasta ese momento se había planteado 

sobre la iglesia abacial de Silos —que, sucintamente, hemos presentado—, utilizando las “fuentes 

histórico-documentales”, las prospecciones antiguas, los planos y los restos arqueológicos, plantea 

un proceso constructivo que va desde las “iglesias prerrománicas” hasta lo que denomina “tercera 

ampliación”. Es posible que esta lectura de la evolución de la iglesia abacial silense, por ser una de 

las últimas y por contar con un importante caudal informativo, sea la que más se ha aproximado a 

lo que debió existir y la que con más tino lo ha hecho.

Pese a lo anterior abrigamos algunas dudas sobre la reconstrucción que se hace del proceso con-

structivo habido en la iglesia silense, lo que nos ha llevado a replantear la cuestión, no del conjunto 

de los hipotéticos templos que existieron en el lugar, sino, ante todo, del que fuera consagrado o 

dedicado hacia el año 1088. Las dudas nacen de una relectura de las fuentes históricas, documen-

tales y de los restos arqueológicos. Algunas de ellas han sido expresadas en sucesivos escritos y en 

la correspondiente planimetría20. Por ello partiendo desde lo que hemos planteado como estado de 

la cuestión, vamos a presentar nuestra propuesta, como hemos señalado más arriba, basada en la 

relectura de la información que disponemos y en base a algunos hallazgos recientes21 que, pensa-

mos, pueden hacer luz sobre algunos de los puntos obscuros.

1.3. Nuestro punto de partida

Una vez que hemos planteado el estado de la cuestión vamos, ahora, a presentar cuál es nues-

tro punto de arranque para abordar el tema de la iglesia abacial de Silos que fuera consagrada o 

dedicada, tal vez juntamente con el claustro, en torno al año 1088. No vamos a abordar, en este 

momento, el hipotético templo y el monasterio que el abad Domingo restaura y remoza a lo largo 

17. Nos referimos a su obra: Gaillard, Georges. “L’église et le cloître de Silos”. Bulletin Monumental, 91 (1932): 39-80. En 
donde plantea sus ideas y reconstrucción de la iglesia silense que ahora nos importa.

18. Ver los estudios que citamos en la nota número 8, a ellos remitimos.

19. Bango, Isidro. “La iglesia antigua de Silos...”: 342-362.

20. Palomero, Félix et alii. Silos: un recorrido...: 41 y 90 93; Palomero, Félix. Alfonso VI: ¿del ocaso de lo hispano...; Palomero, 
Félix. La catedral románica...: 649-659 y los correspondientes croquis. 

21. Uno de los hallazgos recientes tiene que ver con el tema de las monedas encontradas en uno de los altares de la 
iglesia inferior cuando fuera destruida para levantar la actual. El año 2001 se intervino, una vez más, en la urna que 
guarda los restos mortales del abad Domingo Manso, Santo Domingo de Silos. Encontraron un dinero acuñado en To-
ledo por parte de Alfonso VI, tras la conquista de la ciudad de Toledo en mayo de 1085. El estudio de dicha moneda lo 
ha publicado Miguel Vivancos en: Vivancos, Miguel. “Hallazgo de un dinero de Alfonso VI en el monasterio de Santo 
Domingo de Silos”. Numisma, 245/51 (2001): 169-174. Esa información nos ha permitido retomar, sobre una base más 
cierta, el termino ante quem, en relación con la terminación de la iglesia inferior y relacionarla con la traslación de los 
restos del abad Domingo desde el claustro al templo, como luego veremos.
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en la iglesia que, supuestamente, se realizó durante el abadiato de Fortunio. Igualmente, bien que 

de una forma un tanto breve y sucinta, pondremos en relación ese templo con el monasterio ben-

edictino que, a lo que parece, se planificó y comenzó a edificarse durante el abadiato del susodicho 

Fortunio (1073-1100?). 

2. La iglesia y el claustro del entorno de 1088

Pese a que el título genérico de esta parte del artículo habla de la iglesia y claustro del entorno 

de 1088, es sencillamente una referencia de lo que vamos abordar, el claustro como centro del 

monasterio, será sencillamente utilizado para situar el templo en el contexto monástico y funda-

mentar algunos de los datos que aportaremos. En todo caso no se va a realizar un estudio del claus-

tro y de las dependencias que se levantan en cada una de las pandas además de la iglesia abacial. 

Todo lo que no sea el templo abacial que ahora nos ocupa tendrá un tratamiento somero en tanto 

en cuanto nos importa para situar la fábrica templaria que ahora nos importa.

2.1. El templo abacial dedicado o consagrado hacia 1088

Nuestra aproximación a este templo se hace desde la información histórico-documental, his-

toriográfica y arqueológica. El primer hecho que debemos significar es la ubicación del primer 

lugar de enterramiento de santo Domingo, donde fuera sepultado en diciembre de 1073, pues es 

un elemento de obligada referencia para la iglesia que ahora nos ocupa. Dicho sepulcro se ubicó, 

según nos señala el monje Grimaldo, intra claustrum fratrum ante portas ecclesie23. Conocemos con 

certeza donde estuvo, panda norte del claustro actual, en paralelo al muro meridional del templo 

abacial (figuras nº 1 y 2). De otra parte la arqueología nos posibilitará, en esta ocasión, discernir 

algunos extremos y características de dicho templo. A todo lo anterior deberemos sumar la infor-

mación documental, sobre todo la que aporta el manuscrito conocido como Memoriae Silenses24, que 

describe con mucho lujo de detalles esa iglesia denominada ecclesia inferioris y que también vemos 

reflejada en sendos planos realizados hacia mediados del siglo XVIII. De dicha obra manuscrita, 

conservada en el archivo monástico silense y que aborda numerosos aspectos del monasterio y del 

templo abacial, nos importa en este momento la parte que está dedicada a la Ecclesia antiquae decla-

ratio Pars II25. A lo anterior deberemos sumar los aportes que la historiografía26 ha ido abordando a 

este asunto desde finales del siglo XIX hasta nuestros días, como hemos señalado con anterioridad.

Como hemos indicado, en el siglo XVIII se levantaron sendos planos, uno confeccionado por 

Manuel Machuca y Bargas (figura nº 3) y otro por fray Juan Ascondo (figura nº 4), este último 

22. Palomero, Félix et alii. Silos: un recorrido...: 39-41 y 90-93; Bango, Isidro. “La iglesia antigua de Silos...: 341-351. 

23. Valcárcel, Vitalino. La “Vita Dominici Siliensis” de Grimaldo. Logroño: Servicio de Cultura, 1982: 308

24. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 105r-136v. En esa parte hace una descripción, por momen-
tos de características arqueológicas, de notable precisión y puntualización que el tiempo ha demostrado que se debe 
considerar como fuente fiable y precisa, ante todo en esa parte. Por ello la utilizaremos como uno de los testimonios y 
prueba para nuestra argumentación.

25. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 105-136.

26. La referencia bibliográfica de quienes han abordado este tema la encontramos más arriba y las referencias bibliográ-
ficas en las notas 2 a 12, a las que remitimos.



481 Imago TemporIs. medIum aevum, vii (2013): 476-498. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
shatribuido a fray Rodrigo Echevarría porque apareció entre sus papeles27. El primero nos presenta 

los dos templos, la “Yglesia primera que edifico, ó amplio, el santo. Grimaldo Cap.” y la “Adición de 

la Yglesia” (figura nº 3). El resultado final es un templo de planta de cruz latina, con acusado cru-

cero. Señala las portadas, las escaleras que comunicaban y salvaban el notable desnivel existente 

entre ambas construcciones y la advocación y ubicación de los altares. El segundo, con título “Plan-

ta Iconografica de la Iglesia de Sn Domingo de Silos, antiguo”, es un plano del conjunto del templo 

románico destruido en el siglo XVIII (figura nº 4), que tiene referencias de orientación y relación 

con el claustro. Además de los diferentes escritos existentes en el archivo silense28 en relación con 

el proceso de destrucción del conjunto de la iglesia abacial, llevado a cabo a partir de 1751, nuestra 

fuente más importante es la descripción que hiciera el abad fray Baltasar Díaz —Memoriae Silenses 

citadas más arriba—, quien nos describe con notable precisión y detalle el proceso de destrucción 

y, ante todo, lo que van encontrando29. 

Es igualmente de interés para lo que ahora nos importa, la descripción que hiciera hacia 1580 

el abad fray Jerónimo Nebreda, como hemos indicado con anterioridad; en este caso nos importan 

las referencias a la iglesia inferior. 

Como hemos señalado más arriba, la tercera fuente disponible, son los restos arqueológicos. Del 

templo que ahora nos importa quedan algunos restos parciales, tratados con poco cuidado en las 

diferentes intervenciones arqueológicas por lo que algunos presentan no pocas dudas. Hemos po-

dido ver y documentar algunos, otros se han podido seguir a través de fotografías y los mismos han 

sido cartografiados30 recientemente. Una parte importante de ellos están situados bajo el templo 

actual: el arranque del ábside lateral izquierdo (figura nº 9), el lugar exacto de una de las portadas 

(la de San Miguel), la ubicación de los pilares “encapitelados” (figura nº 10) de los que habla fray 

Baltasar Díaz, el piso del atrio situado al norte de la iglesia (figuras nº 6 y 7), el arranque de la torre 

(figuras nº 6 y 8), la portada del atrio que daba a la villa de Silos, parte del muro de ese atrio, parte 

del muro meridional (en el acceso al antiguo museo desde el claustro) y probablemente parte de la 

fachada occidental donde estaba la denominada porta magnifica et principalis31.

27. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 120. Dado que ese plano es el que aparece citado en esta 
obra, nos parece que se hace para los trabajos que fray D. Ibarreta estaba realizando. El que luego se encuentre entre los 
papeles del monje silense R. Echevarría no es razón para atribuírselo a él. De otro lado el tipo de escritura que vemos en 
el plano es más propio del primero que del segundo, que no conoció el templo románico.

28. Palomero, Félix et alii. Silos: un recorrido...: 308-320. Remitimos a dicha obra porque en ella se transcriben todos esos 
documentos.

29. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 118-127 y 131v-136; Palomero, Félix et alii. Silos: un recor-
rido...: 308-320, en donde se nos aportan los datos de archivo en que se recogen ampliamente esos aspectos, citado en 
la nota número 12. Tal vez la descripción más completa y precisa de este templo sea la que hace el P. Ibarreta en su obra 
Bibliotheca Manuscrita Gothica De el Monasterio de Santo Domingo de Silos cuando dice: “... la línea recta que sigue desde el 
mediodía por la pared interior del claustro, del paño oriental de él ...porque en este sitio en que antes havia una escalera 
tendida, fabricada para comunicar el pavimento del crucero adicionado fundado en peña con el de la Yglesia primitiva 
inferior al plano de la peña... en dicho sitio pues devaxo del ancho de dicha escalera, se descubrió parte de una pared..., 
y la escalera a lo largo de ella, y que cerraba al oriente la primitiva iglesia, y en ellas estaban agregados los vestigios de 
tres altares, uno mayor en medio y dos colaterales menores iguales entre sí, en figura de semicírculos”. A partir de los 
datos que nos aporta el susodicho manuscrito de fray Baltasar Díaz se puede hacer una buena reconstrucción de lo que 
fuera “la Yglesia primitiva”. 

30. Bango, Isidro. “La iglesia antigua de Silos...”: 338.

31. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 122.
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cabecera semicircular en su interior y recta al exterior. Sobre esta cabecera dibuja los escalones 

que fue necesario colocar para salvar el desnivel existente entre el templo antiguo y la ampliación 

hacia oriente, la iglesia superior. Vemos como Machuca y Bargas denomina a la iglesia que ahora 

nos importa “Iglesia primera que edificó o amplió el Santo”, mientras que la segunda recibe la 

denominación de “Adición de la Iglesia”. En la documentación y escritos se las menciona como 

“iglesia baja” e “iglesia alta” o ecclesia inferior y ecclesia superior respectivamente. Ubica asimismo el 

sepulcro de santo Domingo y tres portadas: una en el muro sur, frente a dicho sepulcro, que se abre 

al claustro (la de San Miguel) y otras dos en los muros norte y oeste. Nos proporciona también las 

advocaciones de los altares: San Martín (evangelio), San Sebastián (central) y Santa María (epís-

tola). En el plano de Machuca, por el contrario, no vemos algunos elementos que sí aparecen en el 

“iconográfico”33 de fray Juan Ascondo34 (figura nº 4) como la sección de los “pilares encapitelados” 

que separaban las naves, la existencia de un pórtico, la torre, los absidiolos de la nave transversal 

y, ante todo, la diferencia de grosor del muro occidental del templo en relación con los restantes.

Hasta aquí hemos presentado las representaciones gráficas de dicho templo realizadas en el siglo 

XVIII. Uno de los problemas que plantea la reconstrucción de esta iglesia inferior35 es conocer su 

longitud y anchura. Los diferentes documentos del siglo XVIII, la mayor parte de ellos redactados 

durante el proceso de destrucción de este templo, son un referente necesario. El más preciso de 

ellos, las Memoriae Silenses —que en muchas ocasiones presentan una descripción casi arqueológica 

y de notable detalle y precisión— nos indica que la longitud llegaba hasta el muro occidental 

Igitur Ecclesia inferior ab Occidente in Orientem extensa ad aequalitatem pavimenti juxta antiqui Claustri 
inferioris fundata est Architectura Romana.36,

donde estaba la espadaña 

Et quia in demolitione parietis ad pedes totius Ecclesiae versus Occidentem corporeitatis novem pedum... et 
supra quem Campanile (vulgo Espadaña) assurgebat, cujus manga declinatio a perpendiculo fuit causa ruina 
Ecclesiae.37

 

32. Palomero, Félix et alii. Silos: un recorrido...: 53, en donde vemos una reproducción del plano guardado en el archivo 
del monasterio de Silos. 

33. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 120. Como Ichonographia patet figura también en dicha obra.

34. El plano iconográfico al que hacemos referencia, conservado en el AMS, es que él se hiciera para la obra de publi-
cación de fuentes de archivos benedictinos, que en Silos coordinará el abad Domingo Ibarreta. Dicho plano, realizado 
por el monje fray Juan Ascondo, se utilizó para la justificación del derribo de las iglesias antiguas.

35. Realizada en tiempos del abad Santo Domingo según Manuel Machuca y Bargas, quien firma el plano.

36. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 118. 

37. “En la demolición de la pared situada a los pies de la iglesia hacia occidente, (se vio que tenía) nueve pies de 
grosor, donde estaba una puerta magnifica y principal, sobre la que se levantaba el campanario (vulgarmente llamado 
espadaña) cuyo notable desvío de la perpendicularidad fue la razón de la ruina de la iglesia” (AMS, manuscrito 31 (Bal-
tasar Díaz, Memoriae Silenses), f. 121v). 
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shy ...in quo alia porta magnifica et principalis...38 del templo, y que era similar a la del claustro. El muro 

oriental (exterior de la triple cabecera) estaba alineado —según nos señala fray Baltasar Díaz— al 

del este del claustro y coincidía con el comienzo del primer tramo de naves de la iglesia superior 

...tres que naves navibus Ecclesiae superioris correspondentes formabant; seu potius in corespondentiam 
illarum factae superiores: ita taliter ut capita harum tuum Navium pedes aliarum Ecclesiae superioris in muro 
utriusque divisorio tangerent. Vel clarius: ubi tres Naves Ecclesiae inferioris capita habebant incaeptâ fabricâ 
Ecclesiae superioris (multo illa posteriori) cum correspondentiâ ad inferiorem, in Navibus.39 

Pero el autor de dicha obra nos permite ir más lejos, pues más adelante añade: Ecclesia ergo infe-

rior extendebatur in longitudinem ab angulo orientalis Claustri usque ad medietatem novi Chori superioris.40 

Completa la información sobre la longitud de la iglesia inferior con esta expresión ...inferiorique, cui-

us longitudo illam claustri solum excedebat in longitudine, quam semicirculus Cappellae maioris habebat...41 

Con lo anterior, de ser cierta la información de fray Baltasar Díaz, tenemos la precisión de que la 

iglesia inferior sólo excedía en longitud al claustro, en lo que era la cabecera, el triple ábside. Igual-

mente, el monje silense que hace la descripción, en relación con la anchura de dicho templo dice: 

Latitudo autem Eclessiae antiquea a pariete Claustri ad parietem borealem, cui sepulchrum S.P. N. Dominici 
contiguum erat, ad quem lapis sepulchralis in signum loci et sitûs sepulchri positus, extendebatur.42 

Esos datos sobre la longitud y la anchura del templo que ahora nos ocupa, se pueden corroborar 

arqueológicamente en la actualidad, por lo que los podemos dar por ciertos. 

De la lectura de esa obra obtenemos aún más datos y más precisos, tanto que parecen casi un 

informe arqueológico. Los mismos, a tenor de la expresión de su autor, se van descubriendo a 

medida que se procede a la destrucción de dicho templo. En relación con lo que ahora estamos 

abordando añade 

... longitudinem claustri, ut diximus, ab Occidente in Orientem non excessisse, nisi in longitudine Cappellarum, 
seu capitum navium supra memoratos semicirculos erectârum...43. 

38. “...la otra puerta magnífica y principal...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 121v). 

39. “... sus tres naves se correspondían con las naves de la iglesia superior o, más bien, las superiores fueron hechas en 
correspondencia de ellas. De este modo como cabecera de estas naves, los pies de la iglesia superior se encontraban en 
el muro que separa una de otra. Más evidente; donde las tres naves de la iglesia inferior tenían la cabecera da comienzo 
la arquitectura de la iglesia superior (hecha mucho después) en correspondencia con la inferior en las naves” (AMS, 
manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 118 y 118v).

40. “Así pues la iglesia inferior se extendía en longitud desde el ángulo oriental del claustro hasta la mitad del nuevo 
coro superior” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 120v). 

41. “...y la inferior cuya longitud superaba únicamente la del claustro en los semicírculos de la capilla mayor...” (AMS, 
manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 133v). 

42. “Por otro lado la anchura de la iglesia antigua se prolongaba desde la pared del claustro hasta la pared norte, a la que 
estaba adosado el sepulcro de nuestro santo padre Domingo” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), 
f. 134v-135). 

43. “...no excedía de oriente a occidente, como dijimos, la longitud del claustro excepto en la longitud de las capillas 
construidas con los semicírculos de los que más arriba hablamos...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae 
Silenses), f. 134 y 134v). 
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dad— con lo que la arqueología nos indica en la actualidad. Ello nos da una gran seguridad a la 

hora de hacer la reconstrucción de la iglesia inferior en sus verdaderas dimensiones (figura nº 1). 

De la comparación entre las diferentes fuentes resulta del mayor interés la coincidencia, lo que da 

un valor notable a las descripciones y planos del siglo XVIII, pues, en este punto resultan ser com-

pletamente ciertas y coincidentes con lo que ha llegado hasta nuestros días. 

Otro de los aspectos reseñables en la reconstrucción del templo que fuera dedicado o consa-

grado hacia 1088 —en parte lo hemos apuntado con anterioridad— es conocer hasta dónde llegaba 

la cabecera, el número de ábsides y altares que había, las formas que presentaban y qué orient-

ación tenía respecto al claustro y a la iglesia superior. En la actualidad conservamos únicamente el 

arranque del ábside lateral izquierdo, el correspondiente a la nave del evangelio, parte del muro 

norte y el arranque de uno de los pilares cruciformes de la iglesia superior (figura nº 11), situado 

inmediatamente detrás del ábside susodicho. Esos datos arqueológicos nos permiten ponerlos en 

relación con las descripciones y planos del siglo XVIII y, nuevamente, vemos que hay una notable 

coincidencia (figuras nº 3 y 4).

Tanto las descripciones como los planos, ya sean del siglo XVI como, sobre todo, del XVIII 

hablan de triple ábside. Y todo apunta que sí debió tener cabecera triple, con triple altar con las ad-

vocaciones de San Martín (el del evangelio), San Sebastián (el central) y de Santa María (epístola), 

como hemos señalado con anterioridad y lo recogen el plano de Manuel Machuca y las Memoriae 

Silenses.

Llegados a este punto hay algunos extremos que necesitan una mayor puntualización a través 

de la información que nos aporta la documentación. Nos importan ahora las precisiones pro-

cedentes de fray Baltasar Díaz hace respecto al triple ábside de este templo, en parte descubierto y 

eliminado el año 1767: 

Anno sequenti prosequita demolitio Navis sinistrae, versus Cappellam S. P. Dominici: et in excavatione 
fundamentôrum primae Cappellâ, quâ a Sachristiâ, et a nova S. Dominici Cappellâ intratur in novam 
Ecclesiam inventi sunt duo semicirculi a postibus, seu columnis ultimis et orientalibus Ecclesiae inferioris, se 
versus orientem in Ecclesiâ superiori extendentes, formantes que Capita, seu potius Cappellam utriusque navis, 
mediae videlicet, et sinistra; nec dubium, alium semicirculum subesse pavimento Navis evangelij: quod cum 
totum comprehensum sit in Navi novae Ecclesiae opus non fuit excavare.44

Esta descripción tan minuciosa nos lleva a pensar que su autor —en ese momento era nueva-

mente abad en Silos desde el año 1765— presenció probablemente la demolición de esta parte del 

templo. De ella se deduce que la cabecera de dicho templo era de triple ábside y que en la cara 

occidental de las paredes que separaban el ábside central de los laterales había una semicolumna 

de la que arrancaban los arcos formeros de las naves. Por el texto conocemos que ese año, 1767, 

—durante el proceso de destrucción de los tramos del templo superior que precedían a la nave 

transversal— se descubrieron los ábsides central y de la epístola, que estaban, una parte debajo de 

44. “El año siguiente se prosiguió la demolición de la nave izquierda, hacia la capilla del S. P. Domingo y en la exca-
vación de los cimientos de la primera capilla, que está cerca de la sacristía y por la que se entra a la nueva iglesia cerca 
de la nueva capilla de Santo Domingo, se encontraron dos semicírculos con pilares similares a las columnas finales y 
orientales de la iglesia inferior; se prolongaban en dirección a oriente en la iglesia superior, formando la cabecera o tal 
vez la capilla de cada nave, es decir la central y la izquierda. No hay duda que el otro semicírculo estaba colocado debajo 
del pavimento de la nave del evangelio por lo que se entiende que no fuere necesario excavar en la nave de la nueva 
iglesia” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 131v y 132). 
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de la iglesia superior, correspondientes al coro bajo. 

Pero esta triple cabecera del templo inferior, arrasada (figura nº 9) y en parte situada bajo las 

escaleras, y los dos primeros tramos en donde se ubicaba el coro inferior como hemos señalado 

antes, cuando se procede a su destrucción aporta algunos datos más que nos importa destacar. El 

primero de ellos deja constancia que la iglesia inferior estaba adosada a la superior (figura nº 11). 

El monje que describe lo que se encuentra nos dice: 

...Etenim certo certius constat, aedificatam fuisse supra inferiorem, ut ad oculum omnium in demolitionem 
claruit: Architectus que ante discoopertionem semi-circulorum, et Mensae declaraverat: quippe parietes 
utriusque (la oriental de la iglesia inferior y la occidental de la superior) contigui, non uniti essent.45 

Esta información resulta de la mayor importancia, pues, de ser cierta, nos permite saber que los 

templos estaban separados y que el superior se adosó al inferior. De otro lado el autor llega algo 

más lejos en su descripción de lo que ve, pues, añade: 

Ecclesiae inferioris a superiori, ut prius ex rupturis, et arcubus infra positis credebamos; sed cum Ecclesia 
superior no solum ex maiori altitudine pavimenti, sed etiam ex longe majori ipsius Fabricae altitudine inferiori 
superemineret; ut utraque conjungeretur, et aliqualiter inaequaelitas altitudinis dissimularetur: arcus 
Cappellarum inferioris Ecclesiae Navium cum muro supra ipsos ruperunt, subtus que rupturas alij arcus 
positi sunt: quod cum clare videretur, ocassionem dedit credendi, in illa parte fuisse murum directum a Meridie 
in Boream, Ecclesiam inferiorem terminantem, et postea appertum, ut ex utrâque Ecclesiâ una fieret.46 

Una vez más, la precisa información del cronista Baltasar Díaz, nos confirma en el hecho de que 

el templo que ahora nos importa tuvo tres ábsides, que parte de su alzado fue eliminado al levantar 

la iglesia superior, que los mismos quedaron colocados bajo los dos primeros tramos de las naves de 

la iglesia superior y que la inferior se cerraba con un muro que iba de norte a sur, lo que nos señala 

con claridad el final de esta fábrica a la que ahora estamos haciendo referencia.

El citado documento —una precisa descripción con valiosas informaciones de cara a la recon-

strucción hipotética que estamos haciendo del templo— aún nos aporta otros datos relevantes 

en relación con la organización, medidas y formas de estos tres ábsides, la cabecera de la iglesia 

inferior. Por él sabemos la forma y medidas de uno de los altares, que, al eliminar lo construido en-

cima, apareció íntegro bajo el coro bajo de la iglesia superior. Primeramente nos aporta la anchura 

del ábside, referida al central. Dice así: Ille ergo semicirculus Navis media latioris pariter latior, et longior 

quatrodecim pedibus...47 Por tanto sabemos que el ábside central tenía en torno a unos cinco metros 

45. “...En efecto consta con certeza que fue edificada sobre la inferior como quedó claro a los ojos de todos durante la 
demolición. El arquitecto, ante el descubrimiento de los semicírculos y de la mesa declaró, como ambas paredes estaban 
adosadas, no unidas” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 134).

46. “Creemos que la iglesia inferior respecto a la superior, antes de la ruptura, tenía colocados sus ábsides debajo; la 
iglesia superior, no sólo por la mayor altura de su pavimento sino también por la mayor altura de la fábrica, sobresalía 
respecto a la inferior; para unirlas y corregir cualquier desigualdad de altura se rompieron los arcos de las capillas de la 
naves de la iglesia inferior juntamente con el muro que se elevaba sobre ellos y los restos se colocaron debajo; lo que, 
al verse claramente, fue motivo para creerlo es que en esa zona hubo un muro que iba de sur a norte en el que termi-
naba la iglesia inferior y después fue abierto para que a partir de una y otra iglesia se hiciera una” (AMS, manuscrito 31 
(Baltasar Díaz, Memoriae Silenses), f. 134v).

47. “Así pues, la anchura mayor de aquel semicírculo era semejante a la anchura mayor de la nave central y su longitud 
mayor era catorce pies...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 132).
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informa de la dimensión y características del altar existente en dicho ábside. Dice así: 

...in quo mensa Altaris longitudinis novem pedum, et trium latitudinis cum cornu Altaris ad ablutiones 
fundendas in latere epistola, sicut moris antiqui fuisse constat: ipsa vero Mensa Altaris a muro ex omni 
parte separata, commode circuiri poterat; altitudo vero illius regularis, supra quam quatuor lapide excussi 
superficiem superiorem formabant...48

A partir de todo ello y con los aportes que hemos obtenido de la arqueología, podemos suponer 

con alguna seguridad, que la iglesia inferior —posiblemente el templo consagrado hacia el año 

1088, como veremos más adelante— en su cabecera debía estar alineada con el dormitorio levan-

tado sobre la panda este del claustro. Que en ella estaban ubicados los tres altares, cada uno en 

el correspondiente ábside, que en las paredes que separaban los ábsides laterales del central, en 

su cara occidental, había una semicolumna de la que debían arrancar los correspondientes arcos 

formeros del tramo inmediato al ábside y que los tres ábsides tenían planta semicircular, probable-

mente algo peraltada49. Igualmente es significativo el tipo de altar, que parece responder a los usos 

de la liturgia hispánica50 según supone el monje del siglo XVIII.

Otro punto de interés es la fachada occidental de la iglesia inferior, según hemos puesto de 

manifiesto con anterioridad, cuyo muro parece que estaba alineado al perimetral occidental del 

claustro. Nuevamente son de gran importancia las informaciones que nos aporta fray Baltasar Díaz 

en relación con ella. El primer hecho que llama la atención es el grosor inusual del muro, reflejado 

también en el plano de fray Juan Ascondo (figura nº 4). El abad del siglo XVIII, quien redacta la 

mayor parte de las Memoriae Silenses, cuando se refiere a esta fachada occidental dice: Et quia in 

demolitione parietis ad pedes totius Ecclesiae versus Occidentem corporeitatis novem pedum...51. 

Cuando comparamos dicho muro con los restantes del templo, nos llama la atención que tenía 

“nueve pies” (2,52 m.) frente al entorno de 1,20 ó 1,30 metros del resto de muros. Dicha diferencia 

48. “...y allí estaba la mesa de altar con nueve pies de larga y tres de ancha con el saliente del altar para que se vertieran 
las abluciones en el lado de la epístola según consta que era costumbre antigua. En verdad esta mesa de altar estaba 
separada del muro totalmente por lo que se podía caminar con facilidad en torno a ella; también su altura era canónica 
(regular); colocadas encima de ella cuatro piedras salientes formaban la superficie superior...” (AMS, manuscrito 31 
(Baltasar Díaz, Memoriae Silenses), f. 132 y 132v). 

49. Bango, Isidro. “La iglesia antigua de Silos...”: 344, 346 y 350. No tenemos constancia arqueológica de que el templo 
dedicado a consagrado por Fortunio tuviera ábsides peraltados como se han reconstruido, pese a ello es una hipótesis 
posible por lo que la seguimos manteniendo.

50. Dado que nuestro objetivo no es analizar este asunto aportamos bibliografía que plantea y aborda algunos aspectos 
de esta área de investigación. Vives, J. et alii. La colección canónica hispana. Madrid: Consejo Superior de Investigaciones 
Científicas, 1984, son cuatro volúmenes. A ella remitimos para documentar todas y cada una de las reglas hispánicas 
de las que tenemos noticia. Son igualmente referentes a este respecto los trabajos de: Caballero, Luis. “La arquitectura 
monástica”, La comunicación en los monasterios medievales. XV Centenario de San Benito. Burgos-Silos: Dirección General del 
Patrimonio Artístico, Archivos y Museos, 1980: 17-37; Bango, Isidro. El monasterio medieval. Madrid: Biblioteca Básica 
de Arte, 1990; Godoy, Cristina. “Arquitectura cristiana y liturgia: reflexiones en torno a la interpretación funcional de 
los espacios”. Espacio Tiempo y Forma. Serie 1, Prehistoria y Arqueología, 2 (1989): 355-387; Sastre, Isaac. “Altares de Ex-
tremadura y su problemática (ss. VI-IX)”. Hortus Artium Medievalium, 11 (2005): 97-110; Caballero, Alejandro; Gimeno, 
Helena; Ramírez, Manuel; Sastre, Isaac. “Tablero de altar de época tardoantigua hallado en Baza (Granada): ¿Primer 
documento epigráfico del obispo Eusebio? Archivo Español de Arqueología, 27/2 (2006): 287-297; Moreno, Francisco J. 
“El yacimiento de los Hitos en Arisgotas (Orgaz-Toledo). Reflexiones en torno a cómo se construye un monasterio visi-
godo”. Anales de Historia del Arte, 18 (2008): 13-44.

51. “En la demolición de la pared situada a los pies de la iglesia hacia occidente, (se vio que tenía) nueve pies de 
grosor...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 121v). 
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arse porque durante las reformas que en los primeros tramos de la iglesia se llevaron a cabo en las 

décadas finales del siglo XII, como ponen de manifiesto los restos que han llegado hasta nosotros, 

al muro primero se adosó otro sobre el que se levantó la espadaña. Además, a juzgar por las carac-

terísticas que presentaba la alia porta magnifica et principalis, ésta también se debió levantar durante 

estas obras, ya dentro de las formas tardorrománicas. 

En la descripción de la destrucción de la fachada occidental de la iglesia el monje silense, croni-

sta del siglo XVIII, además de situar la alia porta magnifica et principalis52 nos informa igualmente de 

la existencia de: ...ac in parte Occidentali ad pedes Ecclesiae novem pedum corporeitatis Campanile, vulgo 

Espadaña construxit...53 

A lo anterior debemos añadir otra información que nos ayudará a adentrarnos en algunas de 

las características que debía presentar el templo dedicado hacia 1088. Hasta aquí hemos podido 

plantear, siguiendo la precisa descripción de fray B. Díaz, que esta iglesia de Fortunio tenía una 

longitud similar al ala norte del claustro, algo que, en gran medida, se puede documentar arque-

ológicamente en la actualidad. Igualmente podemos conocer la anchura tanto por la información 

aportada por las Memoriae Silenses como por la arqueología y ambas coinciden. 

El monje silense va más allá de lo susodicho, pues nos aproxima al tipo y número de pilares 

sobre los que descansaban los arcos formeros que recorrían el templo y daban acceso desde la nave 

central a las laterales. Al referirse al momento del derribo de este muro occidental, nos dice: 

Ergo in demolitione, in quam, talis parietis inventa sunt in caementis subtus terram capitella aliarum 
columnarum omnino similia alijs columnarum ejusdem Ecclesiae quea adhuc stabant, et cum quibus collata 
ejusdem omnino Architectura et magnitudinis absque ulla diferentiâ erant; quod non obscure innuit partem 
Ecclesiae inferioris demolitam fuisse; ejusque lapides in hoc aedificio a S. P. Dominico constructo, in caementis 
adaptatos fuisse.54

La Planta Iconográfica de fray Juan Ascondo (figura nº 4), hace una clara diferenciación entre los 

pilares de los tramos finales del templo y los correspondientes a esta zona. Dichos pilares son de 

sección circular, como los restos que quedan aún in situ y con los que fray Baltasar Díaz compara 

los que se encuentran al derribar el muro occidental de esta iglesia. Los datos que hemos podido 

contrastar se ajustan a lo que aún podemos ver y, por tanto, podemos suponer que el resto, aunque 

no lo podamos comprobar arqueológicamente, se puede aceptar y dar por válido. Los pilares y 

capiteles encontrados son los que debieron formar parte de la estructura de esta parte del templo 

hasta la profunda reforma que, en estos tramos del templo, se llevó a cabo en las décadas finales 

del s. XII o en las primeras de la siguiente centuria. 

52. AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 121v.

53. “...en la parte occidental, a los pies de la iglesia un campanario, comúnmente llamado espadaña...” (AMS, manu-
scrito 31 (Baltasar Díaz, Memoriae Silenses), f. 119v).

54. “Así pues durante el derribo de tal pared (se refiere a la de la fachada occidental), en ella, se encontraron, bajo tierra 
entre las piedras de la edificación, los capiteles de las demás columnas en todo similares a los de las columnas que aún 
quedaban en las otras de la iglesia y con los que tenían total semejanza en su arquitectura y volumen sin que hubiera 
diferencia alguna; con ello queda claro por qué fue demolida esta parte de la iglesia; y sus piedras pertenecientes al 
edificio construido por el santo padre Domingo, fueron colocadas en los cimientos” (AMS, manuscrito 31 (Baltasar Díaz, 
Memoriae Silenses), f. 121v y 122).
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datos de sumo interés. Nos dice que son encontrados unos capiteles y columnas en los cimientos 

del muro occidental de la iglesia inferior: 

...pro quo opere lapidibus partis Ecclesiae demolita usus: quippe in fundamento, et caemento parietis praedicti 
inventa Capitellia ejusdem omnino Architectura Jonica, ac erant illa sex columnarum, quarum tres medijs 
cratibus cappellam antiquam S. Dominici cum pariete Boreali faciebant; sic que Navem dexteram scindebant, 
aliae tres columnae duas naves e regione formabant, sicut in Iconographia patet.55. 

Las seis columnas, junto con los respectivos capiteles, encontrados en este muro, puestas en 

relación con las que quedaban en pie formando la capilla en torno al sepulcro de Santo Domingo, 

dos en total, nos permiten reconstruir un templo inferior de cinco tramos. Ese es precisamente 

el que se corresponde en longitud con el claustro románico, según refleja, en varios pasajes, fray 

Baltasar Díaz en su obra tantas veces citada.

Otro de los hechos que nos importa conocer de este templo son las portadas que el mismo tenía. 

Según la planimetría del siglo XVIII, había tres portadas. La alia porta magnifica et principalis, como 

hemos señalado una anterioridad, abierta en el muro occidental y otra practicada en el muro norte, 

hacia la mitad, de la que Baltasar Díaz dice: 

In parte vero interiori porticus, ac in pariete meridionali Ecclesiae Sancti Michaelis, alia erat porta, quâ 
inmediate in Ecclesiam Sti. Sebastiani intrabatur ex varijs Columnis usque ad Capitella.56 

La tercera es la que comunicaba el templo directamente con el claustro, que el susodicho abad, 

creemos que de forma equivocada, denomina como de las Vírgenes, ...sic elevato pavimento per sex 

gradus ascendebatur ad Ecclesiam inferiorem per portam quae Virginum appellabatur:...57. 

Dicha información la podemos contrastar con las descripciones, tanto de las Memoriae Silenses, 

como con los diferentes informes que preceden a la destrucción templo en el s. XVIII, con la de-

scripción que realizara fray Jerónimo Nebreda en torno a 1580 y la arqueología. De todas ellas sólo 

quedan restos de la portada norte, algo también de la occidental y la referencia a la de San Miguel, 

que daba acceso desde el claustro al templo.

Llegados a este punto vamos a presentar lo que podemos reconstruir del templo dedicado o con-

sagrado hacia el año 1088. Con algunas dudas —no afectan a lo que vamos a presentar— nuestra 

reconstrucción del hipotético tercer templo es una iglesia de tres naves, cinco tramos, tres portadas 

y cabecera de triple ábside, de planta circular en el interior, tal vez algo peraltada y recta en el 

55. “...junto a lo que fue demolido para usar las piedras en la obra de parte de la iglesia; como quiera que en el cimiento 
y entre las piedras de la susodicha pared se encontraron capiteles, todos de arquitectura jónica, que eran de seis colum-
nas que en ella estaban, similares a las tres gruesas que están en medio y formaban la antigua capilla de Santo Domingo 
con la pared norte; mientras, otras tres columnas formaban dos naves en la parte opuesta, como consta en el plano 
(creemos que se refiere al que atribuimos a fray D. Ibarreta)” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), 
f. 119v y 120).

56. “En la parte interior del pórtico, por tanto en la pared meridional de la iglesia de San Miguel, había otra puerta por 
la que se ingresaba directamente a la iglesia de San Sebastián, con diversas columnas y capiteles” (AMS, manuscrito 31 
(Baltasar Díaz, Memoriae Silenses), f. 120 y 120v). 

57. “...dado que el pavimento estaba elevado se ascendía a la iglesia inferior por la puerta que se denominaba de las 
Vírgenes con seis gradas...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 123v).
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con el claustro románico y creemos que ambos formaron parte de un mismo plan de obras, como 

veremos más adelante.

Esta reconstrucción de la iglesia inferior —dedicada o consagrada en torno al año 1088—, como 

hemos ido demostrando a lo largo de nuestra exposición, se basa en los datos que nos aporta la 

historia, ante todo en la cuidadosa y minuciosa descripción que hiciera fray Baltasar Díaz y en la 

información que nos aporta la arqueología. Por la información histórica conocemos tanto la lon-

gitud como la anchura de dicho templo, algo que se puede corroborar arqueológicamente en la 

actualidad. Por la información histórica —ahora sólo conservamos parte del ábside del evangelio—, 

sabemos cómo era la cabecera, que la misma estaba situada debajo del coro bajo y que coincidía en 

su desarrollo con la panda este del claustro. Igualmente conocemos por la historia, tanto del siglo 

XVIII como por la documentación, que hubo tres altares y que alguno de ellos se pudo documentar 

en el momento en que se destruye el templo superior, año 1767. Debemos dar por bueno cuando 

nos describe el tipo de columnas entregas que había en los muros que separaban los ábsides y de 

los que partían los arcos formeros entre la nave central y las laterales.

De especial significación es la información que nos aporta sobre las columnas y capiteles en-

contrados en el muro occidental. Su importancia viene dada porque relaciona dichas columnas y 

capiteles encontrados con los que aún estaban en pie en los tramos cercanos al enterramiento del 

santo abad Domingo Manso. El monje del siglo XVIII señala que los mismos eran similares a los 

que aún estaban colocados in situ (figura nº 4). A lo anterior hay señalar que nos indica el número 

de capiteles y columnas localizados. Del número que nos da deducimos que la iglesia inferior con-

sagrada o dedicada hacia 1088 tuvo cinco tramos.

A lo anterior hay que añadir la importante información arqueológica que nos aporta el muro 

norte del templo (figura nº 5), al que se adosa la torre (figuras nº 6 y 8) y la portada (figura nº 6) 

levantada hacia mediados del siglo XII o tal vez algo más tarde. Dicho muro conformado a soga y 

tizón (figuras nº 5 y 7), con sillares de perfecta estereotomía, apenas necesita argamasa y no tiene 

relleno. Su factura, destacada por el monje del siglo XVIII, habla un lenguaje más bien propio 

del mundo prerrománico pero también pudo ser realizado o reutilizado el levantar el templo que 

ahora nos ocupa.

Una vez que hemos definido las supuestas magnitudes del templo que ahora nos importa, antes 

de situarlo en su entorno monástico, deseamos apuntar otras dos cuestiones sobre el mismo. La 

primera de ellas tiene que ver con las formas que presentaba el muro en su exterior. En la actuali-

dad, de esta edificación únicamente queda en pie una parte del muro norte: la situada entre la torre 

y la portada abierta en dicho muro que daba acceso al templo de San Sebastián desde el pórtico, 

antigua iglesia de San Miguel o de las monjas, según las noticias de los siglos XVI y XVIII. Dicen así 

Verum hanc Ecclesiam Monialium, quae in parte Boreali Ecclesia Sti. Sebastiani sita videtur fuisse, a S. P. 
Dominico in atrium Ecclesiae S. Sebastiani conversam fuisse: 59

58. El plano de este templo y del espacio que ocupara el atrio o iglesia de San Miguel, se publicó en: Palomero, Félix. 
Alfonso VI ¿del ocaso de lo hispano...: 126; Palomero, Félix. “El mecenazgo en la corte castellano-leonesa de Alfonso VI...”: 
655 a los que remitimos además de aportar ahora dicho croquis.

59. “En verdad esta iglesia de las monjas, que parece que estaba ubicada en la zona norte de la iglesia de San Sebastián, 
fue convertida por el Santo Padre Domingo en atrio de la iglesia de San Sebastián...” (AMS, manuscrito 31 (Baltasar 
Díaz, Memoriae Silenses), f. 121).
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sorprendió a fray Baltasar Díaz, quién al referirse a esta parte del muro de la iglesia, dice: 

Insuper in fabricâ Ecclesiae antiquae valde notanda est collocatio lapidum scissorum, qui non de plano, ut 
communiter fit, et erant in aedificio â S. P. N. Dominico constructo, ac sunt adhuc in Ecclesia superiori pro 
Divinis Officijs nunc existente; sed duplici ordine superficies latitudinis a parte interiori inmediate absque calce 
se tangentes in altum in utraque parte exteriori assurgebant: aliquâdo vero alij lapides desuper transversi illos 
ligabant; sic que nihil, aut parum calcis pro aquata (vulgus lechada) habebant;...60. 

Es por tanto un muro que presenta un aparejo cercano al de soga y tizón (figura nº 5), con sil-

lares que tienen una cuidada estereotomía y que apenas necesitan argamasa —según indicábamos 

con anterioridad—, sólo llevan una ligera lechada de unión. La factura y la calidad del muro y del 

trabajo de los sillares, nos permite situarlo en una horquilla que va desde el siglo VI al XII. La traza 

de este muro encaja perfectamente dentro de lo que se pudo hacer en las décadas finales del siglo 

XI. Estamos, por tanto, ante una obra que se pudo hacer bien tiempos del abad Fortunio o tal vez 

antes, según hemos señalado con anterioridad.

Acabamos de presentar la tipología del muro y la forma de hacerlo, bien definida por fray 

Baltasar Díaz, que hemos podido documentar en lo que queda del mismo. Pero si observamos 

con mayor detenimiento vemos que, a partir de una altura, su alineación exterior —de trecho en 

trecho— presenta entrantes y salientes; estos últimos nos hacen pensar en pilastras de las que bien 

podían arrancar las correspondientes arcadas que debían recorrerlo (figura nº 8). Dicha forma de 

articular el exterior del muro la vemos también en el arranque de la torre y se aprecia, igualmente, 

en la zona donde se adosó la portada hacia mediados del siglo XII. Entendemos que ese hecho lo 

debemos poner en relación con la existentica de arcadas ciegas, algo no infrecuente en edificios de 

la época, como podemos ver en el templo de San Pedro de Arlanza61 o en la iglesia parroquial de 

Santa María de Villavelayo62 (figuras nº 13 a 15), en la que las arcadas recorrían todo el templo y 

que nos parecen más cercanas a las que hubo en el templo de San Sebastián. También vemos di-

chas arcadas en templos románicos serranos, cercanos a San Sebastián de Silos, como San Juan de 

Monterrubio de la Demanda o San Bartolomé de Canales de la Sierra. En ambos casos las arcadas 

sólo están en los ábsides, tanto en su interior como en su exterior.

Otro de los elementos que arqueológicamente es significativo en este templo es la torre. En la 

actualidad sólo podemos documentar los cimientos. Por la información que hemos podido docu-

mentar arqueológicamente, dicha construcción estaba adosada al muro norte. Al analizar lo que 

nos queda y ponerlo en relación con el muro norte del templo observamos, en su arranque (figuras 

nº 6 y 8), que los muros de ambas construcciones no están engatillados sino adosados. Otro dato 

60. “Todavía en la fábrica de la antigua iglesia llama la atención la disposición de las piedras cortadas que no estaban 
colocadas de plano como habitualmente se hace y estaban en edificio construido por Nuestro Santo Padre Domingo y 
todavía están en la iglesia superior ahora existente para los divinos oficios; sino que los muros se levantaban con dos dis-
posiciones (colocaciones) en anchura: por la parte interior sin argamasa y en uno de los dos lados del exterior; algunas 
veces otras piedras desde arriba las unían colocándose transversalmente, de modo que no tenían nada o apenas nada de 
argamasa;...” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 122 y 122v). 

61. En el templo arlantino únicamente vemos la existencia de dichas arcadas en los muros exteriores correspondientes 
a las naves laterales, no en los ábsides. De éstos únicamente el central tiene arcadas tanto en la parte semicircular como 
en la recta o presbiterio.

62. En esta iglesia se conserva la mayor parte con excepción de la cabecera. En los tramos que conservamos tanto del 
muro norte como del sur y oeste vemos las arcadas ciegas, en este caso con arco peraltado cercano a la herradura y con 
pilastras entre arco y arco como suponemos había en el templo abacial silense.
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encajar los de la torre. Lo anterior nos está indicando que ambas construcciones no se levantaron 

al mismo tiempo ni dentro del mismo plan de obras, sino que la torre fue posterior al templo. Ello 

nos lleva a la conclusión de que ambas construcciones son de momentos constructivos diferentes 

y por tanto, la base de la torre, no pudo ser uno de los espacios vinculados a este templo63. La sac-

ristía de este templo, inicialmente, no parece que estuviera aquí sino que, muy probablemente, se 

ubicó en este espacio más tarde, cuando se levantó la susodicha torre, ya en la segunda mitad del 

siglo XII. En el caso hipotético e improbable de que hubiera aquí una sacristía anterior a la torre, 

no han quedado restos arqueológicos de ella, pues lo que vemos es la base de ésta, que según todos 

los indicios se levantó ya en la segunda mitad del siglo XII, como hemos señalado con anterioridad, 

por las características que fray Baltasar Díaz dice que tenía. Se expresa así: 

...In pariete vero boreali prope jam dictum parietem divisorium utriusque Ecclesiae in arcu inter sepulchrum 
P. N. Dominici, et memoratum murum divisorium erat Porta Sachristiae primitivae Ecclesiae Si. Sebastiani, 
supra cujus muros erectum fuit Campanarium satis altum in modum Castelli, Cylindris, seu parvis Columnis 
ad angulos, alijsque ornamentis terminatum.64

2.2. El templo y su contexto

Una vez que hemos reconstruido este tercer templo vamos ahora a situarlo dentro del contexto 

del monasterio de cuyo plan de obras suponemos formó parte. Lo anterior no quiere decir que 

cuando se concluye y dedica o consagra este templo estuviera completamente acabado el resto. 

Suponemos que no era así sino que se fue completando siguiendo dicho plan, o con algunos cam-

bios, como sucedió con el iglesia a partir de la década de los treinta o cuarenta del siglo XII. Tam-

bién en ese momento se decide completar el claustro añadiendo las crujías superiores.

De la planimetría histórica —entendemos como tal la que se levantó antes del siglo XIX— 

únicamente encontramos dos planos o croquis en el archivo silense y sólo el de fray Juan Ascondo 

(figura nº 4) sitúa el contexto del templo: claustro y atrio o pórtico adosado el muro norte. Por el 

contrario el de Manuel Machuca y Bargas, si bien ubica la iglesia inferior con sus tres ábsides, no la 

sitúa en el contexto (figura nº 3). Por el contrario las Memoriae Silenses y la descripción que hiciera 

fray Jerónimo Nebreda a finales de s. XVI65, sí describen el entorno. A lo anterior deberemos sumar 

la información arqueológica que, a día de hoy, podemos ver y utilizar, como elemento decisivo en 

este proceso de aproximación al entorno del templo silense.

63. Bango, Isidro, “La iglesia antigua de Silos...: 346, 350 y 354.

64. “En la pared norte cerca de la pared divisoria de una y otra iglesia, en el arco entre el sepulcro de Nuestro Padre 
Domingo y el mencionado muro separador, estaba la puerta de la primitiva sacristía de San Sebastián sobre cuyos muros 
fue levantado un campanario, bastante elevado, a la manera de un castillo terminado con cilindros o bien columnas en 
los ángulos y otras decoraciones” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 118v).

65. Férotin, Marius. Histoire de l’Abbaye...: 360. Este autor reproduce parte de la obra manuscrita del abad del siglo XVI, 
fray Jerónimo Nebreda, que en la actualidad no se conserva, por lo que la referencia debe ser a la obra de este monje 
francés. Dice así: “Tiene este monasterio una portada que sale a la calle principal, toda de cantería con diversas figuras 
de bulto... Bajase a un portal grande donde solía haber gran número de sepulcros... En este portal hay muchas y diversas 
figuras, assi de bulto como de pincel; en el qual esta otra puerta, que es de la iglesia antiquissima con su postigo...”.
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ocida como ...Ecclesiae Sancti Michaelis... Ecclesia Monialium erat66, que se situaba al norte de la de San 

Sebastián, el “portal grande”67 como lo denomina fray Jerónimo Nebreda. En la actualidad queda 

el espacio donde supuestamente estaba esta iglesia de las monjas (figuras nº 1 y 2), parte del suelo, 

los cimientos de su muro norte que daba directamente a la villa y sendas portadas, la que abría 

a la población de Silos y la que daba acceso desde este espacio al templo monacal que acabamos 

de reconstruir. La única representación planimétrica de este espacio está en el plano realizado por 

Manuel Machuca, para la obra 

Bibliotetheca Manuscrípta Gothica de Sto. Domingo de Silos (con alguna Noticia de los Códices del Monº de 
Montes, de Sn Genadio conservados hasta el tiempo de Morales, que allí los vio y después de acá no se encuentra 
alli, ni vna oja de ellos... 

del abad Domingo Ibarreta, manuscrito inédito conservado en el archivo silense68. Por ese docu-

mento sabemos que la pared perimetral de este pórtico arrancaba del ángulo noroeste de la nave 

transversal —brazo norte— y concluía en perpendicular a la fachada occidental del templo abacial.

Fray Baltasar Díaz, que, sin lugar a dudas, identifica este espacio como la iglesia de San Miguel 

o de las monjas, nos aporta también las medidas de dicho espacio, que fue contemporáneo del 

templo que acabamos de describir y definir69. 

...non invenitur locus Ecclesiae Sancti Michaelis (olim, et ante Maurorum irruptionem Monialium) et quia 
statua Sti. Michaelis in atrio semper conservata fuit: ac insuper quia atrium longitudine nonaginta pedum et 
latitudine viginti septem; satis capax pro Ecclesia Monialium erat; cuius porta ad Boream, ubi usque ad haec 
tempora, etsi renovata permansit:

Más adelante añade: ...Sed etiam S. Parens Ecclesiam Sti. Michaelis in atrium pro Ecclesiâ Sti. Sebastiani 

novo opere convertisse videtur.

Es claro que el espacio del atrio que nos presenta el plano de fray Juan Ascondo —como hemos 

señalado con anterioridad no aparece representado en el de Manuel Machuca— es el resultado de 

las reformas y añadidos que el mismo sufrió a lo largo del tiempo, pero no es menos cierto que 

coincide con lo que la tradición local identificaba como iglesia de San Miguel. En la actualidad 

podemos documentar las portadas que desde este espacio daban acceso al templo y al exterior a 

una de las calles de la villa silense. Ese hecho —lo hemos podido verificar arqueológicamente— da 

una mayor fiabilidad a la información del siglo XVIII y nos permite conocer una parte del contexto 

del templo de San Sebastián, dedicado o consagrado en tiempo de Fortunio, hacia 1088. Algunos 

66. “San Miguel o de las Monjas” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 119 y 119v). 

67. Férotin, Marius. Histoire de l’Abbaye...: 360.

68. El plano de Manuel Machuca y Bargas, la figura de que habla fray Domingo Ibarreta en la obra susodicha del 
Archivo Monasterio de Silos, carpeta 115 fol. 28v, dice así: “...la forma, y figura, que tuvo la Yglesia al tiempo de la 
Traslacion primera del santo y de la consagración de sus altares; la qual se diseña aquí para que se convenzan los ojos de 
estas verdades innegables...”. A este plano también se hace referencia en: AMS, manuscrito 31 (Baltasar Díaz, Memoriae 
Silenses), f. 120, citado con la expresión: ...sicut in Ichonographiâ patet.

69. “... no se reconoce el lugar de la iglesia de San Miguel (la de las monjas en otros tiempos, antes de la invasión de los 
moros) y de la que la talla de San Miguel siempre fue conservada en el atrio y sobre todo porque el atrio tenía noventa 
pies de largo y veintisiete de ancho y era bastante capaz para iglesia de las monjas; cuya puerta del norte permaneció 
aun cuando fue modificada desde un tiempo a esta parte”... “Y esta iglesia de San Miguel con la nueva obra parece que 
se convirtió en atrio de la de San Sebastián” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae Silenses), f. 119- 119v y 120).
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son bastante posteriores al templo que ahora nos importa, pero en todo caso, toda la información 

que hemos podido recoger, señala que aquí había edificaciones. 

El otro referente que contextualiza este templo es el claustro. Como hemos señalado con anteri-

oridad cuando el abad Domingo muere el año 1073, el monje Grimaldo nos dice que fue enterrado 

intra claustrum fratrum, ante portas ecclesiae70. Conocemos, con certeza, la ubicación de ese primer 

sepulcro en la actual galería norte del claustro (figuras nº 1 y 2), excavado en roca y con forma 

antropomorfa, como muchas de las tumbas existentes en la propia iglesia71. Por tanto a la muerte 

del abad Domingo había un claustro. No podemos identificar las formas de dicho espacio monástico 

pero sí podemos afirmar que el mismo se levantaba —en todo o en parte— sobre el mismo que 

ocupa el que vemos en el momento presente.

Otro de los datos que debemos abordar es la relación que la iglesia, dedicada o consagrada hacia 

1088, guarda con el monasterio románico, el acomodado a los usos de un cenobio de observancia 

benedictina, la fecha de su conclusión y si dicho plan de trabajos, el del nuevo monasterio, fue obra 

del abad Domingo o más bien de su sucesor, Fortunio.

De la información que nos aportan los diferentes documentos que hemos utilizado, ante todo 

los del siglo XVIII, se puede deducir que la iglesia inferior estaba perfectamente acomodada al 

claustro románico, pues su longitud, en lo que se refiere a las naves, era similar y sólo sobresalían 

hacia el este los ábsides, como hemos puesto de manifiesto con anterioridad. Las informaciones 

aportadas por las citadas Memoriae Silenses —también de otras informaciones aportadas por otros 

monjes durante la eliminación de las iglesias románicas, sobre todo la inferior que ahora nos im-

porta— son concluyentes en el sentido de la concordancia entre el claustro y ella. De otro lado la 

arqueología y los restos que de este templo han llegado hasta nosotros confirman lo que señalan 

las diferentes fuentes del siglo XVIII. Por todo ello nos parece que la iglesia dedicada o consagra en 

torno a1088 la podemos considerar como el templo que se levantó dentro de los planes del monas-

terio benedictino72. Dicha iglesia abacial formó parte del mismo plan de obras que el actual claustro 

románico (figura nº 2), al menos el que se proyecta con ella pero que con el paso del tiempo tendrá 

algunas modificaciones que no afectan a lo que ahora nos importa. Del mismo plan de obras for-

maron parte las demás dependencias situadas en el entorno del claustro, como la panda este con 

la primera sacristía, sala capitular y sala de monjes o trabajos en la planta inferior y dormitorio y 

celda de abad en la superior. Ahora se debió levantar, en paralelo a la panda sur, el refectorio, con 

la cocina y demás oficinas a esta estancia ligadas. El resto del monasterio se fue haciendo a lo largo 

del tiempo, pero no cabe duda que sus planes se elaboraron al mismo tiempo que los de la iglesia 

inferior y el claustro.

Hay algunas razones tanto de arqueología como de lógica constructiva que nos llevan a dichas 

propuestas, que ahora sólo deseamos dejar esbozadas. Un primer hecho reseñable es que plan-

imetría del claustro y del templo —el dedicado o consagrado hacia 1088— coinciden y se incardi-

nan perfectamente (figura nº 2). Por el contrario los restos que aún conservamos de la iglesia supe-

70. “dentro del claustro de los hermanos delante de las puertas de la iglesia” (Valcárcel, Vitalino. La “Vita Dominici Si-
lensis”...: 234).

71. Pensamos que dicha tumba antropomorfa, excavada en la roca viva, debía formar parte de la necrópolis existente, 
que se ubicaba al sur del lugar de culto, la iglesia abacial.

72. Hace algunas fechas publicamos un croquis del monasterio románico que entendemos fuera planificado en tiempos 
del abad Fortunio, sin que se llegara a completar. Remitimos a: Palomero, Félix. Alfonso VI: ¿del ocaso de lo hispano...: 137.
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parte del mismo plan de obras73. Hay una clara desviación del brazo sur de la nave transversal en 

relación con el eje de la panda este del claustro y la iglesia inferior. 

A lo anterior deberemos sumar otro hecho que nos parece relevante. En el ala este del mon-

asterio —en la parte que se corresponde con el brazo sur del templo superior— el espacio de la 

conocida como escalera de las Vírgenes parece que fue muy alterado cuando se levantó la iglesia 

superior. Es en ese momento cuando la parte inferior de esta panda —lo que era la sacristía— se 

anula y también una porción del piso superior que se correspondía con el dormitorio. Ese hecho 

lo podemos comprobar aún “in situ” al observar los dos vanos, de tipo aspillera, que inicialmente 

daban luz directamente al dormitorio y que dejan de cumplir su función de iluminar el espacio al 

levantar el claustro superior. También en ese momento se elimina el óculo que hubo en el muro 

norte del dormitorio —tal vez por donde estaba la escalara de acceso al templo a primera hora de 

la mañana, cuando los monjes descendían desde el dormitorio común para el primer rezo del día, 

maitines—. Igualmente deseamos significar que la alineación del templo consagrado o dedicado 

hacia 1088 con el dormitorio, primitiva sacristía (nos parece que inicialmente se ubicó en el espa-

cio de la parte inferior de la actual escalera de las Vírgenes, pues en la parte superior se situaba el 

dormitorio como ponen de manifiesto las aspilleras (figura nº 12) que aún podemos ver), la sala 

capitular y sala de monjes, es la adecuada y correspondiente a un plan de obras común.

2.3. La cronología

Si complicada resulta la reconstrucción del templo y ponerlo en relación con los planes del 

primer monasterio románico silense más compleja, por falta de datos claros y precisos, es la 

cronología. Dado que sólo conservamos una parte mínima, pese a que lo podamos reconstruir en 

cuanto a la planimetría, no podemos utilizar sus formas constructivas para situarlo en el tiempo y 

no conocemos la relación estilística que pudo guardar con el claustro. De la lectura de las Memoriae 

Silenses obtenemos un dato relevante relacionado con el momento en que pudo estar acabado. 

Cuando nos describen uno de los ábsides, el central, nos informan de lo que encuentran, de sus 

dimensiones, de su tipología, del número de sillares que formaban la mesa de altar y, sobre todo, de 

unos dineros hallados en su interior. El hecho de que estuvieran depositados en el interior del altar 

nos permite sospechar que su ubicación allí tal vez pudo coincidir con la consagración de dicho 

altar y, por tanto, muy probablemente con la del templo que ahora nos importa. 

El primer dato relevante es el relativo a la dedicación y consagración del templo. Fray Baltasar 

Díaz dice así: 

... deinde vero Ecclesia S. Sebastiano dicata, ac tandem anno MLXXXVI in honorem Sti. Sebastiani Martyris, 
et S. Dominici Abbatis cum Claustro, in quo adhuc Cruces Consecrationis, consecrata fuit.74 

El susodicho abad se hace eco de la información que al respecto existía en el monasterio y de 

la epigrafía que sobre la misma existió en el claustro, cerca de su ángulo noroeste. En torno a esa 

73. Bango, Isidro. “La iglesia antigua de Silos...”: 338, 356 y 358.

74. “...en verdad la iglesia de San Sebastián, con el claustro, fue dedicada y consagrada en torno al año 1086 en honor 
del mártir San Sebastián y de santo Domingo abad, de lo que allí había cruces de consagración” (AMS, manuscrito 31 
(Baltasar Díaz, Memoriae Silenses), f. 124v). 
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gunas de ellas se han demostrado falsas, otras son la expresión sólo de una tradición pero sin valor 

histórico; pero hay una parte que el tiempo ha demostrado que tiene valor histórico y que puede 

ser utilizada para la reconstrucción histórica. Uno de los datos de valor histórico y de sumo interés 

es la noticia del hallazgo de cuatro monedas de cobre, dineros, dentro del altar: 

... supra quam quatuor lapide excussi superficiem superiorem formabant: quibus levatis, inventi sunt quatuor 
nummi aeris, quibus ex una parte Titulus Toletum, ex aliâ vero Adefonsus: ex quo conjectare licet, illam 
Mensam reparatam saltem fuisse tempore, vel post Adephonsi VI qui Toletum expugnaverit, Mauris que eripuit 
anno MLXXXV.75 

Dichas monedas no han llegado hasta nosotros, lo que a algunos autores les ha planteado no 

pocos problemas a la hora de admitir esa información como cierta. De serlo, estaríamos ante una 

fecha, año 1085, de terminus ante quem. Si aceptamos que dichas monedas fueron colocadas en 

dicho altar en el momento de su dedicación o consagración con ello estaríamos ante una fecha 

antes de la que el templo que ahora nos ocupa no se pudo dedicar o consagrar. El paso del tiempo 

ha puesto de manifiesto que la información que nos aporta Baltasar Díaz, como la mayor parte de 

lo que aparece en su obra, es cierta y la podemos dar como válida. Hace unos años, con motivo 

de la celebración del milenario del nacimiento de santo Domingo de Silos, se investigó en sus 

restos —guardados en una urna en la capilla que lleva su nombre desde el año 1733—. Según 

informan quienes intervinieron en el hecho, el 20 de enero de 2001, entre los restos se encontró 

una moneda de cobre de similares características76 a las que, con tanto cuidado, presenta y describe 

fray Baltasar Díaz en sus Memoriae Silenses.

Ese hallazgo nos permite abordar, con cierta garantía, otra de las cuestiones problemáticas en 

relación con esta iglesia: la fecha de su conclusión y dedicación o consagración. Lo primero que 

debemos significar es que el mismo tipo de moneda, de cobre y de la misma acuñación, la encon-

tramos tanto en el altar central como en el sepulcro del santo abad Domingo. Ese hecho nos hace 

suponer que, muy probablemente, la dedicación o consagración del templo y el traslado de los res-

tos mortales del abad desde el claustro al templo, se debieron llevar a cabo al mismo tiempo. Pero 

además lo anterior nos permite sostener que dicho acontecimiento se produjo, necesariamente, 

después de la conquista de Toledo por parte de Alfonso VI, el año 1085. Con ello nos estamos 

aproximando a una fecha entre el año 1086 y 1089 como nos informan diferentes fuentes.

Lo anterior nos lleva a plantear ahora la cuestión de la consagración o dedicación de este tem-

plo. Nos referimos a la iglesia inferior, pues los datos que obran en nuestro poder así lo apuntan77. 

Nos parece que el primer dato que avala nuestra suposición es el hecho de que encontremos el 

mismo tipo de moneda en el altar central y en los restos del abad Domingo. Ese hecho nos lleva a 

75. “...colocadas encima de ella cuatro piedras salientes formaban la superficie superior; al levantarlas, se encontraron 
cuatro monedas de cobre, las cuales llevan en una cara la inscripción TOLETUM y en la otra ADEFONSVS, por lo que 
se puede suponer que dicha mesa se renovó al menos en ese momento, o si se quiere después de que Alfonso VI con-
quistara Toledo que arrebató a los moros en el año 1085 (MLXXXV)” (AMS, manuscrito 31 (Baltasar Díaz, Memoriae 
Silenses), f. 132v). 

76. Vivancos, Miguel. “Hallazgo de un dinero de Alfonso VI en el monasterio de Santo Domingo de Silos”. Numisma, 
245 (2001): 169-170. En dicho artículo, su autor, estudia el dinero, constata la inscripción que figura en el anverso y 
reverso y nos la sitúa en el tiempo histórico.

77. Algunos de estos aspectos ya se abordaron en el trabajo ver: Palomero, Félix. Alfonso VI: ¿del ocaso de lo hispano...: 
140 y nota 95.
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abad y la dedicación del templo abacial cuando entendemos que estaba concluido. Ahora tenemos 

la sospecha fundada de que dicho acontecimiento se produjo después de la conquista de Toledo, 

pues, la acuñación de la moneda depositada en ambos lugares así lo señala, como hemos indicado 

con anterioridad.

La dedicación o consagración se pudo llevar a cabo, según indica la epigrafía conservada —co-

piada del original en el siglo XVII—, el año 108678. Fray Gaspar Ruiz de Montiano nos dice que 

hacia el año 1615, la lápida primera fue retirada y guardada por su mal estado, y más tarde desa-

pareció. Dicho monje nos informa que el año 1645 se hizo una nueva, que es la que se conserva y 

hemos podido ver que coincide con los datos que aporta el susodicho monje silense del siglo XVII 

y que transcribió Marius Ferotin. Además el mismo nos dice que existía otro “rótulo o memorial 

antiquísimo escrito en letra de Godos, que se halla en un libro antiguo manuscrito...” y lo tran-

scribe así: 

Anno ab Incarnatione Domini millessimo octuagessimo sexto: Regnante Rege Adefonso in Toleto et in Regnis 
suis: Bernardo Toleti archiepiscopo, dedicata est ecclesia altaris Sti. Sebastián, et Sti. Petri: et Sti. Andree a 
domino Petro Aquensi Archiepiscopo: et in dextera techa Sancte Marie, Sancti Michaelis archangeli: et Sancti 
Ioannis euangeliste a domino Gomessano, burgensi episcopo: et in sinistra theca Sancti Martini et Sancti 
Benedicti; et Sancti Nicolai, et Sancti Dominici, a domino Raymundo Rodense episcopo. Consecrati sunt in 
presentia Domini Ricardi, Cardinalis Romani: Regente Abba Fortunio. Era milessima centesima vegessima 
quarta. 79

Parece indicar que el códice al que se refiere, pudiera ser el de Las Etimologías de San Isidoro, 

conservado en la actualidad en la Biblioteca Nacional de París. De este texto, modernamente, se 

78. Férotin, Marius. Histoire de l’Abbaye...: 296; Palomero, Félix et alii. Silos: un recorrido...: 109. La transcripción de esa 
epigrafía, conservada en el monasterio de Silos, la encontramos en dicha obra y en otras posteriores por lo que ahora no 
la reproducimos. En la actualidad no se encuentra dónde la sitúa el monje galo sino que la han trasladado a la iglesia y 
se ubica en uno de los absidiolos, el situado en la zona este de acceso a lo que queda del brazo meridional de la iglesia 
superior. De todas las formas el monje silense, fray Gaspar Ruiz de Montiano, el año 1615, en su obra: Historia milagrosa 
de santo Domingo de Silos abad, de la orden de San Benito, que contiene...” AMS. ms 21, f. 44v y 45, nos aporta datos de interés 
sobre la consagración del templo silense; copia el texto de la lápida existente en el muro sur de la iglesia inferior, en las 
proximidades del ángulo noroeste del claustro, donde informa que había señales de su consagración. A este respecto 
dice: “A los doce años mas o menos de la muerte de Santo Domingo auiendo inuiado el Sumo Pontífice Gregorio Sép-
timo por legado en España al Cardenal Ricardo de San Victor: fue luego electo Pontífice Vrbano segundo, por muerte 
de Gregorio séptimo: y para negocios graues que se auian de tratar con el Rey don Alonso Sexto, ubo luego el Papa 
Vrbano de inuiar otro legado suyo: que fue el Cardenal don Raymundo Obispo de Rodas, sin embargo del primer legado 
que ya estaba en España por Gregorio séptimo: Estos dos legados, juntamente con otros dos cardenales, don Sixto: y 
don Juan que a la sazon se hallaron en España y con ellos el grande Arzobispo de Toledo, y primado de las Españas 
don Bernardo, monge y abad que auia sido de San Benito el Real de Sahagun: y ansi mismo el obispo de Burgos don 
Gomez que sucedió en la dignidad al Stº Don Gimeno; y Don Pedro obispo de Palencia y otros obispos, se halla que 
hicieron junta en el monasterio de Silos por el año de mil ochenta y seys; que fue la era de mill ciento y veinte y quatro, 
vn año mas o menos: como costa indubitablemente de tres testimonios ciertos. El primero es vn rotulo antiguo que ya 
el tiempo tiene casi borrado, que estaba en el claustro bajo del dicho Monasterio y en el que se leyeron estas palabras: 
“Hoc claustrum et ecclesia sunt consecrata et dedicata pro santísimo Patre Vrbano secundo, in honorem Sancti Sebastián martyris: et 
Beati Dominici Abatis: Facta era millessima centésima vigésima quarta. Presentibus in ea Bernardo Archiepiscopo Toletano: Gomecio 
Burgensi: Ioanne Episcopo Aquensi: Petro Palentino: Domnis Sixto et Ioanne Cardinalibus: Regente hoc monasterium venerabili patre 
Domino Fortunio Abate”. Este claustro y su iglesia fueron consagrados y dedicados a honor de San Sebastián mártir y de 
Santo Domingo Abad, por el cardenal Raymundo obispo de Rodas y legado a latera del santísimo Padre Vrbano segundo: 
en la era de mill ciento y veinte y quatro años. Hallaronse presentes Bernardo Arzobispo de Toledo: Gomez obispo de 
Burgos, Juan Obispo Aquense: Pedro Obispo de Palencia; y los señores cardenales Sixto y Juan: Rigiendo el monasterio 
el Venerable Padre don Fortunio Abad”. 

79. Véase la obra de: de Montiano, Gaspar Ruiz. Historia milagrosa de santo Domingo de Silos abad ...: f. 45. 
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shha hecho otra lectura diferente en algunos aspectos, entre ellos la fecha, 1088. Dicha transcripción 

reza así: 

Anno ab Incarnatione Domini millessimo D CCC VIII (sic), regnante rege Adefonso in Toleto et in regnis 
suis, B(ernardo), Tholeti archiepiscopo, dedicata est ecclesia altaris Sancti Sebastiani, et Sancti Petri: et Sancti 
Andre a domino Petro aquensi archiepiscopo; et in dextera techa Sancte Marie, Sancti Michaelis archangeli 
et Sancti Ioannis euangeliste, a domino Gomessano, burgensi episcopo; et in sinistra theca, Sancti Martini et 
Sancti Benedicti et Sancti Nicolai, et Sancti Dominici, a domino Raymundo rodense episcopo. Consecrati sunt in 
presentia domini Ricardi, cardinalis romani: regente abba Fortunio, era T C XXVI.80 

Con posterioridad a la información de Gaspar Ruiz de Montiano, fray Juan Castro, ya en 1688, 

retrasa la fecha hasta el año 1089 aduciendo razones históricas

...y en esta ocasion se consagraron la Iglesia y claustros del monasterio...fue hecha esta consagración el año 
1089” y añade “Pero advierto, que dicho autor (se refiere al autor de la obra que cita, El Moisés segundo, del 
que no cita el nombre) erró la fecha del año, porque aviendo de leer era de 1127, que corresponde el año de 
Christo 1089, leyó 1124 que ese año de Christo 1086, lo qual no puede ser por no aver entrado a gobernar 
la Iglesia Vrbano II hasta el año de 1088, y así no pudo ser legado Raynero hasta este tiempo en España....81

Por todo lo apuntado con anterioridad, la fecha exacta de consagración de la iglesia y del claus-

tro, presenta algunas dudas y se mueve entre los años 1086 y 1089. No tenemos seguridad alguna 

ni podemos decantarnos por ninguna de las tres que se han barajado: 1086, 1088 ó 1089. Pero 

lo que sí parece deducirse de la información que nos aportan las monedas es que el templo que 

se consagra —nosotros pensamos que más bien se dedica siguiendo la tradición hispánica— es la 

conocida como iglesia inferior y dicho acontecimiento coincidió, en el tiempo, con el traslado de 

los restos mortales del abad Domingo desde el claustro al templo, momento en que es reconocido 

como santo. A más abundamiento del hecho los monjes del siglo XVII nos dicen que, en el muro 

sur de esta iglesia baja, en la pared que miraba al claustro, existían varias cruces de la consagración 

(imagen nº 2).

3. A modo de conclusión

A partir de lo anterior podemos concluir que:

•	 La iglesia inferior de Silos fue un templo de tres naves, cinco tramos, triple ábside y que tuvo 

una longitud similar a la de la panda norte del claustro.

•	 Dicho templo se dedicó o consagró, durante el abadiato de Fortunio, en torno al año 1088.

•	 Esa iglesia formaba parte del plan de obras del monasterio románico y se edificó al mismo 

tiempo que una parte del actual claustro y las pandas este y sur del monasterio.

80. No hemos visto personalmente la copia del existente en el códice susodicho y por tanto hemos de dar por buena 
la transcripción que presentara Miguel Vivancos en su ponencia: Vivancos, Miguel. “El claustro de Silos y las fuentes 
documentales”, Simposio Internacional de la Consagración de la iglesia y claustro de Silos (1088-1988). Burgos-Silos: Dirección 
General del Patrimonio Artístico, Archivos y Museos, 1989: 80. Pese a ello resulta un tanto sospechosa la coincidencia 
en todo excepto en el año y que esa equivocación sea la que haya pasado a la epigrafía realizada el año1645 y no se 
tomara en consideración el documento del que dice copia “El segundo testimonio”. Según fray Gaspar Ruiz, dicho docu-
mento prueba que la iglesia fue consagrada ese año y que santo Domingo fuera canonizado de acuerdo con los usos del 
momento, seguramente en dicho año.

81. de Castro, Juan. El glorioso taumaturgo español, redemptor de cautivos, Santo Domingo de Sylos. Madrid, 1688: 106. 
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de las obras del templo y el traslado de los restos mortales del abad Domingo al mismo, ya en 

calidad de santo.

•	 Dicha iglesia no tenía la sacristía adosada al muro norte, sino que la que estuvo allí ubicada, en 

la parte inferior de la torre, fue una obra bastante más tardía.

•	 La articulación exterior de sus muros presentaba una sucesión de arcadas ciegas.

•	 La longitud de este templo hacia occidente o su anchura, en sentido norte-sur, no se vio 

alterada durante las reformas y cambios habidos ya a partir de mediados del siglo XII. 

•	 Los tramos de los pies de este templo, tres, fueron profundamente reformados en las décadas 

finales del siglo XII o tal vez en las primeras de la siguiente centuria.

•	 Entendemos que la iglesia inferior consagrada o dedicada en torno a 1088, desde el punto 

de vista estilístico, si la tuviéramos que adscribir a un estilo, la situaríamos dentro del primer 

románico o a caballo entre éste y el pleno.
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shEN LOS ORÍGENES DEL CRUZADISMO PENINSULAR: 

EL REINADO DE ALFONSO VI (1065-1109)

Carlos de ayala

universidad autónoma de madrid

resUmen

El reinado de Alfonso VI de León y Castilla coincide cronológicamente con el nacimiento y 

primer desarrollo del movimiento cruzado, el que impulsó el papa Urbano II en 1095. Esta circuns-

tancia no dejó de marcar el ritmo y naturaleza del combate desarrollado en la Península contra los 

musulmanes. La tendencia a una mayor sacralización de la reconquista y su consideración como 

auténtica guerra santa es la lógica consecuencia de ello. El presente estudio pretende analizar las 

pautas en las que se desarrolla esa tendencia a lo largo del reinado de Alfonso VI1.

1. Planteamiento

El inicio del tiempo de la cruzada que caracterizará durante más de doscientos años el desarrollo 

de la Cristiandad occidental coincide con el reinado de Alfonso VI en León y Castilla. Cuando éste 

accede al trono leonés en 1065, apenas hacía un año que se había producido en Barbastro la prime-

ra intervención pontificia que convertía la reconquista en combate penitencial2, y cuando, después 

de su destierro, Alfonso asuma en 1072 el definitivo control de los reinos de León y Castilla, nos 

encontramos en vísperas de una teórica ofensiva de Gregorio VII sobre territorios hispánicos que, 

con vistas a su reintegración en el patrimonio de San Pedro, fue diseñada en 10733,y también a 

1. Este estudio forma parte del proyecto de investigación Génesis y desarrollo de la guerra santa cristiana en la Edad Media 
del Occidente peninsular (ss. X-XIV), finaciado por la Subdirección General de Proyectos de Investigación del Ministerio de 
Economía y Competitividad (HAR 2012-32790).

2. El papa Alejandro II se vio directamente involucrado en la operación. El pontífice no solo hizo un llamamiento a los 
caballeros cristianos para que acudieran a Barbastro, llamamiento al que respondieron aquitanos, normandos y otros 
francos de muy diversas procedencias, sino que, sobre todo, adoptó dos decisiones de profunda significación político-
religiosa: en primer lugar, expresó por vez primera y con rotundidad la licitud de combatir y eliminar a los sarracenos 
que, habiéndose apropiado injustamente de las tierras de los cristianos, habían demostrado ser unos auténticos mal-
hechores, y en segundo lugar, concedía a quienes participaran en la operación automática satisfacción de penitencias 
impuestas y remisión de pecados. Buenos resúmenes de la “protocruzada” de Barbastro en: Laliena Carlos. “Encrucijadas 
ideológicas. Conquista feudal, cruzada y reforma de la Iglesia en el siglo XI hispánico”, La reforma gregoriana y su proyección 
en la cristiandad occidental. Siglos XI-XII. XXXII Semana de Estudios Medievales. Estella, 18-22 de julio de 2005. Pamplona: Gobierno 
de Navarra, 2006: 302-306; Lapeña, Ana Isabel. Sancho Ramírez, rey de Aragón (¿1064?-1094) y rey de Navarra (1076-1094). 
Gijón: Ediciones Trea, 2004: 74-76 y 159-162. Los documentos pontificios en: Leewenfeld, Samuel. Epistolae pontificum 
romanorum ineditae. Graz: Akademische Druck-U. Verlagsanstalt, 1885 (reimpreso en 1959): docs. 82 y 83.

3. Solo unos días después de su elección, el 30 de abril de 1073, el papa Gregorio VII decidía enviar dos cartas relativas a la 
Península a distintos destinatarios pero muy relacionadas ambas por su contenido. A través de la primera de ellas, anunciaba 
el envío a tierras hispánicas del cardenal Hugo Cándido en apoyo de la misión del conde Ebles de Roucy, a quien la Sede 
Apostólica confiaba el encargo de combatir contra los musulmanes y recuperar el territorio peninsular invadido que, desde 
antiguo, pertenecía ad honorem sancti Petri. Todas las operaciones quedaban sujetas a la autoridad del representante papal, 
el cardenal Hugo, y cuantos príncipes quisieran participar en ellas habrían de respetar los derechos de Roma. A esos prínci-
pes iba destinada la segunda misiva. Mansilla, Demetrio. La documentación pontificia hasta Inocencio III (965-1216). Roma: 
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pretendía en 1074 socorrer a los cristianos de Oriente llegando hasta el propio Sepulcrum Domini4. 

Más adelante, apenas dos años después de la ocupación castellano-leonesa de Toledo, y a solo 

uno de la derrota alfonsina de Zalaca, la que según Erdmann supuso un estímulo en la génesis de 

la idea hispánica de cruzada5, el papa Víctor III desplegaba en 1087 una campaña contra la plaza 

tunecina de Mahdia, muy cercana ya a los inminentes planteamientos cruzados pergeñados por 

Urbano II en Clermont solo ocho años después6. Precisamente el desarrollo de la primera cruzada, 

predicada en 1095 y consumada en 1099 con la toma de Jerusalén, viene a coincidir con uno de los 

muchos momentos de intensa ofensiva almorávide que habrían de sufrir los dominios de Alfonso 

VI durante su reinado: en 1097 se produce el cuarto desembarco del emir Yūsuf ibn Tāsufīn y la 

derrota cristiana de Consuegra. En realidad, la ofensiva almorávide, reforzada con la nueva derrota 

cristiana de Uclés en 1108, ya no finalizaría hasta la muerte de Alfonso VI solo un año después, 

en 1109; eran aquellos años, los primeros de la duodécima centuria, ciertamente también muy 

difíciles en el ya enrarecido panorama de la Tierra Santa latina7.

Es evidente que esta compleja realidad cruzada, que tuvo una clara incidencia en el reino de 

Aragón cuyo titular asumió la cruz8, y que afectó también de modo muy directo a algunos súbditos 

de Alfonso VI que, como veremos, se desplazaron a Tierra Santa, tuvo que dejar sentir el peso de 

su significación en el desarrollo de las directrices reconquistadoras del monarca castellano-leonés, 

máxime cuando éste ha pasado por ser el primero de sus reyes preocupado por la realidad extrap-

eninsular. En cualquier caso, no debemos perder de vista que estas directrices reconquistadoras ya 

habían experimentado un salto cualitativo en el reinado precedente, el de Fernando I, como fruto 

Instituto Español de Estudios Eclesiásticos, 1955: 10-12 (docs. nº 5 y 6); Flori, Jean. “Le vocabulaire de la reconquête 
chrétienne dans les lettres de Grégoire VII”, De Toledo a Huesca. Sociedades medievales en transición a fines del siglo XI (1080-1100), 
Carlos Laliena, Juan F. Utrilla, eds. Zaragoza: Institución Fernando el Católico, 1998: 247-267.

4. Cowdrey, Herbert E. J. “Pope Gregory VII’s Crusading Plans of 1074”, Outremer, Benjamin Z. Kedar, Hans E. Mayer, Rai-
mund C. Samail, eds. Jerusalem: Yad Izhak Ben-Zvi Institute, 1982: 27-40 (reed. Cowdrey, Herbert E. J. Popes, Monks and 
Crusaders. Londres: Hambledon Press, 1984); Cowdrey, Herbert E. J. Pope Gregory VII, 1073-1085. Oxford: Clarendon Press, 
1998: 481 y siguientes; Flori, Jean. La guerra santa. La formación de la idea de cruzada en el Occidente cristiano. Granada-Trotta: 
Universidad de Granada, 2003: 299-303. La serie de documentos papales que ilustran su proyecto en: Caspar, Erich. 
Gregorii VII Registrum. Monumenta Germaniae Historica. Epistolae Selectae. Berlín: Weidmann, 1923: II 1, 49, 2, 31 y 2, 37: 
75-76, 165-168 y 172-173. Versión inglesa en: Cowdrey, Herbert E. J. The Register of Pope Gregory VII, 1073-1085. An English 
Translation. Oxford: Oxford University Press, 2002: 54-55, 122-124 y 127-128.

5. La gran intuición de Carl Erdmann supo ya en su día relacionar este crítico momento del reinado de Alfonso VI con la 
génesis peninsular de la idea de cruzada: Erdmann, Carl. The Origin of the Idea of Crusade. Princeton: Princeton University 
Press, 1977: 288.

6. Cowdrey, Herbert E. J. “The Mahdia Campaign of 1087”. The English Historical Review, 92 (1977): 1-29 (reed. Cowdrey, 
Herbert E. J. Popes, Monks and Crusaders. Londres: Hambledon Press, 1984). Flori, Jean. La guerra santa. La formación de la 
idea de cruzada...: 160 y 290-291.

7. Sirva de ilustrativo ejemplo la cruzada que, bendecida por el papa Pascual II, enfrenta entre 1105 y 1108 al príncipe 
Bohemundo de Antioquía con el emperador bizantino Alejo I. Flori, Jean. Bohemundo de Antioquía. Barcelona: Edhasa, 
2009: 349-361.

8. En febrero de 1101 Pedro I de Aragón acepit crucem per ad Iherosolimitanis partibus, según expresa un documento de 
San Juan de la Peña (Ubieto, Antonio. Colección diplomática de Pedro I de Aragón y de Navarra. Zaragoza: Consejo Superior 
de Investigaciones Científicas, 1951: 113 (doc. nº 6), y de hecho su condición de rex crucifer fue plenamente asumida 
por la sociedad de su tiempo cuando aquel año cercaba Zaragoza (Goñi, José. Catálogo del Archivo Catedral de Pamplona, I 
(829-1500). Pamplona: Institución Príncipe de Viana, 1965: 21 (doc. nº 84). Sobre el carácter cruzado de Pedro I, véase: 
Goñi, José. Historia de la bula de la cruzada en España. Vitoria: Editorial del Seminario, 1958: 67; Laliena, Carlos. La for-
mación del Estado feudal. Aragón y Navarra en la época de Pedro I. Huesca: Instituto de Estudios Altoaragoneses, 1996: 310-
312. Reilly mostró en su día algunas reticencias acerca de la cruzada que Pedro I habría pretendido dirigir a Jerusalén: 
Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI (1065-1109). Toledo: Instituto Provincial de Investigaciones 
y Estudios Toledanos, 1989: 330.
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un digno sucesor de su padre, seguidor de no pocos elementos presentes en su política anti-islámi-

ca, sin duda ahora integrada en el contexto de una Cristiandad occidental claramente expansiva.

Hasta qué punto esa integración condicionó la beligerante actividad de Alfonso VI frente al is-

lam será algo a lo que intentaremos dar respuesta en las próximas páginas. También procuraremos 

en ellas rastrear en la política anti-islámica del monarca actitudes, motivaciones o circunstancias 

que puedan ser relacionadas con el germen de la idea de cruzada.

Para ello empezaremos por dar un repaso a la política de Alfonso respecto a los musulmanes, a 

sus juegos de estratégica presión sobre las taifas, a sus logros territoriales y, finalmente, a su obli-

gado repliegue defensivo frente a los almorávides. Solo así podremos confirmar con fundamento 

la importancia real de esta actividad político-militar en el complejo programa y sofisticado ideario 

del monarca.

Y junto a los hechos político-militares, las motivaciones y claves de funcionamiento que sa-

cralizan la acción guerrera: las heredadas del rico reinado precedente y las generadas al hilo de los 

nuevos impulsos de la época. Unas y otras nos permitirán no ya constatar sino explicar el protago-

nismo del hecho militar y sus condicionamientos ideológicos hasta el punto de conectarlos con la 

emergente realidad del cruzadismo.

Finalmente, y a modo de conclusión, daremos un breve repaso a la imagen proyectada por el 

rey. Sus contemporáneos, y algunos de quienes tras su muerte quisieron guardar su memoria, 

vieron en él, según las perspectivas confesionales, a un auténtico campeón de la fe o a un indigno 

perseguidor de los musulmanes. Son valoraciones algunas de ellas nacidas fuera de la Península 

y por ello especialmente significativas. Y es que son el síntoma más evidente de que el rey leonés 

supo profundizar con éxito contundente en la idea, esbozada ya por su padre, el rey Fernando, de 

que la “reconquista” era algo más que un discurso legitimador de alcance local. Se trataba, más 

bien en este momento, de toda una manifestación de guerra santa cristiana que convertía a sus 

responsables en auténticos adalides de la Cristiandad.

2. Alfonso VI y el combate contra los musulmanes

La biografía más antigua que conservamos de Alfonso VI, la que nos proporciona el obispo Pe-

layo de Oviedo en su conocida crónica, nos presenta un relato muy esquemático e idealizado del 

monarca10. La idealización es más que comprensible en el escrito de un fiel prelado cortesano que 

redacta solo unos años después de la muerte del monarca. Sobre ello habremos de volver más ade-

lante, ahora nos interesa más reparar en la otra faceta del texto, su esquematismo. Solo unas líneas 

le bastan para decirnos que su numeroso ejército había garantizado el cobro de tributos anuales 

provenientes de no pocas ciudades y castillos sarracenos, que esos mismos ejércitos habían dev-

astado los dominios de los musulmanes y asediado y conquistado una larga relación de enclaves 

urbanos y fortalezas, desde los orientales de Guadalajara, Cuenca o Valencia a los occidentales de 

Coria y Lisboa, pasando, naturalmente, por Toledo y los numerosos enclaves de su antiguo reino. 

Pero su labor no se había limitado a destruir y conquistar, sino también a poblar y colonizar como 

lo hizo con totam Strematuram. Ahora bien, tanta prosperidad y exaltación provocaron la irrupción 

9. de Ayala, Carlos. “La sacralización de la reconquista. Las claves de Fernando I de León”. Anales de la Universidad de Alicante. 
Historia Medieval, 17 (2011): 67-115.

10. Sánchez, Benito. Crónica del obispo don Pelayo. Madrid: Imprenta de los Sucesores de Hernando, 1924: 79-88.
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numerosas ocasiones produciéndose en 1086 la batalla de Sagrajas11.

No puede decirse más en tan pocas palabras. El obispo repasa todas las victoriosas iniciativas 

que cabe atribuir al haber de Alfonso VI subrayando el drenaje que supuso el cobro de parias sobre 

el potencial andalusí y el golpe definitivo de su desmantelamiento mediante la incorporación de 

una significativa porción de tierras y ciudades. El breve relato lo cierra la alusión a los almorávides, 

aséptica como no podía ser de otro modo, dado el balance tan negativo con que se cerró para Al-

fonso VI, pero sin esquivar la dolorosa herida de Sagrajas.

Esta lograda síntesis nos sirve para introducirnos en la descripción de los hechos que conven-

drá distribuir en tres períodos fáciles de diferenciar. El primero lo constituyen los veinte primeros 

años del reinado, desde sus inestables comienzos hasta la firmeza de los años ochenta que cul-

minan con la incorporación de Toledo. Son años en que la ofensiva contra el islam contempla 

un crescendo que combina presión diplomática y amenaza militar con rentabilísimos resultados 

económicos y no menos importantes avances territoriales. El segundo período, el que se abre tras 

la incorporación de Toledo con el desastroso presagio de Sagrajas, y que se extiende a lo largo de la 

década siguiente, contempla ya la nueva y decisiva variable almorávide, pero las taifas, en trance 

de desaparecer, apuestan por una ambigüedad político-estratégica que favorece notablemente la 

posición hegemónica del rey Alfonso hasta por lo menos 1095. A partir de ese año, y a lo largo de 

los casi quince que restan para la finalización del reinado, la ofensiva almorávide trata sin piedad 

al monarca, hasta el punto de que el repliegue defensivo de los reinos de León y Castilla apenas 

puede impedir la galopante manifestación de una crisis que se mostrará sangrante a lo largo de, por 

lo menos, todo el primer tercio del siglo XII.

2.1. Presión diplomático-militar y parias (1068-1085)

La primera acción de Alfonso VI contra los musulmanes presenta algunos problemas de verifi-

cación. Habría tenido lugar en 1068 frente a la taifa de los aftasíes de Badajoz, y según Menéndez 

Pidal, basándose en Ibn Hayyān e Ibn Bassām, no habrían sido una sino dos las intervenciones12. 

Pese a las noticias de que disponemos, no es fácil pensar en dos acciones militares en un mismo 

año, máxime en el confuso panorama en que Alfonso VI, todavía solo titular del reino de León, 

mantenía tensas relaciones con sus hermanos Sancho y García a propósito de las disposiciones 

testamentarias de Fernando I. Lo más probable es que estemos únicamente ante el aprovechami-

ento por parte del monarca leonés de un pleito sucesorio por él avivado. En efecto, sabemos que 

en 1068 moría el rey al-Muzaffar y que sus dos hijos se encizañaron en una guerra fratricida que 

Alfonso VI no dudó en espolear obteniendo de ello ventajas económicas e incluso territoriales13, 

y eso que la taifa pacense era zona de influencia de su hermano el rey gallego García. No es fácil 

precisar más sobre el particular.

11. Sánchez, Benito. Crónica del obispo don Pelayo...: 80-83.

12. Menéndez Pidal, Ramón. La España del Cid. Madrid: Espasa-Calpe, 1969: I, 166-167. Reilly se muestra dispuesto a 
aceptar esta doble campaña, aventurando incluso cronología: primavera de 1068 la primera, y la segunda en los últimos 
meses de ese año o quizá en los primeros del siguiente (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 
76-77). García Fitz, por su parte, habla de una sola campaña: García, Francisco. Relaciones políticas y guerra. La experiencia 
castellano-leonesa frente al Islam. Siglos XI-XIII. Sevilla: Universidad de Sevilla, 2002: 40.

13. Las informaciones provienen fundamentalmente del cronista tardío Ibn al-Jatīb (siglo XIV). Viguera, María Jesús, 
ed. Los Reinos de Taifas. Al-Andalus en el siglo XI. Historia de España Menéndez Pidal. Madrid: Espasa-Calpe, 1994: VIII-1, 85. 
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de 1072, el año en que, liberado de su destierro, asumía el control de su antiguo reino de León y 

también el de Castilla como consecuencia de la oportuna muerte de su hermano Sancho II. Nada 

se puede afirmar con certeza, pero es probable que esa recuperación del poder fuera precedida 

de un acuerdo establecido con el monarca toledano, al- Ma’mūn, que le había acogido en su des-

tierro. Sin necesidad de espolear demasiado la imaginación, y con independencia de que la estancia 

toledana le sirviera a Alfonso VI como experiencia enriquecedora para su conocimiento de las 

taifas andalusíes14, parece bastante claro que el monarca toledano no dejaría marchar a su forzado 

huésped, ni este querría hacerlo, sin concluir previamente un tratado de amistad y mutua ayuda 

al que luego se apelaría en muchas ocasiones15.

El año 1074 es el primero en el que tenemos constancia de una campaña alfonsina de cierta 

envergadura contra el islam andalusí. Una hipotética intervención contra el reino hudí de Zaragoza 

aquel año se queda en mera conjetura16, pero desde luego no lo es la ofensiva desencadenada con-

tra Abd Allāh, el entonces recién entronizado monarca zirí de Granada. 

La taifa granadina no era un ejemplo de cohesión étnico-poblacional y política. Este hecho, 

unido a la efectiva alianza del reyezuelo toledano al-Ma’mūn, permitió a Alfonso VI adentrarse en 

territorio granadino y apoderarse de la estratégica fortaleza de Alcalá la Real. Con esta prenda en su 

mano, el monarca leonés envió a su fiel colaborador Pedro Ansúrez a negociar la entrega de parias. 

Aunque las conocidísimas Memorias de Abd Allāh dan puntual cuenta de los acontecimientos17, lo 

cierto es que éstos no nos aparecen con toda claridad. Algo sí resulta tan evidente para nosotros 

como lo era ya para el propio Abd Allāh a finales del siglo XI: Alfonso VI había comenzado entonces 

una política de presión diplomática que, con vistas a la irrenunciable conquista de los territorios 

andalusíes, contaba con dos bazas a su favor: su superioridad militar y la patente desunión del is-

lam andalusí, cuyas taifas rivalizaban entre sí para obtener el favor del monarca leonés y con él una 

mayor fortaleza territorial siempre a costa de sus propios vecinos y correligionarios musulmanes; 

era el espejismo que les permitía alimentar su voluntad de supervivencia. 

Pues bien, es esto con lo que nos encontramos en la interesante coyuntura de 1074-107518. 

Parece que en un imprudente arrebato de dignidad, Abd Allāh negó los tributos a Alfonso VI, y 

fue entonces cuando la diplomacia alfonsina permitió a al-Mu’tamid de Sevilla satisfacer sus ansias 

de expansión a costa de Granada fortificando con su activa colaboración el enclave de Belillos, 

cercano a Granada, y desde el que era más fácil combatirla. Al mismo tiempo, Alfonso VI permitía 

a al-Ma’mūn de Toledo ocupar Córdoba, conquistada pocos años antes por los sevillanos. Era una 

14. Es de sobra conocido el pasaje del Silense en el que se nos habla de la estancia de Alfonso VI en Toledo como de algo 
providencial porque durante nueve meses de paseos y desplazamientos por Toledo a discreción, pudo detectar qué “tal-
ones de Aquiles” presentaban las defensas de la ciudad para proceder a su ulterior conquista. Historia Silense, Justo Pérez, 
Atilano González, eds. Madrid: Consejo Superior de Investigaciones Científicas, 1959: 120.

15. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 87, 41. 

16. Reilly apunta la posibilidad de que Alfonso VI hubiera tratado entonces de reanudar el cobro de parias en la taifa 
zaragozana, después de que se produjera un reforzamiento de lazos amistosos entre el reino hudí y la monarquía pam-
plonesa frente a la “cruzada” de 1073 diseñada por Gregorio VII contra los musulmanes españoles (Reilly, Bernard F. 
El Reino de León y Castilla bajo el Rey Alfonso VI...: 100). García Fitz señala como probable la campaña que Alfonso VI habría 
llevado a Zaragoza ese año (García, Francisco. Relaciones políticas y guerra...: 42).

17. Lévi-Provençal, Evariste; García, Emilio, eds. El Siglo XI en 1ª persona. Las “Memorias” de ‘Abd Allāh, último rey Zīrí de 
Granada destronado por los Almorávides (1090). Madrid: Alianza, 1982: 153. 

18. Sumarios de los acontecimientos encontramos en: Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 
103; Viguera, María Jesús, ed. Los Reinos de Taifas. Al-Andalus en el siglo XI...: 48; García, Francisco. Relaciones políticas y 
guerra...: 42-43. 
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creciera en exceso. Toda una obra de ingeniería diplomático-militar de la que Alfonso VI esperaba, 

no sin razón, obtener lucrativos resultados. 

Reilly da mucha importancia a una curia regia que probablemente fue reunida en octubre de 

1077. El testimonio documental que nos ha llegado de ella es el primero en el que Alfonso VI uti-

liza el título de imperator totius Hispaniae19, y según el autor británico muy bien pudo ser entonces 

cuando se adoptó solemnemente la decisión de colonizar la región del Tras-Duero20. Naturalmente 

hablar de colonización es hablar de conquista y aseguramiento militar, un objetivo que estaba en el 

punto de mira del monarca desde hacía años. Obviamente la clave para todo ello se encontraba en 

una proporción importante en los dominios septentrionales del reino de Toledo que, de este modo, 

comenzaba a presentarse como un obstáculo a abatir21.

Ciertamente se trataba de un obstáculo endeble, máxime desde que en 1075 al Ma’mūn había 

sido asesinado en su recientísima conquista cordobesa, y le había sucedido su nieto al-Qādir, un 

hombre de muy escasa talla política y presa muy pronto de las insaciables ansias territoriales de 

sus vecinos musulmanes. La descomposición territorial precedió en muy poco tiempo a la descom-

posición política. Aquélla se inició con la definitiva pérdida de Córdoba a manos de los sevillanos y, 

lo que era mucho más grave, con la independencia de Valencia para caer en la órbita del poderoso 

al-Muqtadir de Zaragoza.

Nada de ello se llevaba a cabo sin el supremo arbitraje de Alfonso VI. De hecho, la dependencia 

zaragozana de Valencia le costó a al-Muqtadir la cantidad de 100.000 dinares con destino a las arcas 

leonesas, según estimación de Ibn Bassām. A fin de cuentas el rey cristiano era “protector” tanto de 

Toledo, víctima de la segregación de Valencia, como de Zaragoza, beneficiario de ella22. En realidad, 

muy pocas taifas eran las que escapaban a su control. Una de ellas era la de Granada que en el 

“asalto” de 1074 había eludido el pago de tributos. Fue ahora, en 1078, cuando Abd Allāh hubo de 

desdecirse de sus anteriores plantes. Aquel año, y nuevamente con el concurso sevillano23, Alfonso 

19. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio. Colección diplomática. León: Centro de Estudios e Investigación 
“San Isidoro”, 1998: II, 129-132 (doc. nº 50).

20. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 168.

21. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 137-138.

22. García, Francisco. Relaciones políticas y guerra...: 44.

23. Sevilla deseaba colaborar con Alfonso VI en una operación contra Granada que, en último término, le serviría 
para acabar controlándola. Por supuesto que el monarca leonés no estaba dispuesto a llegar a esta última situación, y 
tampoco a que al-Mu’tamid pudiera escapar a un régimen regular de parias. De hecho, poco después del sometimiento 
de Abd Allāh de Granada, al-Mu’tamid firmaría un pacto con el monarca leonés quedando igualmente sometido a trib-
utación anual. Del pacto nos informa la Historia Roderici. En uno de sus pasajes, cuya historicidad no ha sido puesta en 
duda, y cuya cronología, según Menéndez Pidal, hay que situar en 1079 ó 1080 (Menéndez Pidal, Ramón. La España del 
Cid...: II, 923), se nos dice que Rodrigo Díaz de Vivar fue enviado como embajador de Alfonso VI para cobrar parias del 
rey de Sevilla. Fue allí cuando se produjo el famoso enfrentamiento con el que sería su irreconciliable enemigo, el conde 
García Ordóñez. En efecto, la estancia del Cid en Sevilla vino a coincidir con el ataque del conde cristiano, que por cierto 
era alférez real, dirigido, en compañía de otros nobles de origen navarro y junto a tropas del rey de Granada, contra las 
tierras del monarca sevillano. El Cid que, al negociar la entrega de parias por parte de al-Mu’tamid, lo consideraba pro-
tegido del monarca leonés, quiso evitar el avance del ejército granadino coaligado con los cristianos pero no tuvo éxito, 
viéndose forzado a enfrentarse con ellos junto a la fortaleza de Cabra. Los granadinos fueron derrotados y sus colabora-
dores cristianos cayeron prisioneros del Cid, que los retuvo durante tres días arrebatándoles tiendas y otras propiedades. 
García Ordóñez no perdonaría jamás esta afrenta al Cid. Pues bien, finalizado este algo más que encontronazo —duró 
según la crónica ab hora diei tercia usque ad sextam—, se nos dice que al-Mu’tamid entregó las parias debidas al rey Al-
fonso, y además le colmó de regalos después de firmar la correspondiente paz con él (Falque, Emma. Historia Roderici vel 
Gesta Roderici Campidocti. Chronica Hispaña Saecvli XII. Pars I. Turnhout: Brepols, 1990, 49-50 (par. 7-9). El encuentro de 
Cabra se ha interpretado en muchas ocasiones como un desafortunado incidente consecuencia de la coincidencia de dos 
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de satisfacer el pago de 10.000 anuales en el futuro. No fue preciso que el recurso a la violencia 

se materializara en decisivos combates. La presión política a través del embajador leonés Sisnando 

Davídiz fue suficiente para alcanzar esta ventajosa oferta, completada además con entregas ter-

ritoriales: concretamente Alfonso VI recibía Estepa, Castro del Río y Martos a cambio de Alcalá la 

Real, ocupada en 1074, y de Bedmar, un enclave toledano con el que el monarca leonés no tenía 

inconveniente en negociar como cosa propia24.

De hecho, fue Alfonso VI quien más contribuyó a fomentar la crisis territorial del reino toledano 

y con ello, ya lo hemos apuntado, la crisis política. Los sectores descontentos con las actitudes en-

treguistas de al-Qādir fueron haciéndose cada vez más visibles pese a las reacciones represivas del 

monarca, o precisamente por ello. Lo cierto es que las mutilaciones territoriales de que era objeto el 

reino, unidas a la creciente sangría económica que exigía el insaciable “protectorado” leonés, pro-

vocaron el estallido de la revuelta en Toledo, seguramente espoleada por los alfaquíes, siempre dis-

puestos a denunciar abusos fiscales tan anticoránicos como los derivados del pago a un rey infiel. 

No conocemos las interioridades de la revuelta de 1079 contra al-Qādir que se vio obligado a buscar 

refugio en Cuenca, pero no es difícil de imaginar sobre la base de lo apuntado. En cualquier caso, 

la espiral de la descomposición no hizo sino acelerarse vertiginosamente a partir de este momento.

Y a ello estuvo especialmente atento el rey aftasí de Badajoz, al-Mutawakkil, que se hizo con 

el control de la desbocada taifa toledana. Como era de esperar, al-Qādir suplicó a Alfonso VI que 

interviniese. La ocasión era inmejorable para iniciar el control del Tras-Duero que el monarca 

cristiano se había impuesto como objetivo prioritario desde por lo menos dos años antes. Para 

empezar, las condiciones impuestas para prestar ayuda a al-Qādir fueron sencillamente leoninas: 

además de considerables sumas de dinero, la posesión de algunos castillos toledanos especialmente 

estratégicos como Zorita y Canturias, con lo que quedaban en manos del monarca leonés dos de 

los accesos más significativos de la taifa toledana. Desde luego, Alfonso VI no se limitó a exigir 

contrapartidas, y en 1079 lo vemos in fossato muy cerca de Toledo, en la ribera del Guadarrama, 

acompañado de tres obispos, cuatro condes y algunos otros nobles25, y ese mismo año se produce 

la toma de Coria, un aviso al usurpador al-Mutawakkil y un peligroso precedente: por vez primera 

las tropas cristianas alcanzaban una firme posición en el Tajo, la barrera histórica de contención 

musulmana. No es extraño que fuera entonces cuando el rey de Badajoz, abandonando a toda 

prisa Toledo, hiciera un primer intento de llamada a los almorávides del emir Yūsuf ibn Tāsufīn26. 

embajadas de Alfonso VI destinadas a cobrar tributos: la del Cid en Sevilla y la del alférez García Ordóñez en Granada 
(Martínez, Gonzalo. El Cid histórico. Un estudio exhaustivo sobre el verdadero Rodrigo Díaz de Vivar. Barcelona: Planeta, 1999: 
98-102; García, Francisco. Relaciones políticas y guerra...: 45), pero en realidad del texto cronístico no se puede deducir que 
la presencia del conde y sus acompañantes navarros en Granada tuviera como objetivo el cobro de parias. Hubiese sido 
muy raro que una embajada de estas características se aventurara a realizar un ataque auspiciado por un tributario. Reilly 
sugiere, y parece más razonable, que García Ordóñez y sus acompañantes estaban en realidad refugiados en al-Andalus, 
acogidos a la protección de Abd Allāh de Granada, que tan mal dispuesto había venido mostrándose hacia las exigencias 
del monarca cristiano. Ciertamente no es muy aventurado pensar en una pasajera ruptura entre Alfonso VI y su alférez 
real, desaparecido de la corte entre 1074 y 1080 (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 153). 

24. Lévi-Provençal, Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 157-162; Viguera, María Jesús. Los Reinos de 
Taifas...: 48. 

25. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 156-158 (doc. nº 63); Burón, Taurino. Colección Documen-
tal del Monasterio de Gradefes, I (1054-1299). León: Centro de Estudios e Investigación “San Isidoro”, 1998: 8-10 (doc. nº 5).

26. Menéndez Pidal, Ramón, La España del Cid...: I, 264; Turk, Afif. El Reino de Zaragoza en el siglo XI de Cristo (V de la Hé-
gira). Madrid: Instituto Egipcio de Estudios Islámicos, 1978: 146-147. Es la segunda carta dirigida por al-Mutawakkil al 
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de sus súbditos no se había apaciguado y las exigencias y contrapartidas cristianas habían llegado al 

límite de lo soportable, hasta el punto de que la incapacidad para responder a ellas le supuso a al-

Qādir la entrega a Alfonso VI de una nueva fortaleza, en este caso la de Canales27. No está clara su 

identificación pero no es improbable que se tratara de un enclave fortificado, hoy ruinoso, situado 

a solo treinta kilómetros al norte de Toledo28. 

Sin necesidad de asumir la literalidad de los siete años que algunas fuentes cristianas atribuyen 

al asedio de Toledo29, es bastante evidente que la ocupación de la vieja capital visigoda era en este 

momento algo más que una mera variable de futuro. Pero ciertamente no podía ser inmediata. La 

presión ejercida por Alfonso VI, económica y militar al tiempo30, no solo se focalizaba en Toledo, 

aunque en este momento fuera allí sufrida con más intensidad. Una nueva revuelta toledana en 

1082, en este caso frustrada, evidencia el clima de saturación en el que vivía al-Andalus y que, 

naturalmente, experimentaban también los musulmanes de otras taifas.

El rey sevillano al-Mu’tamid fue uno de los líderes andalusíes que empezó a plantar cara de 

manera inequívoca a Alfonso VI. No sabemos exactamente qué es lo que sucedió en la corte se-

villana en los últimos meses de 1082, pero las numerosas fuentes que lo relatan, incluido la del 

panegirista cortesano Ibn al-Labbâna, contemporáneo y quizá testigo de los hechos, nos hablan 

de una embajada cristiana cuya misión era la de recaudar las parias convenidas e integrada, entre 

otros, por un judío de la máxima confianza del rey leonés llamado Ibn Salīb. La insatisfacción de los 

embajadores por el retraso en el pago o la mala calidad del numerario entregado, supuso el plant-

eamiento de nuevas exigencias, en este caso territoriales. Ante ello, la reacción de al-Mu’tamid fue 

contundente: prisión de los cristianos y condena a muerte del judío. Todo un casus belli que forzó 

al propio rey sevillano a solicitar la ayuda del emir de los almorávides —era la segunda petición 

cursada en este sentido— y provocó la inmediata respuesta de Alfonso VI. En la primavera de 

emir almorávide la que nos da noticia de la primera, escrita a raíz de la pérdida de Coria: Huici, Ambrosio. Colección de 
Crónicas Árabes de la Reconquista. Tetuán: Editora Marroquí, 1952: I, 48-51.

27. Ibn al-Kardabūs. Historia de al-Andalus (Kitāb al-Iktifā’, ed. Felipe Maíllo. Barcelona: Akal, 1986: 103-104.

28. Miranda, José. “Reflexiones militares sobre la conquista de Toledo por Alfonso VI”, Estudios sobre Alfonso VI y la recon-
quista de Toledo. Actas del II Congreso Internacional de Estudios Mozárabes. Toledo: Instituto de Estudios Visigótico-Mozárabes, 
1987: I, 267; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 156. 

29. Empezando por el documento de dotación de la nueva catedral toledana de diciembre de 1086 en el que puede 
leerse:... Quamobrem amore christiane religionis dubio me periculo submittens, nunc magnis et frequentibus preliis, nunc ocultis 
insidiarum circumuencionibus, nunc uero apertis incursionum deuastacionibus, septem annorum reuolucione gladio et fame simul 
et captiuitate, non solum uius ciuitatis sed et tocius uius patrie abitatores afflixi... (Gambra, Andrés. Alfonso VI. Cancillería, Curia 
e Imperio...: II, 227 (doc. nº 86). Más tarde, Jiménez de Rada recogerá también el dato: Jiménez de Rada, Rodrigo. Histo-
ria de Rebus Hispaniae sive Historia Gothica, en Corpus Christianorum. Continuatio Mediaevalis, ed. Juan Fernández. Turnhout: 
Brepols, 2010 (trad. castellana del mismo autor: Fernández, Juan. Historia de los Hechos de España. Madrid: Alianza Editorial, 
1989: lib. VI, cap. xxxii.

30. De este clima de movilización militar da cuenta, por ejemplo —y como veremos no se trata de un caso aislado—, 
el testamento del conde Diego Ansúrez fechado en septiembre de 1081. Lo habíamos visto con el rey in fossato junto a 
Toledo en 1079 (nº 25). Ahora dos años después dictaba testamento estableciendo las correspondientes posibilidades: 
muerte en combate con o sin hallazgo del cuerpo, destinándose en el segundo caso el botín obtenido al rey y al rescate 
de cautivos. Colección Documental del Archivo de la Catedral de León (775-1230), IV (1032-1109), ed. José Manuel Ruiz. León: 
Centro de Estudios e Investigación “San Isidoro”, 1990: 500-501 (doc. nº 1224); Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 154. Exactamente un año después, en septiembre de 1082, era el conde Gonzalo Salvadorez quien, 
preparado para salir con el rey en combate contra los musulmanes —positus in procintu cum domino meo contra mauros—, 
hacía una importante donación al monasterio de Oña que permanecería invariable con independencia de que volviera o 
no con vida de la expedición; en este segundo caso su cuerpo debía ser enterrado junto a sus antepasados en el monaste-
rio: Colección diplomática de San Salvador de Oña (822-1284). I (822-1214), ed. Juan del Álamo. Madrid: Consejo Superior de 
Investigaciones Científicas, 1950: 113-114 (doc. nº 77). 
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arrasar previamente tierras del Algarve y la segunda, comandada personalmente por el rey, llegó 

directamente a Sevilla sometiendo sus alrededores a la destrucción y avanzando hasta Medina 

Sidonia y la misma Tarifa. Era una auténtica demostración de fuerza contra la que al-Mu’tamid 

nada pudo hacer. Su respuesta consistió en ayudar al emir Yūsuf ibn Tāsufīn a tomar Ceuta, con la 

esperanza de que de este modo se pudiese acelerar su intervención en la Península31.

Otro frente inquieto en aquellos años de profunda turbulencia era el zaragozano, máxime cu-

ando desde 1081 la enfermedad de al-Muqtadir anunciaba la crisis civil que se produciría a su 

muerte a fines del año siguiente. Una vez más, Alfonso VI quiso aprovechar la coyuntura y dar una 

nueva vuelta de tuerca a la insostenible situación andalusí, aunque en esta ocasión su intervención 

no fue excesivamente afortunada32.

Y es que realmente su atención se hallaba focalizada hacia el desenlace de la crisis toledana, 

muy próximo a consumarse. La revuelta operada sin éxito en 1082 evidenció de manera defini-

tiva la inviabilidad del reino musulmán de Toledo. Fue entonces cuando un sector de la población 

se puso en contacto con Alfonso VI para ofrecerle la entrega pactada de la ciudad. Pero no fue 

el único, el propio rey al-Qādir buscó una salida honrosa, la de hacerse con la taifa valenciana a 

cambio de la entrega de Toledo. Con todo, las apariencias se guardaron, e incluso hubo cerco or-

ganizado sobre la ciudad desde la tardía fecha de otoño de 108433. Sin duda, no toda la población 

estaba dispuesta a rendirse tan fácilmente al rey cristiano. Éste, por su parte, pudo empezar a hacer 

planes para la restauración de la archidiócesis toledana desde los últimos meses de 108234, pero 

no fue hasta mayo de 1085 cuando se produjo la capitulación35 y la entrada del rey en la ciudad, 

acompañado, entre otros, por contingentes de los obispos de Santiago, Orense, Burgos y Palencia36.

31. Huici, Ambrosio. Las grandes batallas de la reconquista durante las invasiones africanas (almorávides, almohades y benimer-
ines). Madrid: Universidad de Granada, 1956: 21-26; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 
185-186 y 188; Turk, Afif. El Reino de Zaragoza en el siglo XI...: 147. 

32. A finales de 1082, en efecto, el rey Alfonso había dirigido un destacamento hacia la taifa zaragozana. Pues bien, 
asociado a esta intervención, se produjo un sonado revés cristiano en el castillo de Rueda de Jalón, a 35 kilómetros al 
oeste de Zaragoza. Su alcaide, en el contexto de la confusa situación creada a raíz de la muerte de al-Muqtadir, había 
ofrecido la posesión de la fortaleza al monarca leonés. Pero éste, receloso, no fue personalmente a tomar posesión de 
ella, sino que envió a algunos de sus hombres. Fue entonces cuando el alcaide consumó la traición que había urdido 
cayendo sobre los representantes del rey cristiano que fueron literalmente masacrados. Los hechos habrían tenido lugar 
en enero de 1083, y supusieron la retirada inmediata del ejército cristiano del escenario zaragozano (Falque, Emma. 
Historia Roderici vel Gesta Roderici...: 55-56; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 187-188).

33. García, Francisco. Relaciones políticas y guerra...: 50; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 190.

34. Gambra piensa que Alfonso VI probablemente designó a Bernardo II de Palencia para ocupar el arzobispado de To-
ledo cuando estaba próxima la caída de la ciudad y que ello justifica el título de arzobispo con el que aparece designado 
en media docena de documentos entre finales de 1082 y mediados de 1085 (Gambra, Andrés. Alfonso VI. Cancillería, Curia 
e Imperio...: I, 623). Reilly piensa, en cambio, que 1082 era una fecha temprana para pensar en la restauración de la 
Iglesia de Toledo, y que era la propia sede palentina la que Alfonso VI pretendía promocionar a metropolitana: Reilly, 
Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 134 y 163-164.

35. En su día, Julio González sistematizó, reconstruyéndolas, las cláusulas de la capitulación: a los musulmanes to-
ledanos se les respetarían vida y propiedades; los que decidiesen marchar lo harían con sus bienes muebles quedando 
abierta la posibilidad del retorno; los que se quedasen pagarían los tributos confesionales que desde antiguo se venían 
pagando a los reyes; la mezquita mayor sería respetada en su función; los bienes del rey musulmán quedaban en poder 
del cristiano (González, Julio. Repoblación de Castilla la Nueva. Madrid: Universidad Complutense de Madrid, 1975: I, 78). 
A ello hay que añadir el compromiso de ayuda que Alfonso VI prometió a al-Qādir para hacerse con el reino de Valencia 
(Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 194-195). 

36. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 196.
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La estrategia de presión diplomático-militar utilizada por Alfonso VI frente a al-Andalus a lo 

largo de sus veinte primeros años de reinado, contaría, a raíz de la ocupación de Toledo, con 

un factor nuevo: la participación de los almorávides en la dialéctica de confrontación peninsular 

entre cristianismo e islam. Aquella estrategia había llevado a al-Andalus a un callejón sin salida. 

Los musulmanes españoles con sus solas fuerzas no podían hacer frente a una situación, que si 

económicamente resultaba inviable, amenazaba ahora, después de la experiencia toledana, con el 

broche final de la conquista.

De ello dan cuenta algunas acciones puntuales de ocupación permanente como la de Aledo37 

y, sobre todo, la inmediata operación que, tras la toma de Toledo, dirigió Alfonso VI contra al-

Musta’īn de Zaragoza, con cerco incluido de la ciudad, en la primavera-verano de 1086. Fuentes 

e historiografía concuerdan en que la ofensiva no tenía, como había ocurrido anteriormente, el 

objetivo inmediato de conseguir o ajustar el cobro de parias. Había una auténtica voluntad de 

conquista.38 Solo el desembarco de los almorávides en Algeciras el 30 de julio de 1086 obligaba a 

Alfonso VI a retirarse de su empeño.

Aunque como sabemos fue probablemente al-Mutawakkil de Badajoz quien a raíz de la toma 

de Coria de 1079 entró por primera vez en contacto con Yūsuf b.Tāsufīn, sería al-Mu’tamid de 

Sevilla quien retomara la iniciativa en 1082. También sería quien poco después, ante el cariz de los 

acontecimientos toledanos, organizaría toda una embajada integrada también por representantes 

de los reyes de Badajoz y Granada para solicitar formalmente la ayuda almorávide. Y finalmente 

él mismo, consumada la conquista de la vieja ciudad visigoda, se desplazaría personalmente a las 

cercanías de Ceuta para mantener una entrevista con el emir almorávide. Al-Mu’tamid de Sevilla 

fue por tanto el alma de este peligroso paso que, según conocida y tardía referencia a él atribuida, 

le hacía preferir convertirse en apacentador de camellos que en porquero de cerdos39.

La batalla campal de Zalaca o Sagrajas, una llanura situada a pocos kilómetros al oeste de 

Badajoz, fue el episodio que marcó el primer desembarco de Yūsuf ibn Tāsufīn en la Península. 

Tuvo lugar el 23 de octubre de 1086 y enfrentó a las tropas del emir, coaligadas con las de los reyes 

de Sevilla, Granada, Málaga y Badajoz con las fuerzas de Alfonso VI apoyadas por el rey Sancho 

Ramírez e incluso, si hemos de creer la Chronica Gotorum o Chronicon Lusitanum, por algunos cabal-

leros de origen franco40. 

37. La oriental posición de Aledo, situada cerca de Lorca, fue conquistada no por tropas de Alfonso VI sino del noble 
García Jiménez en 1086, con toda probabilidad antes del desembarco de los almorávides a finales de julio de aquel 
año. Se trata de un enclave aislado de las posesiones castellanas, dependiente en el momento de su conquista de las 
posesiones orientales del rey al-Mu’tamid de Sevilla, y llegó a constituir un auténtico quebradero de cabeza para los 
musulmanes, hasta el punto de que, como veremos, el segundo desembarco de Yūsuf b.Tāsufīn en la Península tuvo 
como objeto la recuperación de Aledo.

38. Turk, Afif. El Reino de Zaragoza en el siglo XI...: 150-154. En este sentido hay que decir que Reilly discrepa de la opin-
ión mayoritaria: Alfonso VI no podía estar pensando en conquistar todo un reino cuando acababa de ocupar otro y las 
labores de pacificación y encuadramiento del conjunto de su amplio territorio exigían importantes sumas de dinero, 
que eran las que precisamente pensaba obtener de al-Must’īn de Zaragoza (Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 201).

39. Turk, Afif. El Reino de Zaragoza en el siglo XI...: 148.

40. ... convenerunt cum Rege nostro Christiani a partibus Alpes, multique Francorum in adjutorium ei affuerunt... España Sagrada, 
XIV: 476; Portugaliae. Monumenta Germaniae Historica. Scriptores. Lisboa: 1856: I, 10.
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rápida marcha de Yūsuf ibn Tāsufīn a Marruecos por graves exigencias dinásticas, hicieron que el 

desastre para Alfonso VI no fuera mayor de lo que podía haber sido. Pero es obvio que Sagrajas 

supuso una reorientación de la política del monarca leonés respecto a los musulmanes, una reori-

entación no tanto cualitativa como cuantitativa. El monarca cristiano no estaba dispuesto a renun-

ciar a la percepción de parias pero su desmedido nivel de antigua exigencia debía ahora someterse 

a pautas de cierta moderación que no obligaran a los reyes andalusíes a acudir sistemáticamente a 

los almorávides. La propia ambigüedad de las taifas ante la presencia en la Península del emir, de-

seada y temida a la vez, favorecía una moderada vuelta al régimen de parias, máxime cuando una 

segunda intervención de Yūsuf ibn Tāsufīn en la Península se saldaba en 1088 con un estrepitoso 

fracaso ante los muros de la fortaleza cristiana de Aledo41. A partir de ese momento Alfonso VI tuvo 

la posibilidad de restablecer el régimen de parias con Zaragoza primero42, con las tierras andalusíes 

de Levante43, y finalmente con Granada44. 

Esta ambigüedad de las taifas era más de lo que el piadoso Yūsuf ibn Tāsufīn y el partido religi-

oso de los alfaquíes andalusíes que lo apoyaba podían aguantar. Ello explica el tercer desembarco 

del emir almorávide en la Península en 1090. Comenzó con un propagandístico sitio de Toledo que 

demostraba claramente cuál era el auténtico enemigo del régimen almorávide45, pero muy pronto 

41. La estratégica posición de Aledo, conquistada en 1086 (véase la nota 37), estaba resultando tan lesiva para los do-
minios musulmanes de la zona que al-Mu’tamid no dudó en volver a llamar a Ysuf ibn Tâsufîn para destruir el enclave 
cristiano. No era empresa fácil porque encubiertamente lo sostenía la taifa murciana, recelosa del expansionismo sevil-
lano y estimuladora del secesionismo de la zona frente a al-Mu’tamid. El cerco, acometido por almorávides y andalusíes, 
fue un fracaso: los distintos reyes de taifas pusieron de manifiesto una vez más un particularismo individualista que 
escandalizaba a los almorávides, y además el anuncio de un refuerzo comandado por el propio Alfonso VI, fue suficiente 
para que la campaña musulmana finalizara infructuosamente (Huici, Ambrosio. Las grandes batallas de la reconquista...: 
83-99; García, Francisco, Castilla y León frente al Islam. Estrategias de expansión y tácticas militares (siglos XI-XIII). Sevilla: Uni-
versidad de Sevilla, 1998: 186-187). 

42. Inicialmente la batalla de Sagrajas no había traído la armonía entre Alfonso VI y al-Musta’īn de Zaragoza. A fin de 
cuentas, el rey cristiano se había visto obligado a levantar el cerco de Zaragoza precisamente para enfrentarse en Sagra-
jas con los almorávides. Por eso, la primera intención respecto a al-Musta’īn fue perjudicarle colaborando con Sancho 
Ramírez en el intento de conquista de Tudela en el invierno de 1087. Allí, además, había dirigido Alfonso VI a los alia-
dos de origen franco que precipitadamente había convocado al enterarse del desembarco almorávide del año anterior. 
Acudieron a su llamada el duque Eudes de Borgoña, el vizconde Guillermo Le Charpentier de Melun, y seguramente 
Enrique de Borgoña, hermano de Eudes, y su primo Raimundo. Más dudas ofrece la presencia entonces del que a partir 
de 1093 sería conde Raimundo IV de Toulouse (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 214-
217). Un año después del sitio de Tudela, cuando ya se había producido el frustrado intento almorávide de recuperar 
Aledo, Alfonso VI firmaba un acuerdo con al-Musta’în que actualizaba atrasos en el pago de parias (Lévi-Provençal, 
Evariste, García, Emilio, eds. El Siglo XI en 1ª persona...: 225).

43. Las memorias de Abd Allāh asocian el pacto alcanzado por Alfonso VI a raíz de Aledo con Zaragoza, con el obtenido 
“con los demás príncipes del Levante” (Lévi-Provençal, Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 225).

44. Fue en los primeros meses de 1089 cuando Alfonso VI, todavía en la estela del fiasco de Aledo, envió a Pedro 
Ansúrez a la corte de Abd Alllāh de Granada para exigirle las tres anualidades que le debía (Lévi-Provençal, Evariste; 
García, Emilio, eds. El Siglo XI en 1ª persona...: 227-230; Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 
233). García Fitz subraya, en el contexto de moderación del momento, que Alfonso VI “se guardó de exigir contribu-
ciones nuevas y se limitó a reclamar las tres anualidades” que se le debían desde 1086 (García, Francisco. Relaciones 
políticas y guerra...: 72). 

45. El sitio tuvo lugar en el verano de aquel año. Yūsuf ibn Tāsufīn no contaba en esta ocasión con los reyes de taifas, y el 
solo anuncio de un ejército cristiano comandado por Alfonso VI y en el que participaba Sancho Ramírez de Aragón, fue 
suficiente para decidirle a levantarlo. El fossato real se produjo en agosto como lo prueba un documento particular de la 
catedral de León de aquella fecha (Colección Documental de la Catedral de León...: IV, 539-540 (doc. nº 1250); Reilly, Bernard 
F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 243-244. El dato de la participación del rey aragonés lo proporciona la 
tardía Crónica de San Juan de la Peña: (Orcástegui, Carmen. Crónica de San Juan de la Peña. Versión aragonesa. Edición crítica. 
Zaragoza: Cuadernos de Historia Jerónimo Zurita, 1986: 37) Lapeña, Ana Isabel. Sancho Ramírez...: 185-186. 
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tario: la sustitución de los reyes andalusíes por un sistema político centralizado y directamente de-

pendiente de las autoridades almorávides. La sangría económica que seguía soportando la España 

islámica a favor del rey cristiano de León debía finalizar. De hecho, Alfonso VI era consciente de 

que el régimen de parias tenía los días contados. Ciertamente podría ser significativo que el esta-

blecimiento de una figura fiscal nueva exigida a los súbditos del rey cristiano, el petitum, venga a 

coincidir en 1090 con el destronamiento de Abd Allāh y el final del reino zirí de Granada a manos 

de los almorávides46. Sevilla y su rey al-Mu’tamid, tan dispuesto a solicitar en otras circunstancias 

la ayuda de Yūsuf ibn Tāsufīn, se convertía ahora en su segundo objetivo. Alfonso VI procuró 

sostenerle e incluso es posible que su matrimonio con la princesa Zaida, que había sido nuera de 

al-Mu’tamid, tenga algo que ver con un intento de estrechar lazos de alianza, pero todo fue inútil. 

El año 1091 al-Mu’tamid perdía el trono, y como Abd Allāh, era deportado a Marruecos aunque 

no precisamente para apacentar camellos: moriría en Āgmāt, en el Atlas, “ganando su sustento del 

trabajo de ruecas de sus hijas”.47 Al-Mutawakkil de Badajoz aún se mantendría algún tiempo, pero 

sus clamorosas concesiones territoriales en búsqueda del apoyo de Alfonso VI —Santarem, Lisboa 

y Cintra— no le garantizaron un trono que perdía en 109448. Lo cierto es que estas concesiones 

territoriales no permanecieron mucho tiempo en manos del rey cristiano49.

En 1095 era evidente que, pese al mantenimiento agónico de las taifas de Zaragoza y Valen-

cia, el monarca leonés debía renunciar definitivamente a la práctica extorsionadora como vía de 

desgaste del islam andalusí. El nuevo enemigo de Alfonso VI ya no sería un espacio debilitado por 

la fragmentación política, sino todo un imperio fuerte y centralizado que había devuelto al Tajo la 

frontera de sus dominios.

2.3. Ofensiva almorávide (1097-1109)

Yūsuf ibn Tāsufīn cruzaba a la Península por cuarta vez en el transcurso de 109750. En esta 

ocasión focalizó el yihad en tierras toledanas, un objetivo, como no podía ser de otro modo, muy 

46. Las memorias de Abd Allāh recogen con detalle sus últimos días al frente del gobierno granadino y su exilio en Mar-
ruecos (Lévi-Provençal, Evariste; García, Emilio, eds. El Siglo XI en 1ª persona...: 261-278); también abordan el destron-
amiento y destierro de su hermano Tamīm, rey de Málaga (Lévi-Provençal, Evariste; García, Emilio, eds. El Siglo XI en 
1ª persona...: 278-280). En su momento Sánchez Albornoz llamó la atención sobre la coincidencia cronológica de estos 
sucesos con una nueva figura impositiva de carácter excepcional consistente en dos sueldos provenientes de infanzones 
y villanos leoneses de la que hablan sendos documentos judiciales de 1090 y 1091, figura que era contraprestación por 
solo un año a los fueros concedidos; los documentos relacionan expresamente la nueva exigencia tributaria con ille lite 
de illos almurabites (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II (docs. nº 105 y 114). Sánchez Albornoz 
solo mencionaba el segundo de ellos: Sánchez, Claudio. “Notas para el estudio del petitum”, Viejos y Nuevos Estudios sobre 
las Instituciones Medievales Españolas. Madrid: Espasa-Calpe, 1976: II, 932-934.

47. Diversas fuentes árabes nos informan de los esfuerzos de aproximación hacia Alfonso VI que en el último momento 
habría ensayado al-Mu’tamid (García, Francisco. Relaciones políticas y guerra...: 74). Concretamente debemos a Ibn al-Jatīb 
las noticias acerca de los últimos años de la vida del gran rey sevillano (Viguera, María Jesús. Los Reinos de Taifas...: 114).

48. Viguera, María Jesús. Los Reinos de Taifas...: 86.

49. Viguera, María Jesús, ed. El retroceso territorial de al-Andalus. Almorávides y almohades. Siglos XI al XIII. Historia de España 
Menéndez Pidal. Madrid: Espasa-Calpe, 1997: VIII-2, 53. La Historia Compostelana, por su parte, narra el heroico intento 
del conde Raimundo de Borgoña de recuperar Lisboa en 1095. En aquella ocasión le acompañaba el futuro obispo 
Gelmírez: Historia Compostelana, ed. Emma Falque. Madrid: Akal, 1994: 391-392; la edición latina en Corpus Christianorum, 
Continuatio Medievalis. Turnhout: Brepols, 1988.

50. Por segunda vez un desembarco almorávide provoca la redirección de un ejército de Alfonso VI con destino a 
Zaragoza. En efecto, a principios de mayo de 1097, desde León, el rey dirigía un imponente ejército quizá con el designio 
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sus reyes al rey Alfonso, y la ofensiva del centralizado emirato almorávide se convertía en algo 

más que un peligro potencial. Por vez primera el monarca leonés sentía una agobiante necesidad 

de defensa y esa necesidad se hizo dolorosamente patente tras la derrota de Consuegra el 15 de 

agosto de aquel año de 1097 y el asedio de más de una semana al que se vio sometido el propio rey 

Alfonso en aquella fortaleza51.

La crítica situación por la que atravesaban los dominios de Alfonso VI aconsejó la reunión de 

un concilio, el de Palencia de 1100, que, presidido por un legado papal, adoptó medidas relativas 

a la defensa del reino. Volveremos sobre ello. Ahora solo apuntaremos que la concertación de una 

paz garantizada entre los reyes cristianos y la financiación pudieron ser dos de los asuntos tratados.

Con todo, los próximos años no iban a ser pródigos en enfrentamientos cristiano-musulmanes, y 

la consolidación de las posiciones almorávides —conquista de Valencia y protectorado sobre Zaragoza 

(1102)— no hizo sino consolidar la política militar del rey Alfonso en clave meramente defensiva. 

Por ejemplo, el cerco impuesto a Medinaceli en 1103, que acabaría un año después con la ocupación 

cristiana de la plaza, tuvo como objetivo evitar la comunicación entre la nueva Valencia almorávide 

y Zaragoza, ahora aliada del emir africano52. Hubo algunas otras expediciones puntuales como la que 

en verano de 1104 Alfonso VI dirigía contra el territorio sevillano53.

Entre tanto Yūsuf ibn Tāsufīn, que había visitado por última vez la Península en 1102-1103 para 

proclamar en Córdoba a su hijo ‘Alī ibn Yūsuf como heredero, moría en 1106, no muchos años antes 

que Alfonso VI. Pero su sucesor, el nuevo emir almorávide, estrecharía aún más la soga en torno al 

cuello del rey cristiano. Efectivamente ‘Alī ibn Yūsuf (1106-1143), nada más acceder al poder, decidió 

activar la guerra santa volviendo a convertir Toledo en objetivo de su renovado ímpetu militar. La 

campaña, confiada a su hermano Tamīn, gobernador de Granada, tuvo, sin embargo, como escenario 

principal el estratégico enclave de Uclés, donde en mayo de 1108 se produjo una sonada derrota cris-

tiana en la que moriría Sancho, el heredero del trono y responsable de la defensa de Toledo54.

La acosada monarquía de Alfonso VI ya no pudo responder a la derrota de Uclés. El último 

desplazamiento del rey y su corte a Toledo al finalizar la primavera de 1109 perseguiría, quizá, la 

organización de una cumplida respuesta contra los almorávides, pero la muerte del rey, el 1 de 

julio, lo impidió55.

de castigar a Pedro I de Aragón y ayudar a al-Musta’īn de Zaragoza a recuperar Huesca. El ejército volvió sobre sus pasos 
al conocer el desembarco del emir almorávide (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 310-311).

51. El texto de los Anales Toledanos I es suficientemente expresivo: “Arrancada sobre el Rey D. Alfonso en termino de 
Consuegra, dia de Sabado, e dia de Santa Maria de Agosto entro el Rey D. Alfonso en Consuegra, e cercaronlo y los Al-
moravedes VIII días, e fueronse. Era MCXXXV” (Los Anales Toledanos I y II, ed. Julio Porres. Toledo: Instituto Provincial de 
Investigaciones y Estudios Toledanos, 1993: 69). Por entonces, en el sector conquense de la frontera las tropas cristianas 
comandadas por Alvar Fáñez recibieron otro revés (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 313).

52. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 340-341.

53. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 344.

54. Reilly realiza un completo análisis de las posibles bajas producidas entre los magnates laicos, así como de las tras-
cendentes consecuencias de la derrota (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 378-382), pero 
sigue siendo un clásico de recomendable consulta el trabajo de Huici Miranda sobre el particular (Huici, Ambrosio. Las 
grandes batallas de la reconquista...: 101-134). Véase además Slaughter, John E. “De nuevo sobre la batalla de Uclés”. Anu-
ario de Estudios Medievales, 9 (1974-1979): 393-404. 

55. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 387.
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Desde mediados del siglo XI la monarquía leonesa había dado un salto cuantitativo y también 

cualitativo en orden a la justificación de su programa reconquistador. Fernando I hubo de hacer 

frente a un panorama muy distinto al de períodos anteriores. La lucha contra el islam había dejado 

de ser una cuestión de supervivencia para convertirse en exigencia moral56. El combate contra los 

musulmanes no lo dictaba ya la necesidad, porque la fragmentación de un al-Andalus debilitado 

no ponía en peligro la seguridad de los cristianos. Ese combate era la expresión de la justicia de 

Dios, la materialización de su voluntad insatisfecha por el expolio perpetrado hacía siglos por los 

musulmanes y que había convertido a buena parte de la Península en dominio infiel. 

Con motivo de la campaña de Barbastro de 1064 el papa Alejandro II lo había dejado meridian-

amente claro. En efecto, era lícito combatir y eliminar a los sarracenos porque, aunque es evidente 

que a los cristianos no les está permitido derramar la sangre de otro ser humano, sin duda cabe 

la excepción de los criminales y malhechores, y los musulmanes, al ocupar injustamente tierras 

que no les pertenecían, se habían convertido a sí mismos en reos de muerte: combatirlos era algo 

meritorio57. Obsérvese que lo que hace lícito matar a un musulmán no es su credo religioso sino 

su delictiva ocupación de tierras ajenas: la lógica reconquistadora, a los ojos del Papa, era el medio 

que mejor podía justificar una guerra santa que apuntaba a cruzada. 

Es ésta la herencia ideológica que recibe Alfonso VI al iniciar su reinado. La sacralización de 

la reconquista era un hecho. Por eso, debía acompañarse de gestos, motivaciones puntuales y el-

ementos circunstanciales capaces de hacer visible esa realidad, máxime cuando el combate contra 

el infiel no siempre iba acompañado de la siempre convincente muerte martirial. Mientras hubo 

taifas que explotar, Alfonso VI prefirió la extorsión económica al derramamiento de sangre, y eso 

se produjo a lo largo de más de dos tercios del reinado. Es cierto que la estrategia de desgaste era 

a la larga más efectiva que otra cosa, y que el fin último que se proponía era el de la derrota de los 

miembros y no su perpetuación. Pero algo que sin duda era bastante evidente para Alfonso VI y sus 

círculos cortesanos, probablemente no lo era para todos. Hacer patente la sacralidad de la empresa 

reconquistadora era objetivo prioritario del monarca leonés, y para ello utilizó claves bien cono-

cidas ya como la de los santos protectores o el blindaje de las reliquias; también recurrió genero-

samente a la amistad de Cluny, a la complicidad del Papa y a la incondicional colaboración de sus 

obispos. Nada radicalmente nuevo, pero, eso sí, salpicado aquí y allá por algunos toques propios de 

56. de Ayala, Carlos. “La sacralización de la reconquista...”: 74-95.

57. Fue en efecto probablemente en 1063 con motivo de la expedición a Barbastro cuando Alejandro II escribía al ar-
zobispo de Narbona y también al conjunto de los obispos españoles sobre la licitud de combatir a los musulmanes por 
haberse apropiado injustamente de las tierras de los cristianos. En la carta al arzobispo el Papa recuerda la prohibición 
de derramar sangre del prójimo, excepto la de los criminales y sarracenos:... Omnes leges tam ecclesiasticae quam seculares 
effusionem humani sanguinis dampnant, nisi forte commissa crimina aliquem iudicio puniant, vel forte, ut de Sarracenis, hostilis 
exacerbatio incumbat... (Leewenfeld, Samuel. Epistolae pontificum...: 43 (doc. nº 83). La misiva a los obispos incluye una 
clara diferenciación en el trato que debe dispensarse a judíos y sarracenos: ...Dispar nimirum est Judaeorum et sarracenorum 
causa. In illos enim, qui Christianos persequuntur et ex urbibus et propiis sedibus pellunt, juste pugnatur; hi vero ubique parati sunt 
servire... (Alexander II. Epistolae et diplomata, cols. 1386-1387 (nº 101). Flori, Jean. “Réforme, reconquista, croisade...”: 
321-322; Flori, Jean. La guerra santa...: 276-277. Por otra parte, el Papa concedía a quienes participaran en la operación 
automática satisfacción de penitencias impuestas y remisión de pecados. Así nos lo cuenta una carta enviada por el Papa 
al clero Vulturnensi, probablemente Castel Volturno, enclave pontificio recientemente reconquistado en Campania. El 
texto dice así: Clero Vulturnensi. Eos qui in Ispaniam proficisci destinarunt, paterna karitate hortamur, ut que divinitus admoniti 
cogitaverunt, ad effectum perducere summa cum sollicitudine procurent; qui iuxta qualitatem peccaminum suorum unusquisque suo 
episcopo vel spirituali patri confiteatur, eisque, ne diabolus accusare de impenitentia possit, modus penitentie imponatur. Nos vero 
auctoritate sanctorum apostolorum Petri et Pauli et penitentiam eis levamus et remissionem peccatorum facimus, oratione prosequente 
(Leewenfeld, Samuel. Epistolae pontificum...: 43 (doc. nº 82); Goñi, José. Historia de la bula de la cruzada...: 50-51).
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shla novedad jerosolimitana. El rey leonés, estricto contemporáneo del clima preparatorio de la cru-

zada, de su predicación y primeros éxitos, no dejará de utilizar sus resonancias para reproducir en 

sus reinos algunos de sus beneficiosos efectos. Estamos en la antesala del cruzadismo peninsular.

3.1. El papel de los santos protectores de la monarquía

Desde hacía siglos Santiago se había erigido en el santo protector de la monarquía, pero fue du-

rante el reinado de Fernando I cuando esa protección se quiso presentar como especialmente vin-

culada a la última década del monarca, la más activamente dedicada a combatir a los musulmanes. 

Fue este un interesante antecedente que su hijo Alfonso VI no hizo sino continuar. 

Hemos visto que fueron los años 1074-1075 los que contemplan el inicio de una seria ofensiva 

diplomático-militar leonesa frente al islam. Pues bien, no es en modo alguno casual que esa ofen-

siva venga a coincidir con el inicio de las obras de la catedral románica de Santiago de Compostela, 

la encargada de sustituir la vieja fábrica de la época de Alfonso III. Fue efectivamente el año 1075 

en el que el obispo Diego Peláez de común acuerdo con el rey da inicio a las obras de la nueva y 

monumental basílica58. Es probable que Alfonso VI no dejara de pasar personalmente por Santiago 

aquel año59. Reilly cree, incluso, que en aquella ocasión y para promover la construcción de la nue-

va catedral, puso a disposición del Apóstol parte del botín que habría obtenido el año anterior60. 

Es una conjetura, pero es evidente que el monarca deseaba asociar su ofensiva anti-islámica con 

el esplendor de la sede jacobea y que para facilitar tal asociación estuvo dispuesto a comprometer 

parte de su erario presente o futuro.

Ahora bien, parece que no fue tanto en la primera parte del reinado cuando Alfonso VI se 

acordó del santo protector como en la segunda, en la que el peligro almorávide puso de relieve con 

patética crudeza el rostro del islam más agresivo. La estancia del rey en Galicia en el transcurso de 

1088 no es evidente que fuera acompañada de ningún acto de presencia en Compostela61, y no 

parece que su viaje a Santiago a comienzos de 1090, caso de poderse contrastar adecuadamente, 

58. Desde 1075 se documenta un equipo organizado de oficiales y artesanos encargados de la Obra de Santiago. Portela, 
Ermelindo. “Le bâtiment à Saint-Jacques de Compostelle (1075-1575): demande, financement, travail et techniques”. 
Cahiers de la Méditerranée, 31 (1985): 16; Castiñeiras, Manuel. “La meta del Camino: la catedral de Santiago de Com-
postela en tiempos de Diego Gelmírez”, Los caminos de Santiago. Arte, historia y literatura, Maria del Carmen Lacarra, dir. 
Zaragoza: Institución Fernando el Católico, 2005: 218-219. 

59. Así lo cree Reilly (Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104) basándose en un documento 
real a favor de San Lorenzo de Carboeiro supuestamente fechado el 1 de enero de 1075 en Santiago de Compostela ante 
una amplia representación de la corte. Gambra considera el documento sospechoso, y si bien para él podría reflejar el 
testimonio de una asamblea eclesial realizada en Santiago por aquellas fechas, no cree probable la presencia en ella del 
rey. Con todo, Gambra no da el paso a considerar el documento directamente como una falsificación (Gambra, Andrés. 
Alfonso VI. Cancillería, Curia e Imperio...: II, 54-56 (doc. nº 25). Por nuestra parte, pensamos que no sería extraña la pres-
encia del rey en Santiago cuando por aquellas fechas se iniciaban formalmente las decisivas obras de la nueva catedral 
compostelana, un acto que, con mucho, superaba el ámbito de lo estrictamente religioso.

60. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104. Sin embargo la recuperación de parias zarago-
zanas en 1074 no pasa de ser una posibilidad, y no parece que las granadinas se obtuvieran desde ese mismo año.

61. Tendría más bien que ver con la rebelión que había protagonizado un año antes el conde Rodrigo Ovéquiz en tier-
ras lucenses a favor del rey prisionero García y en la que todo apunta, eso sí, a que estuviera implicado el obispo Diego 
Peláez. Éste sería formalmente depuesto en el concilio de Husillos de 1088 y allí nombrado su sucesor Pedro, abad de 
Cardeña. Reilly sugiere que desde Lugo, donde el rey habría acudido a eliminar los rescoldos de la rebelión, habría 
pasado a Santiago para asistir a la toma de posesión del nuevo obispo, y que probablemente sería entonces cuando otor-
gase un diploma al monasterio compostelano de San Martín de Pinario (Reilly, Bernard F. El Reino de León y Castilla bajo el 
Rey Alfonso VI...: 223-224). Los documentos que acreditan esta presencia no son, sin embargo, fiables: Gambra, Andrés. 
Alfonso VI. Cancillería, Curia e Imperio...: II, 244-254 (docs. nº 93-95). 
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de organizar en defensa de Toledo62. Habrá que esperar a 1097 para constatar esa relación, y aún así 

ésta no nos aparece con absoluta claridad. Reilly afirma que en noviembre de aquel año, después 

de la derrota de Consuegra del mes de agosto, pero también después de que Yūsuf ibn Tāsufīn 

hubiera de replegarse sin conseguir los objetivos de su cuarto desembarco en la Península, Alfonso 

VI “se pondría en camino hacia Santiago de Compostela, quizá en visita de acción de gracias al 

Apóstol por la protección que había dispensado a su reino contra el reciente ataque almorávide”63. 

Lo cierto, sin embargo, es que no conservamos ningún documento del monarca que pudiera evi-

denciar esta “visita de acción de gracias”64, como el que ese año, el 9 de diciembre, expedía su 

yerno, el conde Enrique de Portugal, a favor de la iglesia de Compostela, concretamente a favor de 

sus vasallos de Correlhâ, al acudir al santuario causa orationis65. Desde luego, no es imposible que la 

corte se reuniera en pleno en Santiago para, como quiere Reilly, celebrar la festividad del Apóstol66. 

En cualquier caso, no deja de ser una conjetura.

Con esta conjetura finalizan las visitas posibles o probables de Alfonso VI al santuario de Com-

postela, lo cual no quiere decir que algunas importantes donaciones realizadas a partir de entonces 

a favor de la iglesia apostólica no lleven el explícito marchamo de la petición de auxilio en mo-

mentos especialmente complicados con los almorávides. Así ocurre, por ejemplo, con la donación 

de la mitad del monasterio de Piloño y el de Brandáriz realizada a favor del cabildo catedralicio de 

Santiago en enero de 110067. El rey en el preámbulo del documento alude al auxilium que implora 

al Apóstol, y más adelante, en su tenor, se concreta el contenido de ese auxilium: un canónigo, a 

cargo de las rentas obtenidas por el cabildo, debía celebrar diariamente misa por él y por su triunfo 

frente a los paganos68. Ciertamente no era un momento fácil. Desde la primavera anterior, con-

cretamente tras la caída de Consuegra en junio, Toledo había quedado nuevamente desprotegida 

y como previsible objetivo de los almorávides69. Todo el año 1100 lo fue de preparativos bélicos 

y de dificultades —en septiembre Enrique de Borgoña era derrotado en Malagón por los musul-

62. La estancia de Alfonso VI en Santiago a comienzos de 1090 —el año del tercer desembarco de Yūsuf ibn Tāsufīn en la 
Península— la atestigua un documento fechado el 28 de enero in domo Petri Vimarat in ciuitate Sancti Iacobi, por el que el 
monarca concedía amplio privilegio de exención al monasterio de Montesacro (Gambra, Andrés. Alfonso VI. Cancillería, 
Curia e Imperio...: II, 270-272 (doc. nº 104). Reilly no duda de su autenticidad (Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 239 (doc. nº 22), pero en cambio Gambra lo cataloga directamente como falso. Sin entrar en 
polémicas exegéticas acerca del documento en cuestión, lo cierto es que esta posible estancia de Alfonso VI en Santiago 
no coincidió con ninguna visita “político-religiosa” al santuario compostelano. 

63. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 313.

64. López Ferreriro afirma, basándose en Risco que Alfonso VI había visitado Santiago el año anterior: López, Antonio. 
Historia de la Santa A.M. Iglesia de Santiago de Compostela. Santiago de Compostela: Imprenta del Seminario Conciliar Central, 
1900: III, 194. 

65. Lucas, Manuel. Tumbo A de la Catedral de Santiago. Estudio y edición. Santiago: Centro de Estudios e Investigación San 
Isidoro, 1998: 208-209 (doc. nº 97).

66. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 314. Reilly advierte oportunamente que por entonces 
la festividad del Apóstol estaba litúrgicamente fijada el 28 de diciembre. 

67. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 400-402 (doc. nº 154). La otra mitad del monasterio de 
Piloño la había entregado la infanta Elvira al inuictissimo ac triunphatori, glorioso apostolo Iacobo en 1087, y ratificaría su 
donación a punto de morir en aquel año de 1100 (Lucas, Manuel. Tumbo A de la Catedral de Santiago...: 190-193 (docs. 
nº 87-88).

68. ... in uita mea cotidie sacrificium offerendo omnipotentis imploret ut, corporis michi tradita sospitate uiteque prolixate, paganorum 
sub pedibus meis conterat superbiam et fidei sue iugo eorum subiciat perfidiam...

69. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 319-320. López Ferreiro decía gráficamente que esta 
concesión la hizo Alfonso VI “al tiempo en que tenía convocado a su ejército para contener y reprimir la audacia de los 
almorávides” (López Ferreiro, Antonio. Historia de la Iglesia de Santiago... III: 202).
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el que se adoptarían medidas ante la amenaza almorávide71.

Algo no muy distinto ocurre con la donación que el rey lleva a cabo en febrero de 1103 desde 

Cea a favor de la iglesia y obispo compostelanos, al entregarle la mitad del burgo de Trabadelo 

declarándola exenta. La donación se hace con el fin de que el Apóstol, cuya iglesia estaba siendo 

levantada, se mostrara propicio intercesor ante Dios72. El momento era ciertamente tan delicado 

como el anterior. Mientras progresaban las obras del santuario73, Yūsuf ibn Tāsufīn desembarcaba 

por última vez aquel año de 1102-1103, y sabemos que concretamente en junio de 1103 Alfonso 

VI ponía cerco a Medinaceli para evitar así la comunicación entre los musulmanes de Zaragoza y de 

Valencia, ajenos ahora a su control. Desde luego, se trató de una operación de importancia habida 

cuenta de la rápida respuesta islámica, ya que contingentes enviados por los gobernadores almorá-

vides de Granada y Valencia acudieron en auxilio de los sitiados, aunque no con mucho éxito74.

Contamos con un último e importante privilegio concedido por Alfonso VI al santuario com-

postelano, el famoso derecho de acuñación monetaria, fechable con toda probabilidad el 14 de 

mayo de 110775 cuando el rey salía de Burgos al frente de una expedición dirigida contra uascones 

et aragonenses, una campaña de naturaleza no bien definida76 que tenía lugar, en cualquier caso, en 

medio de un muy turbio panorama en lo que a ofensiva anti-islámica se refería. En efecto, precisa-

mente en aquel año de 1107 el nuevo emir almorávide, ‘Alī ibn Yūsuf, cruzaba a la Península Ibérica 

encomendando a su hermano Tamīm una ofensiva en toda regla contra el núcleo de los dominios 

cristianos de Alfonso VI que acabaría en el desastre de Uclés de mayo de 1108. 

Pese a las dificultades que nos ofrece una documentación escasa, no parece que debamos tener 

dudas acerca del lugar preferente que ocupa el apóstol Santiago en el ideario guerrero de Alfonso 

VI. El otro gran santo protector del reino, san Isidoro, no había adquirido aún las connotaciones 

bélicas de que luego hará gala. Lucas de Tuy, el gran mentor de la “militarización isidoriana”, le 

otorga un papel decisivo en la conquista de Toledo, pero no se puede hablar de apariciones o mi-

70. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 325.

71. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 327.

72. ... Hoc autem facio pro remedio anime mee et parentum meorum et ut ipsum apostolum cuius ecclesiam subleuo in terris propi-
cium merear habere et intercessorem apud Deus in celis... Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 443-444 
(doc. nº 171).

73. Pensemos que datan de solo dos años después, de 1105, la consagración de la capilla absidial del Salvador, así como 
la del deambulatorio y el transepto. Nodar, Victoriano R. “Alejandro, Alfonso VI y Diego Peláez: una nueva lectura del 
Programa Iconográfico de la Capilla del Salvador de la Catedral de Santiago”. Compostellanum, 45 (2000): 628-629. Del 
mismo autor: Nodar, Victoriano, R. Los inicios de la catedral románica de Santiago: el ambicioso programa de Diego Peláez. San-
tiago de Compostela: Xunta de Galicia, 2004.

74. Concretamente el gobernador de Granada perecía en batalla librada con los cristianos cerca de Talavera de la Reina. 
Reilly pone en relación con esta victoria el privilegio que concede el 22 de junio de 1103 al arzobispo Bernardo de To-
ledo. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 340-341; Gambra, Andrés. Alfonso VI. Cancillería, 
Curia e Imperio...: II, 454-456 (doc. nº 176).

75. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 481-485 (doc. nº 189).

76. Contamos con dos testimonios documentales que nos hablan de ella: un documento real de 8 de mayo de 1107 en 
el que se alude al ejército entonces congregado con destino a Aragón: Roborato uero in Castro de Monzon, coram omni sue 
expeditionis multitudine, dum iter tenderet ad Aragon post celebratum concilium apud Legionem (Gambra, Andrés. Alfonso VI. Cancil-
lería, Curia e Imperio...: II, 478-481 (doc. nº 188), y el citado documento compostelano de acuñación expedido muy pocos 
días después quando rex de Burgis egressus, cum sola castellanorum expedicione, super uascones et aragonenses iter direxit. Sobre esta 
enigmática expedición: Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 350-351.
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la razón por la que Alfonso VI, durante su reinado, no explotó el futuro filón isidoriano en lo que 

a la legitimación de la ofensiva anti-islámica se refiere. De hecho, los dos documentos conservados 

que fueron dirigidos por la cancillería real a la basílica leonesa del santo no dejan traslucir ningún 

elemento en este sentido aprovechable78. Esto no quiere decir, naturalmente, que los círculos cor-

tesanos quisieran desvincular al monarca del halo de protectora santidad que proyectaba la imagen 

del obispo hispalense, paradigma de unidad política cimentada en la sólida base de la ortodoxia. El 

famoso episodio de las piedras del altar de la basílica de las que emanaba agua, asociado a la muerte 

del monarca, recogido por el obispo don Pelayo, es bien conocido79.

3.2. El blindaje de las reliquias

Las reliquias son los objetos religiosos más preciados en la Edad Media. Tienen la virtualidad 

de conservar viva aquí en la tierra toda la capacidad sobrenatural de los cuerpos ahora glorifi-

cados a los que pertenecen o con los que han estado en contacto. La proximidad con la reliquia 

garantiza sanación corporal y también purificación espiritual. Sabemos que el culto a las reliquias 

es muy antiguo en tierras peninsulares, pero que experimentó un notable incremento, traducido 

en términos políticos, durante el reinado de Fernando I de León y Castilla80. El creciente influjo 

cluniacense sería un factor decisivo. El extraordinario poderío de la abadía borgoñona descansaba 

en gran parte en ser la basílica-relicario de los sagrados restos de Pedro y Pablo. Así lo reconoce 

un diploma dirigido por el rey Alfonso VI a Cluny81. Es evidente que esta sobreabundante gracia 

apostólica, comparable con la que disfrutaba Roma, fue estímulo en sus zonas de influencia para la 

creación o consolidación de nuevos espacios sagrados que, construidos sobre la lógica emanada de 

las reliquias, generaban protección y todo tipo de ventajas espirituales y materiales.

77. La intervención del santo en la toma de Baeza por parte de Alfonso VII en 1147 es el primer milagro militar que se 
le atribuye a san Isidoro en una Historia Translationis Sancti Isidori, compuesta por algún canónigo del monasterio leonés 
a finales del siglo XII o principios del XIII (Historia Translationis Sancti Isidori. Chronica Hispana Saeculi XIII. Corpus Chris-
tianorum. Continuatio Mediaevalis, ed. Juan A. Estévez. Turnhout: Brepols, 1997: LXXIII, 169-171). Este episodio, junto 
con otros milagros presentes en la obra, sería después reproducido por Lucas de Tuy en sus Miracula Sancti Isidori en las 
primeras décadas del siglo XIII. Henriet, Patrick. “Hagiographie et politique à León au debut du XIIIe siècle: Lucas de 
Tuy, les chanoines de Saint-Isidore et la prise de Baeza”. Revue Mabillon, 8 (1997): 53-82. Recogiendo ya esta militari-
zada imagen del santo, Lucas de Tuy añadirá el episodio de Isidoro y la conquista de Toledo por Alfonso VI utilizando la 
figura mediadora del anciano obispo Cipriano. Aunque el texto latino de la obra permanece inédito, existe una traduc-
ción castellana desde comienzos del siglo XVI (de Robles, Juan. Milagros de San Isidoro. Salamanca, 1525), reproducida 
modernamente por: Pérez, Julio. Vida y milagros del glorioso San Isidoro, Arzobispo de Sevilla y Patrono del Reino de León. León: 
Universidad de León-Cátedra de San Isidoro de la Real Colegiata de León, 1924: 133-138; Henriet, Patrick. “Un exemple 
de religiosité politique: Saint Isidore et les rois de León (XIe-XIIIe siècles)”, Fonctions sociales et politiques du culte des saints 
dans les sociétés de rite grec et latina u Moyen Âge et à l’époque moderne. Approche comparative, Marek Derwich, Mihail Dmitriev, 
dirs. Wroclaw: LARHCOR, 1999: 79 (doc. nº 14). 

78. Nos referimos a la donación del monasterio leonés de Santa Marina, de 1099, y a una confirmación general de 
bienes, de 1103 (Gambra, Andrés: Alfonso VI. Cancillería, Curia e Imperio...: II, 375-378 y 451-454 (docs. nº 148 y 175).

79. Sánchez, Benito. Crónica del obispo don Pelayo...: 84-86. Lucas de Tuy más adelante recogerá también este prodigio 
refiriéndolo a otros milagros ocurridos durante el reinado de Alfonso VI, en concreto el del caballero de nombre Pelayo, 
condenado a muerte por Alfonso VI, y salvado por el santo del aislamiento al que fue sometido en la basílica gracias a 
tan milagrosas aguas.

80. de Ayala, Carlos. “La sacralización de la reconquista...”: 78-95.

81. Se trata de la donación del monasterio de Santa María de Nájera a la abadía en 1079 (Gambra, Andrés. Alfonso VI. 
Cancillería, Curia e Imperio...: II, 161-165 (doc. nº 65); Iogna-Prat, Dominique. Ordonner et exclure. Cluny et la société chré-
tianne face à l’hérésie, au judaïsme et à l’Islam, 1000-1150. París: Aubier, 1998: 85.
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de San Salvador de Oviedo. Sabemos que Alfonso VI con un amplio acompañamiento cortesano 

estaba en la vieja capital asturiana en marzo de 1075,82 momento en que la tradición sitúa el 

solemne acto de apertura del “arca santa” por iniciativa del rey. El documento que da testimonio 

de él es algo más que sospechoso83, pero la tradición a la que alude puede alimentarse de creencias 

más o menos antiguas.

Resumamos su contenido. Dios quiso castigar los pecados de los cristianos permitiendo la con-

quista de prácticamente toda España por parte de los musulmanes. Los cristianos entonces reuni-

eron en Toledo todas las reliquias que pudieron encontrar y las depositaron en un arca. Cuando la 

persecución arreció contra ellos, decidieron por impulso de la providencia trasladar el arca a un lu-

gar seguro, allí donde se había construido un templo en honor a Dios. Allí permaneció oculta hasta 

que un virtuoso obispo llamado Ponce quiso comprobar las maravillas que se contaban acerca del 

contenido del arca, y en compañía de algunos abades y clérigos procedió a destaparla, pero fue tal 

la luz cegadora que de ella salía que le fue imposible ver nada y la volvió a cerrar. Pero el designio 

de Dios quiso que fuese el rey Alfonso el instrumento que desvelara el oculto contenido del arca. 

Para lo cual el monarca, que había acudido al templo de San Salvador de Oviedo en la cuaresma de 

1075 en compañía de su hermana Urraca y de los obispos Bernardo de Palencia, Jimeno de Oca y 

Arias de Oviedo, dispuso que tanto éstos como el resto de los miembros de la corte y todo el pueblo 

se entregaran a prácticas cuaresmales especialmente intensas y ordenó a los clérigos toledanos y 

también a los seguidores del rito romano que con sus oraciones pidieran a Dios que permitiese 

dar a conocer el maravilloso contenido del arca. En efecto el 13 de marzo a la hora tercia, tras la 

celebración de una misa y una solemne procesión, se procedió a la apertura poniéndose al descubi-

erto un increíble tesoro, en el que destacaban reliquias del propio Cristo (fragmentos de la cruz y 

del pan de la última cena, de su vestido dividido, del sepulcro y su sudario y de la tierra que pisó, 

incluso algo de su sangre), de la Virgen (ropa y leche), de san Pedro, de los demás apóstoles, de 

profetas, y de santos y mártires en una cifra incalculable84.

Desconocemos la fecha de redacción del acta, pero conviene llamar la atención sobre la cen-

tralidad que en ella adquiere Toledo como lugar originario del arca y fuente, por tanto, de legitima-

ciones posteriores; el propio desarrollo del texto subrayará más adelante el armónico protagonismo 

del rito tradicional toledano junto a la nueva liturgia romana. No sería extraño que estuviéra-

mos ante un relato fraguado en círculos litúrgicamente conservadores, empeñados en mostrar la 

perfecta compatibilidad de la tradición ritual hispánica con la novedad propia de la “costumbre 

romana”85. Por ello, podríamos decir quizá que no estamos ante una tradición tardía sino más bien 

82. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 104.

83. De tal lo califica Gambra, aun siendo consciente de su condición de falsificación: Gambra, Andrés. Alfonso VI. Cancil-
lería, Curia e Imperio...: II, 60-65 (doc. nº 27).

84. Se enumera expresamente un total de 83 reliquias. Al acta propiamente —primera parte del documento— se añade 
como agradecimiento a Dios la entrega de la mandación de Langreo a la iglesia de San Salvador. Interesa consultar la 
obra de: López, Enrique. Las Reliquias de San Salvador de Oviedo. Oviedo: Madú Ediciones, 2004, que aporta una completa 
visión del problema y que en sus apéndices reproduce toda la documentación.

85. Como “hacedor de costumbre romana” en la sede ovetense califica al obispo Ponce un documento espurio de Fer-
nando I (Colección diplomática de Fernando I (1037-1065), ed. Pilar Blanco. León: Centro de Estudios e Investigación “San 
Isidoro”, 1987: 149 (doc. nº 54). Recordemos que el acta nos lo presenta como un obispo virtuoso que fue incapaz de ver 
el contenido del arca porque Dios no lo permitió. ¿Puede que su fama de severo “romanista” fuera el velo que se lo im-
pidió según la lógica que preside el acta? No es más que una conjetura que vendría a conciliar el impulso de este obispo 
cercano a Cluny en el desarrollo del culto a las reliquias, que el acta le reconoce, con el frustrante papel que le asigna. 
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décadas del siglo XI.

Las otras versiones de la leyenda del arca vinculadas al reinado de Alfonso VI pertenecen ya a 

los comienzos del siglo XII e introducen, en cualquier caso, su origen jerosolimitano. Así ocurre 

con la Historia Silense86 y, desde luego, con la versión procedente del escritorio pelagiano87. Para esta 

última, el arca habría sido construida en Jerusalén por los discípulos de los apóstoles. Cuando se 

produjo la ocupación de la Ciudad Santa por los persas, el arca fue trasportada a África para pasar 

de allí a Toledo en tiempos del rey Sisebuto, pero los pecados de los reyes godos y la consecuente 

invasión musulmana obligaron a trasladarla a Asturias para, tras penosa peregrinación, llegar fi-

nalmente a Oviedo. Allí Alfonso II la ubicaría definitivamente en el templo construido a tal efecto. 

Tras detallar la obra arquitectónica del monarca astur el texto pasa directamente —sin aludir a la 

apertura de Alfonso VI— a describir las reliquias contenidas en el arca, una relación que difiere de 

la del acta, y que parece reproducir un antiguo inventario ovetense del siglo XI88. Destacan una vez 

más las reliquias del propio Cristo (ampolla con su sangre, fragmentos de la cruz, del Santo Sep-

ulcro, de la corona de espinas, del sudario y de su túnica, del pan multiplicado y del de la última 

Cena, tierra del Monte de los Olivos, una de las vasijas de las bodas de Canaán...) y el número total 

de las citadas es sensiblemente menor que el que aparecía en el acta.

Podemos afirmar, en resumen, que una sólida tradición sobre el arca santa es ya una realidad 

en el reinado de Alfonso VI. La fecha del acta, con independencia de que su elaborado contenido 

sea posterior, nos habla de 1075 como el de la apertura del macrorrelicario, lo cual se aviene bien 

con el itinerario del rey. Pues bien, estamos ante la fecha que coincide con el rearme ideológico 

jacobeo, el del inicio de la nueva construcción de la catedral compostelana89, el año también en 

que arranca la renovada ofensiva contra el islam que protagoniza a partir de aquel momento el 

monarca. La virtualidad de las reliquias era un aval de éxito en manos del rey Alfonso, el hombre 

al que Dios había elegido para mostrar al mundo las maravillas del arca santa y su significativa 

impronta jerosolimitana.

Pero si hablamos de reliquias con impronta jerosolimitana, es preciso referirse al fragmento del 

Lignum Crucis que muchos años después, en 1101, regaló el emperador Alejo I Comneno (1081-

1118) al rey Alfonso. La noticia proviene de la primera de las Crónicas Anónimas de Sahagún y nos es 

ofrecida con todo lujo de detalles90, aunque no alude a lo que sería la información más interesante, 

la de los motivos de la donación. ¿Buscaba el emperador contrarrestar su imagen obstruccionista 

86. Frente a la amenaza pagana, el arca habría sido transportada por mar desde Jerusalén a Sevilla pasando poco 
después a Toledo donde permanecería durante un siglo. Pero la ofensiva de los moros hizo que los cristianos se hicieran 
con el arca a escondidas y por lugares ocultos la llevaran hasta el mar en donde sería embarcada con destino al puerto 
asturiano de Gijón. Pronto el rey Alfonso II le construiría el lugar adecuado para ser depositada (Historia Silense...: 138).

87. Colección de Documentos de la Catedral de Oviedo, ed. Santos García. Oviedo: Instituto de Estudios Asturianos, 1962: 511-
515 (doc. nº 217); Fernández, Francisco Javier. El Libro de los Testamentos de la Catedral de Oviedo. Roma: Iglesia Nacional 
Española, 1971: 111-118. 

88. Fernández, Francisco Javier. El Libro de los Testamentos...: 115-116.

89. Se ha llegado a sugerir que “la solemne apertura del Arca en 1075 ante Alfonso VI significó un gesto en pro del 
equilibrio entre sus reinos, en evidente contención de Santiago”. Así lo afirma Francisco Márquez Villanueva basándose 
en comentarios de Serafín Moralejo (Márquez, Francisco. Santiago: trayectoria de un mito. Barcelona: Edicions Bellaterra, 
2004: 139 y 156).

90. La crónica, fechable como es sabido en la década siguiente a la muerte del rey Alfonso, dice en efecto que aquel 
año el emperador envió al rey una cruz no pequeña labrada con la madera del Lignum Crucis y ricamente adornada. 
La reliquia, como indicaba la anotación que la acompañaba, pertenecía a la mitad de la cruz que Constantino llevó a 
Constantinopla después de que su madre la emperatriz Elena decidiera fragmentarla en dos. La reliquia, transportada en 
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emparentado con el más distinguido de todos los cruzados, el único hacia el que mostraba un cierto 

aprecio, el conde Raimundo de Saint-Gilles?91 En cualquier caso, Reilly sugiere que la cruz llegase 

a manos del rey Alfonso a través del conde Fernando Díaz de Asturias, participante en la primera 

cruzada92.

No fue ésta la única reliquia recibida por Alfonso VI de manos de un personaje de tanta relevan-

cia. Años atrás, en 1079, había sido el propio papa Gregorio VII quien le había distinguido con un 

fragmento de las cadenas de san Pedro, aunque en esta ocasión en la intencionalidad del pontífice 

no descubrimos ningún rasgo que permita ser interpretado en clave cruzadista93.

Sea de ello como fuere, lo cierto es que, bajo el impulso político-religioso del rey Alfonso, sus 

dominios se estaban convirtiendo en un auténtico arsenal de reliquias al que acudir en caso nec-

esario. Eso es lo que hizo nada más y nada menos que Ida de Bolonia, la madre de Godofredo de 

Bouillon, el primer responsable cristiano del gobierno de la Jerusalén conquistada. Era una mujer 

profundamente religiosa, fundó no pocos centros monásticos y mantuvo correspondencia con san 

Anselmo. Pues bien, entre sus fundaciones figuraba la abadía de Lens, probablemente en 105994. 

Por supuesto que una de sus preocupaciones era la de dotar de reliquias dignas de veneración sus 

fundaciones, y fue este interés el que le hizo dirigirse al rey Alfonso VI solicitándole información 

acerca de los cabellos de la Virgen María que custodiaba la catedral de Astorga. Su intención era, 

caso de contrastar la veracidad y credibilidad de la reliquia, obtener al menos parte de ella para dig-

nificar su fundación del Artois. El rey trasladó la petición al obispo Osmundo de Astorga. Conoc-

emos la carta que éste dirigió a la condesa, y que copió en el siglo XVII el benedictino Mabillon95. 

La carta carece de data, y en ella el prelado contesta a las inquietudes de la condesa refiriéndole 

lo que ha podido encontrar in sententiis librorum nostrorum, y que, en resumen, es lo siguiente: 

con motivo de la persecución desatada por los gentiles en Jerusalén, siete discípulos, entre ellos 

Torcuato e Iscio, navegaron hasta Hispania llevando consigo la reliquia de los cabellos de la Virgen 

que fueron depositados en Toledo, siendo recibidos por el rey y todo el pueblo con la debida ven-

eración; cuando más tarde, la gens Saracenorum invadió Hispania, los obispos y todos los hombres 

religiosos se refugiaron ad nostras Alpes, videlicet Astoricenses, quae ab Astorica habent nomen, y fueron 

solemne procesión, fue depositada en el monasterio de Sahagún en una ceremonia oficiada por el obispo de Palencia. 
Crónicas Anónimas de Sahagún, ed. Antonio Ubieto. Zaragoza: Anubar, 1987: 17-18.

91. Como ya hemos tenido ocasión de apuntar, no está claro que el conde Raimundo IV de Toulouse (1093-1105) llegara 
a combatir en España como consecuencia de la llamada del rey Alfonso de 1086, pero lo cierto es que en 1094 aparece 
ya casado con Elvira, hija del monarca leonés, madre del futuro conde Alfonso Jordán: Benito, Eloy. “Alfonso Jordán, 
conde de Toulouse, un nieto de Alfonso VI de Castilla”, Estudios sobre Alfonso VI y la reconquista de Toledo. Actas del II Con-
greso Internacional de Estudios Mozárabes. Toledo: Instituto de Estudios Visigótico-Mozárabes, 1987: I, 83-98.

92. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 331.

93. La reliquia consistía exactamente en una claviculam auream, in qua de catenis b. Petri benedictio continetur. Se trata más 
bien de un gesto de autoridad en el contexto de las negociaciones destinadas a la normalización del rito romano en los 
dominios alfonsíes. La carta que nos informa de tan preciado regalo es de octubre de 1079, y con ella, al tiempo que el 
Papa denunciaba los errores que seguían estando presentes en sus reinos, parece querer reforzar el espíritu ortodoxo 
del rey ofreciéndole tan significativa reliquia petrina. La documentación pontificia hasta Inocencio III (965-1216), ed. Deme-
trio Mansilla. Roma: Instituto Español de Estudios Eclesiásticos, 1955: 29-31 (doc. nº 17). Incomprensiblemente Reilly 
identifica el obsequio “con una Rosa de Oro como señal del favor pontificio” (Reilly, Bernard F. El Reino de León y Castilla 
bajo el Rey Alfonso VI...: 126).

94. Vázquez, Luis; Lacarra, José María; Uría, Juan. Las Peregrinaciones a Santiago de Compostela. Madrid: Consejo Superior 
de Investigaciones Científicas, 1948: II, 483 (doc. nº 62).

95. Flórez lo tomó de sus Vetera Analecta (1675, I) y lo incluyó en Flórez, Enrique, España sagrada. Guadarrama: Revista 
Agustiniana, 2005): 16, 447 (traducción castellana en 191). 
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del rey, el obispo enviaba ahora a la condesa una buena parte de esos cabellos, no sin solicitarle que 

se acordara de la Iglesia de Astorga. La carta, remitida al rey, fue personalmente por él confirmada 

y enviada a la condesa. 

3.3. El Papado y el horizonte jerosolimitano

A raíz de la “primera cruzada”, y por tanto en el transcurso del reinado de Alfonso VI, se op-

era un cambio decisivo en lo que se refiere a la actitud del Pontificado hacia la guerra peninsular 

contra el islam. Antes de la “primera cruzada” el Papado, que desde mediados del siglo XI venía 

desarrollando la idea de “reconquista pontificia”96, no ve en España otra cosa que un escenario más 

de ella. Un antológico texto pontificio que podemos leer en una larga bula de Gregorio VII fechada 

en junio de 1077, resume bien el punto de vista papal. Antiguas “constituciones” —que con toda 

probabilidad aluden a la famosa “Donación de Constantino”— probaban que el regnum Hyspanie 

era propiedad de la Iglesia de Roma. Varias razones impidieron que el Papado asumiera con vigor 

esta realidad y ello, a su vez, explica que no se abordara con decisión la recuperación del espacio 

invadido por los sarracenos. Ahora que Dios estaba concediendo victorias notables a los cristianos 

era necesario que los príncipes españoles asumieran de manera definitiva el honor y la gloria de 

recuperar el espacio peninsular para la sede de San Pedro97. 

La reconquista peninsular concernía al Papa, y aunque ahora contaba con los reyes españoles, 

en realidad no había sido siempre así. La toma de Barbastro y la documentación de Alejandro II 

que ya conocemos lo demuestra, y sobre todo lo hace patente la campaña que Gregorio VII había 

organizado en 1073 poniéndola en manos del conde Ebles de Roucy con el fin de combatir a los 

musulmanes y recuperar las tierras invadidas para la Iglesia98.

Ahora el Papa ya no quería ignorar a los reyes españoles, pero seguía pensando que su recon-

quista solo tenía adecuada legitimación si redundaba en beneficio de Roma. De todas formas, no 

iba a ser una postura duradera. El mismo Gregorio VII hubo de encajar la radical oposición de 

Alfonso VI a un planteamiento de este tipo99, y el realismo acabó imponiéndose. El realismo, pero, 

sobre todo, el surgimiento de la novedosa idea de cruzada que supo resituar la reconquista penin-

sular en unas coordenadas aceptables para todos. En este cambio no hay que decir que el papel de 

Urbano II, el “inventor” de la cruzada, fue esencial.

La argumentación justificativa de la cruzada, una auténtica movilización universal liderada por 

el Papa, no se basaba en la mera conculcación de los derechos de la Iglesia. Era algo mucho más 

grave lo que legitimaba su organización: el islam estaba dando la batalla decisiva contra el cristian-

ismo, la batalla que, amenazando el honor de Cristo, podía poner en peligro la propia existencia de 

la cristiandad. El concepto de reconquista pontificia quedaba muy corto a la hora de dar respuesta 

al nuevo peligro. La cristiandad es un todo que va más allá de los dominios reales o potenciales 

96. La documentación pontificia hasta Inocencio III...: 24 (doc. nº 13).

97. La carta va dirigida genéricamente a los “reyes, condes y otros príncipes de España”, por eso, aunque sabemos que 
el documento es fundamentalmente una carta de presentación de los legados papales destinados a Cataluña y Aragón, 
las alusiones vertidas afectan al conjunto de los reyes peninsulares. Cowdrey, Herbert E. J. Pope Gregory VII, 1073-1085. 
Oxford: Clarendon Press, 1998: 473. 

98. La documentación pontificia hasta Inocencio III...: 10-12 (docs. nº 5 y 6).

99. Reilly, Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 123-124.
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oriental y el occidental, porque ambos están amenazados. España deja de ser así el apéndice de los 

dominios papales para convertirse en frontera de una amplísima cristiandad amenazada100. Poner 

el énfasis en la totalidad sin establecer esquemas de dependencia soberana era una manera de im-

plicar más decididamente a los líderes locales en una empresa que a todos concernía.

Nos consta que a Urbano II le preocupaba profundamente la situación de España. Guiberto de 

Nogent, el abad cronista de la primera cruzada, dice expresamente que las invasiones sarracenas 

de la Península —la conquista almorávide— le afectaron notablemente101. No sabemos si en este 

sentido surtieron efecto, caso de ser ciertas, las amenazas que Alfonso VI lanzó allende el Pirineo a 

raíz de su estrepitosa derrota de Zalaca frente a los almorávides. En aquella ocasión habría puesto 

a los próceres francos ante el dilema de ayudarle u obligarle a pactar con los musulmanes permi-

tiendo su paso hacia los Pirineos por territorio peninsular102. Lo cierto es que Urbano II nada más 

acceder al trono pontificio en 1088 se ocupó de la situación española. En octubre confirmaba la 

elección de su antiguo compañero cluniacense, Bernardo, como arzobispo de Toledo, le concedía el 

palio, lo constituía en primado de todos los obispos españoles y en arzobispo respecto de cualquier 

diócesis que careciera de metrópoli o que ésta no hubiese sido restaurada. Tan desorbitante privile-

gio incluía todo un canto al mérito de la conquista de la ciudad por Alfonso VI e instaba al nuevo 

arzobispo a trabajar por la conversión de los infieles103. Este último punto no trataba ciertamente 

de una exhortación a la misión sino de un recurso retórico que expresaba la voluntad de un cam-

bio radical104. A hacer posible ese cambio, dedicó el Papa buena parte de sus esfuerzos el año 1089 

intentando garantizar la restauración y defensa de Tarragona. Se trataba de un estratégico enclave, 

referente de la antigua Iglesia española, que sirve al Papa para desarrollar sobre él ideas acerca 

de la retribución espiritual en consonancia con su propia concepción de cruzada: contribuir a la 

restauración y defensa de la vieja diócesis podía ser considerado como una eficaz penitencia que 

conllevaba remissio peccatorum, una indulgencia que equivalía en todo a la obtenida peregrinando 

a Jerusalén105. 

100. Es conocido que el Papa participaba de una común concepción providencialista que supo poner al servicio de su 
idea de cruzada: los musulmanes eran el castigo que utilizaba Dios contra la empecatada sociedad cristiana; solo una 
Iglesia debidamente reformada e indiscutiblemente sometida a la autoridad papal podía hacer frente al peligro que la 
nueva situación significaba para el conjunto de la cristiandad. La purificadora rehabilitación de esta última pasaba por 
el triunfo militar frente a los musulmanes: no era la lucha por la recuperación de tierras eclesiales sino la pugna por la 
liberación del mal lo que se jugaban los cristianos en todos los frentes. Sobre los planteamientos teológicos del Papa y la 
inclusión de la cruzada en su visión providencialista de la historia, Becker, Alfons. Papst Urban II (1088-1099). Stuttgart: 
Anton Hiersemann, 1988: II, 352-362, 374-376 y 398-399. Se hacen eco de sus planteamientos, entre otros: Flori, Jean. 
La guerra santa...: 280, y: Tyerman, Christopher. Las Guerras de Dios. Una nueva Historia de las Cruzadas. Barcelona: Edhasa, 
2007: 84; de Ayala, Carlos. “Definición de cruzada: estado de la cuestión”. Clio y Crimen. Revista del Centro de Historia del Cri-
men de Durango, 6 (2009): 236.

101. de Noguent, Guibert. Gesta Dei per Francos. Recueil des Historiens des Croisades. Hisoriens Occidentaux. París: Imprimerie 
royale, 1879: IV, 135; Goñi, José. Historia de la bula...: 56. 

102. Menéndez Pidal, Ramón. La España del Cid...: I, 340. 

103. La documentación pontificia hasta Inocencio III: 43-45 (doc. nº 27).

104. Ya Rivera Recio llamaba la atención sobre este curioso extremo y su frecuente uso documental a partir de que lo 
utilizara ya el abad Hugo de Cluny en su carta a Bernardo, animándole a aceptar su nueva responsabilidad episcopal 
(Rivera, Juan Francisco. La Iglesia de Toledo en el siglo XII (1086-1208). Roma: Instituto Español de Historia eclesiástica, 1966: 
I, 207).

105. En estos términos se dirigía el Papa el 1 de julio de 1089 al conde Berenguer Ramón II de Barcelona y a los obis-
pos y próceres de la antigua provincia tarraconense (La documentación pontificia hasta Inocencio III...: 46-47 (doc. nº 29).
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asociado a la idea de peregrinación purificadora, asomaba a la realidad peninsular haciendo de una 

empresa desarrollada en España una vía espiritual tan meritoria como la de peregrinar al núcleo 

esencial y razón de ser del cristianismo. Ciertamente al Papa le preocupaba la situación peninsu-

lar, y no es ningún despropósito pensar que su concepción de cruzada se vio en buena medida 

espoleada por la experiencia hispánica. La percepción de amenazadora ultimidad que generaba la 

ofensiva islámica no vino tanto del frente oriental donde la situación no era en 1095 especialmente 

tensa106, sino del ámbito hispánico donde los almorávides, un pueblo ideologizado en el yihadismo 

expansivo, derrotaba al más poderoso rey peninsular en 1086107.

Quizá en el trasfondo de Clermont estén más presentes los almorávides de lo que pudiéramos 

pensar a primera vista, y aunque el Papa considerara el peligro islámico como algo insdiscrimin-

adamente totalizador, en cualquier caso es evidente que solo Jerusalén podía constituir un obje-

tivo capaz de despertar el entusiasmo universal, como efectivamente así fue. Si hemos de creer 

al monje y cronista normando Orderico Vital, el entusiasmo llegó a la recóndita Galicia108, y otro 

cronista contemporáneo, el monje Sigeberto de la abadía benedictina de Gembloux, en tierras de 

Brabante, nos dice que la respuesta dada por los occidentales al llamamiento cruzado de Clermont 

realmente fue tan entusiasta que concernió a todos, incluidos obispos, clérigos y monjes, ricos y 

pobres, jóvenes y viejos, nobles y siervos, procedentes de una larga relación de regiones que el 

cronista hace encabezar por Hispania109.

Sin embargo esta respuesta geográficamente indiscriminada no estaba en los planes de la con-

vocatoria de Urbano II. Porque el Papa era especialmente consciente del peligro almorávide, no 

deseaba que los cristianos peninsulares se involucraran en la cruzada general; ellos tenían su pro-

pio frente cruzado y era perfectamente equiparable al de Tierra Santa. Así se expresa, a propósito 

del consabido tema de la restauración y defensa de Tarragona, en una carta dirigida hacia el año 

1096, o quizá alguno después, a los condes de Besalú, Ampurias, Rosellón y Cerdaña, y a sus ca-

balleros. Allí se dice, en efecto, que si alguno cayera pro Dei et fratrum dilectione, no debía dudar de 

que, por la misericordia de Dios, encontraría con toda seguridad el perdón de sus pecados y partici-

pación en la vida eterna, del mismo modo que si su muerte se hubiera producido en Tierra Santa, 

y es que tanto en un caso como en otro se colaboraba en una misma empresa, la de la defensa de 

la cristiandad110.

106. Hace ya muchos años Emmanuel Sivan insistió en que los turcos selyúcidas, en vísperas de las cruzadas, estaban 
mucho más entregados al yihad anti-fatimí que al anti-cristiano (Sivan, Emmanuel. L’Islam et la Croisade: Idéologie et Pro-
pagande dans les réactions Musulmanes aux Croisades. París: Librairie d’Amérique et d’Orient, 1968: 15-20; Cahen, Claude. 
Oriente y occidente en tiempos de las cruzadas. Madrid: Fondo de Cultura Económica, 2001: 92).

107. Con todo, resulta desde luego excesivo y absolutamente desproporcionado interpretar la “primera cruzada” como 
una operación subordinada al objetivo fundamental de contrarrestar la ofensiva almorávide en la Península, como, 
basándose en algún dato aislado, sugirió en su momento algún autor. Así lo subraya Goñi Gaztambide, sin llegar a 
identificarse con esta hipótesis (Goñi, José. Historia de la bula...: 62).

108. ... Apostolicae jussionis fama per totam orbem perniciter volavit, et de cunctis gentibus praedestinatos ad summi Messiae militiam 
commovit (...) Immo britannos et Guascones, et extremos hominum Gallicios fama perniciter succrescens animavit et armavit... (Goñi, 
José. Historia de la bula...: 59). 

109. “Chronica et annales aevi salici”, Monumenta Germanica Historica. Scriptores (in Folio) (ss), ed. Georg Heinrich Pertz. 
Stuttgart: Hierseman, 1844: VI, 367.

110. Kehr, Paul. Papsturkunden in Spanien. Vorarbeiten zur Hispania Pontificia. Katalanien. Berlín: Weidmannsche Buch-
handlung, 1926: I, 287-288 (doc. nº 23), fechándolo entre 1089 y 1091; Riley-Smith, Jonathan. The First Crusade and the 
Idea of Crusading. Londres: The Atholene Press, 1993: 19-20, fechándolo algún tiempo después del concilio de Clermont; 
Mayer, Hans Eberhard. Historia de las Cruzadas. Madrid: Istmo, 1995: 47, fechándolo entre 1096 y 1099; Flori, Jean. La 
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combate que los cristianos llevaban a cabo en la Península contra los musulmanes. Antes de él ese 

combate debía ser entendido como un capítulo a consumar en la reconquista pontificia del patri-

monio de San Pedro. Con el Papa de la cruzada se abandona la idea de reconquista pontificia y la 

acción peninsular pasa a ser elemento constitutivo de la propia cruzada, un elemento que, desga-

jado del frente principal de la sagrada contienda, quedaba en manos de los reyes locales. Es evi-

dente que este mensaje, interpretado en términos de perfecta autonomía, no podía sino redundar 

en beneficio de las monarquías peninsulares. Alfonso VI desde luego lo interpretó así, y la actitud 

mostrada hacia él por el sucesor de Urbano II, el papa Pascual II, hay también que interpretarla en 

esta perspectiva.

El nuevo Papa, el cardenal Raniero de Bieda, era un buen conocedor de España. Había sido 

enviado a la Península como legado de Urbano II, presidiendo en 1090 el concilio de León, de-

cisivo para la ordenación administrativa de la Iglesia castellano-leonesa111. En octubre de 1100 el 

papa Pascual enviaba una carta a Alfonso VI dirigiéndose a él como Hispaniarum regi y en la que se 

interesaba por las amenazadas fronteras de su territorio —proximorum tuorum finibus providentes—; 

de ese interés se derivaban dos decisiones importantes: la de prohibir a los milites de sus dominios 

que los abandonasen para acudir a la cruzada jerosolimitana, y la de blindar espiritualmente esos 

dominios excomulgando, o más exactamente excluyendo del perdón de los pecados, a quienes 

los combatieran: litteras insuper hoc ipsum prohibentes et peccatorum veniam pugnatoribus in regna vestra 

comitatusque mandavimus. En el documento, que aborda también el tema de la consagración del 

arzobispo Gelmírez, el Papa, además, expresa su preocupación por lo que el rey le ha trasmitido 

acerca de los cautivos cristianos, y finaliza deseando a la Iglesia y al propio rey la victoria sobre sus 

enemigos: Omnipotens Dominus Ecclesiae et tibi de inimicis suis victoriam largiatur112. 

La carta papal no tiene desperdicio. En perfecta sintonía con Urbano II, el papa Pascual consid-

era el ámbito peninsular como un escenario propio de la cruzada en el que obviamente se obtenían 

los mismos beneficios espirituales que en Tierra Santa113, y que desde luego no era lícito abandonar 

en beneficio de Jerusalén114. Pero es que además el Papa reconoce en el rey un fiel valedor de la 

Iglesia, un legítimo representante de sus intereses, cuyos dominios, como los de cualquier buen 

guerra santa...: 283-284, fechándolo como posterior a 1096. Según Flori, la mayor parte de los historiadores lo sitúa 
entre 1096 y 1099.

111. La carta papal por la que se le ordenaba al cardenal llevar a cabo su legación: La documentación pontificia hasta Ino-
cencio III...: 48-49 (doc. nº 31).

112. Historia Compostelana...: I, 88 (cap. IX).

113. En otro documento posterior, probablemente de marzo de 1101, el papa Pascual II se dirigía a los clérigos y laicos 
castellano-leoneses reprochándoles la desobediencia a los preceptos de la sede apostólica que hacía tiempo les había 
conminado a no abandonar sus tierras, frecuentemente atacadas por incursiones maurorum et moabitarum, para marchar 
a Jerusalén. En consecuencia ordenaba el regreso tanto de clérigos como de laicos a los que ha podido ver, incluidos 
Munio, Diego y Nuño, portadores de la esta carta, ordenando que nadie pueda infamarlos o calumniarlos por ello. El 
Papa reitera a los destinatarios que permanezcan en sus tierras y combatan en ellas con todas sus fuerzas contra moabitas 
et mauros, de modo que lleven a cabo allí sus penitencias y allí obtengan remissionem et gratiam de los santos Pedro y 
Pablo y de su apostólica Iglesia (Historia Compostelana...: I, 146-147 (cap. XXXIX). La editora data el documento “posi-
blemente” el 25 de marzo de 1109, “después de la derrota de Uclés (30 de mayo de 1108). La datación de 1101 es de 
Jaffé-Loewenfeld (Historia Compostelana...: 147 (doc. nº 357).

114. Conviene también fijarse en el documento papal de 14 de octubre de 1100 —la misma fecha que el dirigido al rey— 
en el que se comunicaba a los obispos Pedro de Lugo, Alfonso [de Tuy] y Gonzalo [de Mondoñedo] y a todo el clero 
de Santiago la prohibición de que tanto milites como clérigos de los dominios del rey Alfonso marchasen a Jerusalén 
abandonando su Ecclesiam et Provinciam, acosadas tan frecuentemente por la ferocidad de los almorávides —moabitarum 
feritas— (Historia Compostelana...: I, 87 (cap. IX). 
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spectiva papal, tal y como finaliza el documento, el triunfo del rey es el de la propia Iglesia.

Para la propaganda regia el éxito no podía ser mayor. La acción político-militar de la monarquía 

contaba con la bendición del Papa y, sobre todo, con la legitimidad que le proporcionaba la propia 

idea de cruzada, una idea que había calado hondamente en la Península. En este sentido, es evi-

dente que el señuelo jerosolimitano despertó inquietud y adhesiones, y lo hizo también en los ter-

ritorios de Alfonso VI. Los testimonios cronísticos a los que hemos aludido lo indican, las prohibi-

ciones papales para quienes deseaban desplazarse a Tierra Santa lo confirman, y los significativos 

casos de súbditos castellanos y leoneses que quisieron abrazar la cruz con destino a Jerusalén, lo 

ilustran116. En cualquier caso, estos súbditos proclives a abandonar el reino eran también la prueba 

más evidente del reto que aún le faltaba afrontar al rey Alfonso, el de hacer plenamente efectiva, 

también en la conciencia de sus súbditos, la hispanización de la cruzada que las directrices papales 

avalaban. Serían sus sucesores los encargados de completar la tarea. 

3.4. La amistad de Cluny

Hemos insistido en otro lugar en la importancia de Cluny entre las claves sacralizadoras de la 

reconquista en tiempos de Fernando I117. Es este un tema recurrente y tratado desde antiguo. Es 

obvio que, con independencia de posturas maximalistas que equivocadamente atribuyeron a Clu-

ny un papel decisivo en el desarrollo de la guerra santa cristiana, los monjes negros formaron parte 

del trasfondo justificativo y legitimador de esa idea. También es de sobra conocido que si Fernando 

I inició un nuevo y más que estimable período de relación con Cluny, mucho más decidido que el 

inaugurado por su padre Sancho el Mayor, y desde luego conectado con la belicosa década final de 

su reinado, fue sin duda su hijo Alfonso VI quien hizo de sus vínculos con la abadía borgoñona un 

auténtico vehículo de expresión política legitimadora, y también en este caso asociada a la ofensiva 

anti-islámica.

A diferencia de lo que ocurrió con su padre, Alfonso VI mantuvo buenas e intensas relaciones 

con Cluny desde casi el comienzo mismo de su reinado. Incluso una consolidada tradición entre 

los cluniacenses, recogida por la Crónica Najerense en la segunda mitad del siglo XII, otorga al abad 

Hugo un decisivo papel como intercesor para la liberación del rey, prisionero de su hermano San-

115. En aquel momento quizá el rey temiera los posibles efectos que las acciones de Pedro I de Aragón y Navarra estaba 
llevando a cabo contra la taifa zaragozana, teóricamente protegida por Alfonso VI. Era una acción meritoria a los ojos 
de la Iglesia, una auténtica cruzada, la desplegada por Pedro I y que concluiría con la toma de Zaragoza en 1101 (Reilly, 
Bernard F. El Reino de León y Castilla bajo el Rey Alfonso VI...: 330; Laliena, Carlos. La formación del Estado feudal...: 193-194). 
¿Pensaba Alfonso VI, y es lo que le trasmitió al Papa, que finalmente esta carrera expansiva podría volverse contra sus 
intereses? 

116. Contamos con el estudio monográfico de: Barton, Simon. “From tyrants to soldiers of Christ: the nobility of 
twelfth-century León-Castile and the struggle against Islam”. Nottingham Medieval Studies, 44 (2000): 28-48. Entre los 
nobles de los dominios de Alfonso VI que acuden a Tierra Santa destacan los nombres del conde Fernando Díaz de As-
turias, Nuño Pérez y Pedro Gutiérrez (Barton, Simon. “From tyrants to soldiers of Christ...”: 35).

117. de Ayala, Carlos. “La sacralización de la reconquista...”: 96-103.
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leonés y también del de Castilla, donó a la abadía en 1073 el monasterio de San Isidro de Dueñas119.

Desde luego, todo el período que duró la triunfante ofensiva de Alfonso VI contra las taifas, 

incluidos los primeros años en que los almorávides comenzaban ya a plantear serios problemas 

—hasta 1190—, se vieron acompañados de un importantísimo trasvase dinerario a favor de la 

abadía cluniacense120, y también de donaciones puntuales de nuevos prioratos o simples heredades 

monásticas121. Esta estrecha vinculación entre los éxitos militares de Alfonso VI y el desvío leonés 

de bienes y propiedades a Cluny se cerró con broche de oro cuando en la primavera de 1090 el 

propio abad se trasladó a la Península y mantuvo una entrevista personal con el rey en Burgos122. 

El monje cluniacense y cronista Bernoldo de Saint Blaise nos trasmite a propósito de esta inex-

tricable conexión la idealizada imagen de un rey católico y en buenas relaciones con Cluny, un 

decidido combatiente contra los paganos, un rey, por cierto, que habría ingresado en el monasterio 

borgoñón si su abad no le hubiera aconsejado continuar sub seculari habitu123.

Después de 1090, sin embargo, no hubo más pagos. El régimen de parias había desaparecido 

al hilo de la unificación almorávide de al-Andalus y un Alfonso VI a la defensiva y necesitado de 

financiación para el sostenimiento de la guerra ya no podía hacer frente a sus compromisos.

Esta coyuntural circunstancia, aunque ya irreversible en lo que quedaba de reinado del monar-

ca leonés, no empaña la patente alianza entre Alfonso VI y Cluny a lo largo de sus veinte primeros 

años de gobierno, una alianza que se tradujo en beneficios políticos indiscutibles para el monarca, 

aunque su valoración pueda diferir según perspectivas historiográficas. Lo cierto es que Cluny fue 

118. Dice el autor de la crónica que Alfonso, prisionero, había enviado mensajeros al abad para solicitar de él y su co-
munidad la intercesión espiritual necesaria para conseguir su liberación. Pues bien, al cabo de los días Alfonso recibió la 
visita nocturna de san Pedro para anunciarle no sólo esa liberación sino su futuro y apoteósico triunfo político, y ello al 
mismo tiempo que su hermano Sancho, visitado también por el Apóstol, se vio conminado a dejar en libertad al prisionero 
(Crónica Najerense, ed. Juan A. Estévez. Madrid: Akal, 2003: 177). 

119. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 36-38 (doc. nº 8).

120. De hecho, en julio de 1077 se operaba un auténtico salto cualitativo: el rey convertía el censo no muy bien definido 
que su padre Fernando I había verificado a favor del monasterio borgoñón, en una cantidad que duplicaba el importe de 
aquél —ahora sería de 2.000 áureos— y adquiría el carácter de obligación hereditaria (Gambra, Andrés. Alfonso VI. Cancil-
lería, Curia e Imperio...: II, 119-123 (docs. nº 46 y 47). Más adelante, quizá imposibilitado de atender sus compromisos en 
alguna anualidad, el rey compensaba al abad con la entrega de 10.000 áureos, decisivos para acometer la gran empresa 
arquitectónica de san Hugo: Cluny III (Gambra, Andrés, Alfonso VI. Cancillería, Curia e Imperio...: II, 268-269 (doc. nº 103). 
Como afirma Biskho, es evidente que Cluny fue beneficiada mucho más generosamente por Alfonso VI que por cualquier 
otro monarca europeo: Biskho, Charles L. “Liturgical intercesión at Cluny for the Kings-Emperors of Leon”. Studia Monas-
tica, 3 (1961): 61 [reed. con nota adicional en: Spanish and Portuguese Monastic History, 600-1300. Londres: Variorum Reprints, 
1984: VIII]. 

121. Reglero, Carlos M. Cluny en España. Los prioratos de la provincia y sus redes sociales (1073-ca. 1270). León: Centro de 
Estudios e Investigación “San Isidoro”, 2008: 152-155. 

122. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 287-290 (doc. nº 110); Biskho, Charles L. “Liturgical 
intercession...”: 70-72. Fue seguramente a raíz de esta entrevista cuando el abad publicó una normativa litúrgica en la que 
se recogían formalmente los beneficios de intercesión espiritual de que se habían hecho acreedores el rey Alfonso VI y toda 
su familia; el texto se conoce como Statuta sancti Hugonis abbatis Cluniacensis pro Alfphonso rege Hispaniarum tanquam insigni 
benefactore (Biskho, Charles L. “Liturgical intercession...”: 72-74). 

123. En su Chronicon, refiriéndolo al año 1093, dice el cronista:... His temporibus rex Hispaniae Adefonsus, in fide catholicus et 
in conversatione Cluniacensis abbatis obedientiarius, sepissime contra paganos pro christianis viriliter dimicavit, multasque aeclesias 
iam dudum penitus devastatas in pristinum statum restauravit. Ipse etiam Cluniaci maiorem aeclesiam a fundamentis aedificavit, ad 
cuius aeclesiae aedificationem infinitam pecuniam Cluniacum direxit, qui etiam iam dudum se ibidem monachum fecisset, si domnus 
abbas ad tempus eum sub seculari habitu retinere non satius iudicaret... (Monumenta Germaniae Historica. Scriptores. Scriptores in 
folio. Hannover: Impensis bibliopolii aulici Hahniani, 1844: 457). La última afirmación parece tratarse de una interesada 
apreciación del monje. Cowdrey, Herbert E. J. The Cluniacs and the Gregorian Reform. Oxford: Clarendon Press, 1970: 
146-147.
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cado en los dominios del rey Alfonso124, al que, por cierto, la abadía de Cluny no tenía inconven-

iente en reconocer como imperator125. La abadía borgoñona había sido la gran avaladora moral, y 

también indirecta beneficiaria, de la exitosa actividad militar del rey Alfonso mientras ésta duró. 

Por supuesto algo impensable desde una consideración no sacralizada de esa actividad.

3.5. El papel de los obispos de Alfonso VI

La importancia de los obispos en tanto instancias sacralizadoras de la guerra a lo largo de la 

Edad Media se produce básicamente a dos niveles. Ellos son, en primer lugar, los ideólogos capaces 

de construir legitimaciones y, en consecuencia, sancionar sobre la base de criterios religiosos la 

actividad militar de los reyes. Ellos pueden ser, además, protagonistas del propio hecho militar 

confiriéndole con su testimonial contribución la imagen de lo que resulta congruente con la vol-

untad de Dios.

Los datos de que disponemos sobre este tema en relación al reinado de Alfonso VI no son nu-

merosos ni siempre demasiado elocuentes, pero sí lo suficientemente significativos como para que 

reparemos en ellos como factores de sacralización de la guerra.

Ciertamente de entre la intelectualidad episcopal surge buena parte de los ideólogos que con 

su visión de la guerra contra el islam nos la pueden ofrecer como una auténtica confrontación 

religiosa. A decir verdad, no son muchos los obispos de Alfonso VI que nos han dejado huellas de 

profundidad intelectual, pero sí contamos con algún interesante ejemplo. El más espectacular y 

conocido es, sin duda, el del obispo Pelayo de Oviedo. Fue titular de la sede asturiana al final del 

reinado, concretamente desde 1101, y desde luego sobreviviría muchos años al rey, de quien nos 

ha dejado una breve biografía, colofón de una no menos breve crónica de autoría personal que 

sirve de broche final al llamado corpus pelagianum, una recopilación de viejas crónicas ajenas. La 

biografía que nos ofrece del rey —ya lo hemos apuntado en páginas anteriores— es muy idealizada 

y esquemática, y desde luego no nos ofrece una explícita visión de la actividad militar del rey como 

algo semejante o próximo a una cruzada. Pero sí nos trasmite dos ideas muy interesantes. La prim-

era es que Alfonso VI fue “padre y defensor de todas las iglesias españolas”126. Significativamente 

esta afirmación que convierte al rey en responsable y escudo protector de la Iglesia, se formula in-

mediatamente después de haber presentado todas las actividades militares del monarca, incluidas 

las que hubo de desplegar en contra de los almorávides. Ciertamente, la obra militar del rey se nos 

presenta, ante todo, como la de la defensa de la Iglesia. En este sentido, más adelante, al final de la 

crónica y a propósito del fallecimiento del rey, el obispo nos ofrece una imagen bíblica del monarca: 

él es el pastor de la grey encomendada que, con su muerte, queda a merced de sarracenos “y hom-

bres malvados”127. La consecuencia extraíble de esta peculiar perspectiva es que la guerra contra los 

musulmanes es un cometido ministerial del rey cuyo objetivo básico es el de la defensa de la Iglesia. 

124. No hace muchos años Mínguez insistía en el valor político de la alianza cluniacense hasta el punto de que pudo 
incluso haber evitado la campaña de intervención militar en la Península organizada por el pontificado en 1073-1074. 
Mínguez, José María. Alfonso VI. Poder, expansión y reorganización interior. Hondarribia: Nerea, 2000: 220. 

125. Reglero, Carlos M. Cluny en España...: 193.

126. ... Iste Adefonsus fuit pater et defensor ómnium ecclesiarum hispaniensium, ideo hec fecit quia per omnia catholicus fuit... 
(Sánchez, Benito. Crónica del obispo don Pelayo...: 83).

127. ... Cur pastor oues deseris? Nam commendatum tibi gregem et regnum inuadent enim eum Sarraceni et maliuoli hominess... 
(Sánchez, Benito. Crónica del obispo don Pelayo...: 87).
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un modelo inequívoco de guerra santa.

Aparte del obispo Pelayo de Oviedo, hubo algunos otros importantes prelados que también 

brillaron culturalmente durante el reinado de Alfonso VI. Uno de ellos fue otro obispo de nombre 

Pelayo, en este caso de León. Fue elegido para la sede no por Alfonso sino por su padre Fernando 

I el último año de su reinado, en 1065. De lo poco que sabemos de la trayectoria previa del nuevo 

prelado leonés, nos informa el propio Pelayo en un documento posterior128. Nos dice, en efecto, 

que había nacido en Galicia, y que fue esmeradamente instruido en materia eclesiástica en la sede 

compostelana hasta su ordenación sacerdotal129. Desde un principio mostró una inquebrantable 

fidelidad a Alfonso VI pese a no haber sido él el responsable de su elección130.

Desde su mismo acceso a la cátedra leonesa, al obispo Pelayo, hombre del círculo compostelano 

de Cresconio, le mueve el impulso restaurador. Estamos ante un buen representante del reform-

ismo hispánico, un hombre preparado aunque ajeno a las directrices de renovación romana que 

ya durante su período de gobierno al frente de la sede leonesa llegará a encarnar Gregorio VII. Es 

en esta perspectiva en la que hay que entender el contenido de su conocido documento de 10 de 

noviembre de 1073, al que ya hemos aludido131. En él da cuenta de la restauración material de 

la iglesia catedralicia, así como de la consiguiente consagración de la misma en el marco de una 

solemne asamblea presidida por el rey y la familia real, y plantea, además, todo un programa res-

tauracionista simbólicamente centrado en la reconstrucción material y cultual de la antigua iglesia 

de Santa María y San Cipriano, sede de la diócesis. Pues bien, es en el contexto de ese programa en 

el que el obispo diseña su propia versión de la reconquista.

Para Pelayo fue el rey Ordoño II el que restauró la iglesia de León y convirtió a la ciudad 

de su asiento en caput regni. La iglesia prosperó a partir de entonces, pero el problema fue que 

bastantes años después de la muerte de Ordoño, los musulmanes —gens perfida hismahelitorum—, 

muy similares a los antiguos adoradores de los ídolos, se alzaron contra los cristianos destruyendo 

iglesias, derribando altares y profanando objetos sagrados. El reino (prouintia) quedó despoblado y 

su derecho aniquilado, mientras la sede leonesa, echada a perder y contaminada por la maldad de 

los enemigos (malitia hostium), permanecería muchos años sin honra, concretamente hasta los días 

de Alfonso V y Sancho III, padre del rey que le había elegido como obispo. Quiso Dios entonces 

tener misericordia de su pueblo que había aprendido ya la lección del castigo por sus pecados, y los 

cristianos pudieron liberarse del yugo de los musulmanes a los que expulsaron de su reino. Ahora, 

128. Fechado en 1073: Colección Documental del Archivo de la Catedral de León...: IV, 438-447 (doc. nº 1190). 

129. Ego enim Pelagius (...) in Galletia prouintia hortus, adoleui in sede Sancti Iacobi ibique, doctrinis ecclesiasticis adprime eruditus, 
ad gradum usque leuitici ordinis promotus sum... Ruiz Asencio, editor del texto, identifica el “orden levítico” con el sacerdo-
tal. No es esta la interpretación que en su día dio Flórez (Epaña Sagrada, 35: 102), para quien ese ordo se corresponde con 
el diaconado. En esta misma línea interpretativa se encuentra modernamente: Isla, Amancio. Memoria, culto y monarquía 
hispánica entre los siglos X y XI. Jaén: Universidad de Jaén: 104 y 111. 

130. En este sentido, resulta muy elocuente el dato que nos aporta la crónica del obispo Pelayo acerca de la autoco-
ronación de Sancho II en León tras derrotar y expulsar de su reino a Alfonso VI en 1072 (Sánchez, Benito. Crónica del 
obispo don Pelayo...: 78). La irregular autocoronación, como dice Reilly, no fue un acto de arrogancia política, sino el 
resultado de la negativa del obispo de la ciudad a tomar parte en una ceremonia que él habría tenido que protagonizar 
y que en modo alguno estaba dispuesto a legitimar (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 
66 y 80).

131. Colección de la Catedral de León...: IV, 438-447 (doc. nº 1190). Linehan sospecha que el documento pudiera haber 
sufrido alguna interpolación no bien precisada (Linehan, Peter. “León, ciudad regia, y sus obispos en los siglos X-XIII”, El 
Reino de León en la Alta Edad Media. León: Centro de Estudios e Investigación “San Isidoro”, 1994: VI, 440-441).
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apropiado para proceder a la definitiva restauración de la Iglesia leonesa.

La particular visión que tiene de la reconquista el obispo Pelayo nos descubre un proceso de 

conservadoras resonancias neogóticas en que la maldad del islam —probablemente focalizado en 

el recuerdo de Almanzor— se describe como el justo castigo por los pecados de los cristianos. Son 

los reyes del restauracionismo reformista, Alfonso V y Sancho III, los que inician el eficaz combate 

contra los enemigos de la fe, y el proceso culmina con la paz que trae consigo el reinado de Alfonso 

VI. Él es quien genera las condiciones objetivas que permiten restaurar la Iglesia de León, imagen 

de la del conjunto del reino. El discurso de Pelayo es tan inequívoco como el de su homónimo 

ovetense: el combate contra el islam se traduce en restauración y defensa de la Iglesia, algo que 

solo el triunfo pacificador del rey Alfonso posibilita.

Fijémonos ahora en un tercer obispo, un nuevo titular de León que sucedió a Pelayo, probable-

mente después del brevísimo pontificado de un tal Sebastián. Se trata del obispo Pedro, que lo era 

ya a finales de 1086 o comienzos de 1087 y que se mantendría al frente de la diócesis hasta después 

de la muerte de Alfonso VI. Era sin duda un hombre del rey132, y tendría ocasión de demostrarlo 

precisamente en la fase de más activa ideologización del poder político desde que Alfonso VI diera 

comienzo a su reinado, la que, después de la ocupación de Toledo, se orienta a consolidar la defini-

tiva conexión de los dominios leoneses y castellanos con el conjunto de la cristiandad occidental. 

Esa conexión discurrirá fundamentalmente a través de dos cauces: la recepción parcial del pro-

grama pontificio del reformismo gregoriano y la confrontación con un islam que había comenzado 

ya a percibirse como peligroso más allá de los Pirineos.

Sin duda el obispo Pedro fue un fiel colaborador del rey en la verificación de estas dos líneas 

clave de legitimación político-ideológica, y desde luego no sería nada extraño que él hubiese sido el 

autor de una crónica de inspiración áulica sobre el reinado tal y como afirman algunos testimonios 

tardíos133. Es cierto que el hecho de que no encontremos rastro alguno de ella con anterioridad a 

mediados del siglo XVI no es un buen aval para que podamos aceptar su existencia, y no es menos 

cierto que los pocos vestigios indirectos y romanceados que se nos han conservado a través de es-

tos testimonios tardíos presentan en ocasiones anacronismos inaceptables134, pero con todo quizá 

no debamos rechazar radicalmente la existencia de un primitivo texto, sin duda interpolado, pero 

que pudiera responder a un primigenio bosquejo biográfico de Alfonso VI que, de ser así, bien 

podría haber sido compuesto, como se insiste en afirmar desde el siglo XVI, por el obispo Pedro 

132. Son muchos los indicios que corroboran esta afirmación, pero tampoco faltan pruebas inequívocas, entre ellas 
que el rey, presumiblemente al final de sus días, confiara al obispo Pedro ciertas cantidades de oro, plata y dinero que 
habrían de ser distribuidas, por la salvación de su alma, entre iglesias, pobres y clérigos, tam in Ispania quam ultra portos. 
Ruiz, Irene. La reina doña Urraca (1109-1126). Cancillería y colección diplomática. León: Centro de Estudios e Investigación “San 
Isidoro”, 2003: 556 (doc. nº 125).

133. Risco los recogió en el siglo XVIII (España Sagrada, 35: 151-152). Cita entre otros a dos cronistas de Carlos V, Pe-
dro Mexía y el arcediano Lorenzo Padilla, a Nicolás Antonio, autor a finales del siglo XVII de una utilísima Bibliotheca 
hispana vetus sive hispani scriptores desde la época de Octavio Augusto hasta el 1500, y naturalmente a fray Prudencio de 
Sandoval, el obispo de Pamplona que en 1615 publicaba una Historia de los Reyes de Castilla y León, abarcando los reinados 
desde Fernando I a Alfonso VII.

134. Pensemos por ejemplo en el pasaje que recoge Pedro Mexía en el que se narra un combate naval entre el rey de 
Túnez y el rey de Sevilla, aliado este último de Alfonso VI, en que se habrían utilizado ciertos tiros de hierro o lombardas, 
con que tiraban muchos truenos de fuego. El propio Mexía se asombra del dato y añade lo cual, si así es, debió de ser artillería, 
aunque no en la perfeción de agora, y ha esto más de cuatrocientos años: Mexía, Pedro. Silva de Varia Lección ed. Isaías Lerner. 
Madrid: Editorial Castalia, 2003: 84. 
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nada necesario relacionarla con la autoría y redacción de la Historia Silense como alguna vez se llegó 

a proponer136.

La inequívoca perspectiva del obispo en relación a los dos temas clave sobre los que pivota la 

argumentación legitimadora del reinado de Alfonso VI a partir de la incorporación de Toledo —re-

formismo y confrontación con el islam— nos la proporciona el mismo prelado leonés en el breve 

texto introductorio a un conocido documento de 1091 que recoge la disensión entre el obispo 

y el abad de Sahagún a propósito del cobro de tercias diezmales137. El obispo acude a una argu-

mentación muy semejante a la que ya vimos en su predecesor Pelayo. Nos presenta a Alfonso VI 

como el monarca gracias a cuyo esfuerzo ha vuelto la paz a la Iglesia después de que la ferocidad 

de los sarracenos hubiera hecho desaparecer el orden eclesiástico destruyendo sedes episcopales y, 

con ellas, toda posibilidad de gobierno sobre clérigos e iglesias. Las acciones militares del rey, por 

tanto, habrían creado las condiciones que permitían reconstruir el orden eclesiástico, lo que para el 

obispo significaba —y ese fue su empeño desde el inicio de su pontificado— restaurar la disciplina 

clerical y recuperar los derechos episcopales simbolizados en el cobro de tercias138. 

Lucha contra el islam y restauración de la vida eclesiástica son una vez más el argumento 

empleado. No es extraño ya que se trata de un viejo tándem temático en la historiografía política 

astur-leonesa, que adquiere ahora, tras la recuperación de Toledo, una significación renovada. 

La lucha reconquistadora no era ya la expresión de un proceso restaurador endógeno y poco o 

nada acompasado con las directrices reformistas de Roma. Éstas habían abandonado exigencias de 

centralización poco realistas y se habían transformado en normas “conciliatorias” que Alfonso VI 

estaba dispuesto a impulsar en sus propios dominios139. La reconquista peninsular entraba así en 

la consideración de una empresa homologable más allá de los Pirineos: una empresa reactivada y 

que, pese a ser progresivamente equiparada a cruzada, se desarrollaría bajo el inequívoco liderazgo 

de la monarquía.

En cualquier caso, es evidente que el prelado leonés era muy receptivo a la consideración de 

la guerra contra los musulmanes en clave religiosa. Explícitamente lo reflejan algunas donaciones 

reales como la del diezmo del ganado vacuno de la Somoza a favor de la Iglesia de León en 1094, 

en donde se establecen como contrapartida oraciones por la larga vida del rey y su victoria frente 

135. Isla Frez rechaza esta posibilidad tildando los tardíos vestigios de la supuesta crónica de “material apócrifo, novel-
esco y tardío”: Isla, Amancio. Memoria, culto y monarquía...: 236-238.

136. En su momento ya Risco rechazó tal autoría (Epaña Sagrada, 35: 153-155). Para Isla Frez, aunque no sería del 
todo descabellada la atribución de la autoría de la Historia Silense al obispo Pedro, resulta altamente improbable. Es por 
ello por lo que propone como nueva denominación para esta importante fuente cronística la de crónica o historia del 
Pseudo-Pedro: Isla, Amancio. Memoria, culto y monarquía...: 238-240.

137. Colección Catedral de León...: IV, 553-556 (doc. nº 1260).

138. ... Siquidem deperierat ordo ecclesiasticus nec more ecclesiastico ecclesie uel clerici tractabantur, quia sedes episcopales destructe 
fuerant sarracenorum ferocitate; moderno autem tempore industria Ildefonsi gloriosissimi regis et labore aliquamtula pax reddita est 
Ecclesie, ei ipsa Ecclesia cepit iam tractari cum aliqua religione. Postquam ergo domnus Petro in Legione suscepit kathedram episcopali, 
cepit cogeré clericós ad ecclesiasticam religionem et ex iure episcopali tertias inquirere, secundum canonum auctoritatem...

139. García y García nos recordaba hace unos años las tres diferentes etapas de la reforma gregoriana que suelen es-
tablecerse: la moderada (1049-1073), la rígida (1073-1085) y la conciliatoria (1088-1123). El mismo autor señala que 
incluso ya en el propio pontificado de Gregorio VII asistimos a una evolución, a un cambio de táctica que manifestó 
cierta sintonía entre el Papa y Alfonso VI. García, Antonio. “Reforma gregoriana e idea de la Militia Sancti Petri en los 
reinos ibéricos”. Studi Gregoriani, 13 (1989): 242 y 256. El cambio operado ya durante el gobierno de Gregorio VII es 
ciertamente fácil de percibir: de Ayala, Carlos. Sacerdocio y Reino en la España Altomedieval. Iglesia y poder político en el Occidente 
peninsular, siglos VII-XII. Madrid: Sílex, 2008: 323. 
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monasterio de San Salvador de Santa Colomba de Polvorera a favor de la misma Iglesia en 1097141.

Los testimonios episcopales en crónicas o documentos de otra naturaleza que hemos ido viendo 

hasta aquí son sin duda reveladores del ideario religioso del momento, pero convendría aludir 

ahora a su posible traducción en compromisos personales de contribución o incluso participación 

en las empresas militares que el rey mantuvo frente al islam. Desde luego, la presencia de obispos 

entre las tropas movilizadas por Alfonso VI no es fácil de constatar. Sabemos, eso sí, que en 1085, en 

el momento de la capitulación de Toledo, el rey se hallaba en compañía de los obispos Raimundo de 

Palencia, Diego de Compostela, Ederonio de Orense y Gómez de Oca142. En qué medida participaron 

en las operaciones, por otra parte sui generis, conducentes a la capitulación de la vieja capital visigoda, 

es algo imposible de precisar.

Hubiese sido interesante conocer la posible participación de obispos en la batalla de Zalaca de 

1086. Reilly sugirió en su momento la posibilidad de que dos obispos gallegos, Vistruario de Lugo 

y el ya citado Ederonio de Orense, perecieran en ella, pero la argumentación empleada —dejan de 

aparecer en las suscripciones documentales entre finales de 1085 y principios de 1086— no parece 

indicio suficiente143. 

No podemos dudar, en cambio, de las inclinaciones bélicas del primer arzobispo de Toledo, el 

cluniacense Bernardo. Como es sabido, estamos ante un eclesiástico de origen franco —natural 

de la zona aquitana de Agen, concretamente de La Sauvetat (de Blancafort)— y responsable, en 

connivencia con su gran protector el rey Alfonso, de la introducción en los dominios leoneses y 

castellanos de un conjunto de clérigos francos, factor decisivo en la aclimatación del territorio a los 

aires de renovación gregoriana. Bernardo era un hombre bien formado intelectualmente, pero no 

desconocía el oficio de las armas al que se había dedicado en su juventud144. Desde luego, su más 

que probable intransigencia confesional145 parece apuntar hacia un espíritu claramente cruzadista. 

Sabemos que acompañó al papa Urbano II en el periplo que desde la sede conciliar de Piacenza hasta 

140. ... et uso patri meo Petro episcopo, una cum uestris clericis Sancte Marie sedis, rogetis ad Dominum meum pro peccatis meis, ut illi 
faciat mihi habere in hoc saeculo et in presenti uitam longinquam et super inimicis meis ysmaheliticis uindictam... (Colección Catedral 
de León...: IV, 592-594 (doc. nº 1282); Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 335-337 (doc. nº 131). 
No deja de ser significativo que este sea uno de los pocos documentos del reinado en que, entre las cláusulas de condena 
contra los infractores, se cita la imposibilidad de ver los bienes de Jerusalén y la paz en Israel (...et non uideat que bona sunt 
in Hierusalem nec pax in Israhel...). Recordemos que el documento se expide solo un año antes del llamamiento cruzado de 
Clermont, en plena “efervescencia jerosolimitana”. La fórmula se repite en un documento particular de 1105 (Colección 
Catedral de León...: IV, 646-647 (doc. nº 1319). 

141. La donación es “pro anima” et ut contra gentem paganam oracionum uestrarum instancia possim iuuari (Colección Catedral 
de León...: IV, 608-610 (doc. nº 1293); Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 362-364 (doc. nº 141). 

142. Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 196. El documento que lo confirma es el de 29 
de mayo de 1085, fechado en Toledo: Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 214-218 (doc. nº 83).

143. Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 215; de Ayala, Carlos. Sacerdocio y Reino...: 331-332.

144. Conocemos algunos datos acerca del origen e inicial trayectoria de Bernardo gracias a una primitiva Vita del futuro 
arzobispo hoy perdida y que, según Reilly, Jiménez de Rada habría utilizado en su crónica para componer su trayectoria 
biográfica (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 249; Jiménez de Rada, Rodrigo. De Rebus...: 
VI (cap. xxiv); Rivera, Juan Francisco. El Arzobispo de Toledo Don Bernardo de Cluny (1086-1124). Roma: Iglesia Nacional 
Española, 1962; texto recogido más tarde en: Rivera, Juan Francisco. La Iglesia de Toledo en el siglo XII...: I, 125-196; Gam-
bra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: I, 633-636.

145. Es conocido el protagonismo que ciertas tradiciones, recogidas por el arzobispo Jiménez de Rada, dan a Bernardo en la 
conversión de la mezquita mayor de Toledo en catedral, contraviniendo supuestos pactos anteriormente establecidos por el 
rey (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 204-205).
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armado que desembocaría en la toma de Jerusalén de 1099, y parece que hubo de ser disuadido por el 

propio Papa de emprender la marcha a Tierra Santa147. Pese a estos antecedentes, no es fácil demostrar 

la activa participación del arzobispo en acciones armadas durante el reinado de Alfonso VI148, pero 

sí es fácil imaginar su activa participación en tareas defensivas en los sucesivos y difíciles momentos 

por los que atravesó Toledo, amenazado por los almorávides a raíz de la derrota de Zalaca149. Así de-

bió ocurrir tras la desastrosa jornada de Uclés de 1108. Lo que sí sabemos con toda certeza es que el 

arzobispo, años después de la muerte de Alfonso VI, procedería a la ocupación militar de Alcalá de 

Henares.150 Desde luego, las generosas rentas del arzobispado deberían ser más que suficientes para 

levantar un cuantioso ejército151.

Tampoco conviene perder de vista la capacidad militar y actitudes bélicas de los titulares de la 

sede compostelana. Como hemos visto, el obispo Diego Peláez acompañaba al rey en los momentos 

previos a la ocupación de Toledo, pero menos de diez años después era el obispo Dalmacio, de fugaz 

pontificado, el que en 1094-1095 iba en la comitiva del conde Raimundo, el yerno del rey, en una 

campaña frente a los musulmanes que tenía por objeto recobrar la ciudad de Lisboa de la que acaba-

ban de apoderarse los almorávides. En aquella ocasión también estuvo presente el obispo Amor de 

Lugo y Diego Gelmírez, entonces canónigo compostelano y canciller del conde152. La Historia Composte-

lana, en términos hagiográficos, recoge la noticia de cómo Gelmírez pudo escapar milagrosamente de 

los peligros que acabaron envolviendo aquella campaña153.

146. No fue Bernardo el único obispo de Alfonso VI que acudió al concilio de Clermont. Lo hicieron también Dalmacio 
de Compostela y Amor de Lugo, pero no parece que sus motivaciones deban relacionarse con la convocatoria de la 
cruzada (de Ayala, Carlos. Sacerdocio y Reino...: 348).

147. O’Callaghan, Joseph F. Reconquest and Crusade in Medieval Spain. Philadelphia: University of Pennsylvania, 2002: 34. Es 
cierto que Bernardo estuvo en Roma en 1099, y allí pudo ser convencido por el Papa de abandonar su proyecto cruzado, 
pero desde luego ya no lo es un hipotético segundo viaje en 1104. Reilly, Bernard F. El Reino de León y Castilla bajo el rey 
Alfonso VI...: 288, 295, 319 y 361.

148. Sabemos, desde luego, que acompañaba al rey en la campaña que organizó en mayo de 1097 con destino a Zarago-
za. En opinión de Reilly se trataba de una expedición punitiva contra Pedro I de Aragón o quizá un intento de colaborar 
con el reyezuelo al-Musta’īn de Zaragoza para recuperar Huesca, pero lo cierto es que un nuevo desembarco almorávide 
en la Península impidió culminar su objetivo (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 310-311). 
Pues bien, el 19 de mayo de 1097 Alfonso VI otorgaba un privilegio al monasterio de Silos, in Aquilera, super flumine Dorio, 
rege exercitum ad Zaragoza ducente, cuya lista de confirmantes reproduce Sandoval sin que debamos sospechar de ella. Se 
mencionan allí los siguientes eclesiásticos: el arzobispo Bernardo de Toledo, García Aznárez de Burgos, Raimundo de 
Palencia, Pedro de León, y los abades Juan de Oña, Diego Núñez de Cardeña, Martín de Arlanza y Fortunio de Silos 
(Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 364-365 (doc. nº 142). Según los cálculos de Reilly, el ejército 
movilizado por el rey en esta ocasión pudo estar constituido por 3.600 hombres, de los cuales un tercio dependería de 
instituciones eclesiásticas, obispados y grandes abadías. La deducción de Reilly se basa en la hipotética movilización de 
50 caballeros, más sus correspondientes escuderos y criados, por cada uno de los grandes señores laicos o eclesiásticos 
que acudieran al llamamiento regio (Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 310-311; su ra-
zonamiento numérico se halla más desarrollado en las páginas 209-211). De todas formas, no sería esta la única campaña 
en la que vemos al arzobispo figurar junto al rey y otros obispos (nº 160).

149. de Ayala, Carlos. Sacerdocio y Reino...: 367.

150. de Ayala, Carlos. Sacerdocio y Reino...: 398.

151. Un memorial del siglo XII procedente de la catedral de Huesca alude al potencial de mil caballeros de que podría 
llegar a disponer el arzobispado toledano. Sin duda el dato es exagerado, pero nos da una idea de la potencialidad que se 
atribuía a la diócesis en ese momento (Colección diplomática de la catedral de Huesca, ed. Antonio Durán. Zaragoza: Consejo 
Superior de Investigaciones Científicas, 1965: I, 141-144 (doc. nº 117).

152. Conocemos a los integrantes de la comitiva militar del conde por un documento fechado en Coimbra el 13 de 
noviembre de aquel año: López, Antonio. Historia de la Iglesia de Santiago...: III, 183-184.

153. Historia Compostelana...: 391-392.
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tar de los prelados alfonsinos. La obra de sus apologistas, la citada Historia Compostelana, lo califica de 

“firmísimo escudo de toda la patria”154, y conocemos bien sus actividades de fortificación y defensa 

de las costas gallegas contra la piratería sarracena155. Sin embargo, su actividad militar comenzó a 

desplegarse con más contundencia después de los días de Alfonso VI, llegando en su momento a 

predicar toda una cruzada. Antes de la muerte del rey leonés sabemos, eso sí, que movilizó sus recur-

sos militares —suorum militum multitudinem— para intentar contrarrestar los negativos efectos de la 

derrota cristiana de 1108 en Uclés156. Quizá fue entonces, aunque ciertamente con poco éxito, cuando 

solicitó la ayuda militar del arzobispo Anselmo de Canterbury para hacer frente a los musulmanes, 

un gesto muy significativo del papel que a sí mismo se atribuía el futuro arzobispo en el concierto 

peninsular157.

Con toda seguridad hubo más obispos belicosos en la corte de Alfonso VI. Lo debió ser sin duda 

Jerónimo de Perigueux, el obispo cidiano de Valencia y posterior titular de la sede salmantina, al 

que no es posible desvincular del idealizado retrato que de él se nos ofrece en el tardío Poema de Mio 

Cid158. Puede que fuera también obispo belicoso Pedro de León, al que ya hemos tenido oportunidad 

de referirnos y a quien tradiciones tardías atribuyen auténticas hazañas militares159. En páginas an-

teriores hemos visto también a este mismo obispo y a otros acompañar al monarca en expediciones 

militares, aunque una vez más conviene decir que este tipo de datos no aclara el papel real que los 

citados prelados asumían en ellas160. 

Por último, cabría aludir al concilio celebrado en Palencia a finales de 1100. No contamos con 

pruebas contundentes, pero sí con indicios razonables de que fuera entonces cuando el conjunto de 

154. Historia Compostelana...: 191-192.

155. de Ayala, Carlos. Sacerdocio y Reino...: 397.

156. Historia Compostelana...: 125.

157. Didaco reverendo Sancti Jacobi episcopo Anselmus, servus Ecclesiae Cantuariensis, gratiae supernae auxilium et consolationem. 
Cum semper nos Christiani invicem congaudere debeamus et condolere, tunc utique maxime cum prosperitatem et exaltationem Chris-
tianitatis et adversitatem ad ejusdem humiliationem cognoscimus pertinere; vestri itaque timoris atque doloris ex litteris vestris causam 
cognoscentes, unde timetis, inde timemus, et quod doletis, pariter dolemus. Quia milites nostros contra Sarracenos ad vestrum auxilium 
commoneri desideratis, libenter pro opportunitate nostra eos commonebimus, et ad subventionem Christianorum commovebimus. Sed 
noverit sanctitatis vestra quia regum Anglorum bellorum contra se undique surgentium nuntio fere quotidiano commovetur, unde 
satis vereor ne contingat nos pro vobis minus prodesse, quia nobis hostes timemus obesse. Nam dum quisque curat tueri propria minus 
potest curare communia. Conabimur tamen, Deo annuente, hoc efficere orationum devotione, quod non valemus militum collectione. 
Speramus autem in misericordia Dei quia non relinquet virgam peccatorum super sortem justorum, neque tradet bestiis animas confi-
tentes sibi. Omnipotens Deus adjutor in opportunitatibus, in tribulatione, subveniat vobis secundum necessitatem vestrae tribulationis. 
Amen. La carta, sin fecha, solo puede ser datada entre 1100 y 1109.

158. de Ayala, Carlos. “Los obispos de Alfonso VIII”, Carreiras Eclesiásticas no Occidente Cristao (séc. XII-XIV). Encontro Interna-
cional. Lisboa: Centro de Estudos de História Religiosa-Universidad Católica Portuguesa, 2007: 171-172; Lacombe, Claude. 
Jerónimo de Perigueux (¿1060?-1120), obispo de Valencia y de Salamanca: Un monje-caballero en la Reconquista. Salamanca: 
Centro de Estudios Salmantinos, 2000.

159. Nos referimos al pasaje de la supuesta crónica de Alfonso VI confeccionada por el obispo Pedro que recoge a 
comienzos del siglo XVII el obispo benedictino Prudencio de Sandoval (de Sandoval, Prudencio. Historia de los Reyes de 
Castilla y León. Pamplona: Carlos de Labàyen, 1615: f. 95 y 96r). Según el texto, el obispo Pedro habría sido un notable 
protagonista del supuesto enfrentamiento de Alfonso VI con los musulmanes en la batalla de Salatrices de 1106. Ob-
viamente nunca se produjo tal enfrentamiento, pero no es descartable que esta tradición, en la que se mezclan datos e 
informaciones tardías y desde luego se confunden cronologías, recoja circunstancias realmente referidas a la batalla de 
Zalaca de 1086. En la actualidad preparamos un pequeño estudio sobre esta cuestión.

160. Un ejemplo más lo constituye la problemática campaña contra uascones et aragonenses que Alfonso VI organizó 
en 1107. Pues bien, por los documentos que la acreditan (Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 
478-481 (doc. nº 188), sabemos de la participación en ella de los arzobispos Bernardo de Toledo y Gerardo de Braga, y 
de los obispos Pedro de León, Pelayo de Astorga, Raimundo de Palencia, García de Burgos y Jerónimo de Salamanca. 
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de la ofensiva almorávide. El concilio fue presidido por el cardenal Ricardo, legado de Pascual II, y 

se producía poco después de que el Papa hubiera identificado formalmente el combate contra los 

musulmanes de la Península con la lucha cruzada en Tierra Santa prohibiendo a caballeros y clérigos 

españoles marchar a Jerusalén161. No deja de ser significativo que el legado papal se viera asistido 

por Gibelino de Sabran, arzobispo de Arlés, un experimentado clérigo que en 1108 sería nombrado 

legado papal en el reino de Jerusalén y solo un año después patriarca latino de la Ciudad Santa162. 

La ofensiva almorávide constituía algo más que un peligro potencial y allegar recursos de todo 

tipo para neutralizarla era una exigencia en la que probablemente se implicaron a fondo los obispos. 

Reilly, a propósito del concilio, se hace eco de posibles pactos entre los reyes cristianos con vistas a 

sostener el reino de Valencia a punto de caer en manos de los almorávides, y desde luego estima como 

más que probable que la asamblea palentina fuera el escenario aprovechado por el rey para recabar 

de sus obispos activa colaboración militar y económica163. 

4. Conclusión: Imágenes de un rey 

En páginas anteriores hemos visto la caracterización que cronistas y cortesanos eclesiásticos hicier-

on de la imagen del rey Alfonso como el gran defensor de la Iglesia, el hombre que, a través del com-

bate contra los musulmanes, ha sabido proteger a la grey encomendada y ha creado las condiciones 

de paz y libertad necesarias para posibilitar la expansión del culto cristiano. La imagen proyectada por 

el rey a partir de sus propios círculos propagandísticos fue, pues, la de un ministro de Dios encargado 

de velar por la Iglesia defendiéndola de sus enemigos musulmanes. No es muy distinta la visión que 

nos ofrece el anónimo autor del Silense164, cuyo objetivo había sido, sin finalmente llevarlo a cabo, 

“escribir acerca de las más importantes gestas del rey, ortodoxo emperador de España”. Pues bien, 

para el supuesto monje cronista dos son las notas que perfilan su misión: el gobierno sobre la Iglesia y 

la ampliación del reino mediante la recuperación de los territorios arrancados de las sacrílegas manos 

de los “bárbaros”165.

No cabe una visión más sacralizada de la acción político-militar de un rey, y esa misma visión la 

comparten observadores totalmente ajenos a la Península Ibérica. Pensemos en Sigeberto de Gem-

bloux, al que ya hemos tenido ocasión de referirnos a propósito del llamamiento cruzado de Urbano 

161. Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 327.

162. Hamilton, Bernard. The Latin Church in the Crusader States. The Secular Church. Londres: Ashgate Variorum, 1980: 
57-61.

163. Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 327; de Ayala, Carlos. Sacerdocio y Reino...: 354-359.

164. Hoy día no es objeto de discusión que la autoría de la Historia Silense haya que asociarla a un culto clérigo leonés. A 
partir de aquí, todo lo demás resultan conjeturas. No faltan investigadores que hayan identificado, al menos como hipó-
tesis, al monje de domus seminis —como el cronista se autocalifica cuando era joven— con un obispo. Tres han sido los 
candidatos: Pedro de León (1087-1112) (Ha resumido los indicios al respecto: Isla, Amancio. Memoria, culto y monarquía...: 
236-239), Alón de Astorga (1122-1131) (Sobre la base de ciertas conjeturas de Pérez de Urbel, apuntó como muy vero-
símil esta hipótesis: Quintana, Antonio. El obispado de Astorga en el siglo XII. Astorga: Publicaciones del Archivo Diocesano 
de Astorga, 1985: 167-169), y Pelayo de Oviedo (1101-1130/1142-1143) (Ubieto, Antonio. “La Historia Silense”, Orígenes 
de los reinos de Castilla y Aragón, Antonio Ubieto, ed. Zaragoza: Universidad de Zaragoza, 1991: 205-239). Ninguno de los 
candidatos ofrece plenas garantías. La conclusión es que la Historia Silense fue confeccionada por un clérigo culto y leonés 
en las primeras décadas del siglo XII, un clérigo que hace del esquema restauracionista el argumento esencial de su obra. 
La última y más convincente aportación sobre el tema se la debemos a: Henriet, Patrick. “L’Historia Silensis, chronique 
écrite par un moine de Sahagún. Nouveaux arguments”. e-Spania, 14 (2012).

165. Historia Silense...: 118-119.
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sh II y su repercusión en España. Sigeberto es un monje cronista, estricto contemporáneo de Alfonso 

VI, que desde la lejana abadía benedictina de Gembloux, en Brabante, describe sumariamente la 

conquista de Toledo —que él fecha en 1088— como consecuencia de una decidida ofensiva del rey 

Alfonso contra los sarracenos que, básicamente, se tradujo en expansión del culto cristiano166. Es la 

imagen de un auténtico campeón de la fe, en quien la devoción y piedad religiosas se expresan en el 

meritorio valor de la acción militar167.

Y no parece que fuera otra, aunque en este caso lógicamente en negativo, la imagen que 

proyectaron acerca del monarca los contemporáneos cronistas musulmanes168, y también otros no 

tan contemporáneos. Ibn al-Kardabūs, por ejemplo, escribía hacia 1200 en su Historia de al-Andalus 

que el Maldito, refiriéndose a Alfonso VI, quiso hacerse con el control de toda la Península a base de 

combatir constantemente a los musulmanes, y que ciertamente en ella no había nadie que “osase 

atacar al más ruin de sus perros”. Es más, la imagen que, después de un siglo, Ibn al-Kardabûs nos 

trasmite del monarca cristiano es la de quien estaba dispuesto a enfrentarse con el todopoderoso 

emir de los almorávides en sus propias bases. No es extraño que su muerte, según el cronista, con-

stituyera un auténtico y providencial alivio para los musulmanes169.

Pero lo que resulta más significativo es que la imagen de implacable enemigo del islam que 

proyectaba Alfonso VI entre los musulmanes lo llega a vincular de manera directa, y muy poco 

después de la conquista de Jerusalén, con la ofensiva cruzada que se vivía en Oriente. En efecto, 

sólo seis años después de producirse aquella conquista, algunos intelectuales la perciben como una 

premeditada acción inserta en un amplio programa de actuaciones contra el islam protagonizado, 

entre otros por Alfonso VI. Es el caso, por ejemplo, del piadoso jurista, imam de la gran mezquita 

de Damasco, Alī ibn Tāhir al-Sulamī, que en su Kitāb al-yihād o “Libro de la guerra santa” presenta 

las cruzadas como una suerte de yihād cristiano desarrollado en los tres frentes de Sicilia, España y 

Siria170. La historiografía islámica no muy posterior —segunda mitad del siglo XII— insistirá en este 

mismo planteamiento. Así, el cronista sirio al-Azimi insertó la cruzada de 1095-1099 en un amplio 

plan cristiano del que formaba parte la conquista de Toledo y la toma de la tunecina Mahdia. Pero 

es, sobre todo, el gran cronista musulmán de las cruzadas Ibn al-Athir quien hacia 1200 insiste en 

que la agresión franca contra Siria y Palestina viene precedida de una serie acciones anunciadoras 

166. In Hyspania rex Galliciae Amful Saracenos fortiter debellat, et Toletum, maximam eorum urbem, per aliquot annos obsessam 
tandem expugnat, et cultum christianitatis in ea dilatat (Monumenta Germaniae Historica...: VI, 366).

167. La ecuación fe-belicosidad no es ciertamente una novedad propagandística, y Alfonso VI no podía en modo alguno 
ser ajena a ella. Grimaldo, el monje de origen francés que redactó en vida del rey leonés una Vita Dominici Siliensis, lo 
expresa con toda claridad al narrar el entierro del santo en diciembre de 1073 en el claustro del monasterio de Silos. 
Parece que en la decisión de trasladar su cuerpo a un lugar más honorable, dentro de la iglesia, se contó con el acuerdo 
del monarca, el Hispaniarum rex, al que se describe como ilustre por su gran devoción, su valor en la guerra y su piedad 
cristiana (omni deuota pietate et bellicosa uirtute christianaque religiositate pollentis). Valcárcel, Vitalino. La “Vita Dominici Silien-
sis” de Grimaldo. Estudio, Edición Crítica y Traducción. Logroño: Instituto de Estudios Riojanos, 1982: 310-311. 

168. Reilly atribuye a la imagen de “archienemigo del Islam” que Alfonso VI tenía entre narradores y cronistas mu-
sulmanes, el que Ibn Idhārī recogiera tardíamente, aunque probablemente basándose en testimonios del siglo XI, la 
legendaria relación incestuosa entre el monarca y su hermana Urraca. Ibn Idhārī. Al-Bayán al-mugrib, trad. Ambrosio 
Huici. Valencia: Caja de ahorros y monte piedad de Zaragoza, Aragón y Rioja, 1963: 120-121; Reilly, Bernard F. El Reino 
de León y Castilla bajo el rey Alfonso VI...: 93. 

169. Ibn al-Kardabūs. Historia de al-Andalus (Kitāb al-Iktifā’), ed. Felipe Maíllo. Barcelona: Akal, 1986: 97-140.

170. Chevedden, Paul E. “The Islamic View and the Christian View of the Crusades: A New Synthesis”. History, 93 
(2008): 184.
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territorios de al-Andalus en el año 478 (1085-1086) y el posterior ataque a Sicilia en 484171. 

Desde luego a los musulmanes les cabían pocas dudas acerca del carácter cruzado del rey Al-

fonso o, al menos, de la identidad de sus acciones con la ulterior ofensiva de los cruzados francos, 

pero ¿cuál era la imagen que el rey desea proyectar de su propia misión? Existe un documento 

que, referido al acontecimiento más significativo del reinado —la toma de Toledo—, puede darnos 

alguna idea acerca de esa imagen. Se trata del documento que contiene la restauración de la sede 

toledana, fechado el 18 de diciembre de 1086172. 

Como es sabido, el documento resulta problemático. Hasta fechas recientes, la mayoría de los 

autores había venido defendiendo su originalidad. Reilly, después de haberlo hecho durante algún 

tiempo, considera, sin embargo, que el documento no es original173. Para Gambra las anomalías que se 

registran entre los confirmantes obligan a desestimar la originalidad del documento, pero no su au-

tenticidad. De hecho, Gambra propone dos posibles explicaciones: o bien se trata de un documento 

manipulado a partir de una primitiva donación, o más bien estamos ante un documento auténtico 

pero elaborado por la cancillería real después de 1086174.

Esta última hipótesis parece bastante razonable y nos permite utilizar su rico contenido —con-

cretamente el de la narración justificadora de la ocupación cristiana— para trazar lo que desde la 

propia cancillería real suponía la figura del responsable de la conquista de Toledo. El texto dice lo 

siguiente. Toledo venía estando ocupada por los moros desde hacía 376 años. Esa ocupación había 

significado fundamentalmente dos cosas: el ultraje del nombre de Cristo, en cuyo lugar de ado-

ración se invocaba el nombre del maldito Mahoma (Mahometh), y la expulsión, maltrato y muerte 

de los cristianos. Pues bien, tras el fallecimiento de los reyes Fernando y Sancha y la recepción del 

poder (imperium) conferido por Dios, Alfonso VI inicia la guerra contra barbaras gentes y, gracias a su 

ayuda, obtiene ciudades populosas y fuertes castillos. En este contexto, e inspirado por Dios, el rey 

moviliza su ejército contra la ciudad de Toledo en la que sus antepasados habían reinado con poder 

y fuerza. Así pues, en seguimiento de la voluntad de Dios, el rey, bajo el liderazgo de Cristo, se 

propone devolver a los cristianos lo que a éstos les había sido arrebatado por el pueblo pérfido bajo 

el malvado caudillaje de Mahoma. En consecuencia, anteponiendo el amor a la religión cristiana 

al propio riesgo, el rey desarrolla distintos tipos de iniciativas bélicas durante siete años —grandes 

y frecuentes combates, ocultas celadas y abiertas incursiones devastadoras— sometiendo a la po-

blación de la ciudad y del territorio (patrie) a la espada, al hambre y al cautiverio. El resultado fue 

que, endurecidos por la maldad, la ira de Dios cayó sobre ellos y se produjo así su ruina, viéndose 

obligados finalmente a abrir ellos mismos las puertas de la ciudad para entregársela al rey cristiano, 

de modo que el poder que previamente habían obtenido como vencedores lo perdían ahora como 

vencidos.

Como puede verse, el texto recoge fundamentalmente cuatro ideas muy significativas en 

relación al tema que abordamos. La primera es que la ocupación islámica no es una mera injusti-

cia humana sino un ultraje directamente inferido a Dios que los cristianos sufren en su carne. En 

consecuencia, y esta es la segunda idea, es la inspiración divina la que mueve al rey a retomar una 

171. Hillenbrand, Carole. The Crusades. Islamic Perspectives. Edimburgo: Edinburgh University Press, 1999: 51-52.

172. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 224-229 (doc. nº 86).

173. Reilly, Bernard F. El Reino de León y Castilla bajo el rey Alfonso VI...: 213.

174. Gambra, Andrés. Alfonso VI. Cancillería, Curia e Imperio...: II, 226.
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sh iniciativa reconquistadora que supone, además, la restauración de una legitimidad ancestral. Esa 

iniciativa, en tercer lugar, tiene una naturaleza eminentemente sacral: es el combate del mismo 

Cristo, su caudillo, contra los seguidores de Mahoma. Por eso, en cuarto lugar, el rey, instrumento 

de Dios que no elude un patente riesgo de connotaciones martiriales, acaba triunfando gracias a la 

decisiva voluntad de Dios. La sacralización del fenómeno reconquistador no solo se ha consumado 

sino que asume una caracterización eminentemente cruzadista. 

La demonización del enemigo es uno de los rasgos característicos de esta irreversible deriva. El 

propio documento que acabamos de analizar califica de “habitáculo de demonios” (abitacio demonum) 

la mezquita toledana, que a partir de ahora, y como efecto de la consagración, sería “sagrario de ce-

lestes virtudes” (sacrarium celestium virtutum). Es evidente que a lo largo del reinado de Alfonso VI se 

fue consumando una autocomprensión de su poder en clave de soberanía excluyente que encaja bien 

con imágenes de un irrenunciable caudillismo cruzadista. La estrategia del pacto, que desde mediados 

del siglo XI dicta las iniciativas políticas de los reyes cristianos en su ofensiva anti-islámica, cede de-

finitivamente paso a la imposición de un inequívoco liderazgo en clave sacral175. La caída de las taifas, 

acelerada por la presión extorsionadora del monarca y finalmente consumada por la intervención de 

los almorávides, acabó escorando la perspectiva real hacia la inevitable solución ideológica de quien 

buscaba el control efectivo de la Península: la imposición de la soberanía sobre los supuestos de la 

exclusión religiosa. Un historiador musulmán bien informado, el andalusí de Santarem Ibn Bassām, 

fallecido a mediados del siglo XII y cercano, por tanto, a los acontecimientos que narra, nos dice 

que, a raíz de la conquista de Toledo, los consejeros del rey le sugirieron que “debía ceñir la corona 

y vestir las ropas de los cristianos que dominaban en la Península antes de ser ésta conquistada por 

los musulmanes”. El rey habría rechazado la propuesta a la espera de poder ocupar Córdoba. Era 

ésta el núcleo del poder islámico peninsular, y allí esperaba consumar su definitivo encumbramiento 

político-religioso sellándolo simbólicamente mediante la confección de una sofisticada y costosísima 

campana con la que pensaba hacer coronar la mezquita aljama de la capital andalusí176. 

Esta anecdótica cuestión nos lleva finalmente a reflexionar, aunque de manera muy breve, so-

bre un hecho conocido al que desde luego conviene aludir, aunque seamos conscientes de que la 

problemática que conlleva está hoy lejos de haber sido definitivamente resuelta. Me refiero al título 

de “emperador de las dos religiones” (al-Imbratūr dhū-l-Millatayn) o similar que Alfonso VI se habría 

atribuido, a raíz de la conquista de Toledo, en algunos documentos escritos probablemente en árabe 

y dirigidos a distintas autoridades musulmanas, concretamente al rey sevillano al-Mu’tamid y al 

emir almorávide Yūsuf ibn Tāsufīn. A la tardía y poco fiable crónica anónima que contiene estas 

supuestas cartas —al-Hulal al-Mawshiyya—177, habría que añadir una segunda fuente árabe, egipcia 

concretamente, también tardía pero independiente y mucho más fiable, que vendría a confirmar 

la veracidad de tal título178.

175. Las contradictorias noticias y versiones distintas acerca del incumplimiento de los famosos pactos establecidos con 
la comunidad islámica de Toledo a raíz de su conquista (véase nota 35), manifiestan los desajustes de toda una evolución 
(de Ayala, Carlos. Sacerdocio y Reino...: 331).

176. El texto de Ibn Bassām utilizado, en : García, Emilio; Menéndez Pidal, Ramón, “El Conde mozárabe Sisnando Da-
vidiz y la política de Alfonso VI con los taifas”, Al-Andalus, 12 (1947): 31-33. 

177. “Al-Hulal al Mawsiyya”, crónica árabe de las dinastías almorávide, almohade y benimerín (traducción española), ed. Ambro-
sio Huici. Tetuán: Editora Marroquí, 1951: 52-53 y 56-57.

178. En la estela de Menéndez Pidal, pero contra la opinión de Huici y otros autores contemporáneos, como Norman 
Roth, Angus Mackay y Muhammad Benaboud han venido sosteniendo desde finales de los años setenta la veracidad del 
título: Mackay, Angus; Benaboud, Muhammad. “Alfonso VI of León and Castile, al-Imbrtūr dhū-l-Millatayn”. Bulletin of 
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shEl título es ciertamente discutible. Es desde luego ajeno a la letra de la cancillería latina del 

rey, aunque quizá no tanto a su espíritu179, y de todas formas sabemos que algunos documentos 

privados del reinado, cuya autenticidad no se ha cuestionado, sí incluyen fórmulas asimilables, 

como la conocida regnante rex domno Adefonsus in Toleto et imperante christianorum quam et paganorum 

omnia Hispanie regna de un documento sahaguntino de 1098180, sobre el que ya en su día llamaba la 

atención Menéndez Pidal181.

La proyección de una soberanía efectiva sobre el conjunto de la Península se corresponde sin 

dificultad al ideario expansivo de un monarca que desplegó muy significativos y eficaces esfuerzos 

para alcanzar los niveles de justificación que tales pretensiones requerían. En este sentido, ¿sería 

demasiado simplista afirmar que la reconquista, sin dejar de serla, se estaba transformando en cru-

zada? Con independencia de la contestación que queramos dar a este interrogante, parece evidente 

que el salto cualitativo desde la secular reconquista hacia una nueva realidad ideológico-política 

marcada por el espíritu de la cruzada, es a partir de este momento irreversible en el escenario cris-

tiano de la Península. 

Hispanic Studies, 56 (1979): 95-102; Mackay, Angus; Benaboud, Muhammad. “The authenticity of Alfonso VI’s letter to 
Yūsuf b. Tāsufīn”. Al-Andalus, 43 (1978): 233-237; Mackay, Angus; Benaboud, Muhammad. “Yet again Alfonso VI, ‘the 
Emperor, Lord of [the Adherents of] the Two Faiths, the Most Excellent Ruler’: A rejoinder to Norman Roth”. Bulletin 
of Hispanic Studies, 61 (1984): 171-181. 

179. En realidad la utilización por vez primera de Hispania-Spania en la titulación real y, sobre todo, imperial de Alfonso 
VI tiene una clara dimensión totalizadora de la realidad peninsular que, por supuesto, no excluye los dominios islámi-
cos. Están implícitos en las conocidas y numerosas fórmulas de las que imperator super omnes Spanie nationes no es más 
que una de ellas, eso sí, de las más significativas. Esta fórmula se emplea por vez primera en 1087 (Gambra, Andrés. 
Alfonso VI. Cancillería, Curia e Imperio...: II, 236-237 (doc. nº 89). Resulta muy clarificador el completo panorama que 
sobre la fortuna del título real-imperial de proyección peninsular realiza Gambra (Gambra, Andrés. Alfonso VI. Cancil-
lería, Curia e Imperio...: I, 683). La conexión de las ideas sobre un Imperio Hispánico que desde los años setenta dirigiría 
su ambiciosa proyección de soberanía sobre los dominios islámicos ya fue sugerida en su momento por Estepa: Estepa, 
Carlos. El reinado de Alfonso VI. Madrid: Spainfo Ings., 1985: 26. 

180. Colección diplomática del monasterio de Sahagún (857-1230), III (1073-1109), ed. Marta Herrero. León: Centro de Estudios e 
Investigación “San Isidoro”, 1988: 358-360 (doc. nº 1022). Fórmulas utilizadas en documentación privada, como imperante 
Adefonsus principis Toleto et tota Spania, no querían tampoco decir otra cosa (Colección del monasterio de Sahagún...: III, 200-201, 
255-256, 287-289 (docs. nº 886, 927, 955) 

181. Menéndez Pidal, Ramón. La España del Cid...: II, 730-731.
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sh LES HOSPITALIERS DE RHODES AU REGARD DE LEUR 

VOEU DE PAUVRETé AU XVE SIÈCLE (1420-1480)

Pierre bonneaud

independent scholar

Résumé

Tous les frères de l’Ordre de l’Hôpital prononçaient lors de leur admission les trois vœux de 

pauvreté personnelle, de chasteté et d’obéissance à leur Maître. La règle de l’Hôpital (circa 1120) 

et d’autres premiers statuts interdisaient aux frères de vivre avec des biens propres et leur ordon-

naient de vivre dans un dépouillement semblable à celui des membres d’autres ordres réguliers 

établis aux XIIe et XIIIe siècles. Le but de cette étude est d’examiner les règles existantes en la ma-

tière puis de voir dans quelle mesure les Hospitaliers résidant au couvent de Rhodes au XVe siècle 

étaient fidèles à leur vœu de pauvreté. À cette époque, Rhodes était le siège du gouvernement 

central de l’Ordre sous la conduite du Maître mais également un bastion militaire, face aux Mame-

louks de l’Égypte et aux Turcs Ottomans alors en plein essor conquérant. Entre trois cent et cinq 

cent frères étaient réunis pendant de longues périodes de séjour au couvent pour résister à toutes 

attaques. Nous passerons en revue les prescriptions et pratiques qui gouvernaient cette originale 

communauté religieuse et militaire. Comme pour la plupart des autres ordres religieux réguliers, 

la pratique de la pauvreté personnelle s’était profondément altérée par rapport aux premiers temps 

de l’Hôpital. Les Hospitaliers, à Rhodes comme dans leurs commanderies occidentales, étaient 

autorisés à accéder à la propriété personnelle, sous des formes diverses bien qu’avec des limites. 

Leur vie au couvent était loin d’être ascétique mais à leur mort, leurs biens revenaient à l’Ordre1. 

Dans son berceau de la Palestine, l’ordre de l’Hôpital acquit pleinement son caractère et son 

statut d’ordre religieux à vocation caritative entre les années 1070 et 1180. Les étapes de cette 

évolution se déroulèrent d’abord dans l’obédience bénédictine des moines clunisiens de Sainte 

Marie Latine avec le développement, à la fin du XIe siècle, sous la conduite du frère Gérard, de 

l’hôpital de Jérusalem qu’avaient fondé cinquante ans plus tôt des marchands d’Amalfi. Mais, 

aux alentours de 1100, le frère Gérard et les laïcs qui l’entouraient laissèrent de côté leur filiation 

bénédictine pour confier à la vingtaine de chanoines des l’église du Saint Sépulcre le service divin 

de l’église de Saint-Jean Baptiste, proche de l’hôpital qu’ils avaient fait la leur. Peu de temps après 

cependant tout lien formel avec les chanoines fut rompu lorsque le pape Pascal II reconnut en 

1113 l’indépendance de l’Hôpital de Saint-Jean de Jérusalem, placé directement sous son autorité, 

1. Abréviations utilisées: ACA, Arxiu de la Corona d’Aragó; ADHG, Archives Départementales de la Haute-Garonne; 
AHCB, Arxiu Historic de la Ciutat de Barcelona; AHPB, Arxiu Històric de Protocols de Barcelona; AOM, Archives of the 
Order of Malta; ASV, Archivio Segreto Vaticano; BNCF, Biblioteca Nazionale Centrale di Firenze.
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shet son caractère d’ordre religieux international en lui affiliant des hospices créés en Europe2. Les 

chanoines du Saint-Sépulcre se convertirent un an plus tard en un ordre de chanoines réguliers en 

adoptant la règle de Saint Augustin. Les dates clefs permettant de conclure ce très bref résumé des 

premiers temps de l’Hôpital sont ensuite l’adoption d’une règle à très forte inspiration augustini-

enne entre 1120 et 1124, sous le magistère de Raymond du Puy, complétée par quatre articles en 

1153, année vers laquelle l’ensemble de la règle fut approuvé par le pape Eugène III. L’Ordre, face 

aux attaques des musulmans contre les principautés latines du Levant et inspiré sans doute par 

l’exemple des religieux du Temple, fondé à Jérusalem en 1120, prit ensuite progressivement une 

orientation militaire rendue évidente par la mention de frères d’armes sous le magistère de Gilbert 

d’Assailly entre 1163 et 1169 puis par l’institution au chapitre général de 1182 de frères chevaliers 

et de frères sergents aux côtés des frères prêtres. Cette évolution avait été reconnue par le pape 

Alexandre III en 11793. Devenu un ordre religieux militaire, l’Hôpital ne relégua point cependant 

à un second plan sa vocation hospitalière et charitable.4 

Ces premiers développements se situèrent dans une période de plein essor, d’apogée ou de 

renouvellement du monachisme et des ordres religieux. Les bénédictins de Cluny s’imposaient 

en Occident et les Cisterciens, reconnus par Pascal II en 1100, apportèrent une exigence nouvelle 

d’austérité monacale. Les créations d’ordres réguliers canoniaux tournés vers le monde extérieur 

et adoptant la règle de Saint Augustin se multiplièrent avec notamment les chanoines de Saint-Ruf 

d’Avignon à partir de 1039, les chanoines de Saint Victor de Paris, à partir de 1108, puis ceux de 

Prémontré à partir de 1120, sans oublier l’ordre du Saint-Sépulcre de Jérusalem que nous avons 

évoqué. À la différence du Temple, le nouvel ordre de l’Hôpital était un plus proche parent du 

mouvement de piété canonial que de celui des moines bénédictins. Quoi qu’il en fût, la règle de 

l’Hôpital reposait, comme celle des autres ordres religieux, sur un idéal et un mode de vie apos-

tolique et en particulier sur la promesse d’observer les trois vœux d’obéissance, de chasteté et de 

pauvreté. 

L’objet de notre étude est d’apprécier à la fin du Moyen-Âge la persistance et le niveau de 

respect de l’engagement des membres de l’Ordre de l’Hôpital envers leur vœu de pauvreté. Il 

convient de bien distinguer l’attitude collective de l’Ordre en tant que tel envers les pauvres de 

celle des frères à titre individuel. La vocation originelle de l’Hôpital le conduisit à affirmer tout 

au long de son histoire le service dû aux pauvres, exercé par sa pratique des aumônes et dans ses 

établissements hospitaliers. Le maître se déclarait dans ses bulles magistrales pauperum Christi custos 

et honorait «nos seigneurs les malades». Cette activité caritative sans cesse réaffirmée, bien que 

se réduisant au XVe siècle en peau de chagrin dans de nombreux prieurés de l’Ordre en Occident, 

a fait l’objet d’études approfondies, en particulier par Daniel Le Blévec, et notre souci n’est pas de 

2. Sur ces premiers temps de l’Ordre voir: Demurger, Alain. Les Hospitaliers de Jerusalem à Rhodes, 1050-1317. Paris: Tal-
landier, 2002, 55-61; Luttrell, Anthony, “The Earliest Hospitallers”, Montjoie, Studies in Crusade History in honour of H.E. 
Mayer, Benjamin K. Zedar ed. Aldershot: Ashgate, 1997; Riley-smith, Jonathan, The Knights Hospitallers in the Levant,c. 
1170-1309. Basingstoke: Palgrave Macmillan, 2012: 15-26.

3. Beltjens, Alain. “La papauté et les querelles récurrentes, souvent fratricidas, qui opposaient les Hospitaliers aux Tem-
pliers”. Bulletin de l’Histoire et du patrimoine de l’ordre de Malte, 24 (2011): 7-8.

4. Le Blévec, Daniel. La part du pauvre, l’assistance dans les pays du Bas Rhone au XIIe siècle au milieu du XVe siècle, 2 vols. 
Rome: École française de Rome, 2000 : I, 85-92. 
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des membres de l’Ordre5. 

La manière dont les frères de l’Hôpital vivaient à titre individuel à la fin du Moyen-Âge leur 

engagement de mener une vie conforme à la pauvreté apostolique est en revanche l’objet de 

notre curiosité et de notre recherche. Nous avons déjà eu l’occasion d’aborder ce thème au sujet 

des Hospitaliers du prieuré de Catalogne dans la première moitié du XVe siècle et nous avions 

constaté les écarts considérables existant entre le principe et la réalité6. Les frères et avant tout les 

commandeurs disposaient fréquemment, à titre personnel, de ressources leur permettant de vivre 

dans l’aisance voire dans une certaine opulence. Ces ressources, ou du moins ce qui en subsistait, 

revenaient à l’Ordre à la mort de leurs détenteurs.

Aujourd’hui nous souhaitons compléter cette première analyse par l’examen des comporte-

ments des frères dans le cadre de leur vie collective à Rhodes où le maître et le couvent, avec un 

contingent plurinational de frères, s’étaient établis en 1310 après leur expulsion d’Acre et de Pal-

estine en 1291 suivie d’une brève installation à Chypre. Ne rendant compte qu’au pape, les Hos-

pitaliers de Rhodes constituaient un Ordenstadt à l’image des chevaliers Teutoniques en Allemagne, 

en Pologne et dans les actuels Pays Baltes, c’est-à-dire une principauté religieuse indépendante 

doté, sous la conduite du maître de l’Ordre, de tous les attributs de la souveraineté7. Notre étude 

portera sur une soixantaine d’années entre 1420 et 1480, période au cours de laquelle les attaques 

contre Rhodes des Mamelouks du sultan d’Égypte puis surtout celles des Turcs ottomans après la 

chute de Constantinople en 1453 rendirent nécessaires la présence d’un plus grand d’Hospitaliers 

en Méditerranée orientale. Les nombreuses archives de l’époque et plusieurs travaux d’historiens 

permettent d’apprécier le comportement des frères en regard du vœu de pauvreté qu’ils avaient 

prononcé8. Avant de procéder à cet examen, il n’est pas inutile de mieux cerner les prescriptions et 

orientations qui étaient données aux frères en ce domaine.

1. Les prescriptions statutaires au regard du vœu de pauvreté jusqu’à la fin du 

XIVe siècle

Le corpus législatif de l’Hôpital comprenait tout d’abord la règle de l’Ordre adoptée sous le 

magistère de Raymond du Puy entre 1120 et 1153. Malgré son caractère sommaire et son ancien-

neté, la règle continuait à être considérée comme fondamentale et devait être lue aux frères quatre 

fois par an. Mais l’essentiel des devoirs et des normes faisaient l’objet des statuts adoptés lors des 

chapitres généraux réunis selon un rythme irrégulier au départ puis, à partir de 1420, tous les cinq 

ans. Á compter du chapitre général de Margat en 1206 jusqu’à la fin du XVe siècle, soit en près 

de 300 ans, une cinquantaine de chapitres généraux nous sont connus comme ayant adopté des 

5. Outre la référence citée ci-dessus, voir, du même : Le Blévec, Daniel. “Pauvreté”, Prier et combattre, Dictionnaire européen 
des ordres militaires au Moyen-Âge. Paris: Fayard, 2009: 695. 

6. Bonneaud, Pierre. Le prieuré de Catalogne, le Couvent de Rhodes et la Couronne d’Aragon: 1413-1447. Millau: conservatoire 
Larzac templier et hospitalier, 2004: 86-98. 

7. Luttrell, Anthony. “The Island order state on Rhodes”, Islands and Military orders, c. 1291-c.1798. Farnham-Burlington: 
Ashgate, 2013: 19-28.  

8. Nous aurons surtout recours aux archives de l’Ordre de Malte à La Valette, dorénavant AOM, ainsi qu’au recueil de 
documents de ces mêmes archives couvrant la période 1421-1453, publié par : Tsirpanlis, Zacharias. Anecdota Eggrapha 
gia te Rodo kai ti Noties Sporades apo to archeio Joanton Ippoton, 1421-1423. Rhodes: Ekdose Grapheiou Mesaio nikes Poles 
Rodou, 1995. 
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nombre de copies connues non seulement en latin mais dans des langues diverses. L’Hôpital avait 

également recours à des Usages et à des Esgarts, ou règles concernant les jugements internes aux-

quels étaient soumis les frères. Usages et Esgarts faisaient aussi l’objet d’une diffusion. Le nombre 

de ces statuts et coutumes et leur diversité rendirent nécessaire plusieurs tentatives de recomposi-

tion et aboutit à la refonte de l’ensemble des textes réalisée en 1489 sous la conduite du maître 

Pierre d’Aubusson et du vice-chancelier Guillaume de Caoursin, au prix d’ailleurs de l’abandon 

d’un certain nombre d’entre eux9. Ce compendium qui présente l’avantage d’une meilleure lisibilité 

grâce au regroupement des statuts dans quatre parties et dix-sept rubriques différentes permet 

d’apprécier aussi les règles et usages qui, à la fin du Moyen-Âge avaient été jugés comme dignes 

d’être conservés. 

Pour mener à bien notre analyse nous avons eu recours à la refonte de 1489 publiée et docu-

mentée, avec le texte original de chacun des statuts conservés, par Jiri Hasecker et Jürgen Sar-

nowsky10. Nous avons aussi utilisé pour la Règle, les Usages et Esgarts les textes publiés par J. 

Delaville Le Roulx dans le Cartulaire général des Hospìtaliers de Saint-Jean de Jérusalem11 Les Usages et 

Esgards sont ceux ayant fait l’objet d’un regroupement par le frère Guillaume de Saint-Estène, ré-

sidant dans le prieuré de Lombardie, puis commandeur de Chypre, juriste éminent, entre 1287 et 

1303. D’autre part, pour les textes ne figurant pas dans le recueil de 1489 nous avons recherché les 

statuts adoptés par les chapitres généraux dans un manuscrit de Perpignan, publié par R.Cierbide, 

pour la période de 1120 à 1396, dans les archives hospitalières de Toulouse pour la période 1396-

1449 et auprès des manuscrits archivés à Malte pour la période 1449-148012. 

Nous observerons tout d’abord que, dans cet ensemble de commandements et de prescriptions 

dont le nombre est proche du millier, seuls une vingtaine de statuts et une dizaine d’esgards ou 

d’usages traitent de l’engagement des frères à la pauvreté et de leurs rapports avec la possession de 

biens ou d’argent, l’essentiel des documents, souvent répétitifs, concernant plutôt l’organisation de 

l’ordre, les carrières, l’exercice de la liturgie ou le devoir d’obéissance et ses sanctions. La règle de 

Raymond du Puy dans son chapitre I impose aux frères, qui sont au service des pauvres, le respect 

des trois vœux monastiques, celui de pauvreté s’exprimant uniquement comme l’interdiction ab-

solue de «vivre sans biens propres». Une autre disposition de la règle, au Chapitre XIII déclare 

même que tout frère qui posséderait à sa mort quelque bien propre pourrait se voir refuser une 

sépulture chrétienne. Le chapitre II, un peu plus loquace sur le mode de vie qu’entraîne la pau-

vreté notifie aux frères qu’ils n’attendent de l’Ordre que le pain et l’eau qui leur ont été promis 

et que leurs vêtements soient humbles «car les pauvres sont dévêtus et sales»13. L’exigence du 

dépouillement, que l’on retrouve dans les règles des autres ordres religieux, est donc alors claire-

9. Delaville, Joseph. “Les statuts de l’ordre de l’Hôpital de Saint-Jean de Jérusalem”. Bibliothèque de l’École des Chartes, 
48 (1887) : 341-356; Demurger, Alain. Chevaliers du Christ,les ordres religieux-militaires...: 84-85; Luttrell, Anthony. “The 
Hospitallers’Early Statutes”. Revue Mabillon, 14/75 (2003): 9-22.

10. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum, Die Statuten des Johanniterordens von 1489/93. Göt-
tingen: V und R Unipress, 2007.

11. Delaville, Joseph. Cartulaire general de l’ordre des hospitaliers de Saint-Jean de Jerusalem, 1100-1310, 4 vols. Munich: 
Omnia-Mikrofilmtechnik-Gmbh, 1894-1906: I, 62-68 (doc. nº 70); II, 537-561(doc. nº 2213).

12. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans inèdits de l’orde de Sant Joan de Jerusalem (segles XIV-XV). Barce-
lona: Fundació Noguera, 2002; ADHG, documents H 13 and H 14 ; AOM.

13. Delaville, Joseph. Cartulaire général de l’ordre des Hospitaliers... 63 (doc. nº 70). 556 (Usage 121: “Ci-dit comment l’on 
doit recevoir un frère”); Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 100.
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de 1489 introduisit une disposition constatant l’inadaptation de certains préceptes de la règle, due 

aux circonstances de l’époque, et en autorisant à s’en écarter. Étaient cependant exclus de tout 

écart les trois vœux substantiels dont celui de vivere sine propio14. 

Un statut du chapitre général de Margat de 1206, interdit aux frères non dotés d’une comman-

derie de donner, recevoir, acheter, vendre, prêter quoi que ce soit à une personne séculière sans 

l’accord de leurs supérieur, à l’exception toutefois des aumônes qu’il peuvent recevoir mais qui 

doivent immédiatement être remises au maître15. Ce statut est intéressant à un double titre: d’une 

part il met en garde les frères non pourvus d’une commanderie contre toute acquisition de biens 

ou toute transaction faits de leur seule initiative, ce qui est évidemment dans la logique de leur 

vœu de pauvreté, d’autre part, pour les commandeurs qui ne font pas l’objet d’une telle mise en 

garde, il semble entendu que la gestion de leur commanderie peut ou doit les amener à réaliser des 

transactions, notamment à recevoir de l’argent ou des biens de personnes extérieures à l’ordre, ne 

serait-ce que les contributions de leurs vassaux et sujets. Ils disposeraient alors dans ce domaine 

d’une latitude indispensable à une bonne administration du patrimoine qui leur a été confié. 

Une approche sensiblement différente apparaît ensuite dans un statut du chapitre d’Acre de 

1262 présidé par le maître Hug Revel qui déclare qu’aucun bailli (sans doute faut-il entendre par 

ce terme tout bailli du couvent, tout prieur et tout commandeur) à l’article de la mort ne peut faire 

un testament ni ne rien laisser à ses serviteurs, sauf les gages qu’il leur doit. Mais il peut ordonner 

le paiement de ses dettes16. Sans doute est-il logique que, privés de biens propres et ceux-ci étant 

acquis à l’Ordre les baillis ne puissent tester, mais le statut semble reconnaître qu’ils aient pu dis-

poser de fonds empruntés. Plusieurs statuts ultérieurs confirment d’ailleurs que tous les frères et 

non plus seulement les baillis pouvaient à leur mort utiliser des biens qu’ils laissaient pour payer 

leurs créanciers. Ainsi, un statut de 1293 prescrit que les dettes soient payées sur les biens meubles 

des frères décédés alors qu’une moitié des troupeaux qu’ils auraient possédés serait destinée à la 

commanderie et l’autre moitié au prieur17. En 1347, il fut ajouté que les dettes des frères défunts 

pourraient être payées tant sur leurs biens mobiliers que sur leurs biens immobiliers, tam de hospiciis 

quam de rebus aliis18. Enfin, une dernière précision fut apportée en 1357: les biens immobiliers des 

frères décédés ne pourraient servir au règlement des dettes que dans la mesure où ils auraient été 

acquis de personnes séculières et ne proviendraient pas du patrimoine de l’Ordre19. Ces résolutions 

établissent donc qu’au cours de leur vie les frères de l’Hôpital étaient autorisés à acquérir des biens 

à titre personnel. et à en disposer effectivement Le maître Foulques de Vilaret qui avait conquis 

Rhodes avait fait adopter un statut confirmé en 1332 accordant aux frères leur vie durant la pos-

session de biens qu’ils auraient récupéré de personnes séculières dès lors que ces biens avaient 

14. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 100: Dispensatio observantiarum resgule reservatis 
tribus votis substantialibus ut in suo robore permanentibus.

15. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 366 (AOM 69. f. 7v).

16. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 367 (AOM 69. f. 9r).

17. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 304-305 (AOM. 69, f. 11v [Chapitre général 
de Limassol, Maître Jean de Villiers]). 

18. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 305 (AOM. 69, f. 18v-19r [Chapitre general 
de Rhodes, Maître Dieudonné de Gozon]).

19. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 305 (AOM. 69, f. 21r [Chapitre général de 
Rhodes, Maître Roger des Pins]). 
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remettre à deux frères de leur choix, un frère prêtre et un chevalier ou sergent, la liste de leurs 

biens. Si le malade mourrait les dépositaires de telles listes devaient les remettre aux supérieurs des 

défunts. Si tel n’était pas le cas la liste devait être rendue à celui qui l’avait établi et ceux à qui elle 

avait été confiée étaient tenus à un secret absolu21. 

Quelle était la nature de ces biens que les statuts ne s’attardent guère à décrire ? S’agissait-il de 

biens propres des frères, en contradiction avec la règle? Les débats que provoquèrent la liquida-

tion des dettes du prieur de Catalogne, Guillem de Guimera, mort en 1396 apportent le point de 

vue du Trésor de Rhodes et du successeur du défunt, le nouveau prieur Pere de Vilafranca, sur la 

question22. Guimera, grâce aux revenus de ses commanderies et de ses chambres prieurales avait 

accumulé des biens dont il avait fait bénéficier sa famille. À sa mort, certaines des promesses de 

dons qu’il avait faites à ses neveux n’avaient pas été tenues et, par ailleurs, de nombreux autres 

créanciers, réclamaient à l’Ordre le paiement de leurs dettes en invoquant les différents statuts que 

nous venons d’examiner. Les dignitaires de l’Ordre chargés de régler la question firent alors valoir 

que nul bien détenu par un frère ayant fait profession n’avait le caractère de bien propre et que 

Guimera avait engagé indûment et sans autorisation les biens de l’Hôpital, car tous les biens des 

frères appartenaient à la Religion, même si ceux-ci avaient pu en avoir l’usage. Les commandeurs 

étaient usufruitiers du patrimoine qui leur était confié et les rentes qu’ils recevaient de leur office 

devaient leur permettre d’assurer le paiement des charges de leurs commanderies et de verser leur 

contribution aux finances de l’Ordre, les responsions. Tout surplus laissé par un défunt, sa dépouille 

ou spolia, était du à l’Ordre et immédiatement exigé, une fois payées les dettes avec les réserves 

indiquées. 

L’Hôpital admettait donc l’acquisition et la possession habituelle de biens par les comman-

deurs et les frères, des biens reconnus comme étant à leur disposition tant qu’ils étaient en vie, 

tout en leur refusant le qualificatif de biens propres. Le vœu de pauvreté des frères ne trouvait 

somme toute sa pleine réalisation que par la mort de celui qui l’avait prononcé. L’étude magistrale 

d’Anthony Luttrell sur les finances des commandeurs de l’Hôpital après 1306 met bien en lumière 

comment de nombreux dignitaires pouvaient devenir riches en accumulant au cours de leur vie 

des jocalia, littéralement des objets précieux mais en fait des biens de toutes natures, de l’argent, 

des troupeaux, du grain ou des immeubles construits, à condition toutefois que le patrimoine de la 

commanderie qui leur avait été confiée, dit le status, ne s’en trouvât point diminué23.

L’Ordre, par plusieurs statuts, cherchait à s’entourer de précautions pour pouvoir récupérer les 

biens et possessions accumulés et laissés à la disposition des frères jusqu’au moment de la mort de 

ces derniers et pour éviter aussi la confusion de ces biens avec le patrimoine des commanderies. 

Ainsi, un frère qui avait acheté ou acquis un bien d’une autre manière ne pouvait ni le vendre, ni 

le donner, ni le mettre en gage sans l’autorisation du maître24. Dans un domaine plus particulier 

20. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 369-370.

21. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 368 (AOM. 69, f. 15r [Chapitre general de 
Montpellier, Maître Hélion de Villeneuve]).

22. ACA. Arxiu del Gran Priorat, 434. Nous avons analysé ce tortueux conflit dans : Bonneaud, Pierre. Le prieuré de 
Catalogne...: 89-90.

23. Luttrell, Anthony. “The Finances of the Commander in the Hospital alter 1306”, La Commanderie, Institution des ordres 
militaires dans l’Occident médieval. Paris: Comité des travaux historiques et scientifiques, 2002: 277-306. 

24. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans...: 274, 1295 (Odon des Pins); 366, 1366 (Raymond Bérenger).
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l’Ordre eût été diminué ou affecté par de telles décisions25. Les esgards et usages émettaient ou 

reprenaient dans le même but certaines interdictions, sauf avec licence du maître, comme:ne pas 

déclarer au maître ses biens propres ou en acquérir de nouveaux, vendre ou obliger les possessions 

de la commanderie26. 

Enfin, le moment du retour aux mains de l’Ordre des biens détenus par les frères étant le décès 

de ceux-ci, plusieurs statuts, esgards et usages traitent de ce sujet. Un statut de 1288 prévoyait 

l’attribution au prieur concerné des biens des frères défunts qui s’étaient vus attribuer leur com-

manderie dans un prieuré d’Occident par le maître, sauf dans le cas ou cette commanderie était 

une chambre magistrale27. Pour les biens de frères défunts citra marem, c’est-à-dire essentielle-

ment à Rhodes et son archipel ou à Chypre, selon leur nature, ces biens pouvait être destinés à 

l’église conventuelle, au Maréchal, au Trésor ou au Maître, selon un statut de 134728. Tout frère 

qui s’emparerait d’une partie des biens ou harnais d’un prieur, d’un commandeur ou d’un frère 

défunt se verrait privé de l’habit si sa prise était supérieure à un marc d’argent et à subir la mise en 

quarantaine si le montant était inférieur29.

Ainsi, au début du XVe siècle, si sans aucun doute certains frères disposaient de peu de moy-

ens, d’autres, grâce surtout aux dignités qu’ils avaient obtenues, vivaient dans une aisance bien 

étrangère à la pauvreté apostolique professée. Telle était donc la situation admise dont nous nous 

proposons maintenant d’examiner les aspects et l’évolution en nous concentrant sur les Hospital-

iers rassemblés au couvent de Rhodes, autour du maître et des hauts dignitaires de l’Ordre.

2. Le mode de vie et les carrières des frères de l’Hôpital au couvent de Rhodes

Le terme de couvent ne doit pas nous induire en erreur. Il ne se référait en aucune manière à un 

établissement et un lieu de caractère monacal mais à l’ensemble de la communauté plurinationale 

des frères réunis à Rhodes et même dans les îles du Dodécanèse dont l’Hôpital avait fait aussi la 

conquête. Ces Hospitaliers étaient placés sous l’autorité du maître et des baillis conventuels, de 

hauts dignitaires dotés chacun d’un office et représentant les «langues». Les membres des dif-

férents prieurés d’Occident présents à Rhodes étaient en effet regroupés en entités, les langues, 

sortes de corporations au nombre de sept au début, puis huit à partir de 1462, en fonction des origi-

nes et des prieurés 30. Chaque langue était représentée au Conseil du maître par un bailli conven-

25. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 367 (AOM. 69, f. 9r [Chapitre général d’Acre 
de 1262 Maître Hugues Revel]).

26. Delaville, Joseph. Cartulaire general de l’ordre des Hospitaliers...: 538 (docs. nº 7, 8, 9) ; 540 (doc. nº 29), 546 (doc. nº 
80). 

27. Cierbide, Ricardo. Edició crítíca dels manuscríts catalans...: 265 (1288) (Jean de Villiers). On entendait par chambre 
magistrale une commanderie dont les revenus appartenaient au maître, qui en nommait un commandeur, à charge 
pour ce dernier de verser au maître une pension annuelle.

28. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r [Chapitre général de 
1347, Maître Dieudonné de Gozon]).

29. Haesecker, Jiri; Sarnowsky, Jürgen. Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r [Chapitre géneral de 
Rhodes de 1347, Maître Dieudonné de Gozon]).

30. Sarnowsky, Jürgen. “Der Konvent auf Rhodos und die Zungen (lingue) im Johanniterorden (1421-1476)”, Ritter-
orden und Region: politische, soziale und wirtschaftliche Verbindungen im Mittelalter. Torun: Uniwersytet Mikołaja Kopernika, 
1995. Les sept langues étaient celles de France, Provence, Auvergne, Espagne, Italie, Angleterre et Allemagne. A partir 
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hospitalière occupait dans la ville de Rhodes l’enceinte de l’ancien château byzantin auquel on se 

référait comme le collachium et qui rassemblait le palais du maître, l’hôpital, l’église Saint-Jean les 

auberges des différentes langues et des maisons diverses où se logeaient des frères32. 

Les frères étaient soumis aux règles, aux coutumes et aux prescriptions de leur Ordre, sous 

l’autorité du maître et des hauts dignitaires qui l’entouraient et partageaient son pouvoir. La ges-

tion des affaires s’inscrivait en effet dans un système collégial et oligarchique de gouvernement 

sous la conduite du maître qui, élu à vie, ne pouvait guère prendre de décision sans son Conseil et 

sans se soumettre à la tenue des chapitres généraux réunis en principe tous les cinq ans. Ces chapi-

tres prenaient ou ratifiaient les décisions essentielles et, par l’adoption de statuts, ils constituaient 

un véritable corps législatif ainsi que le pouvoir interne suprême de l’Ordre33. 

Après une période difficile, marquée par le schisme pontifical et l’absence du couvent des maî-

tres Fernández de Heredia et Philibert de Naillac pendant près de vingt cinq ans, le chapitre général 

de 1420, présidé par Naillac marqua le début d’une nouvelle période. La présence à Rhodes des 

frères de l’Ordre devint beaucoup plus fournie et fut rendue obligatoire pour le développement 

des carrières, le nombre des résidents au couvent passant d’environ 200 à 300 entre 1420 et 1440, 

à 350 en 1462 et 450 en 1478. Rhodes en effet fut tour à tour menacée, au cours de cette période, 

par les Mamelouks du Sultan d’Égypte qui firent un premier siège de l’île en 1444 puis, après la 

chute de Constantinople en 1453, par les Turcs Ottomans qui multiplièrent les incursions avant de 

débarquer avec de gros moyens en 1480 mais sans réussir dans ce nouvel assaut. Quatre-vingt-dix 

pour cent des Hospitaliers à Rhodes et dans les îles du Dodécanèse étaient alors des frères cheva-

liers destinés à défendre les positions de l’Ordre. 

Après le chapitre général de 1420 les six maîtres qui se succédèrent résidèrent à Rhodes dont 

ils ne s’éloignèrent pas à une exception près, celle du Catalan Sacosta qui se rendit à Rome, où il 

mourut, pour assister au chapitre général de 1466 dont le pape Paul II avait exigé la célébration à 

ses côtés34. Avec des personnalités différentes et une autorité inégale ces maîtres s’investirent dans 

la défense de l’île contre les assauts musulmans, assauts qui furent tous repoussés. Ils présidèrent, 

au cours de la période qui nous intéresse douze chapitres généraux qui produisirent une législa-

tion abondante dans tous les domaines intéressant la vie de l’Ordre, par l’adoption de statuts et 

d’ordonnances. L’ensemble des frères rassemblés au couvent fut étroitement associé aux décisions, 

un conseil, dit Conseil complet permettant aux représentants de chaque langue de faire entendre 

leur voix non sans quelques tumultes et différends. L’Ordre connut, à partir de 1440, une crise 

de 1462, la langue d’Espagne fut scindée en deux, la langue d’Aragon, Catalogne et Navarre, d’une part, et la langue 
de Castille et Portugal, de l’autre. 

31. Les baillis conventuels étaient: le grand commandeur pour la Langue de Provence, le maréchal, pour celle d’Au-
vergne, l’infirmier pour celle de France, le drapier pour celle d’Espagne, puis d’Aragon, l’amiral pour celle d’Italie, le 
turcopolier pour celle d’Angleterre, le grand bailli pour celle d’Allemagne, puis, lorsque la langue d’Espagne fut scindée 
en deux, le chancelier pour la langue de Castille-Portugal. 

32. Luttrell, Anthony. Rhodes Town, 1306. 1356. Rhodes: City of Rhodes Office for the Medieval Town, 2003.

33. Sarnowsky, Jürgen. “The Oligarchy at Work, The Chapters General of the Hospitallers in the XVth Century (1421-
1522)”, Autour de la première croisade, Michel Balard, dir. Paris: Publications de la Sorbonne, 1996: 267-276.

34. Ces maîtres furent les Catalans Antoni de Fluvià (1421- 1437) et Pere Ramon Sacosta (1461-1467), les Français du 
prieuré d’Auvergne Jean de Lastic (1437-1454), Jacques de Milly (1454-1461) et Pierre d’Aubusson (1476 1503) et 
l’Italien Battista Orsini (1467-1476). 
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manderies et aux frères35. 

Il faut souligner que pendant toute cette période le port de Rhodes était devenu une plaque 

tournante essentielle dans le grand commerce de l’Occident avec l’Égypte et la Syrie. Paradoxale-

ment, la chute de Constantinople, en perturbant les courants commerciaux avec le Nord de la Mer 

Égée et plus encore avec la Mer Noire, avait fait atteindre des sommets au trafic des régions plus 

méridionales où Rhodes, considérée comme une place sure et bien gouvernée, occupait une posi-

tion privilégiée. Les frères Hospitaliers côtoyaient donc de nombreux marchands et navigateurs, 

en majorité des Génois et des Catalans, qui résidaient ou faisaient escale à Rhodes. Tel est donc 

le cadre, rapidement esquissé, dans lequel nous allons examiner la situation des Hospitaliers de 

Rhodes au regard de leur train de vie et des ressources dont ils disposaient.

Les chapitres généraux de 1420 et 1428 firent du temps de présence au couvent la condition 

déclarée du déroulement des carrières des frères chevaliers et en particulier de l’obtention des 

commanderies et des dignités supérieures. L’ancianitas, c’est-à-dire le rang d’ancienneté qui déter-

minait dans quel ordre et à quel moment chacun d’entre eux pouvait accéder à l’un de ces offices 

rémunérateurs, fut décomptée à partir de la première arrivée à Rhodes36. Lorsque le maître, dans 

la plupart des cas, ou parfois les prieurs décidaient de la réception dans l’ordre d’un nouveau frère 

chevalier ou d’un sergent, il devint ordonné à celui-ci de se rendre au couvent avec harnais, armes 

et cheval ou, à défaut de ceux-ci, en payant un passagium fixé en 1420 à 2000 livres tournois pour 

un chevalier ou 1500 pour un sergent37. Le passage à Rhodes représentait donc pour les nouveaux 

chevaliers des frais importants qui étaient à la charge de leurs familles. 

Parfois ces familles accordaient à leurs membres reçus dans l’Ordre, généralement des cadets 

des lignages, la part de l’héritage paternel à laquelle ils avaient droit, comme le fit en 1442 le 

chevalier catalan Roger Alamany de Bellpuig en faveur de son fils Joan destiné à devenir chevalier 

de l’Hôpital38. L’aide familiale pouvait aussi consister en une pension annuelle comme celle de 

100 florins d’Aragon que le Conseiller de Barcelone, Pere Destorrent, accorda à son fils Francesc 

tant qu’il n’aurait pas reçu sa première commanderie39. Les bénéficiaires pouvaient conserver et 

utiliser ces sommes jusqu’à leur mort, de même que toutes donations ou legs qu’ils recevraient 

ultérieurement de leurs proches. Ils étaient en droit lors de l’ouverture d’une succession paternelle 

de recevoir la part légitime, généralement modeste, que le droit successoral réservait aux cadets40. 

Ils pouvaient aussi bénéficier de donations testamentaires mais un tel avantage était rarement 

accordé dans les familles, car le legs faisait partie des spolia destinées à l’Ordre lors de la mort du 

bénéficiaire et était donc perdu pour le lignage.

35. Bonneaud, Pierre. “La crise financière des Hospitaliers de Rhodes au XVe siècle (1426-1480)”. Anuario de Estudios 
Medievales, 42/2 (2012): 501-534.

36. Bonneaud, Pierre. “Le règle de l’ancianitas dans l’ordre de l’Hôpital, le prieuré de Catalogne et la Castellania de Am-
posta aux XIVe et XVe siècles”, The Hospitallers, the Mediterranean and Europe: Festricht for Anthony Luttrell, Karl Borchardt, 
Nikolas Jaspert, Helen J. Nicholson, eds. Aldershot: Ashgate, 2007: 221-232. 

37. ADHG. H.13 f. 87 [Statut 33 du chapitre general de 1420]. 

38. AHCB. Arxiu notarial III, 1 Plec de Testaments 1363-1444. L’Hospitalier devait recevoir 500 florins d’Aragon Ses 
deux frères aînés devaient par ailleurs à lui verser chacun une pension alimentaire de 20 florins par an jusqu’à ce qu’il 
obtienne une commanderie.

39. AHPB. Joan Ubach, Manuale Quartum Decimum 1441-1444.

40. Bonneaud, Pierre. Le prieuré de Catalogne... : 87.
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couvent. D’une part les auberges recevaient des tabulae ou frais d’alimentation répartis ensuite en-

tre les frères de la langue, dont le montant total s’élevait en 1466 à huit mille florins de Rhodes41. 

D’autre part des soldee ou salaires étaient versés aux frères au mois de septembre42. Leur mont-

ant s’élevait pour chacun à 40 florins de Rhodes, selon un premier projet de regroupement des 

statuts et usages fait en 1446, à l’instigation du pape Eugène IV au moment du chapitre général 

de Rome43. Ce montant se trouve d’ailleurs confirmé par le récit du marchand Génois, Anselme 

Adorno qui fut reçu à Rhodes par le maître Batista Orsini en 1471 et rapporte que chaque frère 

«dispose pour lui et son serviteur d’une maison vide et reçoit la part de vivres qui lui est attribuée 

et quarante florins en argent pour s’équiper»44. Les frères qui se trouvaient en «caravane», c’est-à-

dire en patrouille sur la galère de l’Ordre ou en garnison dans les forteresses de l’île de Cos ou du 

Château Saint Pierre en Anatolie bénéficiaient des mêmes avantages45. 

Mais, au-delà de ce qui constituait le minimum assuré, de nombreux offices étaient attribués 

à des frères et des dignitaires avec des rémunérations qui s’ajoutaient aux avantages précédents. 

On peut considérer qu’il existait trois niveaux de rémunérations et de responsabilités différents. La 

catégorie inférieure concernait en général des frères non pourvus de commanderies et consistait 

surtout en des fonctions militaires46. Mentionnons les quatre capitaines des tours assurant la garde 

du port et des murailles entourant la ville de Rhodes assistés chacun d’un lieutenant et disposant 

au total de onze autres frères de l’Ordre avec des gages compris entre cinq et vingt florins par an. 

Dans l’île de Rhodes, les gardiens (custodes) et les capitaines de quatre châteaux forts recevaient 

des salaires du même ordre ainsi que ceux à qui était confiée la garde des trois chateaux-forts de 

Cos, dont la garnison comptait 25 frères de l’Ordre, et de ceux de Nissyros, Calimnos et Castel-

lorizo. Au Château Saint-Pierre en Anatolie, la garnison de 50 frères était commandée et encadrée 

par un capitaine, fonction d’un niveau supérieur, et par deux connétables. Par ailleurs, 40 frères 

étaient embarqués sur la galère de garde au titre du service de «caravane»47. Il convient d’ajouter 

certains offices non militaires comme ceux du commandeur des grains (preceptor granerii), celui du 

cellier (preceptor volte) et de la petite commanderie (parvus preceptor) ainsi que les offices d’infirmier 

de l’Hôpital et de maître écuyer du couvent, chacun d’entre eux disposant d’un lieutenant qui 

était aussi un Hospitalier. Ce sont donc au minimum une cinquantaine de frères qui exerçaient 

des fonctions dont les rémunérations, certes modestes, venaient s’ajouter aux avantages et salaires 

dont ils bénéficiaient comme la totalité de leurs confrères.

À un degré supérieur, des offices dont les détenteurs étaient en général des commandeurs 

s’accompagnaient de responsabilités et de rémunérations plus élevées. Il s’agissait des fonctions 

de capitaine du Château Saint-Pierre, très fréquemment renouvelés, de celles exercées dans le do-

maine financier par le Trésorier et le Conservateur général du Trésor et de celles qui concernaient 

41. AOM. 377, f.247r; 283, f. 35r.

42. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 313 (chapitre general de Rome de 1467 ; 
BNCF. fondo Magliabechiano, cl. XXXII, 37, f. 89r). 

43. AOM. 1698, f. 84r.

44. Itinéraire d’Anselme Adorno en Terre Sainte (1470-1471), eds. Jacques Heers, Georgette de Groer, Jean Adorne. Paris: 
Éditions du Centre national de la recherche scientifique, 1978: 365.

45. AOM. 359, f. 225r-225v; 381, f. 194v.

46. AOM 283, f. 35r-35v.

47. AOM. 365, f. 258v.



548 Imago TemporIs. medIum aevum, vii (2013): 538-559. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
sh l’administration, la justice et la police de l’île de Rhodes placées sous l’autorité du maître, qui en 

était le seigneur. Le Châtelain de Rhodes, le bailli du commercium et le bailli de l’île avaient des 

fonctions juridictionnelles, commerciales et de police entraînant l’encaissement à leur profit de 

nombreux droits. La rareté d’une formation juridique écartait, sauf exception, les Hospitaliers des 

fonctions judiciaires à proprement parler, par exemple de celle de juge d’appel48. 

Mais le niveau le plus élevé des offices était celui des sept baillis conventuels, huit à partir de 

1462, issus de chacune des Langues, de hauts dignitaires qui participaient de droit au conseil ordi-

naire du maître, alors que les membres du niveau secondaire avaient seulement accès au conseil 

complet. Le chapitre général de 1433 avait fixé à 300 florins annuellement les indemnités que 

recevaient les baillis conventuels mais, en raison de la crise financière que traversait l’Ordre, ce 

montant fut réduit à 200 et à 100 pour leurs lieutenants lors du chapitre général de 146649. Mais 

ces hauts dignitaires étaient généralement les mieux dotés en commanderies et jouissaient donc de 

revenus beaucoup plus élevés. 

L’Hôtel du maître était aussi une source de rémunérations ou de nombreuses faveurs. Le pre-

mier dignitaire en était le Sénéchal, un Hospitalier très proche et même souvent un membre de 

la famille du maître, qui assistait de droit au conseil ordinaire et avait la haute main sur toutes les 

affaires de l’île de Rhodes dont la gestion et les revenus appartenaient au maître, sans interférence 

des langues et des frères du couvent. Parmi les offices offerts auprès du maître aux Hospitaliers 

de Rhodes, figuraient ceux de maître de l’Hôtel, de Trésorier du maître, de chambellan et camé-

rier ainsi que d’écuyer. Nous laissons ici de côté les opportunités de carrière des frères prêtres 

et chapelains car ceux-ci, placés sous l’autorité du prieur de l’église Saint Jean du couvent, ne 

représentaient en 1462, que moins de 10% des effectifs autorisés, exactement 30 sur un total 

de 350. Bien que le prieur était de droit l’un des membres du conseil ordinaire, l’influence et les 

revenus des frères prêtres, pourvus de bénéfices de leurs chapelles, étaient bien moindre que celle 

des chevaliers. 

Une autre forme de revenus perçus à Rhodes provenait des donations de biens que le maître 

accordait, par son libre arbitre, à certains frères. En tant que seigneur de l’île de Rhodes le maître 

en effet disposait du patrimoine de celle-ci et des revenus qu’il produisait, en général sous forme de 

cens à caractère emphytéotiques dont l’origine pouvait être des terres, des vignes, des jardins, des 

maisons ou d’autres biens. Il était fréquent que le maître accorde à des Hospitaliers la jouissance de 

certains de ces biens leur vie durant ainsi que les fruits et les rentes qui en découlaient. Il pouvait 

s’agir de domaines agricoles, les casali, tels celui de Calamonia donné au grand commandeur Jean 

de Claret en 1433 que Jean de Lastic récupéra ensuite à la mort de Claret pour l’attribuer en 1445 

au commandeur du prieuré de Saint-Gilles, Pierre de Montlausin50. Le bailli de Majorque, Joan de 

Cardona reçut pour sa part le casale de Somides en 146751. Il s’agissait, avec Claret et Cardona de 

deux influents hauts dignitaires siégeant au conseil du maître et Montlausin devint ensuite prieur 

de Toulouse. Mais les donations de caractère rural pouvaient être plus modestes et bénéficier à des 

48. À l’exception toutefois des frères Joan de San Marcial (1439-1447) et Michele de Castellacio (1447-1458). Sar-
nowsky, Jürgen. Macht und Herrschaft im Johanniter orden des 15. Jahrhunderts, verfassung und verwaltung der Johanmiter auf 
Rhodos (1421-1522). Münster: Lit Verlag, Vita Regularis 14, 2001: 665. 

49. AOM. 283, f. 35r.

50. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 267-268, 450-451 (docs. nº 33, 155).

51. AOM. 377, f. 220-221.
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à Rhodes ou ailleurs dans l’île53. Si, à la mort des bénéficiaires, le maître récupérait normalement 

ces biens immobiliers pour les attribuer à d’autres frères il était également courant de sa part 

d’autoriser la libre disposition et l’aliénation des objets de ses donations Ainsi en 1445, Jean de 

Lastic autorisa le maître de son Hôtel, le frère Vicenç de Claramunt, à vendre des maisons, pos-

sessions et biens dans la ville de Rhodes qu’il avait soit acquis, soit reçus du maître en donation54. 

Par ces différents moyens, mis à leur disposition à Rhodes, les frères jouissaient donc d’un mode 

de vie accommodant et d’un certain degré d’aisance. Mais ils s’employèrent surtout au couvent 

à obtenir des commanderies dont l’excédent de revenus par rapport aux charges leur permet-

tait d’accéder à un certain degré de richesse. A partir du chapitre général de 1420 les règles de 

l’ancienneté dans l’Ordre, l’ancianitas, avaient été précisées. Le temps passé au couvent était dev-

enu la condition requise pour obtenir une première commanderie dite de cabimentum puis pouvoir 

prétendre ensuite à une meilleure commanderie au titre du melioramentum, toujours en fonction 

de l’ancienneté au couvent. 55

Les frères prirent à Rhodes l’habitude de se réunir à l’auberge de leur langue pour y faire re-

connaître leur ancienneté et leurs droits aux commanderies, au prix évidemment de nombreux 

différends et de querelles56. Le droit de déclarer, entre eux et d’un commun accord, leur rang 

d’ancienneté et de décider de leur accès aux dignités leur fut progressivement reconnu bien que 

le maître conservât un droit assez étendu d’attribuer lui-même ou avec l’accord de son conseil 

des commanderies par grâce magistrale, droit ensuite limité à une commanderie par prieuré tous 

les cinq ans. par le chapitre général de 146257. Un Hospitalier pouvait obtenir deux command-

eries ou même plus en combinant celle reçue pour son cabimentum remplacée ensuite par celle 

de son melioramentum avec une ou plusieurs autres obtenues par grâce magistrale58. Il s’agissait 

des commanderies faisant partie des 22 prieurés d’Occident mais le maître et son conseil avaient 

également l’autorité d’attribuer les cinq commanderies du Levant, celle de Chypre, la plus riche 

et la plus prestigieuse, et celles de Cos, Nissyros, Sycaminis et Morée. Enfin, l’accès aux dignités 

de prieurs en Occident était habituellement réservé aux baillis conventuels de la langue à laquelle 

appartenait le prieuré qui se libérait. Chaque prieur disposait dans son prieuré de quatre ou cinq 

commanderies, ses «chambres». Dans tous ces cas il était acquis que l’octroi de commanderies et 

52. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 596-597 (doc. nº 241); AOM 380, f. 210v; 382, f. 
197r.

53. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 398-399, 449-450 (docs. nº 124, 154); AOM 371, 
f. 81r.

54. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 449-450 (doc. nº 154).

55. Voir, pour le fonctionnement complexe des règles de l’ancianitas que nous ne pouvons développer ici : Bonneaud, 
Pierre. “La règle de l’ancianitas...”.

56. Bonneaud, Pierre. Els Hospitalers catalans a la fi de l’Edat mitjana. L’orde de l’Hospital a Catalunya i a la Mediterrània, 1396-
1472. Lleida: Pagès Editors, 2008: 281-307.

57. AOM. 282, f. 114v.

58. Ainsi le commandeur catalan Lluís de Mur cumulait en 1435 la commanderie de l’Èspluga Calba dans le prieuré de 
Catalogne avec celles d’Aliaga et de Castellote dans la Castellania de Amposta ainsi que le baillage du duché d’Athènes et 
de Négrepont (commanderie de Sycaminis). Joan de Cardona pour sa part cumulait en 1460 les riches commanderies 
de Masdeu, l’Espluga de Francoli et l’Espluga Calba, dans le prieuré de Catalogne avec le baillage de Majorque. Il est 
vrai que ces deux Hospitaliers qui appartenaient à la haute noblesse catalane étaient des protégés du roi Alphonse V 
d’Aragon, le Magnanime. Voir : Bonneaud, Pierre. “Un débouché fréquent pour les cadets des différentes aristocraties 
catalanes: étude sur 283 chevaliers de l’ordre de l’Hôpital au XVe siècle (1396-1472)”. Bulletin de la Société et du patrimoine 
de l’ordre de Malte, 22 (2009): 4-35. 
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1420, les villégiatures à Rhodes des frères chevaliers de l’Hôpital de toutes origines devinrent plus 

fréquentes et de plus longue durée.

Les frères résidant à Rhodes qui venaient d’obtenir une première commanderie dont ils con-

fiaient en général la gestion à un membre de leur famille et, avec l’accord du maître, à des fermiers, 

s’efforçaient donc ensuite de gravir les échelons leur permettant d’accéder à la fois aux fonctions 

de l’oligarchie qui dirigeait les affaires de l’ordre et plus encore aux revenus des commanderies les 

plus riches. Il pouvait y avoir un très fort contraste entre les maigres disponibilités des détenteurs 

de petites commanderies et l’opulence que procuraient aux hauts dignitaires les bénéfices qu’ils 

cumulaient. Cette situation fut d’ailleurs reconnue lorsqu’il fut décidé en 1450.par le maître Jean 

de Lastic que les commandeurs résidant à Rhodes ne pourraient plus voir leur alimentation et 

celle de leurs montures prises en charge par le couvent. Cependant pour ne pas pénaliser exces-

sivement les détenteurs de commanderies de faible rapport, il fut ajouté que ceux d’entre eux qui 

percevraient moins de cent florins de Rhodes par an recevraient du Trésor un complément jusqu’à 

un tel montant, ramené ensuite lors du chapitre général de 1467 à soixante florins59. La crise finan-

cière de l’Ordre avait eu pour effet de soumettre les commandeurs à des prélèvements accrus de la 

part Trésor. À partir de 1440 les responsions dont le montant représentait habituellement de l’ordre 

du quart des rentes de chaque commanderie furent remplacées ou accrues par des annates qui sup-

posèrent l’augmentation des contributions à la moitié et même, entre 1462 et 1466, aux trois quart 

des rentes. Bien que les commandeurs ne répondirent que très médiocrement à ces exigences leurs 

revenus furent diminués. Malgré tout nombreux étaient les frères de Rhodes qui disposaient de 

pécules souvent substantiels provenant soit de leurs familles, soit de leurs commanderies soit de 

leurs offices dans le Levant

3. Les biens acquis par les Hospitaliers du couvent à titre particulier

Quels constats pouvons nous faire sur l’utilisation de ces pécules et notamment sur l’acquisition 

de biens qu’ils permettaient? Les frères achetaient fréquemment des biens immobiliers, des mai-

sons, des vignes ou des jardins que le maître pouvait les autoriser ensuite à aliéner librement. 

Ainsi, le propre neveu du maître Jean de Lastic, Guillaume de Lastic, commandeur de Lyon et 

sénéchal du maître fut-il autorisé en 1450 à vendre in perpetuum pour 120 ducats de Rhodes plus-

ieurs vignes à un constructeur de murs (murator) rhodiote. Ces vignes avaient antérieurement été 

achetées par le frère Valérien de Challus, lieutenant du sénéchal, décédé, à une certaine Nicoletta60. 

En 1453, le frère Jean Perrini avait vendu pour 280 florins des maisons avec leur jardin et deux 

bâtiments situés dans le collachium de Rhodes á Juan Ram, commandeur aragonais d’Aliaga et de 

Villel61. Ram devint ensuite sénéchal du maître puis commandeur de Chypre et acquit peut être 

d’autres possessions dans le collachium puisque le maître Orsini, disposant de sa dépouille près 

de 20 ans plus tard, vendit ces maisons, jardins et autres biens situés dans le collachium au frère 

Nicolas Figherols pour 900 florins, soit le triple du prix de l’achat initial62. Les fondations pieuses 

59. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 573-575 (doc. nº 228).

60. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 567-571 (doc. nº 226).

61. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 728-734 (doc. nº 317).

62. AOM. 381, f. 202v-203r.
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shinstituées par des Hospitaliers de Rhodes, notamment pour faire célébrer des messes pour le repos 

de leurs âmes, messes payées par les revenus de biens dont ils disposaient et qu’ils affectaient à cela 

dans leur despropiamentum, font apparaître en quoi pouvaient consister ces biens. Ainsi Raymond 

Roger d’Erill, drapier du couvent et lieutenant du maître Antoni de Fluvià, consacra t’il en 1431 

les revenus de sept boutiques ou magasins qu’il possédait sur la place du commercium de Rhodes 

à cet effet63. Près de soixante ans plus tard en 1488, la fondation de Jaume de la Geltrú, prieur de 

Cataslogne et Lieutenant du maître Pierre d’Aubusson consistait en cinq magasins, deux moulins à 

vent, un bâtiment, une vigne et un terrain64. Il s’agissait dans ces deux cas de très hauts dignitaires 

jouant un grand rôle dans le gouvernement de l’Ordre, mais des frères beaucoup plus humbles 

pouvaient aussi accumuler un nombre important de biens. En 1452, le frère Bernard Serp, du 

prieuré de Saint-Gilles, qui avait longuement séjourné dans l’île de Cos où il avait été chargé de 

plusieurs offices, avait acquis à Cos des biens mobiliers et immobiliers tels que des vignes, des 

champs des maisons, un moulin, un troupeau de bétail, gros et menu et de nombreux biens meu-

bles. À sa requête, le maître Jean de Lastic l’autorisa à vendre tous ces biens et en encaisser le prix 

car le frère Bernard, sans doute âgé, désirait venir vivre «honorablement et de manière décente» 

au couvent de Rhodes65.

De nombreux Hospitaliers étaient aussi propriétaires d’esclaves. En 1436, Fluvià avait autor-

isé Joan de Vilagut, Castellán de Amposta, à émanciper certains de ses nombreux esclaves et, en 

1446, Lastic accorda au frère Miquel d’Olzinelles, alors que celui-ci se rendait à Alexandrie pour 

négocier une trêve avec les Mamelouks, d’affranchir son jeune esclave Louis de nation russe.66. 

L’existence d’esclaves possédés par des Hospitaliers de Rhodes nous est connue par les licences 

d’affranchissement accordées par le maître à la demande de ces Hospitaliers lorsque ceux-ci sou-

haitaient rendre leur liberté à leurs esclaves, tout en les astreignant parfois à continuer à prêter 

leurs services à temps complet67. De telles licences étaient nécessaires en raison des diminutions du 

patrimoine de l’Ordre qu’elles entraînaient puisque, à la mort des Hospitaliers qui les possédaient, 

ces esclaves faisaient partie de leurs spolia et devenaient la propriété du Trésor jusqu’à ce qu’ils 

soient affranchis ou revendus. En 1439, le maître Jean de Lastic envoya un émissaire auprès des 

autorités génoises de l’île de Chio qui détenaient des esclaves ayant appartenu au défunt Hospital-

ier Manuel de Cabrera. Au nom du Trésor ayant par conséquent recueilli les droits de Cabrera, le 

maître Lastic réclamait la restitution de ces esclaves68. 

Le nombre d’esclaves résidant à Rhodes au moment du départ définitif des Hospitaliers en 

1523 a été estimé à 3.000 par le maître Villiers de l’Île Adam, mais nous sommes peu renseignés 

par les archives de l’Ordre sur l’organisation d’un véritable marché des esclaves69. La mention du 

commerce des esclaves est cependant fréquente dans les sauf-conduits accordés aux marchands, 

surtout des Catalans et des Génois, qui étaient autorisés à pénétrer dans le port de Rhodes. Les 

63. AOM. 53, f. 38v-39v.

64. AOM. 53, f. 30r-30v.

65. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 633-635 (doc. nº 262).

66. AOM. 352 f. 66r; 357, f. 233r.

67. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 220 (doc. nº 2).

68. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 368-372 (doc. nº 104).

69. Vatin, Nicolas. L’ordre de Saint-Jean de Jerusalem, l’empire ottoman et la Méditerranée orientale entre les deux sièges de Rhodes, 
1480-1522. Louvain-Paris: s. n., 1994: 31; Verlinden, Charles. L’esclavage dans l’Europe médièvale. Gand: s. n., 1977: II, 
975-977.
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sh esclaves pouvaient être débarqués et faire l’objet de commerce, soumis au paiement des taxes de 

la gabelle et du commercium au même titre que les autres marchandises70. Il est évident que, de par 

sa situation géographique et par la fréquentation de son port par les vaisseaux de marchands et de 

pirates, Rhodes était un lieu de transit dans le trafic des esclaves. On sait qu’en 1455 le vaisseau du 

Génois Pietro Lomelino avait embarqué à Rhodes 74 esclaves amenés à Syracuse pour le compte 

de marchands catalans71.

Bon nombre d’esclaves demeuraient dans l’île après y avoir étés achetés, voire conservés par 

ceux qui les avaient capturés. L’Ordre en utilisait notamment pour des travaux tels que la con-

struction ou la réparation de fortifications. En 1470, devant la menace des Turcs contre l’archipel 

rhodien, le commandeur de l’île de Cos, Jaume de la Geltrú, avait besoin de quatre «caravanes» 

d’esclaves, en incluant ceux dont il disposait déjà, pour réparer les murailles du château de Naran-

jia72. Nous sommes peu informés sur la manière dont les esclaves étaient acquis par les frères 

L’achat en était certainement la forme la plus courante, parfois entre des frères comme l’enseigne 

le cas du frère Antonio de Ubaldo qui demeurait à Chypre et avait acheté au frère Rubinetus Puy-

sin, du prieuré de France, «certains esclaves» pour un prix de quarante sept ducats de Rhodes. 

L’acheteur devait payer cette somme au marchand génois résidant à Rhodes, Bartolomeo Doria, 

qui avait avancé les fonds par le biais d’une lettre de change73. 

Des dignitaires et des frères résidant ou de passage à Rhodes pouvaient aussi posséder des em-

barcations diverses ou utiliser des vaisseaux nolisés c’est-à-dire loués par des tiers. Il s’agissait rare-

ment de bâtiments lourds, nefs rondes ou galères, mais plutôt de vaisseaux plus légers et de taille 

plus modeste, des fustes, des gripariae, des birèmes, des baleinières ou des galiotes. Nous avons 

connaissance d’une vingtaine de cas concernant dix Hospitaliers catalans, quatre français, cinq ital-

iens et deux anglais avant 1480 mais le nombre réel était certainement supérieur74. La possession 

d’embarcations était une source de profit par exemple lorsqu’elles étaient chargées d’effectuer cer-

tains transports comme la baleinière de Louis de Manhac, commandeur de Chypre, se rendant en 

Sicile pour y charger du blé en 1461 ou celle du commandeur de La Rochelle, Bertrand Jameron, 

qui avait reçu un sauf conduit du maître pour aller se procurer des vivres en Occident en 146475. 

Mais lorsque les bateaux étaient armés, ce qui était en général le cas, les opérations de course 

ou la piraterie exercée en Méditerranée étaient beaucoup plus fructueuses. La course, autorisée 

par le maître et exercée contre des infidèles était légitime. On a connaissance, en 1413, d’une li-

cence de course accordée par le lieutenant du maître à deux Hospitaliers de la langue de France76. 

Cependant nous n’avons trouvé ensuite aucune autre mention relative à de telles licences avant 

70. Voir, entre autres : AOM. 384, f. 4r; 22v-34r.

71. Heers, Jacques. Gênes au XVe siècle. Activité économique et problèmes sociaux. Paris: SEVPEN, 1961: 403.

72. AOM. 74, f. 47v.

73. Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 689-690 (doc. nº 298). Pour d’autres formes d’acqui-
sition, voir également : Tsirpanlis, Zacharias. Anecdota Eggrapha gia te Rodo kai ti Noties...: 284-285, 768-771 (docs. nº 47, 
340).

74. Il s’agissait des Catalans Antoni Pere Torelles, Gilabert de Loscos, Joan Claver, Francesc Pallers, Galceran de Toroella, 
Jaume de la Geltru, Guillem de Castellvi, Jordi Saplana, Galvany Tolsa et Lluís de Caramany, des Français Jean de Ca-
vaillon, Jean Dauphin, Bertrand Jameron, Louis de Manhac et Gui de Montarnaud, des Italiens Fantino Quirini, Andrea 
de la Croce, Piero Bombardi, Bernardo Vilandri et Jacobo Spinachi, des Anglais John Langstrother et John Weston.

75. AOM. 371, f. 77v; 374, f. 229r-229v.

76. Luttrell, Anthony. The Hospìtaller State on Rhodes and its western provinces, 1306-1462. Aldershot: Ashgate, 1999: VIII, 
183.
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shles chapitres généraux de Rhodes en 1462 et de Rome en 1466. Le port de Rhodes tirait bénéfice 

de la piraterie car ceux qui la pratiquaient, très souvent des marins catalans et génois, étaient 

généralement autorisés par le maître à décharger et vendre leur butin dans l’île des Hospitaliers 

après avoir payé les taxes de la gabelle et du commercium. Les références à l’exercice de la piraterie 

par des frères de l’Ordre ne manquent pas, non plus que celles relatives aux conflits que pouvait 

entraîner le partage des prises. Ainsi, en 1443, le commandeur catalan de Granyena, Gilabert de 

Loscos, s’était approprié la totalité du butin lors d’une opération contre les Turcs au grand dam 

de ses deux associés qui en réclamaient leur part77. En 1462, les deux frères Francesc de Boxols et 

Aymeric Despilles, qui étaient en charge d’une galée ou trirème appartenant au prieur de Cata-

logne, Jaume de la Geltrú, se plaignaient que ce dernier ne les faisait pas suffisamment bénéficier 

des gains de leur activité78. 

Cependant l’accueil que Rhodes réservait aux pirates l’exposait à de nombreuses réactions hos-

tiles car ces derniers attaquaient souvent des bâtiments chrétiens, notamment vénitiens et, devant 

l’aggravation de la menace turque, l’Ordre, avait pris conscience qu’il ne pouvait s’exposer à se 

faire d’autres ennemis que les Ottomans par les dérives de la piraterie. Le chapitre général de Rho-

des de 1462 interdit alors aux frères du couvent, sous peine de privation de l’habit, d’armer sans li-

cence du maître toutes embarcations et de s’en prendre à des chrétiens ainsi même qu’aux bateaux 

des infidèles dans un périmètre protégé entre les îles et les côtes turques79. Une autre disposition 

exclut l’octroi de licence à tout Hospitalier ayant moins de cinq ans de résidence au couvent et 

imposa même le versement d’une garantie80.

4. Les limites à la tolérance

La prise en charge totale des frères au couvent, l’exercice rémunéré de fonctions diverses, la 

perception des rentes des commanderies assortie du droit de disposer de l’excédent, une fois as-

sumés les frais et le versement des responsions, et enfin le droit de posséder à Rhodes des biens aussi 

divers que des maisons, des troupeaux, des esclaves et des bateaux pour en retirer des profits et des 

revenus supplémentaires font clairement apparaître que la communauté des Hospitaliers de Rho-

des s’était bien éloignée du modèle du dépouillement apostolique. Cependant, le vœu de pauvreté 

continuait à être prononcé dans la cérémonie d’admission des nouveaux frères et l’Ordre ne sem-

blait pas considérer que la règle et les statuts en ce domaine étaient systématiquement brocardés. 

Tentons d’expliquer pourquoi.

Certaines limites étaient imposées aux frères. Deux importants statuts furent adoptés sous le 

magistère du maître Antoni de Fluvià lors des chapitres généraux de 1428 et 1433 pour les met-

tre en garde contre la tentation du profit et le maniement de l’argent81. Le premier d’entre eux 

leur interdisait, avec leur argent, de pratiquer l’usure, c’est-à-dire un gain illicite sous peine, pour 

un commandeur, d’être privé de sa commanderie et de ne pouvoir en obtenir une autre pendant 

77. AOM. 355, f. 144r.

78. AOM. 372, f. 82r-82v.

79. AOM. 282, f. 114v.

80. Sur la course à Rhodes au XVe siècle et au début du XVIe, voir : Vatin, Nicolas. L’ordre de Saint-Jean de Jerusalem...: 
88-89.

81. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 379-380 (BNCF. fondo Magliabechiano, cl. 
XXXII, 37, f. 56r, 1428) 381 (BNCF. fondo Magliabechiano, cl. XXXII, 37, f. 62r, 1433).
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sh dix ans, tandis qu’un simple frère perdrait son ancienneté et son droit à une première comman-

derie. L’argent des transactions illicites devrait être versé au Trésor. Le deuxième statut s’intitulait 

De hiis qui faciunt mercantias, soit «De ceux qui pratiquent le commerce». L’objet de l’interdiction 

était l’achat de toutes marchandises avec l’intention de les revendre, une exception étant admise 

toutefois pour les frères venant au couvent ou en partant qui auraient acheté des draps pour les 

revendre en cas de nécessité. L’exposé des motifs déclarait: «Selon l’évangile nul ne peut bien ser-

vir deux maîtres et tout religieux doit rejeter les vanités de ce monde et la cupidité envers les biens 

matériels». Tout frère coupable serait mis en quarantaine et la marchandise confisquée, la moitié 

de celle-ci étant attribuée à qui aurait dénoncé le frère et l’autre étant remise au Trésor. 

Ces deux dispositions rappelaient donc aux Hospitaliers les exigences évangéliques et leur statut 

de religieux face à la tentation du gain. Elles s’inscrivaient évidemment aussi dans la ferme prohi-

bition par la papauté de la pratique du prêt à intérêt, même si des formules pratiquées par l’Ordre 

comme celles des lettres de change ou des censals catalans permettaient en fait d’emprunter licite-

ment à des coûts comparables à des taux d’intérêts. Mais il faut aussi situer ces interdictions dans le 

contexte de l’exercice du grand commerce en Méditerranée orientale au XVe siècle et du rôle qu’y 

jouait Rhodes comme plaque tournante. Nous avons pu, dans une autre étude à paraître, identi-

fier la présence prolongée à Rhodes de 200 marchands Italiens, Catalans ou Français entre 1420 et 

148082. Ces marchands, dont un grand nombre prêtèrent de l’argent sous des formes diverses au 

Trésor de l’Ordre pour l’aider à faire face à la crise financière qu’il traversait, étaient constamment 

en contact avec les frères du couvent dont certains étaient issus de leurs propres familles. Les oc-

casions ne manquaient donc pas d’utiliser les disponibilités dont pouvaient jouir ces frères pour 

des opérations de commerce ou de finances, comme le déclarait d’ailleurs Fluvià dans l’exposé des 

motifs du statut interdisant la pratique du commerce aux Hospitaliers. Certains frères pouvaient 

même être associés à des personnes séculières dans la possession d’embarcations armées puisque 

le Conseil du maître décréta en 1467 qu’un Hospitalier pouvait vendre son bateau à un autre frère 

mais que si l’acheteur était un homme du siècle il était tenu de conserver au minimum la moitié 

de sa propriété83. 

En 1450, le pape Nicolas V déclara avoir appris que de nombreux frères de l’Ordre se livraient 

à Rhodes à des opérations de caractère usuraire84. Il apparaissait que non seulement le maître et 

le Trésor recourraient à des prêts à intérêt mais qu’à titre individuel certains Hospitaliers emprun-

taient aux marchands, voire même peut-être finançaient avec eux des opérations commerciales. 

Le pape ordonna à trois dignitaires du couvent de faire interdire de telles pratiques et le chapitre 

général de 1478 décida de lourdes punitions pour les frères qui pratiqueraient l’usure85. Lors du 

chapitre général de Rome de 1466 que le pape Paul II avait convoqué, en clair désaveu du maître 

Pere Ramon Sacosta, pour mettre un terme à l’endettement de l’Ordre, les évêques de la Curie que 

le pontife avait désignés pour orienter et contrôler les débats firent adopter deux statuts, l’un sur 

l’austérité des vêtements que devaient porter les frères, l’autre sur les limites aux sorties qui leur 

82. Bonneaud, Pierre. “The Influential Trade Community of Western Merchants in Hospitaller Rhodes during the Fif-
teenth Century (1421-1480)”, Union in Separation. Trading Diasporas in the Eastern Mediterranean. 1421-1480, International 
Conference, Heidelberg, 17-19 February 2011. Heidelberg: à paraître.

83. AOM. 282. f. 167r.

84. ASV. reg. vat. 393, f. 102v-103v.

85. AOM. 283, f. 167v.
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shétaient permises hors des murs du collachium86. Si aucun de ces statuts ne se référait au vœu de 

pauvreté ni à l’usage de biens dont disposaient les Hospitaliers de Rhodes, le pape entendait bien 

imposer une rigueur de conduite plus conforme aux exigences de la religion et ordonnait de faire 

lire publiquement trois fois par an le texte des décisions du chapitre87.

Mais la véritable application du vœu de pauvreté consistait en l’interdiction absolue de tester 

dont nous avons indiqué auparavant les règles et statuts qui la documentait88. Cette prohibition 

permettait à l’Ordre de considérer que tous les biens qui passaient et demeuraient entre les mains 

des frères appartenaient à la Religion, même s’ils avaient été acquis par ceux-ci ou mis à leur dispo-

sition. Ainsi étaient respectés le texte et la forme du vœu de pauvreté selon lesquels l’Hospitalier 

devait vivre sans biens propres. Il convient d’examiner, d’une part, comment était appliquée la 

dévolution des biens à l’Ordre après la mort d’un frère et, d’autre part, quelles mesures étaient 

prises pour éviter auparavant la disparition ou le détournement de ces biens.

Les biens laissés, que l’on appelait la dépouille ou spolia, étaient acquis par le Trésor ou dans 

certains cas par le maître, s’il s’agissait notamment de frères appartenant à l’Hôtel, des déten-

teurs d’offices de l’île de Rhodes et des commandeurs des chambres magistrales89. Il pouvait s’agir 

de sommes d’argent importantes ou d’objets de grande valeur notamment dans le cas des maî-

tres, des hauts dignitaires ou de commandeurs particulièrement bien dotés. Il pouvait aussi s’agir 

du troupeau du commandeur, d’esclaves, de maisons ou de jardins ou encore d’embarcations. 

L’interdiction de tester pouvait être partiellement levée par grâce magistrale, les différents exem-

ples rencontrés concernant toujours de hauts dignitaires proches du maître, tels Garcia de Tor-

res, bailli du commercium et bailli du duché d’Athènes (commanderie de Sycaminis) autorisé par 

Fluvià à disposer à sa mort de la moitié de ses biens mobiliers et immobiliers étant entendu que 

les immobiliers auraient été acquis par Torres et ne proviendraient pas du patrimoine de ses com-

manderies90. Le maître Pere Ramon Sacosta concéda de son côté à Francesc de Boxols, capitaine 

du château Saint-Pierre, le droit de léguer le tiers de ses biens mobiliers, et accorda des droits 

similaires à Jaume de la Geltrú, prieur de Catalogne pour la totalité de ses biens meubles jusqu’à 

1000 ducats de Venise ainsi qu’à Ramon Jou, son sénéchal, pour le cinquième de ses biens mo-

biliers91. L’intervention du pape fut même sollicitée lorsque, en 1444, Eugène IV accorda à Lluís 

de Mur, doté de trois commanderies en Catalogne et en Aragon et de celle de Sycaminis en Grèce, 

le droit de tester pour un hôtel qu’il possédait en propre à Barcelone et qui ne faisait pas partie 

du patrimoine de ses commanderies92. Il pourrait disposer aussi jusqu’à 3000 florins d’Aragon des 

biens mobiliers légitimement acquis, y compris dans ses commanderies, en faveur de membres de 

sa famille. Il est vrai que le pape intervenait à la requête du propre frère du commandeur, Dalmau 

de Mur, archevêque de Saragosse et chancelier du roi d’Aragon.

86. AOM. 283, 37r-37v: De honesto vestita fratrum et de incessu et deambulacione fratrum in conventu Rhodi. Également: 
Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 223-224. 

87. AOM 283, f. 142.

88. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 6-7. 

89. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 306 (AOM. 69, f. 19r, 1347) Des conflits au 
sujet de l’attribution des dépouilles surgissaient parfois, par exemple lorsque le maître Battista Orsini et le Trésor se 
disputaient en 1471 la dépouille de John Langstrother, prieur d’Angleterre qui avait été sénéchal du maître (AOM. 74, 
f. 89r-89v).

90. AOM. 348, f. 88r (1428).

91. AOM. 375, f. 60r-61r (1466).

92. ASV. Reg. Vat. 363, f. 24v-25r.
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étant en revanche invités a faire leur despropiamentum, acte que le chapitre général de 1420 avait 

rendu obligatoire avant tout embarquement pour un voyage en mer93. Le défunt pouvait, par ce 

moyen, exprimer ses dernières volontés par des dispositions concernant le règlement de ses dettes, 

le sort de ses esclaves ou des libéralités tolérées aux proches ou aux domestiques, sans que le 

principe des droits de l’Ordre sur les spolia fut pour autant remis en cause. Par leurs despropiamenta, 

les Hospitaliers pouvaient aussi laisser des biens à la langue à laquelle ils appartenaient ou à une 

fondation qui, grâce aux revenus de ces biens, ferait dire des messes pour le repos de leur âme. 

En 1422, le Castellán de Amposta, Gonzalvo de Funes avait, par son despropiamentum laissé ses biens 

pour des réparations nécessaires à la forteresse hospitalière du Château Saint-Pierre. Mais les deux 

commandeurs chargés de la liquidation de sa dépouille se heurtaient aux créanciers du défunt, qui 

exigeaient le paiement de leurs créances sur les biens mobiliers comme le prévoyait les statuts94.

Ce cas laisse entrevoir les nombreuses difficultés rencontrées pour récupérer les biens dont 

avaient joui les frères leurs vies durant, notamment en raison de leur endettement éventuellement 

supérieur à ce qu’ils laissaient. Ce fut par exemple le cas du maître Battista Orsini à sa mort en 

147695. Parfois les biens avaient été détournés ou confisqués par des tiers, voire par d’autres Hospi-

taliers proches du défunt. En 1450, le maître dut exiger du prieur de Catalogne, Gilabert de Loscos, 

la restitution de huit cent florins d’Aragon que son prédécesseur, Felip d’Hortal lui avait confiés 

dans son despropiamentum96. Le chapitre général de 1471 chargea deux dignitaires d’enquêter sur 

l’absence de dépouille du commandeur de La Rochelle, Bertrand Jammeron, alors que l’on savait 

très bien que ce commandeur avait été riche et avait mené grand train97. 

L’Hôpital était souvent sans contrôle et désarmé devant des utilisations non conformes à ses 

intérêts des biens dont disposaient les frères, voire devant leur dissipation, par manque de scru-

pules, par appétit de lucre ou par ambition personnelle. Les statuts prévoyaient certains garde-fous 

que nous avons déjà évoqués, au premier rang desquels l’interdiction d’aliéner, de prêter et de 

mettre en gage les biens dont disposaient les frères sans autorisation du maître. Ce sont d’ailleurs 

ces autorisations fréquentes qui nous ont permis de connaître une partie des biens aux mains des 

frères à Rhodes. Des permis étaient également nécessaires pour que les frères puissent s’occuper 

des affaires de leurs familles, participer par exemple à des ouvertures de succession ou exercer des 

tutelles, afin d’éviter toute utilisation de leurs biens au profit de leurs proches. Les licences ac-

cordées à des frères pour partir du couvent l’étaient souvent dans le but d’aller régler en Occident 

des affaires familiales, parfois pour recueillir ou à l’inverse se déprendre de biens patrimoniaux 

familiaux98. Mais de telles précautions étaient souvent illusoires. 

93. Haesecker, Jiri; Sarnowsky, Jürgen, Stabilimenta Rhodiorum Militum...: 375.

94. AOM. 346, f. 85v-86r.

95. Bosio, Jacomo. Dell’Istoria della sacra religione e illustrissima militia di San Giovanni Gierosolomitani.Venice: appresso 
Giacomo Albrizzi, 1629: II, 361.

96. AOM. 362, f. 79v-80r.

97. AOM. 380, f. 152r-153r.

98. Voir, par exemple : AOM. 357, f. 92v-93r; 360, f. 73r-73v; 362, f. 78r; 365, f. 62r; 369, f. 64v.
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Pour porter un jugement sur les écarts évidents des frères de l’Hôpital par rapport à leur vœu 

originel de pauvreté et sur la bonne conscience qui semblait les habiter, il n’est pas inutile de 

jeter un coup d’œil sur la manière dont les autres communautés religieuses se comportaient à 

la fin du Moyen-Âge. Signalons tout d’abord que dès leur origine les chanoines des chapitres 

cathédraux étaient en droit de posséder des biens propres et d’en disposer librement. Par le système 

des prébendes, ils se partageaient les revenus des biens de leur cathédrale. Il est vrai qu’ils étaient 

des clercs de l’Église séculière et ne prononçaient pas le vœu de pauvreté99. Mais chez les ordres 

religieux réguliers qui, eux, s’étaient engagés à pratiquer la pauvreté apostolique, les écarts étaient 

devenus coutumiers dès le XIVe siècle. Dans les couvents bénédictins, les détenteurs des différents 

offices disposaient comme ils l’entendaient des rentes affectées à leur fonction et fréquemment «en 

maints endroits un acte de partage tailla dans la mense conventuelle autant de lots qu’il y avait 

de profès dans la maison, chacun reçut sa part et la géra comme une prébende»100. Chez les ordres 

mendiants dont la pauvreté strictement vécue avait été l’emblème les individus ne renonçaient 

plus aux biens propres qu’en théorie. De nombreux Dominicains et Franciscains accédaient à des 

fonctions rémunérées auprès des princes ou d’autres personnages influents et préféraient à la vie 

commune dans leurs couvents la commodité de logements en ville101. Les exemples de Dominic-

ains possédant des biens et pouvant en disposer à leur mort existent également. En 1315 déjà, le 

dominicain Jacques de Lausanne qui possédait des terrains et autres biens immobiliers les avaient 

légués à sa mère dont il avait fait son héritière universelle102. Il ne semble pas qu’il eût obtenu de 

licence pontificale pour le faire alors que devant la multiplication de la possession de biens person-

nels par des frères d’ordres monastiques ou mendiants les autorisations de tester accordées par les 

papes se multiplièrent103.

On peut donc considérer que la possession de biens par les Hospitaliers s’inscrivait dans 

une tendance et une tolérance générales dans l’ensemble des ordres religieux mais qu’en mat-

ière d’interdiction de tester, avec les réserves ou exceptions minimes que nous avons signalées, 

l’application des statuts de l’Ordre était très rigide, à la différence de la pratique constatée chez les 

frères des ordres mendiants. À partir de la fin du XIVe siècle des mouvements de réforme issus des 

ordres eux-mêmes et connus comme «observance» se généralisèrent avec la volonté de rétablir au 

sein de ces ordres la pureté apostolique des premiers temps. Cette démarche ne fut pas acceptée 

par tous et entraîna des divisions internes et même des scissions. Les ordres militaires ainsi que les 

différentes obédiences d’hospitaliers demeurèrent à l’écart de ces mouvements104. 

Au XIVe siècle Benoit XII avait lancé en 1338 une série d’enquêtes dans le but de réformer 

l’ordre de l’Hôpital taxé de «vivre dans le luxe, de laxisme dans les mœurs et de défaillance dans 

99. Voir : Millet, Hélène, Les chanoines du chapitre cathédral de Laon, 1272-1412. Rome: École française de Rome, 1982.

100. Rapp, Francis. L’Église et la vie religieuse en Occident à la fin de Moyen Âge. Paris: Presses Universitaires de France, 1971: 
217.

101. Rapp, Francis. L’Église et la vie religieuse en Occident...: 220-221.

102. Morard, Martin. “Les testaments des frères: Jacques de Lausanne († 1321), dominicain et propriétaire”, Économie 
et religion.L’expérience des ordres mendiants (XIIIe-XIVe siècle), Nicole Bériou, Jacques Chiffoleau, dirs. Lyon: Presses univer-
sitaires de Lyon, 2009: 403-415.

103. Morard, Martin. “Les testaments des frères: Jacques de Lausanne...” : 393-403.

104. Sur les mouvements d’observance, voir entre autres : Rapp, Francis, “Réformes et inertie, II. Le combat pour la 
stricte observance”, Histoire générale du christianisme, des origines au XVe siècle, Jean-Robert Armogathe, Pascal Montaubin, 
Michel-Yves Perrin, dirs. Paris: Presses Universitaires de France, 2010: VII, 159-177.
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l’enquête pontificale ordonnée par Grégoire XIII en 1373105. 

Au siècle suivant les démarches de deux papes firent apparaître la persistance des critiques 

pontificales. Calixte III en 1455 chargea son légat dans le Levant, le cardinal Trevisano, de faire 

connaître au maître et aux frères du couvent sa volonté de voir accorder un rôle accru aux frères 

prêtres, comme aux anciens temps, l’influence des frères chevaliers dans la conduite des affaires 

étant devenue à ses yeux, néfaste et excessive. Mais quelques mois plus tard il annula ces instruc-

tions106. Nous avons déjà évoqué les décisions imposées par Paul II, lors du chapitre général de Rome 

de 1466, pour obtenir plus de rigueur vestimentaire et de discipline dans leurs mouvements chez 

les frères du couvent. Mais aucune de ces interventions ne visait la possession de biens individuels.

Le constat de ce qui était admis ailleurs ne saurait à lui seul expliquer la tolérance de l’Ordre 

envers un modèle de vie éloigné de l’idéal apostolique de pauvreté. Il faut chercher d’autres rai-

sons dans sa mission même, dans les impératifs de son organisation ou dans l’identité de ses frères. 

L’Hôpital n’exerçait pas, comme les frères mendiants, le ministère de la parole et sa raison d’être 

n’était pas comme, celle des moines, le recueillement et la liturgie. Si les obligations et les rites de 

la dévotion se voyaient évidemment reconnus une place importante dans la vie de tous les frères, 

la liturgie était avant tout l’affaire des frères prêtres qui, nombreux dans les prieurés, étaient très 

minoritaires à Rhodes107. L’activité hospitalière, pratiquement disparue dans les prieurés d’Occident 

au XVe siècle, demeurait emblématique au couvent mais elle ne mobilisait, sous le contrôle de 

l’Hospitalier, bailli conventuel issu de la langue de France, que l’infirmier et un petit groupe de 

frères, alors que les médecins juifs pour la plupart étaient des séculiers108. En fait, la mission reli-

gieuse des Hospitaliers à Rhodes était devenue essentiellement de combattre les infidèles au nom 

de l’Église et de la foi catholique, mission qui s’était dramatiquement renforcée depuis les menaces 

en Méditerranée oprientale des Mamelouks à partir de 1426 puis des Ottomans après l’accession 

au trône de Mehmed II en 1451 Quatre-vingt dix pour cent des Hospitaliers à Rhodes étaient al-

ors des frères chevaliers qui avaient du faire face aux frais occasionnés par leurs montures, leurs 

armement et souvent par leurs serviteurs armés et aptes au combat. Outre leurs salaires et autres 

avantages payés par l’Ordre aux frères la possession ou la jouissance de biens particuliers pou-

vaient s’avérer indispensables. Les frères propriétaires d’embarcations armées mettaient celles-ci à 

la disposition de l’Ordre pour participer à sa défense lorsque Rhodes était assiégée.

Nous avons vu qu’une partie importante des biens dont disposaient les Hospitaliers à titre par-

ticulier provenaient des rentes de leurs commanderies, une fois payées leurs charges et versées les 

contributions dues à l’Ordre, les responsions. Cette source d’enrichissement des commandeurs, qui 

ne se produisait que dans des commanderies suffisamment prospères, pouvait sembler peu con-

forme aux impératifs de l’Église, mais l’Hôpital, comme les autres ordres militaires, avait adopté ce 

système de gestion sans doute en raison de sa souplesse. Avec près d’un millier de commanderies 

réparties en une vingtaine de prieurés une gestion centralisée des rentes ne pouvait guère être 

105. Luttrell, Anthony. “The Spiritual Life of the Hospitallers of Rhodes”, The Hospitaller State on Rhodes and its Western 
Provinces...: IX, 89-90.

106. ASV. reg. Vat., 444, f. 23r-25v.

107. Nous renvoyons à l’article de : Luttrell, Anthony. “The Spiritual Life of the Hospitallers...”, dont la lecture est 
indispensable.

108. Luttrell, Anthony. “The Hospitallers’ Medical Tradition, 1291-1530”, The Hospitaller State on Rhodes and its Western 
Provinces...: IX.
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tout en les contrôlant dans leurs prieurés à l’occasion des chapitres provinciaux ou par la présence 

des receveurs du Trésor.

Enfin, l’effort considérable accompli pour fixer à Rhodes un nombre important de chevaliers 

supposait pour ceux-ci, outre leur quête de commanderies et de dignités, de bénéficier d’avan-

tages, de commodités et de ressources rendant plus acceptable leur éloignement, leur vie de garni-

son dans le Levant et leur exposition aux risques de la guerre. La plupart de ces frères étaient des 

cadets issus des lignages chevaleresques de leurs pays ou de familles du patriciat urbain cherchant 

à se rapprocher de la chevalerie. Leurs comportements et leur mentalité se rapprochaient de ceux 

de leurs aînés : l’Hôpital leur offrait une vie d’action militaire et une certaine aisance, sous cou-

vert de leur profession religieuse. Lorsqu’ils avaient obtenu à Rhodes leur première commanderie 

dans leur prieuré d’origine ils en déléguaient souvent l’administration et les profits éventuels à 

des proches de leurs familles. Pour l’Hôpital, il était important de maintenir satisfaits les chevaliers 

résidant à Rhodes car les princes, qui appréciaient leurs capacités militaires, leur appartenance à 

l’Église et les ressources de leurs commanderies, étaient souvent prêts à leur offrir d’autres pers-

pectives de gain et de carrière.
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sh LA SODOMIA I EL COS MALALT DE LES DONES

rafael M. Mérida

universitat de lleida

Resum

El present article té com a objectiu analizar els discursos literaris, religiosos i mèdics que con-

vergeixen en una de les obres cabdals en llengua catalana medieval: l’Espill (1460), de Jaume Roig. 

Primerament, cal no oblidar que el seu autor va ser un dels metges més prestigiosos a la València 

quatrecentista, de manera que haurà de valorar-se el context científic que el nodreix; tampoc no 

pot oblidar-se, en segon lloc, la tradició misògina que forneix el seu extens poema narratiu. D’altra 

banda, voldria incidir en una cruïlla cultural encara poc analitzada —força insòlita al seu temps—

que és la vinculada a la sodomia com a “creació” femenina; hom valorarà les significacions de la 

seva construcció, comparada a la lepra al mateix text.

1. Misogínies literàries

L’Espill (1460) —també titulat Libre de consells o Libre de les dones pels seus editors antics—1 em 

sembla una de les obres més singulars de les lletres valencianes del segle XV com a conseqüència 

de la summa d’una sèrie d’elements que el seu autor, Jaume Roig (c. 1400-1478), barrejà amb 

una perícia insòlita: així, el seu format (poema narratiu que consta de més de setze mil versos 

tetrasíl∙labs), la seva temàtica (una sàtira misògina de contingut didàctic i moralitzant), la seva 

estructura externa (un prefaci i quatre llibres dividits en quatre seccions) i interna (mitjançant el 

recurs a l’autobiografia fictícia en tres dels quatre llibres), les tradicions medievals que canalitzen el 

discurs (artes praedicandi, exempla, facècies,...), els registres lingüístics i retòrics emprats (que com-

bina col∙loquialismes i vulgarismes amb termes doctes)... La singularitat de Roig, tanmateix, cal 

entendre-la igualment en el context literari de la València quatrecentista, ja que hom pot establir 

interessants interrelacions entre la seva creació i algunes de les obres i autors més indispensables 

d’aleshores: de Joanot Martorell a Joan Roís de Corella, tot passant per Isabel de Villena. D’altra 

banda, també paga la pena destacar el context més ampli en el qual s’insereix, per exemple en 

relació al seu diàleg amb les tradicions clàssiques i bíbliques o amb els debats europeus —i his-

pànics— pro- i anti-“feministes” des del segle XIII, segons ha analitzat Cantavella,2 dins els quals es 

consoliden uns referents científics i religiosos que són els que més m’interessaran ara.3

1. Cantavella, Rosanna. Els cards i el llir: una lectura de l’“Espill” de Jaume Roig. Barcelona: Quaderns Crema, 1992: 157-
162.

2. Cantavella, Rosanna. Els cards i el llir...: 13-41.

3. Referents que han estat valorats per: Carré, Antònia. “La medicina com a rerefons cultural a l’Espill de Jaume 
Roig”, Jaume Roig i Cristòfor Despuig. Dos assaigs sobre cultura i literatura dels segles XV i XVI. Barcelona-Vic: Universitat de 
Barcelona-Eumo, 1996: 9-71; Solomon, Michael. The Literature of Misogyny in Medieval Spain. The “Arcipreste de Talavera” 
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confirma el repertori comentat de Carré,4 o la consulta del butlletí anual de l’Associació Hispànica 

de Literatura Medieval: hores d’ara gaudim d’un bon grapat d’estudis que ens ofereixen excel∙lents 

aproximacions critiques. El nostre poema narratiu compta igualment amb dues edicions recents 

de Carré: una, electrònica, del manuscrit únic amb notes textuals,5 i l’altra, impresa, amb versió 

en prosa moderna acarada a l’original, acompanyada d’extensos comentaris i glossari.6 Ambdues 

milloren el nostre coneixement de l’obra, ja que les edicions anteriors,7 tot i ser indispensables, no 

ens facilitaven un text tan acurat i unes eines interpretatives tan riques per valorar la que seria, 

en paraules de Martí de Riquer, “una de les obres més al∙lucinants de la literatura catalana, que 

produeix en el lector modern una forta impressió i aconsegueix d’enlairar a categoria artística el 

fàstic i la misèria humana”.8 Una misèria espiritual, en primera instància, però també física, per 

severament medicalitzada.

L’objectiu d’aquestes planes és valorar algunes de les dimensions culturals d’un dels passatges 

al meu entendre menys explorats de l’Espill a propòsit de la naturalesa femenina al Llibre tercer, 

el més extens de tots quatre (v. 6369-15295). Com sabem, el vell protagonista s’adorm després 

d’haver decidit tornar-se a casar, malgrat les tres més que negatives experiències matrimonials que 

ens ha narrat al llarg dels dos llibres anteriors; aleshores s’inicia la “lliçó de Salamó”, la qual, amb 

una comicitat exacerbada i devota, funciona a la manera d’una visió en somnis en la què el savi 

desenvolupa un contundent discurs sobre les maldats femenines. El canvi de narrador en el poema 

serveix per dotar d’autoritat al contingut misogin i per adoctrinar el protagonista —i els lectors, 

de pas— que opti per una vida casta, tot allunyant-se de les dones, i que triï un model cristià con-

templatiu i caritatiu on la Mare de Déu ocupi l’espai més venerable i on el menyspreu es capgiri 

en devoció per Maria. En definitiva, ni que sembli paradoxal des del nostre punt de vista, Salomó 

—qui s’auto-presenta com un cavaller, “rei / d’antiga llei, / gran sabidor, / rei e señor / molt ric, 

potent” (v. 7035-7039), però, sobretot, com un home que va tenir set-centes esposes i tres-centes 

amants (v. 7040-7046)—, estaria predicant un sermó —que el fidel narrador acatarà fil per randa 

quan es desperti, com demostra el Llibre quart— amb un contingut clarament mèdic, per combatre 

l’aegritudo amoris o “malaltia d’amor” que s’hi descriu: “el metge protagonista de l’Espill és, en bona 

part, el savi Salamó, qui des de l’experiència viscuda es converteix en una mena de metge scient, 

capaç de conscienciar l’aprenent —i, paradoxalment, vell!—, protagonista de l’estat patològic a què 

l’ha emmenat l’amor hereos”.9 

and the “Spill”. Nova York: Cambridge University Press, 1997; Peirats, Anna Isabel. Una aproximació a l’“Espill” de Jaume 
Roig. Alzira: Bromera, 2004.

4. Carré, Antònia. “L’Espill de Jaume Roig: bibliografia comentada”. Boletín Bibliográfico de la Asociación Hispánica de Lite-
ratura Medieval, 15 (2001): 383-414.

5. Carré, Antònia. “Edició de l’Espill de Jaume Roig”. Repertorio informatizzatto dell’antica letteratura catalana (2000). 1 No-
vembre 2010. Università di Napoli Federico II. 25 octubre 2013 <http://www.rialc.unina.it/152.1.htm>.

6. Roig, Jaume. Espill, ed. i trad. Antònia Carré. Barcelona: Quaderns Crema, 2006. No he pogut consultar la tesi doc-
toral d’Anna Isabel Peirats que, de fet, és una edició i estudi de la nostra obra.

7. Per exemple: Roig, Jaume. Spill o Libre de les dones per Mestre Jacme Roig, poema satíric del segle XV, ed. Roque Chabàs. 
Barcelona: L’Avenç, 1905; Roig, Jaume. Spill o Llibre de consells de Jaume Roig, poema satíric del segle XV, ed. Ramon Miquel 
i Planas. Barcelona: Biblioteca Catalana, 1929-1950.

8. de Riquer, Martí. Literatura catalana medieval. Barcelona: Ajuntament de Barcelona, 1972: 119.

9. Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 84.
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ideològica i verbal que potencia el virulent missatge oracular, pot arribar a afirmar als versos 9583-

9593 sense més contemplacions:

Perquè pensaren

e començaren

la indicible,

pudent, horrible,

fort llebrosia

—la sodomia—,

pecat no poc,

digne de foc,

del mundanal

e infernal

a l’arma i cos.10

Aquesta associació múltiple resulta d’enorme interès, al meu gust, ja que en aquests versos el 

savi Salomó relaciona, d’entrada, conceptes mèdics (“llebrosia”) i religiosos (“pecat”) per condem-

nar el conjunt de les dones. Una malaltia que és física (“cos”) i espiritual (“arma”), a l’igual que és 

“mundanal” i “infernal”, que mereix per tant no només la reprovació sinó una explícita actuació 

legal (“digne de foc”) i que es qualifica amb quatre adjectius que enumeren un judici moral i mate-

rial (“indicible / pudent, horrible, / fort”), el primer dels quals remet de manera poc equívoca al 

nefandum llatí de clara ressonància bíblica. Evidentment, l’associació té una arrel sexual, de la qual 

no ens hem de sorprendre si tenim en compte, com destaca Carré,11 que la lepra era considerada 

una malaltia de transmissió venèria pels tractats mèdics d’aquells segles; a més, si “l’imaginari 

popular vinculava amb un inextingible ardor sexual” la lepra, no resulta inversemblant que la 

brutal misogínia de Salomó/Roig acabi adjudicant-la a les dones per així transformar tots els homes 

en innocents víctimes de la voracitat femenina. Cal destacar, per tant, que la “ginecofòbia de Roig 

procedeix d’obres de caràcter moral i religiós, però també d’obres mèdiques: a l’Espill el metge 

Jaume Roig, en qüestions d’amor, de sexualitat i de dones, s’hi expressa com la majoria dels metges 

de tota l’Edat Mitjana”.12

L’episodi de l’Antic Testament sobre la destrucció de les ciutats de Sodoma i Gomorra (Gènesi, 

18-19) està present, de manera explícita i implícita, en diversos moments al llarg del nostre po-

ema: al Llibre tercer (v. 7118-7138), Salomó explica que Sodoma, igual que altres gran ciutats de 

l’Antiguitat —com ara Babilònia, Troia i Cartago—, va ser derruïda per culpa de la vanitat de les 

seves dones, tot citant un catàleg geogràfic de llarga tradició misògina que no inventa Roig.13 Dins 

10. “Perquè és evident que les dones van imaginar i començar la indicible, la pudent, l’horrible, la lepra forta de la 
sodomia, un pecat no poc digne del foc infernal i mundanal, tant per l’ànima com per al cos” (Roig, Jaume. Espill...: 
383-385). Hom pot consultar: Cantavella, Rosanna. Els cards i el llir...: 177-179 per valorar el sentit d’aquests versos com 
una part del repertori de motius misògins que desenvolupa Roig al llarg de la seva obra.

11. Roig, Jaume. Espill...: 709.

12. Carré, Antònia. “La medicina com a rerefons cultural...”: 31.

13. “Quantes ciutats / són derruïdes / e subvertides / per ses ufanes, / pomposes, vanes! / Terç d’Isaïes / llegint, veuries / 
Déu què promet, / on se permet / elles collegen / e senyoregen; / ses xaperies, / quinquilliries, / qui les consent, / sa part 
ne sent. / Gran Ninivé / per ço caigué; Colac, Sidònia, / Tir, Babilònia, / Troia, Sodoma, / Cartaina, Roma” [“Quantes 
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passatges immediatament posteriors a la destrucció: la primera menció (v. 8628-8633) recorda com 

les dues filles de Lot van emborratxar el seu pare i van concebre fills d’ell,14 de manera que l’atac 

contra l’incest, que serà contundent en els versos 11106-11115,15 serveix per recordar aquelles 

joves que enganyen el seu propi pare; el segon episodi (v. 12337-12343) torna a carregar contra les 

despietades filles i, a més, contra la dona de Lot, qui, per la seva curiositat (malsana per femenina, 

és clar), i en contra del consell diví, va mirar enrere en el moment de la fugida de Sodoma i va 

convertir-se en una columna de sal —o de marbre, si féssim cas de la còmica hipèrbole de Roig—.16 

No cal subratllar que la figura de Lot s’associa a la de la víctima masculina de les perversitats feme-

nines i el model a seguir, per la seva hospitalitat i fidelitat a la paraula de Jahvè... Al Llibre quart 

(v. 15720-15727), el narrador protagonista tornarà a carregar contra les dones, a les quals desitja 

les morts més sinistres, entre d’altres convertir-se en sal, com l’esposa de Lot.17 De manera clara, 

podríem aplicar aquí la proposta de lectura plantejada per Michael Solomon: 

Arnau de Vilanova explained that heroic love is called dominalis because it tends to master the soul and make 
the lover treat his beloved as his master. The intention behind Roig’s spectacles of torture and excruciating pain 
was to reverse this pathological inversion, empowering the male patient through his witnessing of acts that 
neutralized the agent of his diseases.18

En aquestes cinc mencions a l’episodi del Gènesi no trobem cap al∙lusió a les pràctiques sexuals 

sodomítiques, ja que el relat de Salomó (i, amb ell, el del narrador, més endavant) es mostra més 

interessat en reforçar el discurs dels vicis femenins a partir de la narració dels fets posteriors a la 

fugida de Sodoma que a les causes que la propicien. Les úniques excepcions serien els versos citats 

que centren el nostre interès i una curiosa invenció verbal: Roig posa en boca de Salomó un hàpax 

ciutats no són derruïdes i derrocades per culpa de les seves dones ufanes, pomposes i vanes! Llegint el capítol tercer 
d’Isaïes veuries què promet Déu on es permet que elles collegin i siguin senyores, ja que qui consenteix que es posin 
xapes i quincalla ha de sentir la seva part de dolor. Per això van caure la gran Nínive, Colac, Sidó, Tir, Babilònia, Troia, 
Sodoma, Cartago i Roma”] (Roig, Jaume. Espill...: 304-305). D’acord amb: Carré, Antònia. “Aportacions a la lectura 
literal de l’Espill de Jaume Roig”. Llengua & Literatura, 18 (2007): 376-377: Francesc Eiximenis, que és una pedrera inex-
haurible, ens aclareix el passatge. En el Llibre de les dones (Eiximenis, Francesc. Lo libre de les dones, eds. Frank Naccarato, 
Joan Colomines, Curt J. Wittlin, Antoni Comas. Barcelona: Curial Edicions Catalanes, 1981: 89-90), el menoret lamenta 
que la vanitat femenina sigui la causa de la destrucció de les ciutats amb la mateixa referència al capítol tercer d’Isaïes, 
i amb idèntica llista de noms, excepte Roma, que apareix a l’Espill perquè rima amb Sodoma.

14. “Per fills haver / tot frau farien, / enganarien / lo pare llur. / Ab vi fort pur / donat ab art, / Lot ja vellart / lo dece-
beren, / d’ell conceberen / ses filles drudes” [“Per tenir fills cometrien qualsevol frau, enganyarien el seu propi pare. 
Amb un vi molt pur, donat amb art, a Lot ja vellard el van enganyar i d’ell van concebre les seves filles amants”] (Roig, 
Jaume. Espill...: 352-353).

15. “Josep, content, / mai enganat / en lo cuinat / fon, com Isac; / mai embriac / fon, com Noé, / ni cometé, / de vi torbat 
/ e crapulat, / com Lot incest” [“Josep, content, mai no va ser enganyat en allò cuinat com Isaac, mai no va ser embriac 
com Noè, ni va cometre incest com Lot, torbat i crapulós de vi”] (Roig, Jaume. Espill...: 432-433).

16. “Per dret llaurar / e fer guaret / e bon esplet, / ta ànima i cos / juny-los abdós / jus jou sencer, / tots d’un voler / 
e d’un consell / fent bon parell. / Pren per pilot / aquell prom Lot, / hoste tan bo: / ses filles no, / ni sa muller / -mirà 
darrer / e tornà’s marbre” [“Per llaurar recte i obtenir un bon guaret i un bon esplet, junyeix-los tots dos, la teva ànima 
i el teu cos, amb un sol jou perquè tots dos siguin d’una voluntat i d’un consell, fent un bon parell. Pren per guia aquell 
prohom de Lot, l’hoste tan bo, però les seves filles no, ni la seva muller, que va mirar endarrere i es va convertir en 
marbre”] (Roig, Jaume. Espill...: 472-473).

17. “De fred o glaç, / de set o fam / -tant les desam!- / si es vol morissen, / llamps les ferissen / e les cremassen, / sal se 
tornassen / com la de Lot!” [“Tant desamor els tinc que desitjaria que es morissin de glaç o de fred, de fam o de set, que 
les ferissin i les cremessin els llamps i que es tornessin de sal com la dona de Lot!”] (Roig, Jaume. Espill...: 582-583).

18. Solomon, Michael. The Literature of Misogyny in Medieval Spain...: 130.
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verb “sodomitar”, que vindria a significar “cometre accions sodomítiques”.20 

Resulta oportú constatar que l’aparició d’aquest verb, a la tercera part del Llibre tercer, té com 

a objectiu criticar les velles lleis jueves i enaltir la figura de Jesús i, per extensió, el cristianisme. 

En la narració del viatge de Jesús a Jerusalem, que inicia l’adveniment del regne de Déu,21 Salomó 

explica que Jesús acabaria entrant a la ciutat en un pollí i no en la somera que també li havien por-

tat els seus deixebles: aquesta somera seria una al∙legoria de la religió jueva, que serà reemplaçada 

per la nova llei que encarna el pollí. Allò més brutal —i divertit en el seu temps, tan incorrecta-

ment polític— és que Roig aprofita aquesta al∙legoria per dibuixar una escena de bestialisme —o 

de zoofília al∙legòrica—, ja que, als versos 13021-13045, la somera acabarà “lligada al peu d’un pi 

petit, prop del Castell ple d’almogàvers i de moltes esquadres de gent valenta (...), com a bagassa 

sodomitava i fornicava amb els seus brètols, molts déus estranys, pseudodivins, ases i rossins: tots 

els que hi anaven la cavalcaven com a una prostituta”.22 

2. Sodomies i homoerotismes

A la vista d’aquesta creativitat verbal i de les dimensions del blasme sense contemplacions 

contra totes les dones, convindria reflexionar sobre una qüestió poc explorada: més enllà del seu 

contingut misogin i hiperbòlic, en què pensa exactament Salomó/Roig quan afirma que les dones 

inventaren la “sodomia”? Una possible resposta seria entendre que Roig estaria suggerint que les 

dones van inventar “totes” les maldats i, per extensió, “totes” les modalitats possibles de sodomia, 

ja que, al cap i a la fi, totes serien condemnables i potenciarien el vituperi omnipresent que verte-

bra la seva obra. Si voléssim filar més prim, però, crec que —d’acord amb el pensament teològic, 

científic i legislatiu de la baixa Edat Mitjana i amb la brutalitat descriptiva de l’Espill— les possibili-

tats podrien reduir-se a tres: la zoofília o bestialisme, la penetració anal home-dona i la sexualitat 

entre dones. Aquestes tres activitats sexuals van ser contemplades per molts codis legals civils i 

canònics medievals i sovint van ser englobades dins una mateixa categoria (precisament, la “sodo-

mia”) vinculada als crims sexuals i als pecats de luxúria. D’acord amb un dels millors estudiosos de 

les lleis europees sobre la sexualitat,

19. Roig, Jaume. Espill...: 761.

20. Carré, Antònia. “Aportacions a la lectura literal...”: 399.

21. Roig, Jaume. Espill...: 759-761.

22. Roig, Jaume. Espill...: 495. El fragment complet seria: “L’asna aquella / que fon trovada / al peu lligada / a un pinell, 
/ prop lo castell / ple d’almogàvers / e de gens braves / moltes esquadres, / collerats, lladres, / saltejadors / e robadors / 
-inics contraris / als comissaris / e tots ells massa-, / com a bagassa / sodomitava / e fornicava / ab sos tacanys, / molts 
déus stranys, / pseudodivins, / àsens, rossins: / quants hi anaven / la cavalcaven / com a publica” (Roig, Jaume. Espill...: 
494). Tal com il∙lustra Carré, aquesta interpretació al∙legòrica de la somera també es constata en un text tan poc misogin, 
ni que profundament cristià, com és la Vita Christi de sor Isabel de Villena, en concret al capítol 134; al seu entendre “Els 
despropòsits de Roig referits a la pobre somera, que li serveixen per blasmar amb contundència la Sinagoga, són del 
tot esperables en una obra que milita en les files antifeministes” (Roig, Jaume. Espill...: 761). Sobre les relacions entre 
l’antifeminisme medieval i els atacs contra els jueus, vegeu: Goldberg, Harriet. “Two Parallel Medieval Commonplaces: 
Antifeminism and Antisemitism in the Hispanic Literary Tradition”, Aspects of Jewish Culture in the Middle Ages, Paul. E. 
Szarmach, ed. Albany: State University of New York, 1979: 85-119. Tingueu presents que all too often the scientific fight 
against germs and viruses becomes a social attack against those who are perceived to threaten the social and political order. Thus the 
ontological concept of disease has variously fixated on the bodies of blacks, Jews, homosexuals, madmen, Moors, Gypsies, and women 
(Solomon, Michael. The Literature of Misogyny in Medieval Spain...: 93).
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sexual relations between persons of the same gender and also any type of sexual relations between a man 
and a woman other tan vaginal intercourse. Thus heterosexual fellatio, cunnilingus, or anal intercourse, for 
example, might be classed as sodomy and, if complained about, could subject participants to severe penalties. 
Many authorities were inclined to class sexual contacts between humans and other animals as another type of 
sodomy, although some writers distinguished between these offenses and treated bestiality as a separate class of 
sex crime, only marginally less serious than homosexual sodomy.23

Al meu entendre, en una arquitectura tan demolidora com la que desenvolupa l’Espill, l’opció 

de “sodomia” menys adjudicable al missatge ideològic de l’autor seria la que es produiria entre 

home i dona, ja que és la més susceptible de totes tres d’invalidar el paper de víctima permanent 

que Jaume Roig atorga a tots els barons, per activa i per passiva. I això, fins l’extrem de considerar 

que els homes efeminats són aquells sobre els què les dones han exercit una major influència, per 

descomptat negativa,24 com la narrada a la primera part del Llibre primer: resulta ben interessant 

constatar als versos 1007-1017, per exemple, que el procés de feminització d’un nen s’hi explica i 

justifica no a partir de fets fisiològics, sinó com a conseqüència de l’acció de la mare.25 Si descartés-

sim, doncs, aquesta modalitat —o almenys si la deixem emplaçada en un lloc de menor nivell, ja 

que l’atac deuria ser excloent i en contra de les dones per definició—, ens quedarien com a vies 

d’exploració el bestialisme i les practiques sexuals entre dones.

Connectat amb el darrer passatge esmentant de l’obra, tanmateix, voldria destacar que el bes-

tialisme al∙legòric descrit no contempla la participació femenina explícita, a no ser que hom valori 

com a tal el paral∙lelisme entre la somera en tant que femella i la “pública” o prostituta del vers 

13045. No dubto que una imaginació misògina com la de Jaume Roig pogués contemplar-la, com 

tampoc que al llarg de la seva dilatada experiència mèdica tingués ocasió de constatar els seus 

efectes físics. L’única peça literària que conec d’aquesta època on l’al∙lusió al bestialisme femení es-

tigui present en un context similar seria el primer “auto” de Celestina, on Sempronio recorda a Cal-

isto algunes de les dones que, en temps antics, van practicar el bestialisme. No pot sorprendre’ns, 

ja que, al cap i a la fi, el criat incita el seu senyor a llegir els historiadors, estudiar els filòsofs i mirar 

els poetes, fins arribar —igual que el narrador de Roig— a escoltar el mateix rei jueu per blasmar 

les dones:

Sempronio.- Dixe que tú, que tienes más coraçón que Nembrot ni Alexandre, desesperas de alcançar una muger, 
muchas de las quales, en grandes estados constituidas, se sometieron a los pechos y resollos de viles azemileros, 
y otras a brutos animales. ¿No has leýdo de Pasife con el toro, de Minerva con el can?

Calisto.- No lo creo; hablillas son.

Sempronio.- Lo de tu abuela con el ximio, ¿fablilla fue? Testigo es el cuchillo de tu abuelo.

23. Brundage, James A. “Sex and Canon Law”, Handbook of Medieval Sexuality, Vern L. Bullough, James A. Brundage, 
eds. Nova York: Garland, 1996: 43; Brundage, James A. Law, Sex, and Christian Society in Medieval Europe. Chicago: Uni-
versity of Chicago Press, 1987: 398-401, també ha analitzat les relacions entre bestialisme i sodomia en el pensament 
teològic de principis del segle XIII.

24. Solomon, Michael. The Literature of Misogyny in Medieval Spain...: 86-87.

25. “Ella tenia / un sols fill car: / de cavalcar / e homenia / gens no tenia. / Tant lo guardava / i l’apartava / de tot perill, 
/ que féu son fill / hom femení, / fet d’alfaní / e d’orelletes, / sucre, casquetes, / e viciat, / tot mal criat, / fet a son lloure” 
[“Ella només tenia un fill estimat, que no era gens entès ni en cavalcar ni en assumptes virils. I és que ella el protegia 
tant i l’apartava sempre de tot perill que el va convertir en un home efeminat, fet d’alfanic i d’orelletes, de sucre, de 
casquetes i aviciat, totalment malcriat, fet a la seva”] (Roig, Jaume. Espill...: 104-107).
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Sempronio.- ¿Escozióte? Lee los ystoriales, estudia los libros de sus viles y malos exemplos y de las caýdas que 
levaron los que en algo como tú las reputaron. Oye a Salomón, do dize que las mugeres y el vino hazen a los 
hombres renegar... 26

El primer “auto” de Celestina sembla, amb estructura dialògica i menys deutora dels sermons, 

una breu “lliçó de Salamó” a la Castella de finals del segle XV.27 Tant Sempronio com Salomó han 

detectat, a la manera d’un metge experimentat i observador, la malaltia d’amor que pateixen el 

jove Calisto i el vell protagonista de l’Espill, de manera que, amb excel∙lent coneixement de causa, 

tots dos recepten idèntic remei als pacients d’aquesta “bestial fúria / de gran luxúria”,28 que passa 

per la “deformació” de l’objecte estimat. Resulta, d’altra banda, impagable, que unes poques línies 

abans Sempronio hagi fet esment del nostre concepte (“que no pensava que havía peor invención 

de pecado que en Sodoma”)29 i que provoqui el riure en el seu jove senyor...

Tampoc no cal espantar-se gaire amb aquesta hipòtesi de lectura, car el bestialisme sexual no 

deixaria de ser l’altra cara de la moneda del procés d’animalització de les dones que Jaume Roig 

desenvolupa als versos 9594-9619, a continuació de l’atribució de la invenció de la “sodomia” (i 

una altra modalitat de sàtira):

Dins lo llur clos

no ben tancat,

per tal pecat [la sodomia],

o com Déu vol,

formar-se sol

del que és possible

lo menys noïble,

millor vivent

ocultament,

obrant natura

de podridura,

d’humors corruptes:

sovint —no hi dubtes—

sargantanetes,

serps, granotetes,

rates penades,

feres alades

e baboïnes,

26. de Rojas, Fernando. Comedia o Tragicomedia de Calisto y Melibea, ed. Peter E. Russell. Madrid: Castalia, 1991: 223-225.

27. Blecua, Alberto. “Minerva con el can o los falsos problemas filológicos”. Revista de Literatura Medieval, 14/1 (2002): 
37-46, valora les dificultats d’interpretació del primer parlament i recull l’abundant discussió filològica. En qualsevol 
cas, com apuntava Russell, aquesta alusión de Sempronio, aun interpretada como chiste, continúa siendo un insulto insoportable 
dirigido por un criado a viva voz contra el linaje de Calisto. Seguramente el autor, al atribuir a Calisto tan lánguida reacción ante 
las palabras tan ofensivas de un criado insolente, quería mostrar cuán enajenado de la realidad estaba el mancebo a causa de su loca 
pasión (de Rojas, Fernando. Comedia o Tragicomedia de Calisto...: 224).

28. Roig, Jaume. Espill...: 460 (v. 11993-11994).

29. de Rojas, Fernando. Comedia o Tragicomedia de Calisto...: 222.
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shper draps, cortines

volen e van;

crancs, polps s’hi fan

dits companyons,

semblants ronyons,

moles diformes

de lleges formes

e monstruoses.30

Aquesta descripció de la fisiologia femenina ha estat associada als discursos mèdics i religi-

osos medievals sobre la menstruació, com han analitzat Carré i Peirats, que pot remetre a motius 

folklòrics.31 Tot i sent així, no podem evitar pensar que el fet que aquesta extensa enumeració 

zoològica, que culmina en els monstres, acompanyi la definició i vagi al darrere del concepte de 

“sodomia”, no pugui portar implícita una irònica referència a les pràctiques sexuals que Sempro-

nio, amb tota la misogínia de finals del segle XV, esmenta a Calisto —malgrat recordar que en un 

passatge anterior Salomó hagi atribuït a la mancança de llavor femenina el naixement de “fills 

sense braços”, “hermafrodites” o nens “semblants al animals”—.32 Al cap i a la fi, Salomó “presenta 

tota una doctrina de desmitificació de les dones, a l’estil dels manuals de medicina medievals; si la 

causa de la cerca de dona és la contemplació de la bellesa externa i la posterior idealització mental, 

caldrà veure la dona de peus i fang”.33 Tinguem ben present finalment que, d’acord amb Jacquart 

i Thomasset, “el horror que suscita la bestialidad, pecado contra la naturaleza, se impone a la vol-

untad de advertir y de curar” en els tractats mèdics cristians de l’Edat Mitjana.34

Per Cantavella, l’acusació segons la qual les dones serien les inventores de la sodomia resultaria 

“estranya al debat” misogin medieval, ja que “l’Església solia considerar la sodomia com una pràc-

tica d’homosexualitat masculina, i per tant estava lluny d’atribuir-la a les dones en particular”.35 

M’interessa especialment el primer judici, tant pel fet que incideix plenament en les meves reflex-

ions com perquè Cantavella coneix molt bé les tradicions misògines europees i la seva constatació 

confirmaria l’originalitat del vituperi. Pel que fa a la segona valoració, cal tenir present que si bé és 

cert que bona part dels teòlegs, canonistes i predicadors medievals acostuma a relacionar la sodo-

30. “A causa de tal pecat, o perquè Déu ho vol, en el seu interior, que no és prou ben tancat, s’acostuma a formar d’allò 
que és possible allò que és menys nociu, allò que viu millor ocultament, perquè la natura fa que es podreixin i corrom-
pin els humors: no ho dubtis, a dins del cos sovint se’ls fan sargantanetes, serps, granotetes, ratpenats, mones i feres 
alades que van i volen per les robes i les cortines; se’ls hi fan crancs, pops anomenats companyons, que són semblants 
als ronyons, i moles deformes, monstruoses i de lletges formes” (Roig, Jaume. Espill...: 384-385).

31. Carré, Antònia. “La medicina com a rerefons cultural...”: 44-58; Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 
65-67 i 104-109. Tinguem ben present que al Llibre tercer, “la menstruació és, a més, l’origen de tot un seguit a malal-
ties (motiu A1337.0.4 en Stith Thompson) i principi de destrucció de les collites (motiu C141.1 de Thompson)”, segons 
Anna Isabel Peirats (Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 66).

32. “Per falliment / de llur sement / tan indigest, / ixen de sest: / fan-ne sens braç, / u gran cabàs, / d’ells cap dins pits, 
/ hermofrodits, / altres sens ses, / altres sens res, / sens peus e mans, / e dos germans / abdós pegats, / d’ells encegats, / 
nats sords e muts, / d’ells paren bruts” [“Per mancança del seu semen, que és tan indigest, perden el seny: fan fills sense 
braços, un altre amb el cap gros, alguns d’ells amb el cap enganxat al pit, d’altres hermafrodites, altres sense anus, altres 
sense res, altres sense peus ni mans, dos germans enganxats tots dos, altres nascuts cecs, sords i muts, altres semblants 
als animals”] (Roig, Jaume. Espill...: 360-361 (v. 8873-8888).

33. Peirats, Anna Isabel. Una aproximació a l’“Espill”...: 20.

34. Jacquart, Danielle; Claude Thomasset. Sexualidad y saber médico en la Edad Media. Barcelona: Labor, 1989: 170.

35. Cantavella, Rosanna. Els cards i el llir...: 112.



568 Imago TemporIs. medIum aevum, vii (2013): 560-574. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
sh mia a les pràctiques homoeròtiques masculines, no resulta menys cert que aquest concepte pot 

ser força ampli, segons confirmava Brundage. Constatem, d’acord amb Carré, que en la secció del 

“Llibre de les dones que tracta dels tipus de luxúria —fornicació, adulteri, incest, sacrilegi, sodomia 

i mol∙lície— Eiximenis explica que la sodomia es pot donar entre dos homes, entre dues dones o 

entre un home i una dona que jeuen desordenadament, fora dels usos de la natura”.36 El fragment 

al∙ludit és el següent:

La quinta espècia s’apella sodomia, e és quant mascle comet crim aytal ab mascle, o fembra ab 
fembra. Hoc encara, mascle pot aytal crim cometre ab fembra, e açò jaent ab ella desordonadament, 
fora los térmens e usos de natura. Aquests són per la ley de Déu sentenciats a cremar, hoc encara 
per les leys imperials. Car aquest peccat porta ab si corrupció de natura humana, e és tan leig 
que no∙s deu nomanar. Car dien los sants que corromp l’ayre e és un dels quatre peccats qui 
criden a Déu, en tant que per aquest dien los sants que tramet Déu là hon regna grans e terribles 
tribulacions, e∙ls cinch regnes on antiguament regnava cremà foch del cel e se n’entraren en abís; 
e ara tota aquella terra és estany d’aygua morta en què no viu peys, ne aucell no∙n passa dessús 
qui vischa puys.37

L’argumentació de Salomó resulta, ben condensada, molt propera a la formulada aquí per Eixi-

menis (i per Tomàs d’Aquino abans), com si constituís una font molt propera de Roig: de la corrupció 

de la naturalesa a la condemna al foc, tot passant per la consideració de que es tracta d’un pecat “tan 

lleig que no es deu pronunciar”. Metafòricament parlant, podria defensar-se que resulta força lògic, ja 

que entre les referències a l’Antic Testament que trobem al Llibre de les dones —al voltant d’unes 265, 

d’acord amb els càlculs de Curt Wittlin—,38 el menoret gironí va citar David i Salomó en dotzenes 

d’ocasions, fins i tot atribuint al segon algunes idees procedents de l’Eclesiastès i de l’Eclesiàstic. Més en-

llà d’aquesta cruïlla, en qualsevol cas, podem admetre que Roig no es va treure del barret l’associació 

de la dona amb moltes pràctiques “sodomítiques” en el context de la Corona d’Aragó.

Les relacions eròtiques entre dones a l’època medieval formen part d’un àmbit d’estudi que 

fins fa relativament poc havia restat inexplorat. Com ja he tingut ocasió d’exposar,39 les raons 

que expliquen aquest fet es vinculen tant al petit volum de textos conservats que il∙luminin el 

desig femení en primera o tercera persona, sobretot si el comparem als escrits per homes, com a 

factors ideològics —freqüentment d’estricta moral—. De fet, les investigacions més serioses sobre 

l’homoerotisme masculí han estat desenvolupades al llarg de les tres últimes dècades, sobretot a 

partir de l’èxit de la monografia indispensable de John Boswell,40 que, malgrat haver generat tota 

mena de crítiques, va esdevenir una peça central pel naixement dels gay and lesbian studies consa-

grats a l’Edat Mitjana i on es constatava implícitament la mancança de material d’arxiu disponible. 

Per aquest motiu, algunes investigadores han orientat les seves recerques vers les possibilitats 

d’adaptació de conceptes com el lesbian continuum de Adrienne Rich, tal com planteja Matter o Ri-

36. Roig, Jaume. Espill...: 716-717.

37. Eiximenis, Francesc. Lo libre de les dones...: 339.

38. Eiximenis, Francesc. Lo libre de les dones...: 32.

39. Mérida, Rafael M. “Teorías presentes, amores medievales. En torno al estudio del homoerotismo en las culturas 
del Medioevo occidental”. Revista de Poética Medieval, 4 (2000): 51-98; Mérida, Rafael M. Damas, santas y pecadoras. Hijas 
medievales de Eva. Barcelona: Icaria, 2008: 45-66.

40. Boswell, John. Christianity, Social Tolerance, and Homosexuality. Gay People in Western Europe from the Beginning of the 
Christian Era to the Fourteenth Century. Chicago: University of Chicago Press, 1980.
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shvera Garretas,41 d’altres han començat a aplicar les teories queer a peces escrites per homes i dones 

al llarg d’aquells segles, com ara Dinshaw i Freccero,42 o, més abundosament, han explorat vies poc 

abordades de la mà de la historiografia feminista més renovadora.43 Val a dir, en tot cas, que encara 

no ha estat publicada una monografia sobre l’homoerotisme femení medieval comparable a la de 

Boswell o complementària a la de Brooten sobre els debats del primer cristianisme al voltant de la 

sexualitat menys ortodoxa de les dones en els contextos grec i romà clàssics.44

Més enllà de la discussió sobre l’ “entitat” de les relacions homoeròtiques, masculines i feme-

nines, al llarg de l’Antiguitat o de les èpoques alt i baix medievals, i, evidentment, sobre les “iden-

titats” individuals i col∙lectives que s’haurien pogut generar aleshores, que tanta polseguera han 

aixecat, en especial dins l’àmbit acadèmic dels Estats Units, segons analitza atentament Kuefler,45 

tot començant pels treballs de Halperin,46 que corregeixen o delimiten les propostes de Michel 

Foucault i John Boswell, per reorientar el marc dels estudis sobre les sexualitats premodernes, allò 

que em sembla ara més oportú seria constatar, en primer lloc, com l’hipèrbole literària del blasme 

permet a Jaume Roig atorgar una dimensió menys “essencialista” que “pre-construccionista” a la 

sodomia, quatre segles abans de la classificació mèdica decimonònica propugnada per Foucault al 

primer volum de la Histoire de la sexualité (1976). Al meu entendre, si substituïm el sintagma “ho-

mosexual del segle XIX” de la seva influent definició i hi posem “dona vituperada per Roig”, penso 

que no ens trobaríem tan allunyats de la percepció del savi Salomó —o del metge valencià—:

L’homosexuel du XIXe siècle est devenu un personnage: un passé, une histoire et une enfance, un caractère, 
une forme de vie; une morphologie aussi, avec une anatomie indiscrète et peut-être une physiologie misterieuse. 
Rien de ce qu’il est au total n’échappe à sa sexualité. Partout en lui, elle est présente: sousjacente à toutes ses 
conduites parce qu’elle en est le principe insidieux et indéfiniment actif; inscrite sans pudeur sur son visage et 
sur son corps parce qu’elle est un secret qui se trahit toujours. Elle lui est consubstantielle, moins comme un 
péché d’habitude que comme une nature singulière.47

En segon lloc, i de manera molt més rellevant, m’interessa recuperar l’insòlita associació 

medicalitzada entre dona i sodomia dins el context misogin a l’Europa dels segles XII al XV, 

ja apuntada, amb l’objectiu de valorar, des d’una altra perspectiva, l’originalitat de l’Espill. I 

m’agradaria fer-ho tot referint-me a una altra obra narrativa en vers i de contingut parcialment 

misogin, ni que composta en llengua francesa: Le Livre des manières d’Étienne de Fougères.

41. Matter, E. Ann. “My Sister, My Spouse: Woman-Identified Women in Medieval Christianity”. Journal of Feminist 
Studies in Religion, 2 (1986): 81-93; Matter, E. Ann. “Discourses of Desire: Sexuality and Christian Women’s Visionary 
Literature”. Journal of Homosexuality, 18 (1989-1990): 119-131. Rivera, María-Milagros. “La política sexual”, Las relacio-
nes en la historia de la Europa medieval. València: Tirant lo Blanch, 2006: 180-196.

42. Dinshaw, Carolyn. Getting Medieval. Sexualities and Communities, Pre- and Postmodern. Durham: Duke University Press, 
1999; Freccero, Carla. Queer / Early / Modern. Durham: Duke University Press, 2006.

43. Lacarra, Eukene. “Homoerotismo femenino en los discursos normativos medievales”, “Siempre soy quien ser solía”: 
Estudios de literatura española medieval en homenaje a Carmen Parrilla. A Coruña: Universidade da Coruña, 2009: 205-228.

44. Brooten, Bernadette J. Love between Women. Early Christian Responses to Female Homoeroticism. Chicago: University of 
Chicago Press, 1996.

45. Kuefler, Mathew. “The Boswell Thesis”, Essays on Christianity, Social Tolerance, and Homosexuality. Chicago: University 
of Chicago Press, 2006: 1-31. 

46. Halperin, David M. How to Do the History of Homosexuality. Chicago: University of Chicago Press, 2006.

47. Foucault, Michel. La volonté de savoir. Paris: Gallimard, 1976: 56-58.
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Bisbe de Rennes i capellà d’Enric II Plantagenet, Étienne de Fougères va morir exactament 

tres-cents anys abans de Jaume Roig, l’any 1178. Autor de poesia profana no conservada i de 

peces hagiogràfiques en llatí, és conegut sobretot com el creador d’aquest poema —la primera obra 

francesa sobre els états du monde—, escrit en quartetes octosil∙làbiques monorimes al final de la seva 

vida, probablement entre 1174 i 1178. D’acord amb les dades que ofereix el seu editor, R. Anthony 

Lodge, les abundants informacions de què disposem sobre la seva biografia ens confirmarien una 

notable reputació literària en el seu temps, paral∙lela al relleu dels seus càrrecs eclesiàstics i polítics. 

El seu és un text doctrinal que neix en un context molt proper a una de les corts més celebrades 

del segle XII, fins a l’extrem que hom pugui afirmar que la seva ideologia feudal mostraria une con-

naisance profonde des réalités pratiques de la politique, et doivent refléter assez fidèlement le climat intellectuel 

et social des milieux dirigeants du temps.48

Le Livre des manières descriu la funció dels “sis estats del món” al llarg de sis seccions agru-

pades en dues parts simètriques: la primera (v. 1-672), consagrada als reis (estrofes 1-47), el 

clergat (48-134) i el cavallers (135-168); la segona (v. 677-1344), dedicada als camperols (170-

200), als burgesos (201-243) i a les dones (244-281). El fet que l’última secció de la darrera 

part, al voltant dels estats subalterns, sigui la que més ens interessi, resulta tan lògic com el seu 

contingut bimembre: les estrofes 244-281 seran les què descriguin les dones “dolentes”, mentre 

que les virtuoses apareixeran dibuixades a continuació, tot exaltant la mare de Déu (282-313). 

Un mínim resum del contingut d’aquelles estrofes, que ocupen els versos 973-1124, seria el 

següent:

L’auteur s’adresse surtout aux aristocrates dont le penchant pour l’amour adultère comporte des conséquences 
néfastes pour la société entière et pour leurs maris en particulier. Pour mieux parvenir à leurs fins illicites, 
elles se couvrent de fards et s’occupent de sorcellerie. Elles détruissent le fruit de leurs unions illégitimes par 
l’avortement. Si, malgré tous leurs efforts elles se trouvent privées de leurs amants, elles s’avilissent avec leurs 
serviteurs, se rendant ainsi responsables de la dégénération de la noblesse actuelle. Certaines vont même 
jusqu’à commettre des actes contre nature.49

Vull avançar que no pretenc suggerir que aquest poema sigui una font de l’episodi de l’Espill 

que estic comentant, ja que cap dada ens permet plantejar aquesta dependència. Sembla que la 

circulació de Le Livre des manières va ser força modesta, com indirectament constata la seva con-

servació en un únic manuscrit miscel∙lani dins l’espai monacal francès; tampoc no juga a favor 

d’aquesta connexió la distància temporal que separa ambdós poemes ni els seus respectius marcs 

d’autoria i de recepció. També és evident que l’objectiu que planteja Roig mitjançant el blasme 

contra totes les dones sembla allunyat de l’enumeració explícita dels “sis estats”, majoritàriament 

masculins, de Fougères, qui acabarà el seu poema amb la representació de la Mort i del Judici 

Final, en el qual estaran presents tots els homes i totes les dones —ni que l’ideal de vida casta 

sigui compartit—. Resulta rellevant que els destinataris naturals d’Étienne de Fougères són els 

membres de la noblesa francesa i que és amb un objectiu moral que esmola uns versos d’atac 

contundent contra una molt concreta fin’amors cortesana, ben coneguda gràcies a les cançons 

dels trobadors en llengua d’oc i els primers romans en llengua d’oïl, que coneixerien les per-

48. de Fougères, Étienne. Le Livre des Manières, ed. R. Anthony Lodge. Gènova: Librairie Droz, 1979: 22.

49. de Fougères, Étienne. Le Livre des Manières...: 26-27.
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shfumades dames vituperades.50 Igualment sembla una obvietat remarcar que aquestes estrofes 

acullen la tradició misògina en llengua llatina i que anticipen part del debat sobre les maldats de 

les dones en francès al segle XIII. La tècnica homilètica i els tòpics emprats (adulteri, bruixeria, 

avortament,...) es difondran per tota Europa fins arribar a la València de Jaume Roig. 

Fougères, però, també planteja l’associació ben poc difosa, en primera instància per nefanda, 

entre les dones i la sodomia. Per aquest motiu, al meu entendre, seria de més gran interès re-

flexionar sobre les raons que propicien aquesta aparició del crim i pecat contra natura. Abans de 

continuar caldrà llegir-ne set estrofes (275-281), corresponents als versos 1097-1124:

De bel pechié n’est pas merveille,

des que Nature le conseille,

mes qui de lei pechié s’esveille

encontre Nature teseille.

Celui deit l’en a chiens hüer,

pieres et bastons estruër;

torchons li devreit [l’en] rüer

et con autres gueignons tüer.

Ces dames ont trové I jeu:

o dos trutennes funt un eu,

sarqueu hurtent contre sarqueu,

sanz focil escoent lor feu.

Ne joent pas a piquenpance,

a pleins escuz joignent sanz lance.

N’ont soign de langue en lor balance,

ne en lor mole point de mance.

Hors d’aigue peschent au torbout

et n’i quierent point de ribot.

N’ont sain de pilete en lor pot

në en lor branle de pivot.

Dus et dus jostent lor tripout

et se meinent plus que le trot;

a l’escremie del jambot

s’entrepaient vilment l’escot.

50. Gouttebroze, Jean Guy. “Parfum de femme et misogynie dans le Livre des manières d’Étienne de Fougères”, Les soins 
de beauté. Actes du IIIe Colloque International. Niça: Université de Nice, 1987: 311-317.
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l’un[e] s’esteit et l’autre crosle.

l’un[e] fet coc et l’autre polle

et chascune meine son rossle.51

L’humor i la grolleria són quasi completament absents a Le Livre des manières —tot el contrari 

del que passa a l’Espill—: aquesta és una d’aquelles rares excepcions que confirmen la seriositat i 

l’ortodòxia de l’obra i que resulten tan sorprenents que certs erudits, com Langlois, van sospìtar 

si no constituirien interpolacions posteriors, alienes a l’esperit original.52 El cert és que Fougères 

es permet una curiosa escena sexual que més sembla recordar els fabliaux que les vides de santes 

coetànies i que, igual que Roig —fent ús d’un hàpax com trutennes (v. 1106) o de mots dialectals—,53 

revesteix de comicitat les pràctiques sodomítiques femenines, aquí tan inesperades com vistoses, i 

infinitament més explícites que al poema valencià. 

Sembla força clar que la utilització d’un lèxic molt concret, per exemple, al voltant del joc de lla-

nces o dels peixos, potencia un camp semàntic sexual que seria plenament intel∙ligible al seu temps. 

I tan comprensible pels membres de la cort laica dels Plantagenet com pels clergues que als seus 

penitencials podien llegir les penes per aquest pecat que havien d’administrar entre les dones de les 

seves parròquies i dels seus convents.54 Així, podríem reflexionar si Fougères, home de cort i alhora 

home d’església, no estaria pensant en situacions, circumstàncies i documents nascuts en les corts i 

el convents francesos i germànics d’aquell segle, com els estudiats per Ruiz-Doménec i Holsinger,55 

o de la centúria posterior, com els comentats per Wiethaus.56 A través d’aquesta insòlita coincidèn-

cia entre ambdós poemes —els únics, recordem, que presenten de manera tan extraordinària les 

relacions “sodomítiques” femenines en tota l’Europa medieval—, podríem plantejar-nos si Jaume 

Roig que, com a metge, conegué prou bé les interioritats de la cort reial valenciana, almenys entre 

1446 i 1469, i més d’un convent femení, com aquell de la Trinitat del què fou abadessa Sor Isabel 

de Villena, del qual va ser benefactor,57 no tindria al cap alguna sospita o alguna certesa sobre la 

51. de Fougères, Étienne. Le Livre des Manières...: 97-98. No conec cap traducció al català d’aquest poema, com tampoc 
cap versió completa al francès modern. Per aquest motiu, copio la traducció anglesa de Robert L. A. Clark: There’s nothing 
surprising about the ‘beautiful sin’ / when nature prompts it, / but whosoever is awakened by the ‘vile sin’ / is striving against nature. 
// Him (sic) must one pursue with dogs, / throw(ing) stones and sticks; / one should give him blows / and kill him like any cut. // These 
ladies have made up a game: / With two “trutennes” they nake an “eu”, / they bang coffin against coffin, / without a poker to stir up 
their fire. // They don’t play at jousting / but join shield to shield without a lance. / They don’t need a pointer in their scales, / nor a 
handle in their mold. // Out of water they fish for turbot / and they have no need for a rod. / They don’t bother with a pestle in their 
mortar / nor a fulcrum for their see-saw. // The do their jousting act in couples / and go at it at full tilt; / at the game of thigh-fencing 
/ they lewdly share their expenses. // They’re not all from the same mold: / one lies still and the other makes busy, / one plays the cock 
and the other the hen / and each one plays her role. Aquesta versió anglesa va ser publicada, a la manera d’un “Appendix I”, 
a: Murray, Jacqueline. “Twice Marginal and Twice Invisible: Lesbians in the Middle Ages”, Handbook of Medieval Sexuality, 
Vern L. Bullough, James A. Brundage, eds. Nova York: Garland, 1996: 210.

52. de Fougères, Étienne. Le Livre des Manières...: 34.

53. de Fougères, Étienne. Le Livre des Manières...: 54 i 131-132.

54. Green, Monica H. “Female Sexuality in the Medieval West”. Trends in History, 4 (1990): 155-158.

55. Ruiz-Doménec, José E. Mujeres ante la identidad (siglo XII). Bellaterra: Universitat Autònoma de Barcelona, 1986; 
Holsinger, Bruce W. “The Flesh of the Voice: Embodiment and the Homoerotics of Devotion in the Music of Hildegard 
of Bingen (1098-1179)”. Signs, 19 (1993): 92-125.

56. Wiethaus, Ulrike. “Female Homoerotic Discourse and Religion in Medieval Germanic Culture”, Gender and Difference 
in the Middle Ages, Sharon Farmer, Carol B. Pasternack, eds. Minneapolis: University of Minnesota Press, 2003: 288-321.

57. Roig, Jaume. Espill...: 27-28. “El segon [fill de Jaume Roig], Jaume Honorat, serà canonge i vicari perpetu de Terol, i 
després canonge i vicari general de València. Les dues filles petites es faran monges: la penúltima, Joana, monja agusti-
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situava a la cort de Constantinoble de la mà de les dames de la princesa Carmesina.58 

Possiblement aquest exercici d’imaginació sigui del tot innecessari, i el nord cap el què hauríem 

de dirigir-nos podria ser un altre, que ens importa molt ara. Les investigacions més recents sobre Le 

Livre des manières d’Étienne de Fougères han destacat com la perspectiva de l’autor, inevitablement 

masculina, i el llenguatge emprat, imprecís per metafòric, deixen oberta la possibilitat de que la 

sexualitat entre dones podia ser tan condemnable per a uns com satisfactòria per les altres,59 fet no 

poc sospitós a finals del segle XII. O tal vegada no, si pensem en les especificitats de l’espai cultural 

on viu el bisbe de Rennes: 

Etienne de Fougères’s dedication of his “Livre des manières” to the countess of Hereford (vv. 1205-24) is further 
evidence that his work is connected to the matter of Araby. The Cathedral of Hereford is indeed recognized to 
have been a major center for the translation and transmission of Arabic scientific (and literary) learning in the 
twelfth century. (...) Etienne was therefore living in a milieu that had repeated contact with Arabic scientific, 
cultural, and literary traditions either through scholars and translators, or at least merchants and returning 
crusaders. The association he establishes with the cathedral of Hereford is an indication that he was familiar 
with Arabic scientific and literary writings, including undoubtedly their important homoerotic elements.60

La proposta de contextualització i d’interpretació de Sahar Amer de Le Livre des manières resulta 

ben atractiva pels nostres objectius, ja que ens obre les portes d’un coneixement cultural que 

fins i tot resultaria més proper a Jaume Roig que a Étienne de Fougères.61 En efecte, per raons 

geogràfiques i humanes, en un regne multicultural i plurireligiós com era la València del segle XV, 

on vivien musulmans, jueus i cristians, les tradicions a les què al∙ludeix Amer devien de ser molt 

vives. I si aquestes no fossin ja prou importants, només caldria reiterar que per la seva formació 

universitària i pel seu estatut professional, l’autor de l’Espill havia de conèixer molt bé tot un 

bagatge científic i literari en el qual les relacions eròtiques entre dones (i entre homes) no eren 

pràctiques desconegudes. Si llegim el testament i inventari dels bens de Jaume Roig62 constatarem 

que la seva biblioteca personal “ens permet de veure quina devia ser la seva cultura mèdica. Posseïa 

llibres de Galè i d’Hipòcrates, d’autors salernitans, de professors de la Universitat de Montpeller i 

11 obres de metges àrabs”.63

El problema rau en que com a conseqüència de la naturalesa mateixa de la catalogació de la bib-

lioteca de Roig no coneixem ni podem sospitar el contingut exacte de tots els manuscrits que havia 

anant recollint al llarg de la seva vida, malgrat els esforços dels investigadors. D’altra banda, resulta 

evident que Roig hauria llegit o consultat molts més tractats mèdics i enciclopèdies científiques que 

els que tindria a casa seva. Tractats mèdics l’autoria dels quals podia ser falsament atribuïda a Galè, 

na, i la darrera, Violant, clarissa al convent que regí sor Isabel de Villena” (Carré, Antònia. “La medicina com a rerefons 
cultural...”: 14).

58. Martorell, Joanot. Tirant lo Blanch, ed. Albert Hauf. València: Tirant lo Blanch, 2005: 903-909 i 1047-1051.

59. Murray, Jacqueline. “Twice Marginal and Twice Invisible...”: 204-205.

60. Amer, Sahar. Crossing Borders. Love Between Women in Medieval French and Arabic Literatures. Philadelphia: University 
of Pennsylvania Press, 2008: 30-31.

61. Amer, Sahar. Crossing Borders...: 29-49.

62. Carré, Antònia. “La biblioteca del metge Jaume Roig”. Anuari de Filologia, 16 (1993): 23-36; Chiner, Jaime J. “Del 
testamento e inventario de bienes de Jaume Roig al autor del manuscrito del Spill. Documentos y nuevas hipótesis”. 
Boletín de la Real Academia de Buenas Letras de Barcelona, 44 (1995): 173-230.

63. Carré, Antònia. “La medicina com a rerefons cultural...”: 19. 
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sh com un Secrets de les dones on s’ofereixen receptes per combatre el desig “lèsbic”.64 Tractats i metges 

com els que consulta al-Tifasi (1184-1253) per redactar el seu Nuzhat al-albab fi ma la yuyad fi kitab 

(traduit fa uns anys al castellà com Esparcimiento de corazones por donde libros nos dan razones), un dels 

capítols del qual es consagra al sihaq:

En los libros antiguos he leído que el lesbianismo se origina durante la época de la lactancia, si la madre 
consume grandes cantidades de apio, oruga y trébol, ya que las materias nocivas que contienen estas plantas 
se concentran en los labios de la vagina de la lactante y dan lugar a un picor constante en el interior de la 
vulva, algo similar al “bagá” o picor que desazona el ano masculino. (...) Toda tendencia sáfica derivada de 
un hábito adquirido puede desaparecer con el transcurso del tiempo, pero no así la ingénita, difícil de sanar e 
incluso tratar médicamente.65

Si dins un tractat erotològic com aquest, tan proper a la cultura andalusí i amb clara voluntat 

medicalitzada, es pot caure en el parany d’afirmar que un dels trets que millor defineixen les dones 

que estimen més les relacions sexuals amb d’altres dones que amb homes seria el abuso de perfumes 

y afeites así como la extrema pulcritud en el vestir y la procura de los mejores tejidos, instrumentos y viandas 

que los lugares y los tiempos depararles puedan,66 no podríem afirmar que l’abisme misogin que separa 

aquesta obra —i tantes altres d’origen musulmà— i l’Espill seria mínim? 

Potser pagaria la pena, aleshores, pensar fins a quin extrem l’originalitat de Jaume Roig dins el 

context europeu quan fa que la dona ostenti l’inapel∙lable mèrit de ser la creadora de la sodomia 

no seria ja el fruit exclusiu de la sàtira més hiperbòlica del valencià o una perfecta metàfora de la 

confluència d’identitats religioses i “homotextuals”, sinó, a més, una apropiació cristiana, sempre 

en clau ginecofòbica, de certa literatura científica musulmana que el nostre eminent metge hagué 

de conèixer, per camins directes o indirectes, i amb la què s’hauria divertit no poc, coneixent el seu 

sentit de l’humor i la significació de la comicitat al seu temps.67 

64. Levey, Martin; Safwat S. Souryal. “Galen’s on the Secrets of Women and on the Secrets of Men. A Contribution to 
the History of Arabic Phramacology”. Janus, 55 (1968): 208-219.

65. al-Tifasi. Esparcimiento de corazones, trad. Ignacio Gutiérrez. Madrid: Gredos, 2003: 210.

66. al-Tifasi. Esparcimiento de corazones...: 211.

67. També des d’aquesta perspectiva convindria recuperar la següent proposta: “Com ha explicat encertadament Miche-
la Pereira, totes les reflexions filosòfiques que a l’Edat Mitjana s’elaboraven sobre les dones es basaven en una reducció 
conceptual que feia coincidir la definició de dona amb la del seu cos, o millor dit, amb la del seu sexe. Si partim d’aquesta 
premissa, no podrem defugir d’estudiar la concepció que tenien els homes medievals del sexe femení. I, per tant, caldrà 
contemplar els textos literaris que participaren en el debat profeminista i antifeminista tenint en compte les teories difo-
ses sobre el cos de les dones, o sigui, sobre la condició femenina. Teories que es divulgaven a través d’obres de caràcter 
científic o enciclopèdic i, evidentment, dels tractats de medicina. Estudiar les actituds, les creences, les doctrines que es 
difonien en els textos de caràcter mèdic és essencialment important, perquè ens revela les assumpcions culturals exis-
tents a l’Edat Mitjana respecte, per exemple, al cos humà i a les relacions que s’establien entre els dos sexes. En el cas 
de Jaume Roig, aquest rerefons cultural encara és més significatiu, donada la seva condició de metge” (Carré, Antònia. 
“La medicina com a rerefons cultural...”: 11).
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shCICERÓN EN UN TRACTATUS NAUTICUS TARDO-MEDIEVAL

Carlos Medina-hernández

universidad de la laguna

resUmen

La Edad Media se presenta como una época alejada al desarrollo de todas las ciencias, primando 

de forma constante el aspecto religioso. Una de las disciplinas que se ha venido conformando como 

ciencia a lo largo del Mundo Clásico y toda la Edad Media es la navegación. Compuestos hacia 

finales del Medievo, han llegado hasta la actualidad numerosos tractatus nautici en los que se in-

tenta describir sistemas y técnicas de navegación basados en las matemáticas y la astronomía, pero 

también en la filosofía. A este respecto, el pensamiento filosófico de Cicerón es un tema reiterante 

en tales tipos de obras1. 

1. Generalidades

Es tradición considerar la Edad Media como un largo período de diez siglos decadente y oscuro.2 

Estas calificaciones son tales dada la fuente de valor que fue el período anterior, la Antigüedad 

Clásica, y el renacer mismo de tal fuente, en el posterior, el Renacimiento.3 De esta forma, se es-

tablece la oposición lux, referida a la clásica y tenebra, a la primera parte del Medievo, oposición 

que expresa la caída de aquella esplendorosa Antigüedad y el nacimiento y desarrollo, de forma 

paradójica, de un nuevo período en el que se encontrarán todos aquellos saberes olvidados por no 

tener cabida en la religión que envuelve todos los aspectos de la vida medieval, el Cristianismo.4 El 

1. Este trabajo se enmarca en el proyecto de investigación HUM2006-00560 del Ministerio de Educación y Ciencia. El 
autor es miembro del Grupo de Investigación Consolidado LHISARTE (Textos y Contextos del saber griego, latino y árabe) del 
Instituto Universitario de Estudios Medievales y Renacentistas (CEMyR) de la Universidad de La Laguna.

2. En efecto, la propia denominación de “Edad Media” tiene carácter peyorativo. Sin detenernos en el complejo aspecto 
de si la Edad Media debe considerarse pura ficción, pues tal fue la visión que los humanistas dedicaron a ella, fueron 
éstos mismos quienes le otorgaron estos calificativos por considerar a su etapa precedente oscura y de transición entre 
el excelso Mundo Grecolatino y la recuperación del mismo Clasicismo tras la finalización de aquélla. Los humanistas 
italianos de las últimas décadas del siglo XV acuñaron el término “Edad Media”, con expresiones como Media Aetas o 
Medium Aevum. El primero en utilizar el término, refiriéndose al período comprendido entre el 410 d. C. (saqueo de 
Roma por Alarico) y su época, fue el obispo de Alesia, Giovanni Andrea dei Bussi, quien, en una carta fechada en 
1469, hablaba de sed mediae tempestatis tum veteris, tum recentiores usque ad nostra tempora. Sin embargo, la denominación 
de “Edad Media”, entendida como etapa histórica con cierta unidad, se debe ya a priori al humanista florentino Favio 
Biondo de Forli (1392-1463), quien en su obra de 1438, Década de la historia desde la decadencia del Imperio Romano, acuña 
dicho término para referirse a estos diez siglos de estancamiento culturo-social, que Dei Bussi retomará años después. 

3. Corral, José L. “Historia y Ficción sobre la Edad Media”. Aragón en la Edad Media, 18 (2004): 27; Fernández, Gonzalo. 
“Las grandes periodizaciones de la Historia Universal”. Boletín Millares Carlo, 26 (2007): 119-120; Torres, Claudia. As-
tronomía en el Medievo. Espiritualidad versus materialismo. Manizales: Universidad de Manizales, 2008: 3-4; Valdeón, Julio. 
“La valoración histórica de la Edad Media: entre el mito y la realidad”, Memoria, mito y realidad en la historia medieval. XIII 
semana de Estudios Medievales, José Ángel García, José Ángel de la Iglesia, Francisco Javier García, José Luis Martín, eds. 
Logroño: Gobierno de la Rioja-Instituto de Estudios Riojanos, 2002: 311-313.

4. Koyré, Alexandre. Del mundo cerrado al universo infinito. Madrid: Siglo Veintiuno, 1996: 5; Lamboa, Joaquín. “El pen-
samiento como lugar de convivencia en el pasado”. Thémata, 37 (2006): 302; Valdeón, Julio. “La desmitificación de la 
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Mundo Clásico, que dará luz a la oscuridad medieval.5

Por otro lado, la Edad Media se presenta para la navegación como innovadora en todos los 

ámbitos y disciplinas que constituyen tal ciencia. En unos casos, supuso un desarrollo propio y, en 

otros, una asimilación de influencias procedentes de otros lugares.6 Las técnicas de orientación se 

pergeñan astronómicas, apoyadas en las Matemática y la Aritmética, pero también en la Filosofía 

y en la Lógica y precisadas en los diferentes instrumentos náuticos que provenían de Oriente. 

Encuadradas, pues, tales en leyes de carácter matemático-filosóficas, están cimentadas en el cono-

cimiento visual de los astros, en esa uis diuina que los antiguos referían para explicar sus movimien-

tos y el estudio riguroso y científico de tales fuerzas e inercias, el cual ha venido evolucionando, 

desarrollándose y consolidándose desde antiguo.7

La navegación romana heredó de los griegos y demás civilizaciones anteriores como la fenicia 

y griega los métodos para hacerse a la mar. Estas técnicas como demuestran los textos se basan 

en dos tipos, de carácter primitivo y rudimentario: bordear las costas, sin perder en su totalidad la 

visión de las mismas, y la suelta de pájaros al realizar trayectos en los que no sea posible la visuali-

zación de las tierras.8 Esta circunstancia, unida a la poca preparación y especialización de las naves, 

no permitía un regreso con garantías a los navegantes una vez dejaran atrás el Mare Nostrum y 

cruzaran las Columnas de Hércules, si bien existen indicios textuales, pese a las diferentes leyendas 

Edad Media”, Miradas a la Historia: reflexiones historiográficas en recuerdo, María Encarna Nicolás, José A. Gómez, Juan José 
Carreras, Miguel Rodríguez, eds. Murcia: Universidad de Murcia, 2004: 29. 

5. Para ampliar conocimientos sobre la Edad Media, véase: Heers, Jacques. La invención de la Edad Media. Barcelona: 
Crítica, 1995. Para ampliar sobre la navegación medieval, véase: Medina-Hernández, Carlos. “La navegación en Alfonso 
de Palencia”, Estudios de latín medieval hispánico, José Martínez, Cándida Ferrero, Óscar de la Cruz, eds. Florencia: Edizioni 
del Galluzzo, 2011: 569-578; Medina-Hernández, Carlos. “Textos científico-técnicos latinos: desarrollo y evolución de 
la navegación desde la Antigua Roma hasta la Edad Media”, Actas de las Primeras Jornadas de Jóvenes Investigadores Pred-
octorales en Ciencias de la Antigüedad y de la Edad Media: Cuestiones metodológicas y estado de la investigación, Ainoa Castro, ed. 
Barcelona: Universitat Autònoma de Barcelona, 2011.

6. Alonso, Fernando. “Las embarcaciones y navegaciones en el mundo celta, de la Edad Antigua y la Edad Media”, 
Guerra exploraciones y navegación: Del mundo antiguo a la edad moderna, Víctor Alonso, ed. Ferrol: Universidad de A Coruña, 
1997: 92-93; Chic, Genaro; de Frutos, Gregorio. “La península ibérica en el marco de las colonizaciones mediterráneas”. 
Habis, 15 (1984): 225; González, José A.; Medina-Hernández, Carlos. “Técnicas astronómicas de orientación e instru-
mentos náuticos en la navegación medieval”. Fortunatae, 29 (2009): 17; Gozalbes, Enrique. “La navegación en Tarifa 
en época romana”. Revista de Estudios Tarifeños, 39 (2000): 34-36; Naveiro, Juan L. “El comercio en el N.W. peninsular”. 
Memorias de Historia Antigua, 13-14 (1991): 27 and 63-66; Vernet, Juan. Estudios sobre Historia de la Ciencia Medieval. 
Barcelona: Universidad de Barcelona, 1979: 234-235. Por otra parte, no debe obviarse el hecho de que Roma quisiera 
mantener un control de toda Europa y el mundo conocido, ya fuera por tierra, ya por mar. 

7. Guerrero, Víctor M. “La navegación en el mundo antiguo. Mercantes, fenicios y cartagineses”. Aldaba, 30 (1998): 
181-182; Millàs, José M. Assaig d’història de les idees físiques i matemàtiques a la Catalunya medieval. Barcelona: Edicions 
Científiques Catalanes, 1983: 43-45; Wallis, Faith. “Science: Introduction”, Medieval Latin. An introduction and biblio-
graphical guide, Frank Anthony Carl Mantello, Arthur George Rigg, eds. Washington: Catholic University of America 
Press, 1996: 342-345. Ya Cicerón se refería a esa uis diuina que los dioses depositaban para el funcionamiento del cos-
mos, como veremos más adelante. Véase a este respecto el siguiente texto del De natura Deorum ciceroniano: Sed non 
omnia, Balbe, quae cursus certos et constantis habent, ea deo potius tribuenda sunt quam naturae. Quid Chalcidico Euripo in motu 
identidem reciprocando putas fieri posse constantius, quid freto Siciliensi, quid Oceani feruore illis in locis, «Europam Libyamque ra-
pax ubi diuidit unda»? Quid aestus maritimi uel Hispanienses uel Brittannici eorumque certis temporibus uel accessus uel recessus sine 
deo fieri nonne possunt? Uide, quaeso, si omnis motus omniaque, quae certis temporibus ordinem suum conseruant, diuina dicimus, ne 
tertianas quoque febres et quartanas diuinas esse dicendum sit; quarum reuersione et motu quid potest esse constantius? Sed omnium 
talium rerum ratio reddenda est. (Cicero. Natura Deorum, 3, 24). 

8. Antelo, Antonio. “El Atlántico en la historia y la leyenda”. Espacio, Tiempo y Forma, 3 (1993): 573-575; González, José 
A.; Medina-Hernández, Carlos. “Técnicas astronómicas de orientación...”: 17-19; Millàs, José M. Assaig d’història de les 
idees físiques...: 25-45. 
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civilizaciones anteriores, sobrepasaron tal zona.9 

Asimismo el Océano entre los antiguos tenía consideración de lugar indefinido, infinito e in-

cluso irreal. Por su parte, el Mediterráneo era el mar común y abarcable.10 Dadas sus propias cara-

cterísticas físicas, los aspectos que proporcionan excepcionalidad al Mediterráneo son el hecho ser 

de mar interior, su forma de cuenca, que restringe su tamaño, frente a la dispersión que propor-

ciona el Océano y tener un comportamiento climático favorable para la navegación en el período 

correspondiente, resultando propicio para realizar trayectos y ofrecer asimismo al navegante una 

condiciones más o menos óptimas de llegar a destino y regresar de la misma forma.11 

En el Medievo, las técnicas de orientación astronómicas que se utilizan son de gran com-

plejidad, dando fe de ello el hecho de que en este período los aspectos teóricos referentes a la 

navegación comienzan a ser recogidos en tractatus que cuentan con descripciones minuciosas y 

de gran importancia para el desarrollo de la civilización.12 Son estos siglos los que permiten a la 

astronomía desarrollarse y convertirse en punto central en el mundo de náutica, constituyéndose 

y construyéndose tales técnicas a partir de una base matemático-filosófica que engloba también a 

otras disciplinas como la cartografía o la hidrografía.13 Vinculadas tales técnicas astronómicas a los 

saberes previos, carentes de una base astronómica, se conforma así un entramado compendio de 

informaciones y datos del que los sabios medievales supieron extraer la materia prima para com-

poner sus tratados, en lengua latina, y dar de una forma definitiva ese carácter científico que se 

había venido proporcionando a la navegación. 

9. Izquierdo, Pere. “Los condicionantes de la navegación en la antigüedad: una aproximación al caso de la Provincia His-
pania Citerior mediterránea”, I Simposio de Historia de las técnicas. La construcción naval y la navegación, Juan J. Achútegui, ed. 
Santander: Universidad de Cantabria, 1996: 300-301; Santana, Antonio; Arcos, Trinidad. “El conocimiento geográfico 
del Océano en la Antigüedad”. Eres: Arqueología/Bioantropología, 10 (2002): 19-25. Recientemente se ha encontrado un 
pecio micénico en la desembocadura del Tajo. Ello demuestra que ya desde los micénicos, al final de la Edad de Bronce, 
ya había afán por recorrer los mares y pasar el Océano. Véase: Domínguez, Adolfo J. “Hércules en España”. Historia, 16 
(1992): 56-88.

10. Aznar, Eduardo. “Del mar soñado al mar hollado: redescubrimiento del Océano”. Cuadernos del CEMyR, 15 (2007): 
175-176; Molina, Ángel L. “Los viajes por mar en la Edad Media”. Cuadernos de Turismo, 5 (2000): 114; Chic, Genaro. 
“Roma y el Mar”, Guerra, exploraciones y navegación: del mundo antiguo a la edad moderna, Víctor Alonso, ed. Ferrol: Uni-
versidad de A Coruña, 1995: 55.

11. Molina, Ángel L. “Los viajes por mar...”: 114-116; Izquierdo, Pere. “Los condicionantes de la navegación en la 
antigüedad...”: 300-301 y 304-306. Estos elementos, que favorecen la navegación durante los meses primaverales y 
veraniegos llevó a los antiguos a dividir el período anual en dos períodos, atendiendo a su comportamiento climático, a 
la hora de efectuar la navegación: mare apertum y mare clausum, como ya Vegecio nos muestra. En autores griegos, como 
Hesíodo, ya se encuentra la existencia de una estación náutica correspondiente a los cuarenta días previos a la caída de 
las Pléyades y otros acontecimientos estaciones.

12. Además del tratado que se ofrece en este estudio, tenemos muchos otros dedicados a la navegación en su relación 
con la astronomía, cosmografía, geodesia, etc. como De Arte atque ratione navigandi libri duo, in quorum priore tractantur 
pulcherrima problemata, in altero traduntur ex mathematicis disciplinis regulae et instrumenta artis nauigandi, quibus uaria rerum 
astronomicam phoenomena circa coelestium corporum motus explorare possumus (1546), In Problema Mechanicum Aristotelis de 
motu Nauigii ex Remis, In Theoricas Planetarum Georgii Purbachii Annotationes, De erratis Orontii Finaei liber unus (1546) del 
lusitano Pedro Núñez (1502-1578), o Commentarium in Astrolabium, quod Planisferium uocant (1551), Arithmetica, Cos-
mographia seu de Sphera Mundi, Geometria Practica, De incertitudine iudiciorum Astrologiae de Juan de Roxas. 

13. Los tratados sobre navegación tratan acerca de la astronomía, la matemática, la hidrografía, la filosofía y cualesqui-
era otras disciplinas de manera amplia. En este punto radica la multidisciplinariedad de la navegación.
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Si bien son numerosos los tractatus en los que se compila en saber náutico en la Edad Media, el 

que va a tenerse en consideración en este trabajo es el De nauigatione libri tres quibus Mathematicae 

disciplinae explicantur, que es uno de los que primeros vieron a luz sobre este tema14. Compuesto a 

finales de la Edad Media por el erudito lusitano Jacobo de Saá, fue impreso y editado en París el 

año 1549.15 Teniendo en cuenta la inexistencia hasta la época de una obra que recogiera todos los 

saberes náuticos del Mundo Clásico y los nuevos que aporta la evolución medieval incluyendo la 

astronomía y demás ciencias anexas a la navegación, este autor, en una aproximación a tal ingente 

magnitud de conocimientos, compone su obra en forma dialógica donde los protagonistas son las 

dos principales bases de la navegación de la época: la Matemática, representando la ratio, y ars, a 

la Filosofía.16 

Nuestro estudio se estructura sobre cinco ejemplos alusivos a la filosofía y pensamiento cicero-

nianos. Si bien, como veremos, es abundante la referencia a diferentes autores de época clásica y 

postclásica, nos situamos en las alusiones a Cicerón por ser uno de los autores clásicos por antono-

masia de la literatura latina. Asimismo, resulta de gran interés para el estudioso de la navegación 

examinar cómo influyen los aspectos filosófico-lógicos clásicos en un tema tan heterodoxo y multi-

disciplinar como es la ciencia náutica. Ello demuestra la importancia que Jacobo de Saá, y de forma 

14. La portada de obra reza: De nauigatione libri tres quibus Mathematicae disciplinae explicantur: ab Iacobo a Saa equite lusitano 
nuper in lucem editi. Parisiis. Ex officina Reginaldi Calderij et Claudij eius filij. 1549. Cum priuilegio Regis.

15. La vida del lusitano Jacobo de Saá (Iacobus a Saa en lengua latina y Diogo de Sá en la documentación portuguesa) 
permanece en la oscuridad. Se sabe que fue humanista y hombre de la milicia a quien el servicio militar distinguió 
por sus muchos años en Asia. Adquirió una vasta erudición, muy superior a la de un soldado, y escribió un tratado 
sobre la práctica de las ciencias navales, técnicas de orientación y demás aspectos anexos. Su única obra cono-
cida es el De nauigatione libri tres quibus Mathematicae disciplinae explicantur (París, 1549), que se presenta como un 
ataque directo, sarcástico y en ocasiones violento a las tesis mantenidas por Pedro Núñez (Petrus Nonus latinizado 
y Pedro Nunes en portugués) en sus obras acerca del tratamiento de la matemática referido a la navegación y por 
extensión a la realidad. (A este respecto, surge el debate en el mundo portugués del siglo XV y en delante de la 
quaestio de certitudine mathematicarum y de la importancia, sobre todo, del saber práctico. Surge la controversia entre 
ars-praxis y ratio-teórica). El De nauigatione está estructurado en tres libros en los cuales hace un debate dialógico 
(Philosophia está representada por las ideas de Saa, mientras que Mathematica por Núñez) acerca de la certeza de 
las matemáticas y su eficiencia para ofrecer un conocimiento verdadero y certero. Asimismo, De Saá sostiene que 
un conocimiento verdadero y certero, como mantuvo Aristóteles, se logran mediante el estudio y la aplicación 
de la filosofía en cualesquiera aspectos de la navegación se intente trabajar. El De nauigatione se presenta como 
un interesante tratado donde, tanto las propuestas que efectúa, como los ataques a Núñez resultan clave para 
entender la ciencia náutica medieval. El uso que aquél hace de la matemática como principio de certeza absoluta 
de los conocimientos sobre la naturaleza, la realidad, y la matematización de todas las displinas científicas serán los 
principales ataques que De Saá reivindique a aquél. El Liber primus del De nauigatione trata sobre la aplicación de la 
matemática a la navegación y su certeza. En el secundus se hace alusiones a la jerarquía de las ciencias y los prin-
cipios matemáticos de la ciencia náutica con respecto a su aplicación en aquéllas. El Liber tertius cierra la obra dando 
propuestas mediante ilustraciones de cómo se debe navegar y qué técnicas ejecutar. Asimismo se hacen peticiones, 
se defiende el conocimiento práctico frente al abstracto y teórico, y se incide en no tener en cuenta el discurso 
erróneo de Núñez. El De nauigatione libri tres es, en verdad, todo él un ejercicio de demostración de la incapacidad 
de la ciencia matemática para proporcionar un conocimiento cierto sobre la realidad física, y en esta medida, de su 
subordinación a la filosofía, la cual sí muestra la realidad con total certeza, siendo la misma falta de práctica náutica 
de Pedro Núñez una de las cuestiones que mayor protagonismo tiene en sus ataques. Por otro lado, si bien no fue 
Jacobo de Saá el único en criticar a Pedro Núñez, éste úlitmo nunca replicó, o por lo menos no hay constancia hasta 
el momento, los ataques saanianos. 

16. de Albuquerque, Luis. “Pedro Nunes e Diogo de Sá”, As Navegaçôes e sua projecçâo na Ciência e na Cultura. Lisboa: 
Gradiva Publicaçôes, 1987: 57-59; Leitào, Henrique. “Ars e Ratio: A náutica e a constituçâo da Ciência Moderna”, La 
ciencia y el mar, María I. Vicente, Mariano Esteban, eds. Valladolid: Universidad de Valladolid, 2006: 188-189 y 198-201; 
Randles, William G. L. “Pedro Nunes and the discovery of the loxodromic curve or how, in the Early Sixteeht Century, 
navigating with a globe had failed to solve the difficulties encountered with the plane chart”. Revista da Universidade da 
Coimbra (1990): 126-127. 
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clave para entender las cuestiones náuticas, por otro lado tan prácticas y momentáneas in actu. 

El primer pasaje, nada más comenzar a examinar la praefatio del De nauigatione, ya alude al cele-

bérrimo Marco Tulio Cicerón (si bien también a Vitruvio para indicar de Saá la idea tomada, pero 

a un mismo nivel) a la hora de desarrollar y ordenar De Saá sus ideas:

Prisci illi auctores, inuictissime Rex, prius quam ulla scientia aut ars esset inuenta, nullum alium praeterquam 
seipsos in iis quae scripsere citarunt:17 quandoquidem a quo quicquam acciperent, erat nemo. Non tamen ideo 
id quod oculis ipsi uidebant, aut experimento admirantes reperiebant, scribere desierunt. Et sic philosophari 
coeperunt, ut Aristoteles innuit: Propter admirari coeperunt philosophari. His et aliis uisis atque expertis, tota 
illa tempestas scripturis prudentum exuberauit. Quorum lucubrationibus neoterici fruentes, ad ea quae non 
potuere, iuuantur. Et ita factum est, ut illorum quisque, tam ueterum quam neotericorum, quicquid intellectu 
attingere potuerint, in rationem ac ordinem redigerent. Hoc pacto ut lippis tonsoribusque patet, tam scientiae 
quam aliae res omnes, in ordinem atque rationem redactae sunt.18 Antiquitus enim, ut Cicero et Vitruuius 
asserunt, sine ordine procedebant19.

El ordo, pues, ha de quedar fijado en cualquier obra, estudio o descripción para poder dis-

tribuir los conocimientos de forma correcta y coherente. De Saá nos hace una descripción sin-

tética sobre los orígenes de las ciencias y las artes. Destaca asimismo que la ciencia nace, sigu-

iendo las palabras aristotélicas, en el momento en que los antiguos sabios reflexionan sobre 

los hechos del mundo y “se sorprenden” ante ellos. Esta misma circunstancia provoca un afán 

de continuación y experimentación para seguir inspeccionando los acontecimientos naturales. 

Divide a aquellos sabios en dos tipos, antiguos y nuevos, siendo estos últimos herederos de los 

conocimientos de los anteriores. Es obvio, por otro lado, que De Saá se refiere con ese sintagma 

enfático prisci illi auctores a los filósofos presocráticos y a los filósofos neotéricos o nuevos, —o 

poetas como los trata nuestro autor—, pues en números pasajes posteriores de su texto va 

aludiéndolos de forma gradual conforme desarrolla sus ideas.20 A este respecto, nuestro autor 

17. Esta apelación, inuictissime Rex, va dirigida al rey Juan III de Portugal (1502-1557), como se manifiesta en el prefacio, 
f. 2r: Ad Ioannem Dei gratia inuictissimum Regem Lusitaniae, Algabiorum, ultra citraque mare, in Africa dominumque Guineae ac 
Indiae, eius nominis tertium, Iacobii a Saa, praefatio in libros de nauigatione.

18. Queda patente en la idea que quiera exponer esta oración el carácter marcadamente sarcástico que quiere expresar 
Jacobo de Saá hablando de la forma de proceder de los antiguos filósofos, trayendo la misma idea sarcásticamente a la 
opera integra de Pedro Núñez, quien es la persona contra la que De Saá se lanza pullas intelectuales al basar todos los 
fenómenos y la naturaleza de forma genérica en una concepción matemática casi absoluta (Ars / Ratio). A este respecto 
consultar la nota número 15. 

19. “Aquellos primeros sabios, muy incorruptible Rey, antes de que ciencia o arte cualesquiera existiera, no comenzaron 
a referirse a cualquier otra cuestión que no fuera a ellos mismos en estos asuntos, los cuales plasmaron por escrito ya 
que no había ningún otro del cual tomar idea alguna. Sin embargo, no por ello cesaron de componer sus obras a través 
de lo que ellos mismos podían comprobar o examinar, maravillándose de su acción. De esta forma procedieron a hacer 
filosofía, según asiente Aristóteles: «A causa de maravillarse, empezaron a hacer filosofía». Por éstas y otras cuestiones 
contempladas y experimentadas quedó pletórica de obras toda aquella turba de prudentes. Los neotéricos, quienes 
hacen uso de las elucubraciones de aquéllos, se auxiliaron en tales ideas, las cuales no progresaron. Así mismo se hizo 
que cada uno de aquéllos, ya de los antiguos ya de los neotéricos, haya podido llegar a alcanzar algo con el intelecto, 
haciend++o posible evocar a la razón y al orden. En esta situación, como es accesible a los que se encuentran privados 
de la vista y a los que cortan el vello humano, se revirtieron al orden y a la razón tanto las ciencias como todas las demás 
disciplinas. En la antigüedad, como Cicerón y Vitruvio declaran, procedían sin orden”. (Transcripción y traducción del 
autor). NB.: Tanto en este texto, como todos los siguientes del De nauigatione, se presenta el texto transcrito conforme al 
modo de transcripción usual entre los filólogos clásicos, es decir, manteniendo la forma ortográfica del original. (Iacobus 
de Saa. De nauigatione, 1, f. 2r-3a).

20. Téngase en cuenta que el término poeta era utilizado por los antiguos para designar no sólo a los poetas literarios 
líricos, sino sobre todo a los filósofos, que de la misma forma escribían su filosofía en verso. 
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Sin embargo, el siguiente pasaje ciceroniano trata sobre el orden, pero no aludiendo de forma 

exacta a los filósofos presocráticos ni a los nuevos: 

Sed si quem magis delectant soluta, sequatur ea sane, modo sic ut, si quis Phidiae clipeum dissoluerit, 
conlocationis uniuersam speciem sustulerit, non singulorum operum uenustatem; ut in Thucydide orbem 
modo orationis desidero, ornamenta comparent. Isti autem cum dissoluunt orationem, in qua nec res nec 
uerbum ullum est nisi abiectum, non clipeum, sed, ut in prouerbio est —etsi humilius dictum est tamen 
simile est—, scopas (ut ita dicam) mihi uidentur dissoluere. Atque ut plane genus hoc, quod ego laudo, 
contempsisse uideantur, aut scribant aliquid uel Isocrateo more uel quo Aeschines aut Demosthenes utitur, 
tum illos existimabo non desperatione reformidauisse genus hoc, sed iudicio refugisse; aut reperiam ipse eadem 
condicione qui uti uelit, ut aut dicat aut scribat utra uoles lingua eo genere quo illi uolunt; facilius est enim 
apta dissoluere quam dissipata conectere. Res se autem sic habet, ut breuissime dicam quod sentio: composite et 
apte sine sententiis dicere insania est, sententiose autem sine uerborum et ordine et modo infantia, sed eius modi 
tamen infantia, ut ea qui utantur non stulti homines haberi possint, etiam plerumque prudentes; quo qui est 
contentus utatur. Eloquens uero, qui non approbationes solum sed admirationes, clamores, plausus, si liceat, 
mouere debet, omnibus oportet ita rebus excellat, ut ei turpe sit quicquam aut exspectari aut audiri libentius.21

Podemos comprobar en esta primera aproximación cómo Jacobo de Saá utiliza las ideas de 

Cicerón para demostrar su propia concepción de las cosas. Si bien no es una referencia exacta a 

un conocimiento filosófico-náutico, este hecho de hacer un uso apologético propio, apoyado en 

la obra ciceroniana, la cual se refiere, en este caso, a otros autores, un procedimiento retórico 

utilizado de forma frecuente por De Saá para, pues, hacer una defensa de su concepción personal 

de las cuestiones que procede a desarrollaren su obra. Por otro lado, en el siguiente pasaje de las 

Disputationes Tusculanae de Cicerón tenemos una defensa a la lengua latina como lengua de ciencia 

y filosofía:

Cum defensionum laboribus senatoriisque muneribus aut omnino aut magna ex parte essem aliquando 
liberatus, rettuli me, Brute, te hortante maxime ad ea studia, quae retenta animo, remissa temporibus, longo 
intervallo intermissa revocavi, et cum omnium artium, quae ad rectam vivendi viam pertinerent, ratio et 
disciplina studio sapientiae, quae philosophia dicitur, contineretur, hoc mihi Latinis litteris inlustrandum 
putavi, non quia philosophia Graecis et litteris et doctoribus percipi non posset, sed meum semper iudicium fuit 
omnia nostros aut invenisse per se sapientius quam Graecos aut accepta ab illis fecisse meliora, quae quidem 
digna statuissent, in quibus elaborarent.22

21. “Pero si a alguien le gustan más las expresiones sin medida, cultívelas en buena hora, solamente que, como si 
alguien descompusiera el escudo de Fidias, hará desaparecer la belleza general su composición aunque no es la gracia 
de cada una de sus piezas; así en Tucídides sólo echo de menos la rotundidad de la frase, pues los adornos se dejan ver. 
Mas estos modernos, cuando despedazan su discurso. En el que no hay contenido ni palabra alguna que no sea insig-
nificante, no un escudo, sino, como se dicen el proverbio —que expresado un tanto bajamente es un buen símil—, me 
parece que deshacen una escoba por así decirlo. Y para que parezca que ciertamente han desdeñado este estilo que yo 
alabo, o bien algo ya a la manera de Isócrates, ya a la que usan Esquines o Demóstenes, y entonces creeré que no han 
temido este estilo por desesperación de alcanzarlo, sino que lo han evitado por principio; o bien encontraré yo mismo 
quien quiera aceptar la misma condición de que hable o escriba en la que quieras de las dos lenguas en aquel estilo que 
ellos quiere; pues es más fácil descomponer lo que está elaborado que componer lo que está disperso. La realidad, para 
decir muy brevemente lo que pienso es la siguiente: hablar con ornato y ritmo sin ideas es locura, y hablar con ideas sin 
orden ni medida en las palabras, puerilidad, y una puerilidad de tal naturaleza, que a los que de ella hacen uso puede 
tenérseles por hombres no necios, incluso por de buen sentido, la mayoría de las veces; de eso uso el que con eso se 
contenta. Mas el orador elocuente, que debe aplausos, si le es posible, es necesario que sobresalga en todo, de suerte que 
sea para él vergonzoso que se vea u oiga algo con más placer”. (Cicero. De Oratore, 71, 234). Traducción realizada por 
Antonio Tovar y Aurelio R. Bujaldón en: Cicerón. El Orador, Antonio Tovar, Aurelio R. Bujaldón, trads. Madrid: Consejo 
Superior de Investigaciones Científicas, 1992. 

22. “Habiéndome liberado por fin, sin no por completo, al menos en gran parte, de las fatigas de la abogacía y e mis 
deberes de senador, he regresado, Bruto, atendiendo a tus insistentes exhortaciones, a esos estudios que, postergados 
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ostrada. Al margen de este hecho, llama también la atención sobre cómo se procede a apologizar 

la filosofía y el pensamiento latinos, si bien muchas de las ideas y aspectos del pensamiento, como 

se sabe, las tomaron los latinos de Grecia. Por otro lado, ello no quiere decir que Roma no tuviera 

su propia iniciativa y esencia en todas estas cuestiones, que es la idea que Cicerón quiere remarcar 

y Jacobo de Saá apoyar para destacar la ordenación que sobre cualquier ámbito de estudio incluy-

eron los pensadores romanos frente a aquellos primitivos presocráticos y neotéricos.

El siguiente pasaje del De nauigatione se desarrolla de forma dialógica. Este modo de proceder 

a desmenuzar las ideas mediante una sucesión de intervenciones entre personas, si bien en este 

caso entre dos disciplinas fijas para toda la obra, la Matemática y la Filosofía, tiene la finalidad 

de remarcar aún más las delimitaciones de cada una como disciplina. Como hemos venido sos-

teniendo, ambas disciplinas resultan puntos clave de la navegación en su ámbito más abstracto, 

y a la vez didáctico. Mediante su aplicación el erudito intenta explicar las quaestiones naturales 

de carácter científico, en su acepción de exactitud, frente al carácter fortuito que ya es propio, 

por ende, de la natura y que la ciencia filosófica intenta explicar mediante la observación, la 

reflexión y el desarrollo de las ideas teniendo, como punto base inalterable la naturaleza, ambas 

disciplinas: 

Mathematica: Ad hoc omnes illae mitigationes pertinent, quibus excludimus suspitionem uel arrogantiae, uel 
odii, uel saeuitiae, uel cuiuscumque rei quae offensura uidebatur. Et ut ingenue dicam quod sentio, non ausim 
dicere inconsulta haec Astronomia, ni ego essem, intelligi uix possit. Inficiari etenim non poteris, quod cum 
de quaestionibus loqueris naturalibus, me ipsam adducas testem. Et etiam Seneca uir doctissimus dixit, cum 
uentum est ad naturales quaestiones, Geometriae testimonio statur. Itaque quod in talibus questionibus dicis 
aut dicere uis me ipsam in testem uocas. Cumque hoc ita manifestum sit, non possum non tibi esse particeps, 
quoniam sine me quod uis explicare non potes, et tibi ualde necessaria sum. Philosophia: Festinare te nolo, ne 
nauseae molestiam, ut ait Cicero, suscipias aegra. Sed ad illud Senecae, quem citasti, tibi possem respondere, 
multa quidem adiuuant nos, neque partes nostri ideo sunt, nam cibus adiutorum corporis est, neque tamen 
pars est.23

por las circunstancias pero siempre presentes en mi ánimo, he vuelto a reemprender ahora, después de haberlos in-
terrumpido durante un largo período de tiempo, y, puesto que el sistema y la enseñanza de todas las disciplinas que 
atañen al camino recto del vivir forman parte del estudio de la sabiduría que se denomina filosofía, he pensado que yo 
debía arrojar luz sobre esta cuestión en lengua latina, no porque piense que la filosofía no pueda aprenderse en legua 
griega y con maestros griegos, sino porque yo siempre he tenido la convicción de que nuestros conciudadanos, o se 
han mostrado en sus creaciones originales más sabios o han mejorado cuanto han recibido de ellos que los griegos, me 
refiero naturalmente a aquellos campos que han considerado dignos de dedicarles sus esfuerzos”. (Cicero. Tusculanae, 
1, 1). Traducción realizada por Manuel Mañas en: Cicerón. Debates en Túsculo. Manuel Mañas, trad. Madrid: Akal, 2004.

23. “-Matemática: Se extienden hasta este punto todas aquellas mitigaciones por las que rechazamos la desconfianza 
de la arrogancia, del odio, de la maldad o de cualquier otro asunto que, para poder tratarlo, se examine. Incluso, 
que no diga yo de forma alguna qué considero o que no me haya atrevido a decir yo, como irreflexiva, que ésta es 
la astronomía, —y no estuviera yo en esta posición—, ello pueda llegar a conocerse plausiblemente. Ciertamente no 
habrás podido negar que, tratando acerca de cuestiones naturales, a mí misma me utilizas como testigo. Además, un 
hombre tan instruido como Séneca sostuvo: «Desde que se llegó a cuestiones naturales se depende del testimonio de 
la geometría». Es decir, me convocas a mí misma, contra testigo, dado lo que dices, o quieres decir, sobre tales asuntos. 
Entonces, no habiéndose ello manifestado de tal forma, no puedo ser partidaria tuya porque sin mí no puedes explicar 
lo que quieres; pues soy muy necesaria para ti. -Filosofía: No quiero constreñirte para que, como dice Cicerón, no veas 
dolorosa la incomodidad de la náusea. Mas a aquello que sostuvo Séneca, al cual te has referido, te podré responder: 
«Ciertamente muchas cosas nos prestan ayuda, y no por ello son partes de nosotros». Pues es propio del cuerpo ¿de 
los partidarios? el alimento, y no por esto hay parte”. Iacobus de Saa. De navigatione, 2, f. 23. (Traducción del autor). 
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Modo fac, id quod est humanitatis tuae, ne quid aliud cures hoc tempore, nisi ut quam commodissime 
conualescas. Non ignoro, quantum ex desiderio labores; sed erunt omnia facilia, si ualebis: festinare te nolo, ne 
nauseae molestiam suscipias aeger et periculose hieme nauiges.24

En esta segunda comparación Jacobo de Saá se refiere a Cicerón de una forma casi literal al 

copiar una breve cita suya de la Epistulae ad Familiares: Festinare te nolo, ne nauseae molestiam sus-

cipias aeger. Si la comparamos con la versión propuesta por el De nauigatione, Festinare te nolo, ne 

nauseae molestiam, ut ait Cicero, suscipias aegra, expuesta nada más comenzar el su turno el diálogo de 

la Filosofía en respuesta al de la Matemática, deducimos cómo nuestro tratadista adapta la idea 

ciceroniana, con las modificaciones morfológico-sintácticas correspondientes, al desarrollo de su 

esquema textual. Como sucede en el texto con anterioridad comentado, se hace una alusión de 

carácter ambiguo, pues mientras que Cicerón expone una circunstancia de molestia a la hora de 

navegar por la zozobra de la nave en época invernal, De Saá utiliza esta cita adaptada para contra-

decir la exposición que la disciplina matemática ofrece a la filosófica. Este ejemplo de desbaratami-

ento o no acepción de las ideas de la otra parte, teniendo un común denominador, la navegación, 

resulta de gran interés, por una parte, a la hora de comprobar las delimitaciones de cada una de es-

tas disciplinas, y por otra, para ver cómo en algunos puntos pueden converger a lo largo de su obra.

El siguiente pasaje de Jacobo de Saá, como podremos comprobar, es una defensa meridiana 

a Dios como ser supremo de todas las cosas, y sobre todo, utilizado para dar validez a todas las 

disciplinas, en este caso, en referencia a la Filosofía. La exposición de las ideas referidas a Cicerón 

en nuestro texto se estructura en dos alusiones diferentes que intentaremos desglosar de forma 

sucesiva presentando de forma íntegra en primer lugar el texto propuesto del De nauigatione:

Quis enim tam indoctus est ut nesciat, quis tam imprudens ut non sentiat, aliquid inesse in Philosophia diuini? 
Quandoquidem, si Ciceroni credimus, Philosophia omnium mater artium est, et inuentum deorum. Haec nos 
primum ad illorum cultum, deinde ad ius hominum quod situm est in generis humani societate: tum ad 
modestiam magnitudinemque animi erudiuit: eademque ab animo tanquam ab oculis caliginem dispulit, 
ut omnia supera, infera, prima, ultima, media, uideremus. Prorsus haec mihi diuina uidetur uis, quae tot 
res efficiat et tantas. Quid enim est memoria rerum et uerborum? Quid porro inuentio? Profecto id, inquit 
Cicero, quo nec in Deo quicquam maius intellegi potest. Duo haec maxima Cicero in me affirmat esse, iudicium 
scilicet ueri, et finem bonorum. Qua in re Seneca declarat, sapientem causas naturalium et quaerere et nosse, 
ac horum numeros mensurasque Geometras persequi et supputare. Hinc est quod sapienti attribuit huius 
cognitionem, qua scilicet ratione constent caelestia, quae illis sit uis, quae natura. Cursus uero et recursus et 
obseruationes per quas descendunt, et eleuatur, cum peculiares ac tractatu faciles nobis non sint, quod simul 
cum illis minime descendamus et eleuemur, colligit mathematicus. Non te fugisse puto quod Cicero inquit: quod 
si uelis sapere, des operam Philosophiae tibi conuenit. Hinc te monet Seneca, Deorum immortalium munus 
esse, quod uiuimus: meum uero, quod bene uiuimus. Ac diuus Augustinus asserit, homini nullam esse causam 
philosophandi, nisi ut beatus sit. Laertius etiam me solam esse et certam et ueram possessionem affirmat. Ac 
non longo ab his, Cicero rerum diuinarum et humanarum scientiam cognitionemque qua causa cuiusque rei 

24. “Ahora procura conforme a tu buen natural, no preocuparte en estos momentos por nada más que por recobrar 
fuerza en las mejores circunstancias posibles. No se me escapa cuánto sufres por la añoranza, pero todo será más fácil 
cuando estés bien. No deseo que te precipites para exponerte enfermo al mal del mareo ni al riesgo de navegar en invi-
erno”. (Cicero. Ad familiares, 16, 11). Traducción realizada por José Antonio Beltrán y Ana Isabel Magallón en: Marco 
Tulio Cicerón. Cartas, José Antonio Beltrán, Ana Isabel Magallón, trads. Madrid: Gredos, 2008. 
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Nescit homo precium eius, nec inuenitur in terra suauiter uiuentium.25

En una primera aproximación a la primera alusión, queda patente, comparándolo con el sigu-

iente texto ciceroniano, la extensa copia realizada de la obra del orador romano: 

Mihi uero ne haec quidem notiora et inlustriora carere ui diuina uidentur, ut ego aut poetam graue plenumque 
carmen sine caelesti aliquo mentis instinctu putem fundere, aut eloquentiam sine maiore quadam ui fluere 
abundantem sonantibus uerbis uberibusque sententiis. philosophia uero, omnium mater artium, quid est 
aliud nisi, ut Plato, donum, ut ego, inuentum deorum? Haec nos primum ad illorum cultum, deinde ad ius 
hominum, quod situm est in generis humani societate, tum ad modestiam magnitudinemque animi erudiuit, 
eademque ab animo tamquam ab oculis caliginem dispulit, ut omnia supera, infera, prima, ultima, media 
uideremus. Prorsus haec diuina mihi uidetur uis, quae tot res efficiat et tantas. Quid est enim memoria rerum 
et uerborum? Quid porro inuentio? Profecto id, quo ne in deo quidem quicquam maius intellegi potest.26 

Es de recalcar la transposición semántica del sintagma uis diuina. Si bien Cicerón alude con el 

calificativo diuinus a todo lo que tenga capacidad de provocar cambio o alteración y variar que 

no sea humanus, Jacobo de Saá de una forma directa dirige tal calificativo a Dios27: así el texto 

ciceroniano, Profecto id, quo ne in deo quidem quicquam maius intellegi potest, y el de De Saá, respecti-

vamente, Profecto id, inquit Cicero, quo nec in Deo quicquam maius intellegi potest. Es, pues, constatado 

25. “Pues, ¿quién hay tan indocto que no pueda llegar a conocer algo?, ¿quién tan insensible que no pueda sentir que 
existe algo de divino en la Filosofía? Ciertamente, si damos fidelidad a Cicerón, la Filosofía es madre de todas las artes 
e invento de los dioses. Ella está entre nosotros primero para el culto de aquéllos, luego para la ley de los hombres, la 
cual se sitúa en la convivencia del género humano. Nos instruyó luego en modestia y grandeza de ánimo. Expulsó esta 
misma oscuridad del espíritu y también de los ojos, para que podamos examinar todo: lo más elevado, lo más profundo, 
lo primero, lo último, lo central. Íntegramente se muestra ésta para mí como una fuerza divina que desvela todas las 
cosas y muchas otras importantes. En verdad, ¿qué es el recuerdo de hechos y palabra?, ¿qué es aún la invectiva? «Cier-
tamente ello es así, (sostiene Cicerón), por lo cual ni siquiera en Dios puede concebirse algo que lo supere», es decir, el 
juicio de la verdad y el fin de los buenos. En este asunto, Séneca declara que «la sabiduría busca las causas de las cosas 
naturales y que los números y las medidas de estos exijan y recalculen a las de los geómetras». Aquí está lo que asigna 
al sabio el conocimiento de ésta mediante una razón por la cual es manifiesto que están constituidos los fenómenos 
celestes, que para aquéllos son esta misma fuerza, la cual es naturaleza. Mas el matemático recoge el curso y el recurso, 
pero también las observaciones, a través de las que descienden y ascienden al no sernos peculiares y fáciles de tratar. 
Puesto que a la vez, junto con ellos de forma poco sentida descendemos y ascendemos. Pienso que no te has apartado 
(en tus explicaciones), dado que Cicerón sostiene: «Si quieres saber, te conviene estudiar Filosofía». A este punto, Sé-
neca te advierte que hay un regalo de los dioses inmortales, que es el vivir. Y el divino Augusto declara que, si es que éste 
no sea afortunado, no hay cosa alguna en el hombre para que pueda hacer filosofía. Ciertamente, afirma Laercio, como 
yo, que hay una única posesión no sólo cierta, sino también verdadera. Y no muy alejado de estas cuestiones, Cicerón 
tomó ciencia y conciencia de las cuestiones divinas y humanas por las cuales es propio de cada uno de estos asuntos una 
causa. ¿No trajo, a causa de ello, lo presente cuando sostuvo: «Dónde se halla la Sabiduría»?, y «¿quién es lugar para la 
inteligencia?». El hombre no conoce súplica de ello y no se halla en la tierra de los que viven agradablemente”. (Iacobus 
de Saa. De nauigatione, 2, f. 34r-35r). Transcripción y traducción del autor. 

26. “Mi opinión personal es que ni siquiera las artes más famosas e ilustres están exentas de una fuerza divina, por lo 
que yo no puedo creer que un poeta componga un poema solemne y cumplido sin u inspiración divina de su mente, 
o que la elocuencia fluya con abundancia de palabras sonoras y de pensamientos fecundos sin la intervención de una 
fuerza superior. En cuanto a la filosofía, madre de todas artes, ¿qué otra cosa es sino, como dice Platón, un regalo, o 
como sostengo yo, un hallazgo de los dioses? Ella es la que nos instruido, en primer lugar, en el culto de los dioses, luego, 
en el derecho humano, que se fundamenta en la convivencia del género humano y, por último, en la moderación y 
grandeza de ánimo, y ha sido ella la que ha dispersado la niebla del alma, como si la arrebatara de nuestros ojos, para 
que podamos ver todas las cosas: las de arriba, las de abajo, las primeras, las últimas y las intermedias. Esta fuerza que 
produce tantos y tan importantes efectos me parece en verdad divina. ¿Qué es en realidad la memoria de las cosas y de 
las palabras? ¿Qué es, además, la invectiva? Ciertamente ni siquiera en la divinidad puede concebirse una facultad que 
la supere”. (Cicero. Tusculanae, 1, 26). Traducción realizada por Alberto Medina en: Marco Tulio Cicerón. Disputaciones 
Tusculanas, Alberto Medina, trad. Madrid: Gredos, 2005.

27. Téngase en cuenta que incluso en el manuscrito de Saá aparece el sintagma in Deo, en mayúscula, como hemos 
podido ver en el pasaje de Jacobo de Saá.
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cia de la religiosidad del autor lusitano, pues a lo largo de su obra son frecuentes las alusiones al 

Deus Christianus con ese valor de validez de su conocimiento y de las disciplinas como disciplinas 

mismas, apoyado en las palabras de Cicerón, salvadas las anacronías en todos los casos. Asimismo, 

en ningún momento Jacobo de Saá induce al nombre de Dios, de forma directa, para explicar los 

fenómenos, sino lo utiliza para ofrecer validez y solidez a su texto. 

En una segunda aproximación, encontramos un conocido lema filosófico:

Quae perspicuam omnibus ueritatem continet assumptio, nihil indiget approbationis. Ea est huiusmodi: «Si 
oportet uelle sapere, dare operam philosophiae conuenit». Hic propositio indiget approbationis; non enim 
perspicua est neque constat inter omnes, propterea quod multi nihil prodesse philosophiam, plerique etiam 
obesse arbitrantur; assumptio perspicua est enim haec: «Oportet autem uelle sapere». Hoc quia ipsum ex se 
perspicitur et uerum esse intellegitur, nihil attinet approbari. Quare statim concludenda est argumentatio. Est 
ergo assumptio quaedam, quae approbationis non indiget; nam quandam indigere perspicuum est. Separata 
est igitur ab adsumptione approbatio. Falsum ergo est non esse plus quam tripertitam argumentationem.28

Sin haber contradicción aparente entre Deus y Philosophia para desarrollar sus ideas, el texto 

medieval nos recuerda de forma literal, pero adaptada al tú correspondiente para poder seguir el 

esquema dialógico, que está dirigido a la Matemática, la máxima ciceroniana: Si oportet uelle sapere, 

dare operam philosophiae conuenit. La Filosofía, disciplina que está impresa en todo pensamiento y 

ciencia, es necesaria para la evolución de toda disciplina, también para la navegación. 

En el siguiente pasaje, De Saá retoma la alusión a los primeros filósofos y pensadores, aho-

ra dando referencias directas a través de las Tusculanas de Cicerón y teniendo como acusador a 

Aristóteles. Si bien en el primer texto de este estudio se critica el a éstos con la frase Antiquitus enim 

sine ordine procedebant, ahora se alaba la sabía que éstos demostraron, no siendo en consecuencia 

incompatibles ambas cuestiones. Acusando ambos, Cicerón y De Saá, siguiendo a Aristóteles, las 

formas de proceder de aquéllos, admiten de la misma forma la gran importancia de su descubrim-

iento, la Filosofía: 

Diodorus in priuatione doloris summum bonum posuit. Peripatetici autem, in bonis animi et corporis et 
fortunae. Herilli summum bonum est scientia: Zenonis, cum natura congruenter uiuere. Aristoteles in 
honestate ac uirtute summum bonum collocauit. Et idem, ut inquit Cicero, uereteres Philosophos accusans, 
ait eos aut stultissimos aut gloriossisimos fuisse, qui existimassent suis ingeniis Philosophiam perfectam esse. 
Thales Milesius, qui unus e septem sapientum numero fuit, aquam esse dixit a qua omnia nata sunt: Deum 
autem mentem esse, qui ex aqua cuncta formauerit.29

28. “Una premisa menor que contiene una verdad evidente para todo el mundo no necesita ser demostrada. Una ar-
gumentación de ese tipo es la siguiente: «Si se debe aspirar a la sabiduría, conviene estudiar filosofía». Esta premisa 
mayor necesita demostración, pues ni es evidente para todos ni todo el mundo está de acuerdo con ella ya que mucha 
gente considera a la filosofía como inútil e incluso la mayoría piensa que es perjudicial. La siguiente premisa menor, sin 
embargo, es evidente: «Es deseable alcanzar la sabiduría». Puesto que esta afirmación es en sí misma evidente y cierta, 
no hay necesidad de demostrarla. Por tanto se puede pasar de manera inmediata a la conclusión de la argumentación. 
Hay pues premisas menores que no necesitan demostración y es igualmente evidente que otras la necesitan. La dem-
ostración es, en definitiva, un elemento diferente de la premisa menor. Por tanto es falso que un razonamiento tenga 
exclusivamente tres partes”. (Cicero. De inventione, 1, 65). Traducción realizada por Salvador Núñez en: Marco Tulio 
Cicerón. La invención retórica, Salvador Núñez, trad. Madrid: Gredos, 1997.

29. “Diodoro colocó el bien supremo sobre la privación del dolor; los peripatéticos, por su parte, sobre los bienes no 
sólo del espíritu y del cuerpo, sino también de la fortuna. El bien supremo de Herilo es la ciencia; el de Zenón es vivir 
de forma compaginada con la naturaleza. Aristóteles situó el bien supremo entre la honestidad y la virtud. E incluso, 
según dice Cicerón, aquél mismo, al ir contra los filósofos antiguos, afirma que éstos fueron muy sabios y muy gloriosos, 
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Itaque Aristoteles ueteres philosophos accusans, qui existumauissent philosophiam suis ingeniis esse perfectam, 
ait eos aut stultissimos aut gloriosissimos fuisse; sed se uidere, quod paucis annis magna accessio facta esset, 
breui tempore philosophiam plane absolutam fore.30

Resulta otra vez llamativo en este pasaje del De nauigatione el uso que de Saá hace de Dios, 

pues: Thales Milesius, qui unus e septem sapientum numero fuit, aquam esse dixit a qua omnia nata sunt: 

Deum autem mentem esse, qui ex aqua cuncta formauerit. El hecho de que todo lo que se conoce haya 

provenido ex aqua y sea por tanto todo esa aqua, ello no tiene razón de ser sin la modelación de 

Dios. De esta forma, pues, Dios se presenta como capacidad de vida, si bien no de materia.31 Esta idea 

del origen del mundo de Tales de Mileto, bajo la perspectiva de Jacobo de Saá se muestra incom-

pleta, porque, como ha admitido en textos anteriores, materia ac mens est Deus. Esta misma idea 

de que todo es Dios, y Dios es todo, queda patente en el siguiente texto referido al origen de Dios, 

colocándolo y contraponiéndolo frente a la vida humana, tan efímera y frágil. De esta manera, 

todo cuanto pueda hacer el ser humano es limitado y previo, lo hecho por Dios es imperecedero y 

proviene de Dios mismo:

Sed non quaero ex quibus ista materiis tam magna tam mirifica opera Deus fecerit: omnia enim fecit ex nihilo. 
Nec audiendi sunt Poetae, qui in principio Chaos aiunt fuisse, id est, confusionem rerum atque elementorum: 
quia credunt nihil fieri posse nisi ex materia subiacente ac parata. In quo errore, etiam Philosophi fuerunt. 
Nam Cicero de natura Deorum hoc disputauit. Quibus facile est respondere, potestatem Dei non intelligentibus. 
Deus uero sibi ipse materiam facit, quia potest: posse enim Dei est. Nam si non potest, Deus non est. Homo facit 
ex eo quod est: quia per mortalitatem imbecillis est ac modicae potestatis. Deus autem facit ex eo quod non est: 
quia per aeternitatem fortis est.32

De manera que no se contradiga el origen divino que el Génesis proporciona del nacimiento 

del mundo perpetuado a manos de Dios y se extienda tal como las sagradas escrituras propugnan 

acerca de la doctrina cristiana, Jacobo de Saá explicita ahora que el error de esos Poetas, refirién-

quienes habrían de considerar que la filosofía se logró a través de sus ideas. Tales de Mileto, que fue único de entre 
la cantidad de siete sabios, sostuvo que es el agua el elemento del cual nacieron todas las cosas; luego, la inteligencia 
es Dios, quien habrá dado forma a todo a partir del agua”. (Iacobus de Saa. De nauigatione, 2, f. 37r) Transcripción y 
traducción del autor. 

30. “Por esta razón Aristóteles, censurando a los filósofos antiguos, que habían pensado que, gracias a su ingenio, la 
filosofía había alcanzado la perfección, dice que ellos son o de una necesidad extrema o el colmo de la vanidad; no ob-
stante, puesto que en unos pocos años había progresado mucho, él veía que, en un breve espacio de tiempo, la filosofía 
alcanzaría su perfección”. (Cicero. Tusculanae, 3, 69). Traducción realizada por Alberto Medina en: Marco Tulio Cicerón. 
Disputaciones Tusculanas...

31. Esta idea trae a colación cierta comparación con el mito clásico de Prometeo, en el cual éste se presenta como capaci-
dad de llevar vida para el ser humano, pero siempre interviniendo un tercer personaje como es Zeus. 

32. “Mas no intento obtener de qué materias haya conformado Dios esta tan excelsa y maravillosa creación. En verdad, 
todo lo creó de la nada. Y los Poetas, que mantienen que en un primer momento fue el Caos, esto es, confusión de entes 
y elementos, no tienen que ser tomados en cuenta, dado que creen que nada puede conformarse si no es a partir de la 
materia existente y preparada. En este error estuvieron incluso los Filósofos. Pues, Cicerón hizo defensa de ello acerca de 
la naturaleza de los dioses. Para aquéllos responder que la potestad de Dios no se encuentra entre las cosas entendibles 
es fácil. Pero Dios mismo conforma para sí la materia porque tiene la capacidad. En efecto, el poder de crear es propio de 
Dios. En el caso de que no fuera posible, éste, pues, no sería Dios. El Hombre crea a partir de lo que existe, porque, por 
su mortalidad, existe a partir una débil y módica potestad. Dios, al contrario, crea a partir de lo que no existe, porque, 
por su eternidad, se mantiene sólido”. (Iacobus de Saa. De nauigatione, 2, f. 44r-45a) Transcripción y traducción del autor. 
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dose a los ya nombrados presocráticos y neotéricos;33 además de estar en el no seguimiento de 

unos preceptos, es decir, los morales propios de la religión cristiana (nacida con posterioridad, en 

época helenística), está también en considerar, en consecuencia, in principio Chaos fuit. Para apoyar 

su opinión frente al Ateísmo y dar validez a su discurso, nuestro autor parafrasea pasajes del De 

natura deorum ciceroniano: 

Quid Diagoras, Atheos qui dictus est, posteaque Theodorus nonne aperte deorum naturam sustulerunt? Nam 
Abderites quidem Protagoras, cuius a te modo mentio facta est, sophistes temporibus illis uel maximus, cum 
in principio libri sic posuisset «De diuis neque, ut sint neque ut non sint, habeo dicere», Atheniensium iussu 
urbe atque agro est exterminatus librique eius in contione combusti; ex quo equidem existimo tardioris ad hanc 
sententiam profitendam multos esse factos, quippe cum poenam ne dubitatio quidem effugere potuisset. Quid de 
sacrilegis, quid de impiis periurisque dicemus?34

En efecto, el texto de Cicerón acusa a los ateos de su tiempo, pero no a los de la época me-

dieval de Jacobo De Saá, produciéndose el fenómeno de la apología de ideas realizada de forma 

anacrónica. 

Con todo, en una primera aproximación, si comparamos el pasaje inmediatamente superior de 

Cicerón con el siguiente del De nauigatione vemos una la crítica que De Saá hace a aquél por, a pesar 

del ateísmo de Protágoras, considerarlo como el más grande de los filósofos de su tiempo: Quia 

autem non bene naturae secreta praeceptor ille Protagoras fuit rimatus, discipuli claudicauerunt: et sophistam 

illum Cicero appellauit temporibus illis maximum: 

Coarguit etiam aestimationem Philosophorum, qui ingeniis suis putassent erutam esse atque inuentam 
ueritatem. Quod Arcesilas ueritate non cognita facere conatus, introduxit Philosophiae genus a)su/satou, quod 
Latine instabile seu inconstans dicere possumus. Vt enim nihil scire posse, sciendum sit, aliquid sciri necesse est. 
Hinc Academiae disciplina manauit, si tamen disciplina dici potest, in qua ignoratio discitur et docetur. Quia 
autem non bene naturae secreta praeceptor ille Protagoras fuit rimatus, discipuli claudicauerunt: et sophistam 
illum Cicero appellauit temporibus illis maximum: quia fictam quandam sapientiae speciem iactitauit, et 
apparens et non existens fuit sophos. Nam si ille perfectus fuisset, perfectius docuisset. Quia, ut ait Philosophus, 
signum sapientis est, scire docere. Pace tamen tua dixerim hoc, quia cum tibi plusquam oportebat deditus fuit, 
caecutiuit35

33. Véase a este respecto las primeras líneas del Génesis: In principio creauit Deus caelum et terram terra autem erat inanis et 
uacua et tenebrae super faciem abyssi et spiritus Dei ferebatur super aquas dixitque Deus fiat lux et facta est lux (Gen. 1-3).

34. “¿Qué pasa con Diágoras, a quien se llamó ‘el Ateo’, o posteriormente, con Teodoro? ¿No eliminaron sin ambages 
la existencia de cualquier naturaleza divina? Pues bien, Protágoras de Abdera, por su parte, —de quien hiciste mención 
hace poco—, quizá el mayor sofista de aquellos tiempos, por poner al principio de su libro aquello de «sobre las deidades 
no puedo decir ni que existen, ni que dejan de existir», fue desterrado de la ciudad y de su comarca por orden de los 
atenienses, y sus libros fueron quemados en público. Estimo, desde luego, que, a raíz de aquello, muchos dejaron para 
más tarde el profesar esa opinión, toda vez que ni siquiera una actitud vacilante había podido rehuir el castigo. ¿Qué 
diremos acerca de los sacrilegios?, ¿qué acerca de los impíos y de los perjuros?” (Cicero. Natura deorum, 1, 63). Traduc-
ción realizada por Ángel Escobar en: Marco Tulio Cicerón. Sobre la naturaleza de los dioses, Ángel Escobar, trad. Madrid: 
Gredos, 1999.

35. “También demuestra (Aristóteles) irrefutablemente la estimación de los filósofos que mediante sus ideas hubi-
eran pensado que la verdad fue inventada y extraída. Puesto que Arquesilao agotó esfuerzos en virtud de una verdad 
desconocida, introdujo el género filosófico asusatou, que podemos en lengua latina denominarlo como vacilante o in-
constante. Ciertamente, para que nada haya de poder ser conocido es necesario que algo se sepa. Es necesario que algo 
se conozca para que haya de conocerse el no poder ser conocido. De aquí partió la doctrina de la Academia, si bien puede 
denominarse como una disciplina en la que la ignorancia tanto se aprende, como se enseña. Puesto que aquel preceptor, 
Protágoras, examinó incorrectamente los misterios de la naturaleza, sus discípulos no lo siguieron. A aquel sofista de lo 
calificó Cicerón como el más grande de otros tiempos. Dado que comenzó a recitar cierta clase fingida de sabiduría, fue 
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En una segunda aproximación, el erudito lusitano hace referencia al concepto de existencia. 

El conocimiento existencial de los antiguos para De Saá es equívoco. En efecto, considerar que 

lo que existe, existe por estar de forma física, y ello oponerlo a lo que no existe, esta idea, como 

obvio, no entra dentro la concepción cristiana que nuestro autor sigue: Dios existe, pues, de forma 

abstracta, pero no física. Esta dicotomía contrastiva, según los filósofos antiguos, debe estar unida 

al conocimiento de la verdad. Por ello, si se parte de que algo que es conocido se asume asimismo 

que existe a priori. Y junto a ello, ese conocimiento tiene de forma intrínseca que ser verdadero, 

es decir, obvio. Tal idea De Saá la apoya en las críticas que Cicerón hace en el De natura deorum 

sobre las contradicciones de cada uno de los filósofos. Introduce además un tipo nuevo de calidad 

filosófica que procede de aquéllos pensadores griegos, asísatou, a la que califica instabile e inconstans 

dadas sus equívocas concusiones. Se extrae de los dos siguientes pasajes la inexistencia de una 

verdad universal, la cual De Saá ha venido demandando frente a las contradicciones que surgen 

en su época, desarrollado ya de forma avanzada el Cristianismo, pues los principios de esta religión 

chocan de frente con los dados por aquellos primitivos filósofos: 

Qui autem admirantur nos hanc potissimum disciplinam secutos, his quattuor Academicis libris satis 
responsum uidetur. Nec uero desertarum relictarumque rerum patrocinium suscepimus; non enim hominum 
interitu sententiae quoque occidunt, sed lucem auctoris fortasse desiderant. Vt haec in philosophia ratio contra 
omnia disserendi nullamque rem aperte iudicandi profecta a Socrate, repetita ab Arcesila, confirmata a 
Carneade usque ad nostram uiguit aetatem; quam nunc prope modum orbam esse in ipsa Graecia intellego. 
Quod non Academiae uitio, sed tarditate hominum arbitror contigisse. Nam si singulas disciplinas percipere 
magnum est, quanto maius omnis; quod facere is necesse est, quibus propositum est ueri reperiendi causa et 
contra omnes philosophos et pro omnibus dicere. Cuius rei tantae tamque difficilis facultatem consecutum esse 
me non profiteor, secutum esse prae me fero. Nec tamen fieri potest, ut, qui hac ratione philosophentur, hi nihil 
habeant, quod sequantur. Dictum est omnino de hac re alio loco diligentius, sed quia nimis indociles quidam 
tardique sunt, admonendi uidentur saepius. Non enim sumus i, quibus nihil uerum esse uideatur, sed i, qui 
omnibus ueris falsa quaedam adiuncta esse dicamus tanta similitudine, ut in is nulla insit certa iudicandi et 
adsentiendi nota. Ex quo exsistit et illud multa esse probabilia, quae, quamquam non perciperentur, tamen, 
quia uisum quendam haberent insignem et inlustrem, his sapientis uita regeretur.36 

O también, podemos recoger tal idea expuesta con claridad en el siguiente pasaje de la misma 

obra ciceroniana propuesto:

incluso sabio aparentándolo, pero no siéndolo. Pues si aquél hubiera sido correcto, hubiera enseñado correctamente, 
porque, como dice el Filósofo, hay para el sabio un lema: «aprender a saber». Sin embargo, podría decir en favor de tu 
tranquilidad que no has podido dar conclusiones de forma clara, por más que te convenía, cuando se te fue ofrecido”. 
(Iacobus de Saa. De nauigatione, 2, f. 46a-46r). Transcripción y traducción del autor. 

36. “Por otra parte, a quienes se admiran de que hayamos preferido seguir el método de esta escuela se les ha respon-
dido de manera suficiente, según nos parece, en los cuatro Libros académicos. No es verdad que hayamos asumido la 
tutela de unos temas abandonados y relegados, porque, cuando perecen las personas, no sucumben también las opin-
iones, sino que, en todo caso, pueden éstas echar en falta la brillantez de una autoridad. Así ocurre, en filosofía, con 
este procedimiento, que consiste e poder disertar frente a todo y en no juzgar sobre asunto alguno sin reserva: tras ser 
emprendido por Sócrates, retomado por Arcesilao y consolidado por Carnéades, ha tenido vigencia hasta nuestra época. 
Sé que este procedimiento se encuentra ahora casi huérfano en la propia Grecia, cosa que, según considero, no ha 
acontecido por una imperfección de la Academia, sino por la torpeza de las personas. Pues si resultara grandioso poder 
comprender cada escuela por separado, ¡cuánto mayor resulta comprenderlas! Necesariamente han de hacerlo aquellos 
que, a fin de encontrar la verdad, se han propuesto hablar unas veces en contra, y otras a favor, de todos y cada uno 
de los filósofos”. (Cicero. Natura deorum, 1, 11). Traducción realizada por Ángel Escobar en: Marco Tulio Cicerón. Sobre 
la naturaleza de los dioses...
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Zenonem, cum ipse falsa omnia diceret, quae sensibus uiderentur, Zenon autem non nulla uisa esse falsa, non 
omnia; timuit Epicurus, ne, si unum uisum esset falsum, nullum esset uerum: omnes sensus ueri nuntios dixit 
esse. Nihil horum nisi ualde inconsiderate; grauiorem enim plagam accipiebat, ut leuiorem repelleret.37 

En efecto, la idea con anterioridad expuesta queda recogida en la frase ciceroniana de este úl-

timo pasaje: Totum hoc «aut etiam aut non» negauit esse necessarium. La inexistencia de una ueritas ab-

soluta ha sido, y es, un aspecto de la Filósofa, de la Lógica, cualesquiera otras ciencias y disciplinas, 

y del ser humano mismo, que aún continúa abriendo nuevos caminos de estudio y pensamiento. 

3. Conclusiones

La Edad Media aparece como época decadente y oscura. Su posición intermedia entre An-

tigüedad Clásica y el Renacimiento es el principal motivo para tales calificaciones, puesto que se 

encuentra ante dos épocas de esplendor clásico. La religión cristiana está en todos los aspectos de la 

vida medieval. La ciencia, la educación y demás disciplinas no pueden ver progreso sin estar unidas 

al desarrollo de la religión. 

En el ámbito de la navegación se presenta este largo período como innovador, ya mediante 

avances precisos, ya por influjos procedentes de otros lugares del mundo de la época. Las matemáti-

cas, la astronomía, la aritmética, la filosofía y la lógica entre otras disciplinas permiten el avance de 

la navegación en su conjunto, engendrándose así leyes de carácter matemático-filosóficas apoya-

das y tratadas a partir de la observación astral. De este modo, los rudimentarios métodos y técnicas 

de orientación de antaño, heredados de la antigua navegación romana, quedan relegados a un 

segundo plano. Se establecen nuevas rutas por alta mar que permiten sobrepasar zonas hasta ahora 

vetadas a la navegación. Todos estos avances comienzan a ser recogidos en compilaciones denomi-

nadas tractatus que intentan describir el nuevo y desarrollado mundo náutico. 

Tal es la importancia de la filosofía dentro de la navegación, que uno de esos extensos tratados, 

el De nauigatione libri tres quibus Mathematicae disciplinae explicantur de Jacobo de Saá, la incluye 

como miembro necesario para poder desarrollar los conocimientos. Escrito en forma de diálogo 

entre dos actores, las disciplinas matemática y filosófica, este autor intenta dar una visión lógica y 

coherente de los sistemas de navegación a base de afirmaciones, preguntas y negaciones de forma 

abstracta, pero con una proyección, como es obvio, práctica.

Para apoyar sus ideas, De Saá recurre con mucha frecuencia a la citación y memoria de autores 

clásicos de época romana, como Cicerón. Puesto que este orador representa de forma antonomás-

tica la filosofía romana, se procede a hacer constantes referencias a sus obras y a copiar de forma 

casi literal sus frases más representativas y de mayor calado para la evolución de la filosofía, desta-

cando a este respecto esa uis diuina que posee la capacidad de promover movimientos y fuerzas 

naturales en su relación con los movimientos astrales. Asimismo, Jacobo de Saá, autor cristiano, 

no duda en ningún momento a lo largo de su obra en citar de forma reiterativa a Cicerón para sos-

37. “Dijo que no era de carácter necesario todo eso del ‘sí o no’... ¿Ha podido decirse cosa más obtusa que ésta? Arcesilao 
incordiaba a Zenón diciendo que era falso cuanto se veía a través de los sentidos, mientras que Zenón, por su parte, 
decía que algunas visiones eran falsas, pero no todas. Temió Epicuro que, si una sola visión resultaba ser falta, no fuese 
verdadera ninguna: dijo que todos los sentidos eran emisarios de la verdad. Si hubiera actuado con absoluta irreflexión, 
no había dicho nada de eso, porque, para repeler una herida leve, recibía otra aún más grave”. (Cicero. Natura deorum, 
1, 70) Traducción realizada por Ángel Escobar en: Marco Tulio Cicerón. Sobre la naturaleza de los dioses... 
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no converjan con los del orador. 
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shLES BUTLLES PONTIFÍCIES CATALANES EN PAPIR: 

UNA APROXIMACIÓ A LA SEVA CONSERVACIÓ 

CarMe bello i àngels borrell

restauració d’obra gràfica estudi b2

Resum

Hi ha poques butlles Papals en papir, és un suport molt difícil de trobar i de conservar, per això 

les hem de considerar com un patrimoni històric i cultural excepcional, especialment a Catalunya 

on algunes de les col∙leccions més importants estan conservades. El nostre treball durant aquests 

anys ha estat estudiar, documentar i conservar aquests extraordinaris documents i instaurar alguns 

precedents que serveixin com a bon model per la seva documentació i per qualsevol intervenció 

de restauració o conservació en el futur. Des del nostre punt de vista professional, una important 

quantitat d’informació es pot trobar a través dels diferents museus i arxius catedralicis i aquesta és 

fonamental per entendre el recorregut del document i la seva pròpia història a través dels segles1.

El nostre interès per les butlles papals, escrites en suport de papir, arrenca d’un informe, que 

vàrem realitzar l’any 2010, sobre l’estat de conservació i proposta de museïtzació de les butlles que 

es conserven i exposen al Museu de la Catedral de Girona i posteriorment de la restauració que 

vàrem fer l’any 2012 de la butlla de Silvestre II de La Seu d’Urgell. 

Un cop ens endinsarem en l’estudi i restauració d’aquestes butlles, vàrem poder constatar que 

l’interès d’aquestes, no es només des del punt de vista històric, sinó també del punt de vista de la 

seva conservació, ja que era ben palès que les butlles ja havien estat restaurades i emmarcades amb 

anterioritat. Fet que es va poder constatar, ja que hi havia molta documentació en relació al trasl-

lat de les butlles als laboratoris del Vaticà i, des del punt de vista professional, ens va estimular a 

estirar del fil i a intentar recuperar tota la informació possible. Davant d’aquesta evidència, vàrem 

demanar a l’arxiver de la catedral de Girona si era possible obtenir més informació i aquest ens va 

facilitar còpia de les actes capitulars, en les quals es detalla de forma extremadament precisa, els 

passos que es varen seguir per enviar les butlles al laboratori de restauració del Vaticà i fins que 

varen ser retornades. 

Amb posterioritat a aquest estudi hem demanat a l’arxiver de Vic, si ens podia facilitar les actes 

de Vic per tal de comparar procediments i dates d’ambos Capítols, i efectivament, s’ha confirmat 

que coincideixen en tots els aspectes fonamentals, i fins i tot es complementen. 

Aquest és un exemple de la importància extrema de la documentació que es genera quan 

s’intervé directament en la conservació del patrimoni històric, i de la necessitat de conservar-la 

convenientment 

1. Abreujatures utilitzades: ABEV, Arxiu i Biblioteca Episcopal de Vic; ACG, Arxiu Capitular de Girona.
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El papir com a suport escriptori constitueix una raresa dins dels arxius i museus catalans, malgrat 

que és a Catalunya on es conserven les col∙leccions més importants. És un suport difícil de trobar 

i difícil de conservar i restaurar, tant per la poca informació de que disposem, com per les seves 

especificitats de suport vegetal que compliquen molt la seva conservació. Malgrat tot, en ser una 

matèria escriptora de complexa i cuidada elaboració, en la qual se li donava una capa molt fina de 

calç (quasi imperceptible), per facilitar l’escriptura i una impregnació d’oli de cedre per protegir el 

papir de l’atac d’insectes, s’ha conservat força documents arreu del món. Les tintes emprades per 

escriure s’obtenien, generalment del carbó, o de la sèpia (depenent de l’època) i els pigments de color 

a partir de minerals, com aglutinants s’emprava la goma aràbiga o la clara d’ou. Aquests elements 

escriptoris són, relativament estables i això també ha contribuït a la perdurabilitat dels papirs. 

Dins de les col∙leccions papirològiques de Catalunya ens hem centrat en l’estudi de les butlles 

papals, no tan pel seu interès documental, com per l’interès com a matèria escriptora i la seva ex-

traordinària mida, ja que això, des del punt de vista de la conservació, les fa excepcionals.

De les dotze butlles catalanes que han perdurat fins als nostres dies, actualment, dins del ter-

ritori de Catalunya, es conserven deu butlles papals de diverses dates i promulgades per diferents 

papes, escrites sobre suport de papir. Les dates se situen des de l’any 892 de la butlla atorgada pel 

papa Formós a Girona, que és la més antiga, fins a l’any 1017 de la butlla atorgada pel papa Benet 

VIII al monestir de Sant Pere de Camprodon. Aquestes butlles actualment es conserven en diversos 

arxius, a l’Arxiu Capitular de Girona n’hi ha dos, una del papa Formós de l’any 892 i una del papa 

Romà de l’any 897; a l’Arxiu Episcopal de Vic n’hi ha cinc, tres del papa Joan XIII de l’any 971, 

una de Benet VII, de l’any 978, i una altra de Gregori V, de l’any 998; a l’Arxiu Capitular de la Seu 

d’Urgell, una de Silvestre II, de 1001; a l’Arxiu de la Corona d’Aragó dues, una del papa Silvestre 

II, de l’any1002, i una altra del papa Joan XVIII, de l’any1007. 

Fora del territori català encara en podem trobar dues més, una a Perpinyà del Papa Sergi IV de 

l’any 1011 i una a Paris a la Biblioteque Nationale, pertanyent al monestir de Sant Pere de Cam-

prodon i atorgada pel papa Benet VIII l’any 1016.

En general el contingut d’aquestes butlles es bàsicament el mateix: la donació o confirmació 

dels béns i possessions de l’Església.

La majoria d’aquestes han estat sovint prestades per a ser exposades, especialment les de Vic, 

i d’altres estan exposades permanentment en els Museus com la de la Seu d’Urgell o les dues 

de Girona. I han estat estudiades totes a fons per Agustín Millares Carlo en la seva tesi doctoral: 

Documentos pontificios en papiro de Archivos Catalanes (1918) i pel Dr. Kehr a: Das Papsttum und der 

Katalanische Prinzipat bis zur Vereinigung mit Aragon, Berlín (1926). I de forma més parcial per diver-

sos estudiosos del nostre país com Ramon Roca Puig, Miquel S. Gros i Pujol, M. Anscari Mundó, 

Miquel Barceló, Benigne Marques i d’altres.

2. Precedents de conservació de les butlles

2.1. Laboratori de Restauració del Vaticà 

Malgrat que encara avui no hem pogut aconseguir el detall de la restauració realitzada als 

laboratoris del Vaticà, fent un estudi organolèptic, podem intuir de forma clara quins varen ser els 

processos seguits dels quals més endavant en fem la descripció.
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M. Anscari Mundó l’oferiment del Papa Pius XI el más erudito de los papas del siglo XX corresponia 

a l’interès que va mostrar per l’estudi fet, per Millares el 1918, sobre “Los documentos pontificios 

en papiro de los Archivos Catalanes” el prefecte de la Biblioteca Apostólica Vaticana Mons. Achille 

Ratti. 

Per tal de confirmar aquest aspecte s’ha consultat directament les actes capitulars de Girona i de 

Vic i hem constatat amb l’arxiver de la Seu i de la Corona d’Aragó, que el procés seguit per enviar 

les butlles a restaurar al Vaticà varen ser igual per a totes i que les dates coincideixen plenament. 

Les dades que es poden obtenir de les actes capitulars son molt precises (a les de Vic s’explica fins i 

tot com es varen empaquetar) i de gran utilitat per refer el recorregut seguit per les butlles i saber 

les persones que hi varen intervenir.

2.2. Resum de les Actes Capitulars de Girona referides a les butlles

Segons consta a les Actes Capitulars de Girona d’entre 1926 i 1928 vols. 106 i 107, les dues 

butlles, que s’exhibeixen al museu de la catedral de Girona, varen ser enviades a Roma per a la 

seva restauració:

L’1 de març del 19272 es reflecteix en sessió de capítol, les del Nunci del Papa Pius XI al Govern 

d’España per tal de poder portar a Roma les butlles en papir de la Catedral de Girona per tal de 

poder estudiar-les, restaurar-les i conservar-les. Es decideix escriure al Dr. Kehr, director general 

dels Arxius Prussians, per tal que aconselli con fer aquest transport fins a Roma, ja que les butlles 

són de molt valor i el seu estat delicat. El 23 de març de 19273 s’explica durant la sessió la resposta 

del Dr. Kehr i es llegeix la Reial Ordre del govern autoritzant el trasllat.

L’1 de juliol del 19274 s’explica com es varen embalar els papirs i com el Dr. Jordi Rubió els 

accepte i els diposita al capítol de la catedral de Barcelona fins que el comissionat del Govern se’n 

faci càrrec per al seu trasllat.

L’1 d’agost del 19275 s’ensenya una còpia del rebut signat pel Prefecte de l’Arxiu Vaticà Mons. 

Mercati a l’Ambaixada d’Espanya a Roma referent als papirs.

El 12 de juliol de 19286 preveient que els papirs estan a punt d’arribar de Roma ja restaurats es 

proposa que un cop estiguin aquí i s’hagin instal∙lat es faci públic per tal que la gent les pugui visi-

tar i també proposa enviar un missatge d’agraïment al Nunci del Papa agraint la seva restauració.

L’1 de setembre de 19287 les butlles restaurades es varen rebre el dia 19 de juliol del 1928 les 

butlles restaurades a l’Arxiu Vaticà pel Dr. Hugo Ibscher de Berlin i retornades per Don Joaquin 

Gonzalez director de l’Archivo Historico Nacional. Es varen exposar a Sala Capitular i es va perme-

tre que el públic les pogués veure els dies 23 i 25 de juliol. 

2. ACG. Capítol. Actes, vol. 106, p. 61-62.

3. ACG. Capítol. Actes, vol. 106, p. 62.

4. ACG. Capítol. Actes, vol. 106, p. 65-66.

5. ACG. Capítol. Actes, vol. 106, p. 66.

6. ACG. Capítol. Actes, vol. 106, p. 93.

7. ACG. Capítol. Actes, vol. 106, p. 96-97.
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des per Mons. Giovanni Mercati com a obsequi. S’acorda agrair l’enviament i conserva-les deguda-

ment.

2.3. Resum de les Actes Capitulars de Vic referides a les butlles

Segons consta a les Actes Capitulars de Vic les cinc butlles varen ser enviades a Roma per a la 

seva restauració i estudi: 

El 19 d’abril del 19279 es reflecteix l’interès del Nunci del Papa Pius XI expressat al Govern 

d’España, per portar a Roma les butlles en papir de la Catedral de Vic per poder estudiar-les, 

restaurar-les i conservar-les. Es decideix escriure al Dr. Rubió per tal que es faci càrrec de embalar 

les butlles i les faci arribar a Barcelona fins que la persona designada per fer trasllat a Roma se’n 

faci càrrec. El 4 de maig del 192710 es llegeix el telegrama enviat pel Dr. Rubió acceptant l’encàrrec 

i dient que arribaria l’endemà per embalar els papirs. 

El 5 de maig de 1927 es fa una descripció exhaustiva de les característiques, mides etc. de ca-

dascuna de les butlles i de com s’han embalat en dos paquetes cilindricos, bien protegides, precintados 

con cordon de seda encarnada y sellados con el sello de este Cabildo y lacre. En la mateixa acta es diu que 

l’encarregat de fer el trasllat a Roma es el Sr. Don Joaquin Gonzalez director de l’Archivo Nacional 

de Madrid.

El 16 de maig del 192711 es llegeix una comunicació del Dr. Rubió en la qual diu que els ha 

dipositat al capítol de la catedral de Barcelona fins que el comissionat del Govern se’n faci càrrec 

per al seu trasllat.

El 17 de juliol de 1928 es relata que els papirs, ja restaurats, ja han estat entregats per don 

Joaquin Gonzalez. I el 22 de juliol de 1928 s’encarrega a l’arxiver que faci arribar una carta 

d’agraïment al Nunci del Papa agraint la seva restauració.

El 4 d’agost de 1928) es destinen 250 pessetes per la construcció d’un armari a on es guardaran 

els papirs restaurats a l’arxiu capitular.

El resum d’aquestes actes es que les 10 butlles papals en suport papir, que es conserven a Cata-

lunya, varen ser traslladades al Vaticà per ser estudiades, fer-ne còpies i posteriorment restaurades 

i emmarcades per tal de preservar la seva integritat. En aquest procés, a part dels arxius on s’hi 

custodiaven els documents, hi varen intervenir el Dr. Rubió, Director de la Biblioteca de Catalu-

nya, Don Joaquin Gonzalez, Director del Archivo Histórico Nacional i Mons. Mercati, el Prefecte 

de l’Arxiu Vaticà, els quals varen facilitar tots els tràmits per a què fos possible el seu trasllat. Les 

butlles varen restar al vaticà aproximadament durant un any i posteriorment varen ser retornades 

als seus arxius de procedència.

8. ACG. Capítol. Actes, vol. 107, p. 8.

9. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 280-281.

10. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 279.

11. ABEV. Arxiu Capitular de Vic. Actes, vol. 32, p. 283.
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Amb data de 24 de març de 1927, el Director General de Bellas Artes comunica al Jefe de Ar-

chivo de la Corona de Aragon que el Rei accepta l’oferiment de la seva Santedat feta per medi l del 

Nunci Apostòlic a España de portar a Roma les butlles papals a restaurar. I mana que es concentrin 

totes les butlles a l’Arxiu de la Corona d’Aragó i que se’n facin càrrec el Dr. Jordi Rubió d’embalar-

les i el Dr. Joaquin Gonzalez de transportar-les a Roma i posteriorment recollir-es i per això li 

donen 3.200 pessetes en concepte de transport i dietes.

2.5. Procés de restauració al Vaticà

No disposem de la informació exacte del recorregut que varen fer les butlles un cop varen 

arribar a Roma, ni disposem de les fitxes del Laboratori de Restauració, però segons la nostra ex-

periència i fent un exhaustiu examen organolèptic del conjunt de les butlles, es pot apreciar de 

forma clara quin va ser el procés de conservació i restauració fet al Vaticà. Aquest va consistir a 

desenrotllar els papirs, que és tal com es conservaven en els seus respectius arxius degut a la seva 

gran mida, i aplicant una mica d’humitat indirecta es varen aplanar sota pes, per tal de corregir 

les deformacions sofertes en estar enrotllades. Després de fer una neteja mecànica amb palatines 

suaus, per treure la brutícia més superficial, es varen enganxar totalment damunt d’una cartolina 

de color ocre, probablement amb engrut, l’adhesiu més emprat a l’època, i es varen deixar assecar 

amb molt de pes al damunt per aconseguir la màxima adhesió i alhora mantenir-los plans. Posteri-

orment es varen emmarcar de forma especial, amb la intenció de preservar-los. 

El sistema d’emmarcament fet al laboratori de la Biblioteca Vaticana consisteix en una sobre 

posició de capes per aconseguir una estructura compacta, resistent i que alhora pogués aïllar el 

papir de possibles agressions externes (insectes, humitat etc.) la impressió que fa en veure-les és 

que estan dins d’una mena de sarcòfag per la rotunditat de l’emmarcament.

Diferents capes de davant al darrere:

1. Lamina de vidre transparent damunt i en contacte directe sobre la butlla.

2. Document o butlla adherida sobre una cartolina de color beix.

3. Cartró entre el revers de la cartolina beix i la planxa de metall que tanca el conjunt. 

4. Planxa metàl∙lica -zenc o estany- (pendent d’anàlisi) sota la superfície de cartró per la protecció 

i aïllament de la butlla, tancant el conjunt.

5. Estructura de fusta en forma de bastidor rectangular, reforçat per travessers per sostenir 

l’estructura. Les butlles de menor mesura tenen 4 travessers i les més grans set més un travesser 

vertical per reforçar i sostenir el pes del conjunt, com és el cas de la butlla de Girona del papa 

Formós o la del papa Silvestre II de La Seu o la del papa Gregori V de Vic. Els bastidors dels 

papirs que conserven la butlla de plom (com els de Vic) tenen un forat a la part de darrere per 

tal de permetre veure la butlla també per darrera.

Sistema perimetral de protecció i de tancament del conjunt:

6. Anivellat del perímetre i protecció del vidre amb un cartonet d’uns 3 mm. doncs el vidre es uns 

mil∙límetres més petit que l’estructura de fusta i la planxa metàl∙lica i així queda més protegit 

dels cops. Aquest perfil de cartonet s’ha adherit amb cola (desconeixem el tipus) sobre el cartró 

de suport.
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un cartró del mateix gruix que el de suport. Tant el paper gris com el cartró, subjecten tot el 

gruix del conjunt i el seu perímetre.

El cartró està subjectat amb puntes, de cap pla, que estan clavades a la fusta del bastidor.

8. Tancat i segellat final el perímetre amb trossos de pell d’una llargada d’uns 20 cm. aprox. La pell 

es de color grana, està sobreposada al tancament de paper i cartró i està alineada tant a l’anvers 

com en el revers, trepitjant uns 2cm. aprox. per banda.

3. Estat actual de conservació de les butlles

Les butlles de Girona estan exposades permanentment al Museu de la Catedral igual que la 

butlla de La Seu d’Urgell que s’exposa al Museu Diocesà i les de l’arxiu de la Corona d’Aragó i les 

de Vic estan exposades però dins de les dependències de l’Arxiu.

L’estat actual de les butlles, en general, és deficient però no preocupant i encara que cadascuna 

d’elles té les seves particularitats, per tal de no fer massa feixuga la lectura d’aquest article, en far-

em una descripció global. Hem de comentar però que les millor conservades són les butlles de Vic, 

cinc en total, estan molt senceres i conserven les butlles de plom, i com que no estan exposades al 

museu i protegides de la llum s’han conservat admirablement. També són les que es guarden de la 

forma primogènita, pensada en el laboratori del Vaticà: clavades amb frontisses a una paret, sistema 

que permet el moviment i la seva visualització per darrere, i un armari que les tanca i protegeix.

El papir de les butlles està enganxat, probablement amb engrut (l’adhesiu més emprat a l’època), 

damunt d’una cartolina, per donar-li consistència, i mantenir-lo rígid. Això ha impedit que el papir 

s’hagi pogut adaptar als canvis de temperatura i humitat ambientals i ha propiciat l’exclamació de 

les tintes, i algunes zones arrugades. 

L’aspecte dels papirs es de ressec. Tenen moltes fibres trencades i esfilagarsades i la majoria 

també tenen forats i galeries provocades per insectes xilòfags. En algunes els hi manquen trossos a 

la zona on hi havia la signatura i la data i d’altres la part de l’inici, això es a causa de l’acció d’obrir 

i tancar el document, quan es conservaven en forma de rotlle.

El sustentat és una tinta vegetal que a causa del pas del temps, la incidència de la llum i els 

canvis ambientals del seu entorn, ha modificat el seu color original, actualment el color es marró, 

en unes butlles la pèrdua d’intensitat és molt forta. 

L’emmarcament que ha preservat durant molts anys les butlles, a causa de ser un sistema com-

pacte i resistent als elements externs, actualment està deixant de fer aquesta funció i comença a 

representar un problema per a la conservació de les butlles. El fet que el papir estigui totalment 

enganxat damunt d’una cartolina no ha permès que aquest s’anés adaptant als canvis climàtics i 

ambientals al llarg del temps, per la qual cosa s’han produït fortes tensions. 

Per una altra part la cartolina en la qual està enganxat el papir, pateix els efectes del “foxing” de 

manera clarament visible, el qual de forma inexorable, amb el pas del temps, acabarà contaminant 

el papir i s’esdevindrà en una degradació irreversible. Ja que el “foxing” és un microorganisme 

que es desenvolupa en determinades condicions ambientals i damunt de papers o cartrons amb un 

component ferrós en la seva composició, el seu creixement és molt lent, però no hi ha cap mètode 

per aturar-lo definitivament, si no és canviant aquest suport.

El vidre toca directament el papir i això representa un greu perill, en el cas que es produeixi una 

condensació a l’interior, a causa d’un alt contrast de temperatura en relació a la humitat relativa 
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de microorganismes. En tot cas aquest és un perill latent i probable, que seria convenient esmenar.

El vidre no té cap mena de filtratge de rajos UVA per la qual cosa els que estan exposats a Mu-

seu, van acumulant lux damunt del sustentat, el que va fent que la tinta vagi empal∙lidint.

La planxa metàl∙lica (zinc o estany) que tan bé ha conservat aquesta estructura i l’ha preservat 

dels elements exteriors, actualment representa un problema doncs els metalls, amb el pas del 

temps, en combinació amb l’atmosfera i la humitat ambiental, pateixen una sèrie d’alteracions 

fico-químiques que contamina tot el que hi està en contacte, com és el cas dels papirs, per la qual 

cosa s’hauria de pensar en la seva substitució.

Aquest emmarcament és molt pesant, ja que la suma de pes del vidre, del bastidor de fusta de 

roure, de la planxa metàl∙lica i de les frontisses és considerable, la qual cosa les fa extremadament 

difícils de manipular i perillosa per la integritat de la butlla.

4. Restauracions posteriors

La butlla de Gregori V de Vic va anar a una exposició el 1993 a Hildesheim, Alemanya i va ser 

oberta, netejada i se li va afegir un tros de papir a la part superior que s’havia desprès i quedat a 

l’arxiu quan es varen restaurar al Vaticà. 

La de la Seu d’Urgell ha estat revisada i se li ha fet una restauració parcial i emmarcament nou 

(en dues ocasions). La primera es va fer a Madrid l’any 1976 al Centro de Restauración de Libros 

y Documentos de Madrid amb el nª de registre 3442, entrada 23/12/76 i sortida el 7/6/77. Segons 

consta en una carta enviada el 1987 leg.21 nº14, des del Centro de Restauración a la restauradora 

de l’Arxiu de la Corona d’Aragó que es va interessar pel tema, el tractament va consistir en: 

•	 Se procedió a efectuar una limpieza general con pincel y brocha suave.

•	 Consolidación de grietas y fragmentos con tisú impregnado en polietileno, aplicado por 

termofusión.

•	 Sustitución del segundo soporte por una lámina de cartón neutro.

•	 Montaje de su primitiva instalación, previa eliminación y sustitución de una tira de cuero que 

circundaba el marco.

•	 No se hizo gran cosa dado que no había lugar a reintegrar las zonas perdidas y el criterio seguido fue 

mantener su instalación original12.

La segona intervenció es va fer el mes de maig del 2012 i la van portar a terme les autores 

d’aquest article. Després de valorar l’estat de conservació de la butlla i atenen les seves grans 

dimensions i dificultat de manipulació, es va proposar de realitzar la feina a les instal∙lacions 

del Centre de Restauració de Béns Mobles de Catalunya (nº registre 11775), ja que disposen de 

cambra de desinfecció per anòxia i els espais de treball són amplis. La temporització de la feina 

va ser d’un mes per fer la desinfecció per anòxia en cambra i tres setmanes d’intervenció directa 

de restauració. 

12. Reflectit en una carta enviada en el 1987 des del Centre de Restauració a la restauradora de l’Arxiu de la Corona 
d’Aragó la qual hi estava interessada. 
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El document és un papir, de grans dimensions, 2,68 × 0,72 m, de fet és la butlla més gran de 

totes les que es conserven a Catalunya i es una butlla del papa Silvestre II al bisbe Sal∙la datada 

l’any 1001, escrita en llatí, amb lletra curial antiga, el sustentat és una tinta sèpia. És un privilegi 

papal en el qual Silvestre II confirma al bisbe Sal∙la totes les possessions que pertanyien aleshores 

a l’església d’Urgell.

El bisbe Sal∙la era fill dels vescomtes del Conflent, i oncle de sant Ermengol. Va ser el precursor 

de la renovació espiritual del bisbat i sota la seva direcció va permutar territoris i possessions amb 

el comte Borrell II, l’any 988. 

Aquesta butlla es considera el document fundacional del Principat d’Andorra a partir de la 

unificació de diversos comtats catalans.

4.1.1. Degradacions que l’afectaven

El suport de papir està adherit damunt d’un cartonet, per donar-li consistència. Això ha impedit 

que el papir s’hagi pogut adaptar als canvis de temperatura i humitat i ha propiciat l’escamacio de 

les tintes i zones amb plecs i arrugues. Te moltes fibres trencades i esfilagarsades i també te forats 

i galeries provocades per insectes xilòfags. S’hi poden apreciar moltes pèrdues de suport. A la part 

inferior de la butlla, hi manca un tros precisament a la zona de la signatura i data. No es conserva 

el segell.

El sustentat és una tinta que degut al pas del temps, la incidència de la llum i els canvis ambien-

tals del seu entorn, ha modificat el seu color original, actualment el color es marró.

El suport presenta algunes taques de cola degudes a la subjecció al cartró feta en la intervenció 

anterior o bé a les tiretes de paper engomat que subjecten diversos bocins o fragments de papir 

separats del suport.

En obrir l’emmarcament de la butlla s’ha evidenciat la presencia d’insectes morts a l’interior, la 

qual cosa confirma la presència i acció dels mateixos en determinats moments, i encara que sembla 

que l’activitat biològica en aquests moments està aturada no es pot assegurar que entre les fibres de 

papir pugui haver-hi algun tipus d’activitat biològica que no es pot detectar a simple vista.

El cartó on està enganxada la butlla te un pH de 5 i el cartonet perimetral, en contacte amb la 

fusta, de 4. Aquest problema es relatiu ja que el papir és un suport de naturalesa àcida i l’afecta 

poc l’acidesa del cartró.

L’emmarcament que ha preservat durant molts anys les butlles, degut a ser un sistema com-

pacte i resistent als elements externs, actualment està deixant de fer aquesta funció i comença a 

representar un problema per a la conservació de les butlles. El tipus d’emmarcament actual (fet a 

Madrid el 1976) ha permès el pas de pols i insectes a l’interior, en no tancar hermèticament. Un 

altre dels problemes és que en tenir una planxa de metacrilat directament en contacte amb la but-

lla, es produeix electricitat estàtica i hi ha el perill que el petits trossets despresos de papir quedin 

enganxats al metacrilat.

Mesures de l’emmarcament:

•	 Bastidor rectangular de 282 cm. alt x 74 cm. ample (aproximadament)

•	 amb 7 travessers en posició horitzontal de 8 cm d’ample.

•	 1 travesser vertical.



599 Imago TemporIs. medIum aevum, vii (2013): 591-602. issn 1888-3931

o
ri

gi
na

ls
 o

f t
he

 t
ex

ts
 n

o
t s

ub
m

it
te

d 
in

 e
ng

li
sh•	 Marc damunt del bastidor 288 cm. alt x 84cm. ample – gruix del marc 3’5 cm.

4.1.2. Emmarcament

L’emmarcament de la butlla es compon de dues parts, una estructura compacta feta alhora que 

es va fer la restauració a Roma y un marc de fusta més modern (anys 1977), que es va afegir pos-

teriorment per facilitat el seu anclatge i la seva presentació en el museu. 

Quan vàrem obrir l’emmarcament vàrem poder constatar que hi havia diferències entre la re-

alitat i la descripció feta pel Centro Nacional de Restauración de Libros y Documentos de Madrid. 

Ja que a la carta que varen enviar a la restauradora de l’Arxiu de Corona d’Aragó deien que havien 

fet el mateix tipus d’emmarcament i que havien tancat el perímetre amb pell tal com era l’original. 

I nosaltres, en obrir l’emmarcament, vàrem comprovar que s’havia afegit un metacrilat sota del 

vidre i que en lloc de pell per tancar el perímetre, s’havia utilitzat una cinta de paper autoadhesiva 

de color groc. Per això l’estructura de l’emmarcament de davant a darrere era la següent:

1. Làmina de vidre transparent

2. Làmina de metacrilat damunt en contacte directe sobre la butlla

3. Document o butlla adherida (amb engrut o goma aràbiga, pendent d’anàlisi) sobre un cartó de 

color blanc marfil sobreposat i enganxat totalment damunt d’un cartró de color gris.

4. Cartró marró-taronja entre el revers del cartró gris i la làmina de metall que tanca el conjunt 

5. Làmina metàl∙lica (sota la superfície de cartró per la protecció i aïllament de la butlla, tancant 

el conjunt.

6. Estructura de fusta en forma de bastidor rectangular, reforçat per set travessers per aguantar 

l’estructura. El bastidor de la butlla és més gran i, a part dels set travessers horitzontals, està 

reforçat per un travesser vertical, per sostenir el gran pes del conjunt.

Sistema perimetral de protecció i de tancament del conjunt:

7. Anivellat del perímetre i protecció del vidre amb un cartonet d’uns 3 mm de gruix i 3,5 cm 

d’ampla de color blanc marfil i damunt d’aquest un altre de les mateixes mides de color gris, ja 

que el metacrilat és uns mil∙límetres més petit que l’estructura de fusta i metall així queda més 

protegit dels cops. Aquests perfils de cartonet s’han adherit amb gavarrots a la fusta.

8. Tancament i protecció del perímetre del conjunt amb un paper de color autoadhesiu de color 

groc (tipus cinta de carrosser) subjecten tot el gruix del conjunt i el seu perímetre.

4.2. Procés de restauració de la butlla 

Quan la butlla va arribar al Centre de Restauració de Béns Mobles de Catalunya, el primer que 

es va fer va ser documentar la butlla i posteriorment es va procedir a obrir l’emmarcament, retirant 

el vidre, el metacrilat, la planxa metàl∙lica, el bastidor i el marc. Un cop realitzada aquesta operació 

es va fotografiar i acabar de documentar. Com a mesura preventiva i pensant que podia haver-hi 

larves d’insecte entre les fibres del papir, es va procedir a fer una desinfecció per anòxia. El papir 

va estar durant un més dins de la cambra de desinfecció del Centre de Restauració de Béns Mobles 

de Catalunya (CRBMC).

Passat un mes es va treure el papir de la cambra de desinfecció i es va procedir a prendre mostres 

per fer l’anàlisi de la planxa metàl∙lica, anàlisi de les fibres del papir i possibles contaminacions, 
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sultats). També es va mesurar el pH del cartró de subjecció i marcava un pH de 5,5. 

El primer pas va ser fer una neteja en sec de la butlla per tal d’eliminar la brutícia superficial i 

eliminar restes d’insectes morts, es varen emprar bufadors, paletines i micro-aspirador.

Com a mesura preventiva i de neutralització es va fer una desacidificació del cartró gris, en el 

qual està enganxat el cartró de color beix i on se subjecta la butlla. Es va utilitzar òxid de magnesi 

aplicat per polvorització a la part de darrere del cartró.

Per tal de rebaixar la tonalitat de les taques i minimitzar l’impacte visual, es va fer un tractament 

amb humitat puntual i escalfor (espàtula calenta) controlades.

Després del tractament de les taques es varen aplanar algunes zones arrugades, aplicant humi-

tat puntual i pes controlat. Posteriorment es varen revisar un per un els punts de subjecció de la 

butlla i es varen reforçar els punts quan ha estat necessari amb tiretes de paper japonès de 12 gr. 

impregnat amb goma aràbiga. 

En alguns punts s’ha reforçat la subjecció de la butlla al cartró de suport amb xarneres de paper 

japonès de 20gr. Adherides amb acetat de polivinil Hewitt M-218. En ambdós casos s’ha deixat 

assecar sota pes.

4.2.1. Procés de restauració del bastidor de fusta

Després de la restauració del papir es va restaurar el bastidor de fusta de roure, es varen retirar 

les frontisses metàl∙liques i els claus de subjecció i es va procedir a fer una neteja amb paletina per 

tal de retirar la pols acumulada. Posteriorment es va fer una neteja del bastidor amb un drap molt 

lleugerament humit amb aigua i alcohol per treure la brutícia més adherida.

S’ha fet un tractament de les esquerdes de la fusta, s’han impregnat amb cola d’acetat de po-

livinil de conservació i s’han ajuntat fent pressió amb sergents fins a l’assecatge total de la cola. 

D’aquesta manera s’ha tancat les esquerdes.

Es varen tapar els forats dels cors amb cera especial per a fusta de color roure i castany bar-

rejats. Els forats de les frontisses es varen tapar amb massilla acrílica a l’aigua, especial per a fusta, 

de color roure fusta. Per acabar i protegir tot el bastidor es va aplicar cera verge un drap de cotó a 

tota la superfície.

4.2.2. Emmarcament 

Es va decidir fer un nou emmarcament amb el mateix bastidor de fusta i substituir el vidre i la 

planxa de metacrilat per un sol vidre de conservació d’un total de 4mm de gruix amb filtre UVA 

99%. La idea era treure els elements que poguessin representar un perill i substituir-los per materi-

als de conservació i alhora treure pes del conjunt.

De davant a darrere:

1. Làmina de vidre 2+2mm amb filtre UVA.

2. Document o butlla adherit sobre el mateix conjunt original de cartó de color blanc marfil i 

aquest damunt d’un de color gris.

3. Cartró corrugat de conservació de 3 mm entre el revers del cartró gris i la làmina de protecció 

que tanca el conjunt. 
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sh4. Tancament i segellat perimetral de tot el conjunt amb cinta segelladora de conservació, 

autoadhesiva (adhesiu acrílic) recoberta d’estany Frame sealing tape de la marca © Lineco.

5. Làmina de protecció de DIBON (consta de dues làmines d’alumini de 0,3 mm d’espessor amb 

nucli central de Polietilè) sota la superfície de cartró corrugat per la protecció i aïllament de la 

butlla, tancant el conjunt. Aquest dibon s’ha subjectat al bastidor amb petits cargols per evitar 

el seu desplaçament amb el moviment.

6. Estructura de fusta en forma de bastidor rectangular, reforçat per set travessers per aguantar 

l’estructura. Damunt d’aquest bastidor es posa tot el conjunt que suporta i protegeix la butlla. 

S’ha afegit dos sistemes de subjecció regulables per tal de facilitat la col∙locació en el seu lloc 

d’origen.

7. Marc nou de fusta de faig protegit per la part interior amb cinta Frame sealing tape de la marca 

© Lineco, com a protecció, i subjectat al bastidor de fusta pels laterals amb cargols. 

5. Conclusions

És ben palès que aquest treball d’investigació sobre les butlles papals està totalment obert i en 

progressió, ja que encara queden alguns aspectes que s’han de confirmar amb anàlisis químiques, 

reflectografia i espectometria de masses. Proves que serien recomanables de fer, per tal de donar 

a aquest estudi la vessant més científica del tema, i per qual cosa s’hi haurien d’implicar diversos 

especialistes en anàlisis.

Per cloure voldríem assenyalar que l’estat de conservació d’aquestes butlles és deficient però 

no preocupant en el sentit, que en no ser documents a l’abast per a ser consultats, el seu procés de 

degradació és lent. Això no vol dir que estiguin en condicions idònies, ja que han passat 86 anys 

de la intervenció que es va fer a la Biblioteca Vaticana i els materials emprats estan seguint un pro-

cés d’envelliment, visible a ull nu, i accelerat per les condicions d’exposició. Actualment, amb els 

avenços tecnològics i nous materials de conservació especials per aquests tipus de documents, seria 

possible fer una intervenció extremadament respectuosa amb les butlles, per tal eliminar o neu-

tralitzar aquells elements, que amb el pas del temps s’han degradat, com el cartró de subjecció amb 

foxing o la planxa metàl∙lica que tanca l’emmarcament, i que molt probablement està contaminant 

el suport de papir. Aquesta intervenció per a millorar el seu estat de conservació i assegurar la 

seva pervivència en el temps creiem, des dels nostres anys d’experiència professional, que hauria 

d’abordar-se com una intervenció conjunta de les 10 butlles i ser tractades i emmarcades sota els 

mateixos criteris i posteriorment guardades o exposades, segons els criteris dels diferents arxius o 

museus, amb garanties suficients per a la seva conservació. De fet és un tipus d’intervenció que 

hauria d’entrar dins dels plans de preservació de les institucions que les custodien, ja que si tenim 

en compte que en tot el món només s’ha conservat 25 butlles pontifícies en papir, i que en territori 

català n’hi ha 10, pensem que fóra bo considerar-les una excepcionalitat com a documents, com a 

bé cultural i com a suport escriptori ja extingit i garantir la seva conservació permanent per futures 

generacions.
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