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FOREWORD

ADALENA, Lucia de la Cruz, Maria Jérez, Juana, Beatriz de

Robles, Leonor de Morales, Inés Izquierdo, Marfa Taraiona,

Maria Mocandali: what they all had in common was that
they were women and they were Moriscas—that is, they were descen-
dants of Muslims who were converted to Christianity in the Spain of
the early sixteenth century. Because of these characteristics, they have
been twice marginalized: by social sciences researchers in general, and
by historians in particular. As Mary Elizabeth Perry tells us, each of
them and many of their Morisco companions were actors of the utmost
importance, not only in the history of the Hispanic monarchy and the
Mediterranean, but also in that of the modern period.

The approach of this work, which the author clearly delineates, de-
serves careful attention. While historical references to the Morisco mi-
nority are numerous, we usually know the destiny of crypto-Muslims
only through the discourses and the many mediations of Old Chris-
tians (those connected with the monarchy, the Church, and municipali-
ties, and such functionaries as notaries public), with the notable excep-
tion of Aljamiado literature (Romance language written in Arabic
characters). Perry situates herself within an innovative trend exempli-
fied by the publication in the journal Sharq al-Andalus of the proceed-
ings of “La Voz de Mudéjares y Moriscos,” a conference organized in

' 1995 by Maria Jestis Rubiera in Alicante. Perry, however, is the first to

devote a book to Morisco women; moreover, she lets them speak for
themselves.

This lively text fully justifies its approach. The author has unearthed
essential materials and offers a provocative analysis. Working through |
bundles of archival documents from the inquisitorial tribunal of Seville
and others from royal councils preserved in the archives of Simancas,

Perry shows that these traditional materials bring us very useful les-

sons, provided that we ask good questions of them and vary the angles
of attack. She has also made good use of a whole series of previously
published documents that have won little notice to date, such as the
letter from a Morisco exile in Algiers to an Old Christian friend from
Trujillo, his hometown. ' :

Above all, Perry takes into account a great many legends and stories
that were extremely popular within Morisco communities. I am partic-
ularly struck by the comparison between the concrete personal experi-
ences of the Moriscos of Granada, Seville, or Aragon and the eloquent
narrative representations of the battle of the Valley of Yarmuk, Princess



xii FOREWORD

Carcayona’s life, or the misfortunes of Job and his wife, Rahma. There
is every reason to believe, indeed, that these three tales nourished the
crypto-Muslims’ imagination. The women who were their heroines
served as models to their distant sixteenth-century successors, rein-
forcing and validating their role. Some fought with the weapons in

their power, sticks and rocks; and in that respect the women of Gra-

nada of 1569-1570 resembled women at Yarmuk, as they also resem-
bled Rahma and Carcayona, whose simple spoken language Perry ef-
fectively quotes from the tales. One heroine, Rahma, is exemplary
because of the appalling conditions of her life. She represents the cour-
age and energy needed to ameliorate the most dire situations. Without
Rahma’s tenacity, Job would have sunk into despair. The other, Carca-
yona, is focal among Perry’s chosen few. She was isolated, betrayed,
and mutilated; yet she has a faith that nothing can weaken. We cannot
doubt that the message of her story fostered the hope for better days
in many Morisco women and encouraged them to play an active role
in maintaining the material and, above all, the spiritual inheritance
that had been handed down to them. It is no accident that the main
fictional work glorifying Moorish combat, Guerras civiles de Granada by
Ginés Pérez de Hita, assigns a special place to women. Two of them,
Luna and Zarcamodonia, embody the qualities and virtues of Moorish
women. Luna represents beauty, elegance, refinement. Zarcamodonia,
whom Perry discusses at length, embodies determination and percep-
tiveness. Zarcamodonia manages, thanks to the force of her conviction
alone, to reestablish harmony within the world of insurgents of 1568~
1570. And yet we should not forget that Pérez de Hita is himself a Mo-
risco who, although well integrated in the society of the Old Christian
majority, is particularly sensitive to the misfortunes of his original
community. The pages he devotes to Zar¢amodonia and Luna are a
tribute to all Moorish women. '

Rahma, Carcayona, and Zarcamodonia are very different characters,
and they represent only a part of the vast range of situations analyzed
in The Handless Maiden. While most of the women whose cases are ex-
amined here are free, Juana and perhaps Madalena exemplify the nu-
merous slaves who had only a first name. Madalena, among the mod-
els of religious commitment presented in the book, is accused of
secretly practicing ritual ablutions, while Leonor de Morales would be
found guilty of overt proselytizing zeal. Leonor is especially interest-
ing, as she is denounced by her own husband. This woman, who
proudly faces torture, is the paragon of disorder. She and all her com-
panions are doubly dangerous through acts that both challenge reli-
gious orthodoxy and subvert the roles prescribed for men and women.

FOREWORD xiii

In a word, Madalena, Juana, Leonor, Beatriz, and their ilk are, de-
spite all their differences, resisters. This seems an appropriate unifying
torm since it is often used in this book, which is above all a reflection
on the essential contribution of women—and the forms of their contri-
bution—to the resistance of minorities whose identity is threatened.
Indeed, researchers who have addressed these issues have tended to
conclude that by far the most widespread attitude in the Morisco com-
munity—in both men and women, but implicitly among more women
than men—was that of tagiyya, or careful secretiveness, which leads to
clandestine practices.

Perry herself, however, is careful not to rely on the term fagiyya,
which seems to her to imply submission and passivity. The women
who inhabit this book are neither submissive nor passive, and through
them the author invites us to rethink both our vocabulary and our cate-
gorles. At the heart of her analysis is resistance in all its forms. Perry
first contrasts conscious active resistance with conscious active accommoda-
tion: should we not see in the latter the traditional taqiyya, now viewed
through a positive lens? Subsequently, three terms of resistance are de-
fined: overt resistance, covert resistance, and unconscious resistance. If
these categorizations do not convince all readers, they serve nonethe-
less to enrich the debate with a fresh perspective. This book counters
the current of works that see in the Morisco community a milieu that
not only is seeking complete assimilation, but is also accepted by the
vast majority of Old Christian society. While it cannot be denied that
in both the Old Christian and the Morisco community a wide range of
slrategies and opinions were available, it is nonetheless true that those
in the minority were always under greater suspicion and constraint
In sixteenth-century Spain. That is why the Moriscos resisted, individ-
ually and collectively. And it was often women who embodied this
resistance.

Bernard Vincent
Paris
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Frqntispiece. Morisco Traveling with Wife and Child. Authentic Everyday Dress of the
Renaissance: All 154 Plates from the “Trachtenbuch” (New York: Dover Publications, 1994),
plates 87 and 88.

INTRODUCTION

FROM THE SHADOWS

WENTY-FOUR SHIPS that crowded into the port of Seville in
late November 1570 brought human cargo—some 5,000 women,
children, and men.! Moriscos, that is, Muslims or their descen-

dants who had been baptized, came as defeated rebels from the King-
dom of Granada. Two years earlier Moriscos had revolted against
Christian rule, their rebellion spreading quickly from the Alpujarra
Mountains near Granada throughout much of Andalucia. After his ar-
mies had finally subdued the rebels, Philip Il had ordered the disper-
gion of some 50,000 Moriscos of Granada throughout the Kingdom of
Castile. Now bowing to royal directive, the Count of Priego officially
received into the city and lands of Seville 4,300 uprooted Moriscos
whom the ships brought into port this November day. The remaining
700 Moriscos traveled on to other regions nearby.

Officials in Seville and in most of the cities and towns ordered to
receive Moriscos acquiesced only reluctantly. They would have to find
housing for the newcomers and jobs or charitable programs to feed
{hem, tasks that could be of frustrating immensity. Officials had to try
to keep the newcomers under some form of surveillance, for they were
reputed to be spies of the Turks and had fought for two years against
the king’s armies. Despite royal attempts to outlaw their religion and
culture, Moriscos remained suspect as false converts. Many Catholics
believed that these people continued to practice Islam, to speak and
pray in Arabic, and to carry out their own rituals of birth, marriage,
and death. Rather than fellow subjects of the same king, the Moriscos
of Granada seemed to be suspicious foreigners and internal enemies.

Despite this hostility, some officials such as Priego could not help
but be moved to pity as he looked upon the Moriscos who had just
arrived- aboard the twenty-four ships, “so shattered and poor and
robbed and ill,” in Priego’s words, “that there was great compassion.”

! This and all information about the arrival of the Granadan Moriscos in Seville in
1870 is from a report of December 15, 1570, to Philip II, in Archivo General de Simancas
(horeafter AGS), Camara de Castilla, legajo 2157.

1 AGS, Camara de Castilla, legajo 2157. The phrase quoted is “tan destrosados y po-
bres y robados y enfermos que fue gran compasion.” In this and all other quotations
from unpublished historical documents, T have preserved the original spelling, punctua-
tlon, and diacritical marks.
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Apparently attempting to explain to Philip Il his reactions to those who
had so recently battled against the king’s armies, Priego described the
passengers as weak and starving. Some appeared to be dying and suf-
fering great need, he reported. Since they were not able to beg alms to
sustain themselves, Priego decided to dispose of them as quickly as
possible, placing the able-bodied with masters and the ill in hospitals.
The count directed the residents of the city who received the Moriscos
to treat them well and to keep spouses together as well as children
with their parents. He noted the obligation to baptize children of two
years and younger, and especially to teach the Christian faith to the
newcomers.

It would be easy to move quickly past Priego’s report, with its odd
mixture of conquest and compassion, to simply conclude that the
count was providing yet one more example of the wages of war and
rebellion. Yet to dismiss the report panders to traditional views of his-
tory as the centuries-long story of victors and vanquished, always writ-
ten by the victors. Moreover, to ignore this document would be to lose
sight of a significant scene in a morality play far more complex than
the usual Reconquest drama of Good Christians against Bad Muslims.
In fact, Christians held many different attitudes about Moriscos, per-
haps because Moriscos varied widely in their responses to Christiani-
zation. What follows is a story of Christians wrestling with their con-
sciences while developing political power, and of Moriscos refusing to
remain victims, finding impressive strength even in defeat.

From Muslims to Moriscos

The arrival of thousands of Moriscos in the city of Seville in 1570 sig-
naled the beginning of a new chapter in the complex and deeply rooted
Christian-Muslim relationships of the Iberian Peninsula During the
previous eight centuries, people of the two faiths had lived through
periods of comparative harmony and through times of overt violence
as Christians sought to wrest control of the various Iberian kingdoms
from Muslim domination. This Reconquest reached a climax in 1492

® Moriscos, of course, were technically Christians because they had been baptized.
However, many suspected them of being Christian in name only. Throughout this study
T'use the term “Christian” to refer to Christians without Muslim ancestors, to distinguish
them from Moriscos. The religious conflict is more complex than Christian against Mus-
lim, as many Moriscos had become sincere Christians and many Christians were also
suspected of not being “true” Christians. Those Christians with either Jewish or Muslim
ancestors were frequently called “New Christians,” in distinction to “Old Christians,”
those with neither Jewish nor Muslim ancestors.

FROM THE SHADOWS 3

whh he surrender of the last Muslim ruler in Granada—indeed, the
Inal on lberian soil. Probably none of the Moriscos who entered the port
of Hevllle in November 1570 was old enough to remember the entry of
fierdinand and Isabel into the city of Granada to accept that surrender.
]héy may have heard a grandparent or great-grandparel}t tell of ’[h:IS
avenl, however, and of the guarantee that the Catholic ngs made in
the document of capitulation that their new Muslim sgb]ects would be
free Lo practice their own faith and live according to its law.* Handed
down over the generations, Morisco memories also tolq of, the increas-
lrl]g zoal of some Church leaders, such as Francis.co. Jiménez de Cis-
ieros, to convert Muslims and to reclaim those Christians who had ear-
ller converted to Islam. _

To those raised on such memories, it would not seem strange that
{he Muslims of Granada rose in rebellion against their Christian rulers
late In 1499. From the Albaicin quarter of Granada, the rebellion spre.ad
into much of Andalucia, and it would not be quelled by Christian
forcos until 1501. Mass conversions of Moriscos and great fires to burn
{helr Arabic writings on Islam quickly followed. And in 1502 came a
royal decree that any Muslim who wanted to remain in the Kingdom
of Castile would have to convert to Christianity. Some twenty years
later Charles V extended this decree of expulsion to Muslims' in all of
his Spanish kingdoms, and Church leaders validated the forcible bap-
{lam of thousands of Muslims during the Germania Revolt. A royal
pragmatic of 1567 forbade any use of the Arabic language aI.‘ld. all Mo-
rlico customs.® Not surprisingly, then, Moriscos on the ships in the port
of Soville in 1570 knew of increasing oppression against not only the
falth of Islam but their Hispano-Muslim culture as well. 3

A8 his soldiers finally defeated Morisco rebels in 1570, Philip II at-
{empted to shatter the rebellious Morisco commum'jcy fl“om C.;ran.ada.l.
Authorities dispersed these people throughout Castile, 1sole}tmg indi-
vldual family units in new locations under tighter surveillance by
Christian authorities. Yet the relocated Moriscos would dgvelop a
varlety of strategies for survival and resistance against their rulers.
Ane because of their very success, even when surrounded by Old

Chrlstian neighbors—that is, those without Jewish or Muslim fore- |/

boars—this relocation would be merely the first step of a mgch more !
exlensive diaspora. Within forty years of their arrival in Seville, these

¥

i Tor the terms of capitulation, see Luis del Méarmol Carvajal, Historia del rebeliérf y
tntlgo de los moriscos del reino de Granada (1600), in Biblioteca de Autores Espafioles (Madrid:
- )

Atlos, 1946), 21:146-150. . )

# A’n excellent chronology of this-increasing oppression is in Mercedes Garcia Arenal,

Loa moriscos (Madrid: Editora Nacional, 1975), 15-17.
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the Spanish kingdoms. ="

Politics and religion clearly intertwine in early modern Spain, but
not merely in the close collaboration of Crown and Church. It is true
that the centralizing monarchy sought the support of the Church, and
that this partnership increased the power of the Church. Yet the story
of the Moriscos reveals a politics of religion that embraces far more
than this collaboration. It demonstrates the significance of religion for
a minority group hoping to survive but also to preserve its own iden-
tity. It tells of a fledgling state attempting to unify many diverse subject
groups against a religious minority that became a convenient common

~ enemy. And it reveals the use of religion to legitimize opposition and
.| the many ways that an apparently powerless minority could use reli-
" [ gion to develop its own forms of power.

As religious minorities, Jews and Muslims shared similar experi-
ences of oppression and resistance in this period, but they differed as
well.? Both groups had faced expulsion from the Spanish kingdoms
unless they converted to Christianity, and both Judeo-conversos and
Moriscos lived in early modern Spain as minorities suspected of being
false converts. Yet Judeo-conversos often enjoyed a higher socioeco-
nomic status than Moriscos. Frequently Judeo-conversos engaged in
commerce or professions that brought in some wealth, but Moriscos
were more likely to be agricultural laborers, artisans, itinerant mer-
chants, or silk weavers. Judeo-conversos tended to have fluency in
more languages and to be more highly educated, although this advan-
tage declined with the passage of purity of blood statutes, which pro-
hibited their entry into some universities.

Armed rebellion was less an option for Judeo-conversos than for
Moriscos. From their own history of armed action against Christians
beginning in the eighth century, Moriscos knew a Muslim tradition of
countless battles during the Reconquest and their rebellions during the
sixteenth century. In contrast, Judeo-conversos had a longer tradition
of living peacefully within, or even assimilating into, Christian socie-
ties. Moreover, Judeo-conversos could not count on groups of their
own people from other parts of the world to rally to their side in battle
against Hispanic Christian rulers; in contrast, Moriscos were sharply
aware of Muslims in nearby North Africa and the Ottoman Empire

who held out the promise of armed assistance for them.

Moriscos and some 300,000 others would be formally expelled from

¢ For an important discussion of differences between the histories of Moriscos and

Jews in Iberia, see Teéfilo F. Ruiz, Spanish Society, 1400-1600 (Harlow, UK, and New York:

Longman, 2001), 101-103.

FROM THE SHADdWS 5
Assumptions and Approaches

T b@gln to consider the story of the Moriscos, we need to look at sgme
ausimplions and approaches that we might use. Although most histo-
tles are written from the standpoint of victors whg had the power to
wille and preserve reports of the past, this book will explore the story
of the Moriscos from their own viewpoint. This is not to argue that all
Morlacos were the same, for these people varied widel.y by generation,
elaes, place of origin, and length and location 'of residence in Iber‘1a.
ixamples of Moriscos in various parts of Spfcun reveal the dlversflty
of minorlty strategies for accommodation, resistance, e‘md devglopmg
power, Not intended to be a definitive study of Moriscos, this boc?k
offers a different perspective to a growing body of scholarship
(hroughout the world. . ' '
Much of this study focuses on women’s experiences, which I believe
¢dleepens our understanding of all Moriscos. We can see these women
AH representative of all Moriscos who were disempowered and made
Inlo “others” in early modern Spain. Marginalized as members of an
elhnle minority, Morisco women were still further dlsempowered l?y
palrlarchal assumptions of their own culture’ Yet their presence in
eatly modern Spain raises many questions essent'lal to an I.mders’Fand—
Ing of the Morisco story. How did Moriscos survive in an increasingly
hostlle environment, and how did they attempt to preserve their cul-
{ure? How did traditional gender roles change in the context of oppres-
slon? What insights can the lives of these women Prov1de in a §t}1dy
of minority strategies for surviving among hostile and suspicious

nelghbors? How did women lead and energize resistance against op--
bl‘ééélon? How did they transform the home into a space of resistance?

As we explore these questions, we see that Mori.scas’ lives reveal
the complexities of cultural accommodation and resistance to oppres-
slon that traditional historical interpretations often ox.ferlio.ok. Through
thelr experiences, we become aware of the political significance of ev-
eryclay rituals and the active roles of ordinary peop}e in making his-
{ory, Overshadowed by armed rebellions and political decrees, Mo-
tlscos found strength in thejr own lgggnds,‘sggh as that of Lh__eT Handless
Malden, Carcayona® Quietly many of these people devised what

Y Hero and throughout, I use the terms “patriarchy” and ”patria.rchal” to refer to that
ayalem In which certain males are privileged to exploit or objectify women, children,

alid other males. ' ' | -
8 iranclsco Guillén Robles, Leyendas moriscas sacadas de varios manuscritos existentes

#ll lna Dibllotecas Nacional, Real, y de D. P. de Gayangos, 3 vols. (Madrid: M. Tello, 1885),
h181=221.

N

-

o
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anthropologist James Scott calls “weapons of the weak.” Avoiding
overt confrontation, Morisco women and men sought to preserve their
identities and their culture. Within their homes, they observed Islamic
fasts and donned clean clothing on Fridays. Men such as Luis de Berrio
of Baeza wrote copies of the Quran in his home and women such as
Isabel de Silva of Jaén carried copies of Arabic writings between house-
holds, hiding them beneath their skirts.?

Yet most historical documents make no mention of the power of
such covert resistance and leave many Moriscos voiceless in the shad-
ows. Morisco women do not appear at all in many documents that
focus on royal decrees, armed rebellions, and military concerns about

_-Morisco aid to the Turks. In other sources, such as local and Inquisition
records, Morisca voices can be heard only indirectly. Such evidence
must be read “against the grain,” with special attention to questions of
power relationships, euphemisms, silences, and formulaic expressions.
Most Moriscas neither read nor wrote, yet they had a rich oral tradi-
tion, some of which was captured through transcription. During the

¢-sixteenth century Morisco women and men hid some of these writings

! because Christian officials ordered the burnigg of documents in Arabic

. and Aljamia, a Castilian dialect written in Arabic script. Although we

" do riot know how many Moriscos owned or read these books and pa-
pers, the discovery two and three centuries later of hundreds of the
hidden writings provides a valuable source of information about Mo-
risco beliefs and traditions."

. ?James C. Scott, Weapons of the Weak: Everyday Forms of Peasant Resistance (New Haven
and London: Yale University Press, 1985), develops this theme very thoroughly in his
study of a Malaysian village. Such weapons include foot-dragging, minimal compliance,
and feigned lack of understanding, '

" Rafael Gracia Boix, Autos de fe y causas de I Inquisicién de Cérdoba (Cordova: Diputa-
cién Provincial, 1983), 210 and. 272. .

" Ottmar Hegyi, Cinco leyendas y otros relatos moriscos (ms 4953 de I Biblioteca Nacional,
Madrid) (Madrid: Editorial Gregos, 1981), describes the development of Aljamia, 11-16.
For more on these concealed writings and their discovery, see A. R. Nykel, A Compen-
dium of Aljamiado Literature (New York and Paris: Macon, Protat Fréres, 1929), 29-30;
Luce Lépez-Baralt, Islam in Spanish Literature: From the Middle Ages to the Present, trans.
Andrew Hurley (Leiden: E. J. Brill, 1992), 171-174; Julidn Ribera and Miguel Asin, Ma-
nuscritos drabes y aljamiados de la biblioteca de la junta (Madrid: Junta para Amplicacién de
Estudios é Investigaciones Cientificas, 1912), v—xviii, 138, 156-157; Gerard Wiegers, Is-
lamic Literature in Spanish and Aljamiado (Leiden and New York: E. J. Brill, 1994). Note
that Lopez-Baralt, Islam in Spanish Literature, describes an earlier discovery of hidden
Aljamiado and Arabic writings in 1728 in Ricla, 172. More information on burning of
Arabic writings is in Antonio Dominguez Ortiz and Bernard Vincent, Historiz de los mo-
riscos: Vida y tragedia de una minoria (Madrid: Revista de Occidente, 1978), 19-21; and in
Nykel, Compendium, 27-28. An analysis of the range and significance of these writings
follows below in chapter 1.
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Additional information comes from material culture, such as the
vell, By tradition, many Muslim women customarily concealed the face
in public, but Christian authotities had banped the veil. Vlewmg it as
i aymbol of Muslim culture, they assumed it was further e.v1dence of
Morlscos’ clinging to their former religion. Yet non-Muslim women

allure of the veil. Christian ofﬁcifeﬁsﬂhgdﬁ to pass 1aws many,tin}es pro-
hibiting any woman frotir Concealing her face.” Figure 1, which pre-
sents a German traveler’s drawing of a Morisca from Grana(':la in the
early slxteenth century, illustrates how these women at that time cov-
vrecl themselves when they went outside their homes.? o

~ Most Westerners of the present time assume that pro.hlblﬂc')ns
agalnst the veil would have been an important means‘of' liberating
Musllm women from a very male-centered culture, but it is fgr more
likely that for Moriscas in sixteenth-century Spain these prohibitions
allacked a culture that they: strongly wished to preserve. ‘In many
ways, the veil symbolized their identity as women, for thetlr culture
uned the véil'as'a major marker that defined gender. Moriscas who
accapled this gender prescription, even as a strategy for maintaining
thelr own cultural identity, present one more example of the many
ways that women themselves have helped to perpetuate very patriar-
¢hal traditions.™ \ v '

And yet the veil could have meant more than the seclusion of
women, their objectification, and the wrapping of their bodies to pre-
vent anyone other than the male owner from viewing them. ancealmg
themselves provided anonymity for women and some projcectlon from
unwanted attention. Behind their veils, they were able to Wl’fhdraw and
ausume a mask that let the masked one see without becoming open to

W oy example, in 1639 the city council of Seville approved for the fourth time in only

@ fow yoars the prohibition against women’s covering theu- faces; see Archlvo Mumc1pfﬂ
de Bevilla (hereafter AMS), Seccién 4, siglo XVII, Escribanias de Cabildo, tomo 29, nii-
m@'l—’oéi?l"latoph Weiditz, Das Trachtenbuch des Christoph Weiditz (The Netherlands, 1531-
1682) (Borlin and Leipzig: Von Walter de Gruyter and Company, 1927). I want to thank
Jda Aliman, who first told me of this source. The drawings have been reproduced in
Chriatoph Weiditz, Authentic Everyday Dress of i;%;z )Renaissance: All 154 Plates from the
"Nachienbuch” (New York: Dover Publications, 1 .

ngl&{)‘l::\l /‘»\hmfad, Women and Gender in Islam: Historical Roots of a Monliern Debate (New
Ilaven: Yale University Press, 1992); cf. Lila Abu-Lughod, Yeileo? Sentzmen.ts: H'onor and
P'oelry tn a Bedouin Society (Berkeley and Los Angeles: University of California Presii
IQUG)‘, who concludes that veiling speaks of sexuality and ch'ashty and is best understoo
i "lhe covering of sexual shame,” 162. But also see Trinh Minh-ha, When the Moon Waxes
Red: Representation, Gender and Cultural Politics (New York and London: Routledge,
19u1), 151
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Fig. 1. Morisca in Street Dress. Authentic Everyday Dress of the Renaissance:
All 154 Plates from the “Trachtenbuch” (New York: Dover Publications, 1994),
plate 84.
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the other's gaze. Paradoxically, women who covered their faces ac-
egpled (he female identity of Muslim culture; but at the same time, they
eould construct their own identity, subverting their oppression and
tranaforming it into a strategy for protection and a base for liberation.

A convention that symbolized their conformity to their own male-dom-

Inated eulture, the veil also became a symbol of resistance against those
who would attack their cultural identity. :

Tradltlon has veiled Moriscas—not only through Muslim costume,
but aleo through histories that discount or completely overlook the
lives of these women. In fact, a veil of phallocentric assumptions has
govered most women of the past with unquestioned assertions that
they have been mere pawns or passive victims, exotic ornaments
perhaps, but in the background far behind the “real” actors in his-
lory==men with military might and political power. It is true that
aome historlans have noted the existence of a very few women, but
usually because they acted either as treacherous Jezebels or as “manly
women,"!*

History has obscured Moriscas not only with sexist attitudes, but
alao with racist assumptions that the lives of minority people have lit-
tle effect on the drama of the past.’® At most, this history has assumed,
minorily people play a few supporting roles or, occasionally, a role as
vietima or rebels. Their struggles and triumphs are so marginalized by
many historians that we may not even be aware of their presence in an

I Ml\l\ly women did not have to dress like men in order to behave with the courage,
saeing, and elrength attributed to men in the early modern period; but they often did.
for more on this subject, see Carmen Bravo Villasante, La mujer vestida de hombre en el
ledlro espafol: Siglos XVI-XVII (Madrid: Sociedad General Espatiola de Librerfa, 1976);
Veri and Bonnle Bullough, Cross-Dressing, Sex, and Gender (Philadelphia: University of
Pennaylvanla Press, 1993); Rudolf M. Dekker and Lotte C. van de Pol, The Tradition of
Feniitle Tranvestisni in Early Modern Europe (New York: St. Martin’s Press, 1989); Marjorie
Uarber, Vosled Interests: Cross-dressing and Cultural Anxiety (New York and London:
Houtledge, 1992); Melveena McKendrick, Women and Society in the Spanish Drama of the
Gilden Aget A Study of the Mujer Varonil (London: Cambridge University Press, 1974);
Bjimon Bl\@phmd Amazons and Warrior Women: Varieties of Feminism in Seventeenth-Cen-
tiry Drama (Brighton, UK: Harvester, 1981); Julie Wheelwright, Amazons and Military
Maldar Women Wiio Cross-dressed in the Pursuit of Life, Liberty and Happiness (London: Pan-
dura Preas, 1989); and Annie Woodhouse, Fantastic Women: Sex, Gender and Transvestism
{Now Brunswick: Rutgers University Press, 1989).

¥ uge the term “racist” here because people of Muslim ancestry were commonly
helleved Lo have genetically inherited certain characteristics and limitations. See Miguel
Anjgel de Dunos Ibarra, La imagen de los musulmanes y del norte de Africa en la Espafia de
los afglos XVI y XVII: Los charicteres de una hostilidad (Madrid: Consejo Superior de Inves-
|IgﬂLIUI\GB Clontfficas, 1989); and Thomas F. Glick, “On Converso and Marrano Eth-
tilelty,” in Crials and Creativity in the Sephardic World, 1391-1648, ed. Bernard R. Gampel
(Now Yorki Columbia University Press, 1997), 59-60.
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“invisible invisibility.”” As minority women, then, Moriscas are twice 1
veiled—once for their gender and again for their ethnicity. And, para- }
doxically, these women who had been veiled by their male-dominated
culture serve as a metaphor for Morisco men who became increasingly |
disempowered in the sixteenth century and turned all the more often }

to hiding themselves behind a veil of apparent assimilation.

With conscious effort, we can allow these people to reveal them-
selves and counter their obscurity in history. Through attention to sub- }

text and silences, we enable them to emerge from behind the veil of

indirect historical records filled with omissions and unspoken assump- §
tions. Acknowledging a veil of protective silence, we listen for quietly §
clandestine conversations at the neighborhood fountain or within the §
churches that Moriscos had to attend. We look to find more layers of |
meaning hidden below the surface of official documents, such as lists §
of Moriscos relocated in the Great Dispersion of 1570, the records of 4
those penanced by inquisitors, the numbers of those enslaved or slain. §

Our focus on Morisco women challenges superficial conclusions §
about all Moriscos. Far from being powerless, Moriscas direct us to |
consider more encompassing definitions of power. Although they held |
no political offices, directed no armies, and rarely held power over {
others, they clearly developed power with others and assumed lead-
ing roles in guiding their people and preserving their culture or assimi-
lating to Christian culture. By prescription, most Moriscas were ex- |
pected to live in domestic seclusion; in actuality, however, many of
them transformed their homes into sites of assimilation—or into cells §
of resistance, as they taught Arabic prayers to their children and ob-
served the holy fast of Ramadan. Morisco women and men used bonds
of family and kinship and adapted the structures of their community }
to survive waves of increasing oppression throughout the sixteenth |

century.

To study Moriscos actively seeking to resist and survive oppression |
precludes the traditional paradigm of center and margins. Assuming
that the real agents of history are at the center of power and all others :
simply provide context, this paradigm easily regards Morisco women .
as members of a culture dominated both by its own men and by victo-
rious Christians. Such a definition overlooks any historical agency ex-

ercised by these women and reduces them to victims who acted only
in obedience to orders or to resist only out of desperation. Likewise, if

we regard Morisco women and men as marginal, we see them only .

from the perspective of those at the center of official power. We accept

7 Ada Marfa Dfaz, “Toward an Understanding of Feminismo Hispénico in the USA,”
in Women's Consciousness, Women's Conscience, ed. Barbara Hilkert Andolsen, Christine
E. Gudorf, and Mary D. Pellauer (San Francisco: Harper and Row, 1987), 51-61.
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a g8l ol hegemonic assumptions decreed by those in power which
Ve [0 preserve the whole notion of hegemony—that is, that one elite
gﬁéllﬁ dominates through controlling institutions and ideas to which
alliéra are expected to conform. To subject Moriscos to a paradigm that
g?ﬁﬂglhénﬁ and validates the very hegemony that oppressed them be-
tfaye thelr llves and denies their role as agents in history.

Ewally aerlous, this paradigm overlooks differences within both
gefiler and margins. Christians who defeated Muslims in Granada in
1493 and aubsequently worked to consolidate a monarchy and empire

ieluded a great diversity of people within their centers of power,
Fﬁﬂgmg from religious zealots who hated Muslims to landed nobles
sympathetic to the Muslims who would become their vassals and ex-
irael with their labor the wealth of the land. Muslims also varied con-
ajderably, for they came from different lands outside Iberia, lived for
different perlods of time within the Spanish kingdoms, enjoyed vary-
g amounts of wealth, and experienced widely ranging degrees of
é;iél!ﬂllf\ll()n. Those who lived in mountainous and rural regions had
far fower contacts with Christians than did urban Muslims, who even
iniermarried with Christians and learned their language. Moreover,
Marlaeos who were forcibly baptized during such violent events as the
Giermanfa Revolt differed from those whose families had converted
voluntarlly centuries before.

The assumption that Moriscas can be studied as a single homoge-
iléoue group of minority women overlooks their many differences
from one another and subjects them to further oppression. Women of
éilor have insisted that race plays a very significant role, not only in
lllﬁl'glnﬁ]lzlng them from an Anglo-male-dominated center, but also in
the ways they define themselves and resist domination. These women
o not want others to define them, as cultural critic bell ho\oks points

ot nor do they want others to interpret their experiences{® They resist |

lomination not only from a patriarchal center, but from otffe

Ker margin-
allzed peoples as well, because allowing other people to describe them
eraees or transforms their differences, reinscribing “patterns of colonial
domination, where the ‘Other’ is always made object, appropriated,
!l\lél‘prcted, taken over by those in power, by those who dominate.”?
n my judgment, this argument applies to both women and men of any
racy, class, or ethnicity.

" ™ ball hooks, Yearning: Race, Gender, and Cultural Politics (Boston: South End Press,
yu()), 85,

" ooks, Yearning, 125, and 151-152. See the thoughtful disciission of problems with
alng "marginality” and “other” in discussions of the past, in Mark D, Meyerson, intro-
diicllon to Christians, Muslims, and Jews in Medieval and Early Modern Spain: Interaction
il Cullural Change, ed. Mark D. Meyerson and Edward D. English (Notre Dame, IN:
Unlverslty of Notre Dame Press, 1999), esp. xii-xiii.
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Although it would be easy to become lost among several layers of
difference as we consider the Morisco community in early modern
Spain, it is possible to recognize these people as having multiple identi-
ties that include sameness as well as difference.?’ Yet to reduce differ-
ence to binary oppositions, such as same/ different or center/margins,
completely overlooks the intermingling of categories and limits the
study of Moriscos.”" Instead, we can move beyond categories of race,
ethnicity, class, and gender to examine intersections of differences
where more than two polarized categories exist and where categories

- may bleed together and intermingle. For example, we can see Moriscos

as a group identified as both racial and ethnic: racial, because many
believed they inherited cultural distinctions through their blood; and
ethnic, since many also believed that education and “Christianization”
could erase their differences.”?

The issue of difference becomes so complex that it seems to defy any

 theoretical analysis, forcing us to beat a hasty retreat to the comfortable

old center/margins paradigm where differences exist but remain well
concealed by a simple opposition. Unwilling to simply reduce differ-
ences to a center/margins opposition, however, we can ask questions
about these differences. And we can consider not only those questions
that distinguish our subjects, but also those that make us subjects in
our interactions with and responses to our subjects.”

» Mae Gwendolyn Henderson, “Speaking in Tongues: Dialogics, Dialectics, and the
Black Woman Whriter’s Literary Tradition,” in Feminists Theorize the Political, ed. Judith
Butler and Joan W. Scott (New York and London: Routledge, 1992), found in studying
black women writers that these women “speak from a multiple and complex social, his-
torical and cultural personality” that produces “a multiple dialogic of differences,” but at
the same time they carry out “a dialectic of identity with those aspects of self shared with
others,” 147, author’s emphasis.

2 Francoise Lionnet, Autobiographical Voices, quoted in Sidonie Smith, “Who's Talk--

ing / Who's Talking Back? The Subject of Pérsonal Narrative,” Signs 18:2 (Winter

1993),asks us to look at “intermediary spaces where boundaries become effaced and .

Manichean categories collapse into each other,” 406.

2 Bjological determinism is evident in assumptions of purity of blood laws, discussed -

in Albert A. Sicroff, Los estatutos de limpieza de sangre. Controversias entre los siglos XV y

XVII, trans. Mauro Armifio (Madrid: Taurus, 1985). For assumptions of cultural trans- -

mission of difference, see Francisco Borja de Medina, S.I, “La Compafifa de Jests y la
minoria morisca (1545-1614),” Archivum Historicum Societatis Iesu 57 (1998): 3-136.
3 To approach difference “objectively” precludes any recognition of our own subjec-

tivity, which is the product not only of our position but of our historical context. Subjec-

tivity asks us to look at the construction of meaning and to'be aware of our participation
in this construction. It includes pluralities of identification as well as interaction as sub-
jects with our historical subjects. Trinh T. Minh-ha, Woman, Native, Other: Writing Postco-
loniality and Feminism (Bloomington: Indiana University Press, 1989), refers to this inter-
action as endless, a “to-and-fro movement between the written woman and the writing
woman,” 30.
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Difference. provided.identity for Moriscos, and it was through their
dlfforence from a.dominant norm that their-Christian rulers most often
{entified them. Here it is important to acknowledge that norms and
differences are constructed, not innate.?* Violent and hierarchical rather
than neutral, difference is postulated through opposition in which one
term is marked as deviating from the unmarked term assumed to be
the norm. In early modern Spain, many who tried to explain Morisco
dfference fell back on three fallacious explanations: those of biology
(that clifference results from the innate essence of a subject), objectivity
(that difference can be observed neutrally), and naturalization (that
tlfference occurs within a universal category of nature unaffected by
d patticular context).”

The study of Morisco difference can reduce them to a colonized
group, which raises significant methodological problems. We want to
avold colonizing our subjects and making these people into “objects,”
but our sources seem to work against us. A major problem in writing
history is that so many historical documents reflect an elite male view-
[roint from the center, an “imperialist gaze,” which construes the other
B & mere object and exercises an exclusive subject-defining status for
Ilavlf.* Gayatri Chakravorty Spivak has noted that historians’ knowl-
vddge of subaltern or insurgent subjects is so dependent on elite or
counterinsurgent documentation that they can see subalterns only in
eontradistinction to the elites.” Even the language we use to describe
them Imposes hierarchical assumptions on them. As we seek actors in
history other than elite males, we try to respect them—and this raises
the Issue of positionality. Where can we stand when we speak of others
i a culture so permeated by a dominant viewpoint? Is there, in fact,

H Pleminist scholars argue that the differences of Moriscas and other minority people
e soclal constructions that should be critically analyzed. Discussing the problem of
Wriling “the history of difference,” Joan W. Scott has noted that historians often present
"experlence” as “evidence for the fact of difference, rather than as a way to explore how
llfference is established, how it operates, how and in what ways it constitutes subjects
who see and act in the world.” See her essay “Experience,” in Feminists Theorize the
ggml(‘llﬂ, od. Judith Butler and Joan W. Scott (New York and London: Routledge, 1992),
14 and 25.

Wbl Mo, Sexual/Textual Politics: Feminist Literary Theary (London and New York:
Molhuen, 1985), passim; for more on Moi’s theory, see Paul Julian Smith, Representing
the Other: ‘Race,” Text, and Gender in Spanish and Spanish American Narrative (Oxford:
Clarendon Press, 1992), 28. Sidonie-Smith, “Who's Talking/Who's Talking Back?”esp.
412, Buggests that one way to avoid these fallacies is to read the sources to hear “the
polyphony of voices, to sort through various truth claims and interpretations.”

"1 .e0 lidelman, Homographesis: Essays in Gay Literary and Cultural Theory (New York
ail London: Routledge, 1994), 47.

¥ Gayatrl Chakravorty Spivak, In Other Worlds (London and New York: Methuen,
Un?), eap, 197-211; and P. J. Smith, Representing the Other, 18. ‘
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any position “ ‘outside’ that dominance which is uncompromised by |
"7 Must we become outsiders in order to write about women and |
disempowered men as active agents of the past, or to escape the “oth- |
erness” imposed by the dominant center?® .
Two cultural critics suggest ways to solve these problems, but each |
warns us against making Moriscos into objects of study and “objec- §
tive” discussion. “A conversation of ‘us’ with ‘us” about ‘them,”” ob- §
serves Trinh Minh-ha, “is a conversation in which ‘them’ is silenced. ;
“Them’ always stands on the other side of the hill, naked and speech- |
less, barely present in its absence.”® Certainly Morisco women and
men stand speechless in most historical records; but to fill their silences |
with my own voice and speak for them is to reduce them to objects, §
as bell hooks observes, and to transform myself to colonizer.” Warning |
of mistakes to avoid, hooks and Trinh urge us to recognize differences
among and within minority people, within ourselves. We who seek to §
know more about Moriscos begin by recognizing our differences from £
them—differences not only in geography and time period, but also in §
culture and ethnicity. At the same time, we try to avoid romanticizing g
them into exotic unreal creatures, as Westerners have done so often §
when describing people from Africa, Asia, and the Middle East.® |
All of this raises the methodological question of how historians can {
possibly avoid colonizing the people they describe. After all, we histo- §
rians decide which sources we will use and how we will interpret §
them. We select examples and organize ideas, attempting all the while |
to impose meaning on the past. Some historians have restored dignity §
and agency to ordinary people in the past, and women historians have §
demonstrated the polities of gender-specific experience.® In critiquing i

% P, J. Smith, Representing the Other, 29.

% Vinay Bahl, “Cultural Imperialism and Women’s Movements,” Gender and History
9:1 (April 1997): 5.

3 Trinh, Woman, Native, Other, 67.

3 hooks, Yearning, 151-152.

2 Edward W. Said, Orientalism (New York: Pantheon, 1978). !

% See, for example, the thoughtful introduction to Becoring Visible: Women in European |
History, ed. Renate Bridenthal and Claudia Koonz (Boston: Houghton Mifflin, 1977), esp. .
2-5; E. P. Thompson, “The Moral Economy of the English Crowd in the Eighteenth Cen-
tury,” Past and Present 50 (1971): 76-136; Natalie Zemon Davis, Society and Culture in Early
Modern France (Stanford: Stanford University Press, 1975); Joan Wallach Scott and Louise
Tilly, Women, Work and Family (New York: Holt, Rinehart and Winston, 1978). Most nota-
bly for Spain, see Luis R. Corteguera, For the Common Good: Popular Politics in Barcelona, |
15801640 (Ithaca: Cornell University Press, 2002); and Ruiz, Spanish Society. Fot Moris- ?
cas in particular, see E. William Monter, Frontiers of Heresy: The Spanish Inquisition from |
the Basque Lands to Sicily (Cambridge: Cambridge University Press, 1990), esp. 226-227;
and Bernard Vincent, “Las mujeres moriscas,” in Historia de las mujeres en occidente, ed.
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ifﬁj‘l"!mﬁl hlatory, these historians have made us more aware of the
FH'! {éa Of representing people from the past, yet we continue to strug-

Eéé with the question of how to develop a healthy collegial relationship
Belween our subjects and ourselves.*

Qﬂé way to acknowledge the variations of Moriscos and their di-
verae ldenlllles separate from our own is to recognize persons and call
E!jéfﬂ by name, Throughout this book I will use names whenever possi-
ble; 10 Buperimpose on numbers and general categories individuals
aiiéh a8 Luefa de la Cruz, Joan Valenciano, and Juana the slave. Al--
though many Moriscos had Muslim names and may have continued

to yse them privately, these have been lost to us because Christians . .
?fﬂmhll@d them and imposed Christian names in baptism. With regret
uf thelr lost Muslim names, we can nevertheless deliberately state
thelr only avallable names as a political act—just as bell hooks named
hef mother and grandmother “in resistance” to the erasure of minority
wonmen from a “history recorded without specificity, as though it's not
important to know who—which one of us—the particulars.”*

~ ilatening to hooks and Trinh, I have tried to develop a methodology
fuF atudying Moriscos that looks for the particulars and values the dif-
ferences, Conaclously I have adopted three specific approaches: recog-
nl#ing subtoxts, contextualizing Moriscos’ lives, and questioning as-
alnplions of the paradigms we use. With this methodology, I believe
that we ean challenge traditional interpretations which place powerful
e or impersonal forces at center stage. Moreover, we can replace that
ol eenler/margins model for history with a tapestry paradigm of
fany weavers—the Moriscos of early modern Spain, the many people
with whom they lived, the historian who knits together a variety of
atitreed, we who live in the present time, and those who come after us.

Telling the Morisco Story

lﬂ lelling the story of the Moriscos, the seven chapters that follow will
examine a small part of this tapestry. Chapter 1 considers memories
and legends that Moriscos brought with them during the relocation of

Cidorges Duby and Michelle Perrot, trans. Marco Aurelio Galmari (Madrid: Taurus
163, 08-095, '
A dlacusslon of the significance of “the politics of representation” for colonized
EOlPa 18 In hooks, Yearning, 72. For feminist concerns with the political consequences
ol (hsorelieal posltions In history, see Judith Bennett, “Feminism and History,” Gender
il Higtory 113 (1989): 251-272; and Joan Wallach Scott, Gender and the Politics of History
(New York: Columbla University Press, 1988), esp. 15-17.
#hooke, Yearning, 116.
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1570. In Spain they lived with buildings and monuments, fountains
and gardens that served as reminders of times past when Muslims ]
ruled. Memories of actual events from the medieval past intertwine §
with imaginative metaphors carved in stones and written in stories,
such as that of Carcayona, the Handless Maiden. The epitome of the !
idealized Muslim woman, Carcayona also represented the hopes of an §
increasingly oppressed people in the sixteenth century. Her story
shows how legends could empower Moriscos to resist the prohibition §

of their religious beliefs and culture.

Christians clearly acknowledged Muslim difference, and the terms !
of the surrender of Granada in 1492 declared that Muslims would be §
free to continue their own religion. Heavy-handed attempts to convert §
them, however, led to an armed rebellion of Muslims that began late §
in 1499 and ended in 1502 with the royal decree that Muslims who §
wanted to remain would have to convert to Christianity. Chapter 2, §
“Madalena’s Bath,” analyzes the process by which Muslim difference
became transformed into Morisco deviance. Not satisfied with prohib- §
iting Islam, Christian officials went on to forbid all expressions of Mus-
lim culture. They sexually stigmatized Moriscos, portraying the §
women as promiscuous and lewd, the men as perverted and effemi-
nate. Assuming that Moriscos threatened the purity of their society,
Christian authorities punished them and prohibited expressions of -
Muslim culture and the embodied knowledge by which they identified

themselves.

In the face of increasing prohibitions on their culture, Moriscos with-
‘drew into their homes, where they hoped to continue some of their !
traditional practices. Chapter 3, “Dangerous Domesticity,” shows how
the home became a primary forum for resistance against Christian reg-
ulations. Here women in particular taught their children the Arabic
language and prayers of Islam. They observed Islamic dietary restric-
tions and Muslim customs of eating and bathing. Gathering in their ]
homes, Moriscos circumcised their sons and observed the fast of Rama- |
dan. As Christian officials expelled male religious leaders, Morisco |
women took on the primary responsibility for preserving Muslim iden- |
tity. Their homes became increasingly dangerous, with Christian offi-
cials entering them unexpectedly to look for signs of resistance. Not
surprisingly, Inquisition records show the active roles that Moriscas
played in this resistance and, in addition, the rituals of punishment

imposed on them.

After years of increasing oppression, an armed rebellion erupted in
1568 among Moriscos in the Alpujarras, a mountainous region near
describes Mo- §
riscas’ experiences in the almost two-years-long war. A Christian eye- {

4

Granada. Chapter 4, “With Stones and Roasting Spits,”

FROM THE SHADOWS 17

wililean reported that his forces had killed some women among the
gileiy “because they fought as men although they had no weapons
it atones and roasting spits.”* In contrast, another account tells of
#aigamodonia, who donned helmet and armor to slay with her sword
tia Chrlstlan enemy.”” Other reports describe Moriscas seeking to pro-
Han forces slowly gained control over the rebels. Victorious soldiers
¢aplured and enslaved many of these women and children. A smaller
number escaped to what they hoped was safer ground, only to be en-
gliared by Philip 1I's order to uproot some 50,000 Moriscos from the
Kiiy dlom of Granada and disperse them throughout Castile. ,
€ lapler 5, “Patience and Perseverance,” analyzes the tremendous
project of relocating Moriscos of Granada throughout Castile—both as
punishment for their rebellion and as a strategy to neutralize their
F{]Wél‘. Reports and census documents on Moriscos in Seville after 1570
lﬂ;“éﬁlé the many ways that Moriscos struggled to keep their families
alive and Intact. Women’s work made a major difference in the sur-
vival of their families, especially in thé many female-headed house-
holde and households of enslaved Moriscos. Local records show how
Marlsco slaves lived and worked. The Inquisition case of Juana, slave

" of liranclsco de Pifia in Gibraltar, details the example of a Morisca slave

P[‘OBEQU ted for attempting to leave Christian Spain in the boat of other
1] fl[lVGH who had set sail for Muslim North Africa. Rahma, the wife
of Job In the Morisco version of the Old Testament story, personifies
the hopes and struggles of these people.

~ The debate among Christians about how to solve “the Morisco prob-
lem” ended abruptly in 1609 when Philip IIT issued the first of several
tlecrees expelling Moriscos from his kingdoms. Chapter 6, “The Casti-
gatlon of Carcayona,” considers several other proposals for dealing
with Motlscos as well as the poignant discussion over whether ex-
walled Moriscos should be required to leave their young children be-
hind Lo be raised as Christians in Spain. An analysis of external and
internal lssues facing the central monarchy reveals the political imper-
atlves that played a major role in the decision to expel some 300,000
Morlscos. Some reports of the expulsion emphasized the great sorrow
0f those who had to leave their homes for distant lands, but others

® lliblloteca Nacional (Madrid), hereafter BN, ms R 31.736, Relacién muy verdadera sa-
witli e W carta que vino al Hlustre Cabildo y regimiento desta ciudad (Seville: Alonso de la
Naifira, 1569): “y entre ellos algunas mugeres porque peleavan como los hombres con
fite ellng no lenfan mas armas q piedras y assadores.”

¥ Qinds Pérez de Hita, Guerras civiles de Granada (1595-1597) , ed. Paula Blanchard-
Hemouge (Madrid: E. Bailly-Bailliére, 1913-1915), 2:252-253.
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described the Moriscos singing and dancing as they left, the women
dressed in their jewels and best clothing.

Chapter 7, “Warehouse Children, Mixed Legacies, and Contested
Identities,” asks what happened to the Moriscos after the expulsion.
Authorities took hundreds of young children from their Morisco par-
ents so they could be raised as Christians in Spain. To placate nobles
whose wealth depended on Morisco vassals, Philip III allowed about
6 percent of the Morisco population to remain in his kingdoms. He also
exempted from the expulsion Moriscos who had taken religious orders
and Moriscas who had married Old Christian men. The case of Beatriz
de Robles provides an example of a Morisca married to an Old Chris-
tian who did not have to leave during the expulsion. Later, however,
inquisitors prosecuted her, not for following Islam, but for fashioning
her own assimilated identity—one that seemed to them too close to
the heresy of illuminism. Appearing especially in the sixteenth century
in Spain, this heresy emphasized individual experience of God without
any need for priest or Church. For the most part, Morisco slaves re-
mained in Spain under the control of Christian owners. Some Moriscos
left Spain but returned later, attempting to escape detection. Whether
they departed or stayed in Spain, Moriscos left mixed legacies, con-
tested identities, and the timeless legend of the Handless Maiden.

In the following pages this book will attempt to hear the voiceless,
see those who have been veiled, and illuminate some of the spaces of
history still in the shadows. By focusing on the experiences of women
of this persecuted minority group, I hope to make some contribution
to providing a broader definition of power, a better understanding of
the dynamics of difference and deviance, a closer examination of the
politics of religion, and a deeper appreciation for how ordinary peo-
ple—both women and men—became active players in the drama of
human history. For us in the twenty-first century, the stories of these
people present important lessons in faith, culture, and power.

1

MEMORIES, MYTHS, AND THE HANDLESS MAIDEN

ORISCOS RELOCATED from Granada in 1570 could take
few material possessions with them, but they all brought
memories of the past that directly shaped their sense of iden-
tity and the strategies they would use to survive in their new homes,
Such memories, of course, varied widely according to generation,
place of origin, class, and gender. Moreover, they differed from written
history and do not necessarily indicate a historical consciousness. Mus-
lims and Moriscos living under the rule of Christians in Iberia, in fact,
may have found it wiser to have no history that others could view
as a challenge.! Yet their memories could serve not only to preserve
information about the past, but also to motivate and justify efforts to
change the present and create a future.?
Most Morisco memories included some awareness that they lived in
a very different world from the Muslims who had earlier ruled much
of the Iberian Peninsula. No longer holding dominant political powe?,
Moriscos had to abandon or hide traditional costumes and bathing
vessels, writings and musical instruments. Nevertheless, they saw all
around them buildings and monuments that reminded them of past
glories, a golden past when Muslim rulers lived in sumptuous palaces
and muezzins called the faithful to prayer from high minarets.? Deeply
carved in stone and wood, these memories not only preserved the past

L. P. Harvey, Islamic Spain 1250 to 1500 (Chicago: University of Chicago Press, 1990),
notes that subject Muslims living in Christian kingdoms found it wiser to “have no his-
tory, to live discreetly and unperceived,” 68.

2Karen Fields, “What One Cannot Remember Mistakenly,” in History and Memory in
African-American Culture, ed. Genevieve Fabre and Robert O'Meally (New York: Oxford
University Press, 1994), 161.

3 Moriscos may well have idealized this past when Muslims ruled Iberia, but they
may also have recognized that in that past Christians and Muslims had lived together,
sometimes committed violence against one another, and even combined certain cultural
patterns; for more on the ways that Christians and Muslims had lived together in the
late medieval period, see Molly Greene, A Shared World: Christians and Muslims in the
Early Modern Mediterranean (Princeton: Princeton University Press, 2002); Mark D. Mey-
erson, The Muslims of Valencia in the Age of Fernando and Isabel: Between Coexistence and
Crusade (Berkeley and Los Angeles: University of California Press, 1991); and David Nir-
enberg, Communities of Violence: Persecution of Minorities in the Middle Ages (Princeton:
Princeton University Press, 1996).
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but also mythologized it, so that memory and myth intertwined to play
ma@&vudﬁWﬁe’cﬁﬁs in the six-
teenth century. , ,

Moriscos had oral and written myths, as well as those constructed
in stone and bricks and wood. Over centuries these myths had passed
down informally from generation to generation in stories, poems,
dances, and songs. Scholars believe that in the fifteenth and sixteenth
centuries Muslims and Moriscos wrote down some of these myths in
the Arabic script of Aljamfa.* Many of the Morisco myths remained
hidden until the eighteenth and nineteenth centuries, when workmen
demolishing ancient buildings in Ricla and the village of Almonacid
de la Sierra (province of Zaragoza) found hundreds of writings that
had been hidden beneath false floors.> Undoubtedly placed there by
Moriscos during the sixteenth century when official prohibitions sen-
tenced most Arabic writings to the bonfire, the cache represents an at-
tempt to preserve Muslim culture, the Arabic language, and Aljamia.
The hidden writings discovered some three centuries later range from
amulets and cabalistic notations through treatises on magic and popu-
lar beliefs, legends, laws, prescriptive literature, medicine, Arabic
grammars and vocabularies, polemics against Christians, sermons, lit-
urgies, prophecies, and the Qur’an itself.

Although most of the legends in the hidden writings focus on male
heroes, such as Muhammad, Alexander the Great, and Joseph, the son
of Jacob, a heroic female protagonist appears in “The Story of the
Maiden Carcayona, Daughter of King Nachrab, with the Dove.”® A

4 Guillén Robles, Leyendas moriscas, 1:14-17. Most scholars believe that these legends
were originally told in Arabic, but they were translated into Aljamfa because fewer Mu-
dejares and Moriscos understood Arabic as they continued to live under Christian rule.
La historia de la doncella Carcayona, hija del rey Nachrab con la paloma is available as BN ms
5313. Pino Valero Cuadra presents an interesting analysis of the story in “La leyenda de
la doncella Carcayona,” Sharq al-Andalus 12 (1995): 349-366.

5 Nykel, Compendium, 29-30; Guillén Robles, Leyendas moriscas; Lopez-Baralt, Islam in
Spanish Literature, 171-174; Ribera and Asin, Manuscritos drabes y aljamiados, v—xviii, 138,
156-157; Wiegers, Islamic Literature in Spanish and Aljamiado, passim. For the discovery
of Aljamiado and Arabic writings in 1728 in Ricla, see Lopez-Baralt, Islam in Spanish
Literature, 172. Information on burning of Arabic and Aljamiado writings is in Domin-
guez Ortiz and Vincent, Historia de los moriscos, 19-21; and in Nykel, Compendium, 27-28.

6 The legend of Carcayona is reprinted in Guillén Robles, Leyendas moriscas, 1:42-53
for the Castilian version, and 181-221 for the Aljamiado version. Although Guillén Ro-
bles includes two versions of the legend, I will refer primarily to the Aljamiado. For
another version of the Aljamiado tale, see Alvaro Galmés de Fuentes, “Lle-yeismo y
otras cuestiones lingtiisticas en un relato morisco del siglo XVIL,” in Estudios dedicados a
don Ramén Menéndez Pidal (Madrid: Consejo Superior de Investigaciones Cientificas,
1957), 273-307. 1 am very grateful to Ronald Surtz, who pointed out to me this alterna-
tive version of the tale.
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beautiful young woman victimized first by her father and then by her
mother-in-law, Carcayona shines as a heroine attractive to both women
and men. For women, Carcayona proves that loyalty, virtue, and piety
overcome all evils. For men, Carcayona represents the prize for faithful
and chivalric rescue. For everyone, this legend provides an image of
the ideal woman in Morisco culture of Golden Age Spain. She was -
beautiful, virtuous, steadfast in her faith, and closely connected with
nature.

But Carcayona was handless. In the tale, when she insists to her fa-
ther that an angel disguised as a dove has told her about the true God
Allah, and the worthlessness of her father’s idols, he orders her hands,
cut off. Then he cruelly banishes her to the wilderness; there a white
cloe brings a handsome prince who falls in love with her. The story has
a much happier ending than do the Moriscos, who were finally ex-
pelled from Spain beginning in 1609, victimized and seemingly as
helpless as the handless Carcayona. No friendly animals or handsome
prince could rescue them from the tragic consequences of their expul-
gion. Nevertheless, the legend of Carcayona can be read as a metaphor
for a people who suffered a major reversal in fortune and cruel punish-
ment imposed by an unjust ruler. Together with memories of a golden
past inscribed in buildings and monuments, this legend shows how
stories of the past became not only powerful myths that provided a
context for Morisco lives in sixteenth-century Spain, but also “wander-
Ing ghosts” that directly affected the strategies they chose for survival.”

Memories Carved in Stone

People living in sixteenth-century Spain learned their history not so
much from books as from the very stones on which they walked, the
buildings and monuments that surrounded them. Women and chilélren
who went to fill water containers for their families or their employers
used fountains that had been constructed long before by Muslims in
countless towns throughout the Iberian Peninsula. In Seville, the water
¢ame from springs several kilometers away, passing through conduits
supported by stone arches and through underground pipes that dis-
{ributed it to many sectors of the city? Fountains constructed from

y Tlor more on the power of the past, see Simon R. Doubleday, The Wanderiig Ghosts
of églmnlsh {rIrstory (Cambridge: Harvard University Press, forthcoming). )
Antonio Collantes .de Terdn Sanchez, Sevilla en la baja edad media: La ciudad i sus hom-
!llg'jia(Sevilgl;: Ifkyunta.tmento, 1977), 84; and Jacinto Bosch Vild, La Sevilla fsldmica, 712-
1248, no, 92 of Historia de Sevilla, ed. Francisco Morales Padrén (Seville: Unlversid
Beville, 1984), 228-233. ( phdnd de
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stone or bricks, some decorated with azulejos, or glazed and painted
tiles, revealed the artistry of Muslim craftsmen.

By the sixteenth century many of the buildings and monuments me-
morialized Christian monarchs who had carried out the Reconquest
against Muslim rulers, but other buildings predating them gave mute
testimony to the glory and grandeur of al-Andalus, or Muslim-ruled
Spain. In Cordova, for example, the Great Mosque, which Muslims
had begun to construct in the eighth century and subsequently en-

“larged and refined, still stood, renamed and sanctified as a Christian
. cathedral, but commonly called “La mezquita.” In an apparent effort
to appropriate the grandeur of this building, Charles V ordered the
construction of a large ornate cathedral within it. Yet not even the ex-
cessive ornament and gilt of this cathedral could rival the splendor of
the bold marble columns and arches of the mosque, nor could they
erase the memory of a Muslim past.

Moriscos in Granada found an everyday reminder of the once formi-
dable majesty of Muslim rulers as they looked upward to the Alham-
bra, the “red fortress” that dominates the city below. In the fourteenth
century Nasrid kings had outdone one another in building exquisite
palaces and courtyards within the walls of this mighty fortress, soften-
ing its original military purpose with gardens and fountains. Clearly
they had felt some pride, as evident in the Arabic inscription around
the basin of the Fountain of Lions. God gave to Muhammad V “abodes
which grace by their perfection all abodes,” the inscription asserts, and
which contain “wonders like unto which God did not allow beauty to
find an equal.”? After Granada, the last Muslim stronghold on the Ibe-
rian Peninsula, fell to Ferdinand and Isabel in 1492, Christians began
to build a Franciscan monastery in the Alhambra gardens. But neither
this intrusion nor the subsequent construction of a palace for Charles
V within the Alhambra walls could eclipse the grandeur and beauty
of a monument that still evoked a time of Muslim glory. '

Christians, too, recognized the beauty of Muslim buildings. In Se-
ville, Pedro the Cruel so admired the decor and workmanship of
buildings in the old Moorish Alcdzar that he hired Muslim artisans to
build his palace within the fortress. Unable to read Arabic, Pedro does
not seem to have noticed that his Muslim workers had installed at the
entrance to his palace blue tiles bearing an Arabic inscription which
declared that there is no conqueror but God. Inside the palace the
carved and coffered ceilings, spectacular tile work, and graceful arches

? Oleg Grabar, The Alhambra (Cambridge: Harvard University Press, 1978), 124. Grabar
believes that the author of the poem in which the lines appear is Ibn Zamrak, and gives
the translation of the entire poem, 124-127.
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speak far more of a Muslim past than of the glory of a Christian ruler.
Just outside and to the rear of the Alcézar, the specter of a Muslim
past still moves through a lush garden of exotic trees and ornamental
waterways.

Moriscos brought by ship to relocate in Seville in 1570 must have
seen the Torre de Oro, which appears in figure 2. This tower had stood

“as a sentinel along the Guadalquivir River and its port since the thir-

teenth century, when the caliph Abu Ya'qub Yusuf had ordered its con-
struction and that of its twin across the river. A chain between the two
towers could be raised to control river traffic.'’ By the sixteenth century
the twin tower had long since disappeared, but the Torre de Oro still
stood as a symbol of a Moorish past, its golden-hued tiles reflecting
the light of both the present and the past.

Muslims in the medieval city of Seville built their Great Mosque at
about the same time as the Torre de Oro. Although Christians decided
to raze this mosque soon after they had taken the city in 1248, they
spared its minaret and patio of orange trees to incorporate them into
the huge Gothic cathedral that they built in its place. With the confi-
dence of conquerors, they transformed the patio of orange trees into
a cathedral cloister and the minaret into a bell tower. They added a
Renaissance top with a figure of Faith as a weathervane and renamed
the minaret the Giralda, but none of these transformations could dis-
guise the tower’s Moorish design. Any Morisco in sixteenth-century
Spain could have looked to it not simply as the bell tower of the cathe-
dral, but as a Muslim construction where a muezzin once called the
faithful to prayer. And Moriscos could see it as an encouraging symbol
of survival despite attempts to co-opt it as part of a huge Christian
cathedral.

Even during their lifetimes, Moriscos of sixteenth-century Spain par-
ticipated in carving history into stone, for their labor directly sup-
ported the construction of many more buildings and monuments. Both
men and women of this community carried out the heavy work of
building as well as the finely detailed craft of ornamentation.” While

0 Bosch Vild, La Sevilla islimica, 160.

1 Collantes de Teran Sanchez, Sevilla en la baja edad media, found evidence in the padro-
nes that women as well as men worked in construction, 335. The padrones for this area
show that the most common occupations for Muslim men were construction, masonty,
water systems, carpentry, and tile’making, 336. See also Klaus Wagner, Regesto de docu-
mentos del Archivo de Protocolos de Sevilla referentes a judios y moros (Seville: Universidad,
1978), who found a large number of Muslims listed as masons and potters, 8-9, Ramén
Carande, Sevilla, tortaleza y mercado: Las tierras, las gentes y la administracién de In ciudad
en el siglo XIV, 3rd ed. (Seville: Diputacién Provincial de Sevilla, 1982), points out that
the numerical superjority of women over men in the fourteenth century may account
for the fact that many women worked as peons for masons and tilemakers, 50-51.



Fig. 2. Torre de Oro, Seville. Photograph by Ruiz Vernacci, in Marqués de
Lozoya, Historia del arte hispanico (Barcelona: Salvat Editores, 1931), plate 25.
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men were more likely to be masons and plasterers, women worked as
peons in construction and carried out the silk spinning and weaving
essential for the sumptuous hangings in countless palaces and the
lovely costumes of wealthy Christians. Workshops producing azulejos
employed women and men to form, paint, and glaze the distinctive
Moorish ceramic tiles.

Architecture and decoration of buildings constructed in sixteenth-
century Spain clearly reflected Muslim motifs and uses of space,
even when combined with Italian classicism. In constructing the uni-
versity founded by Cardinal Jiménez de Cisneros at Alcala de Hénares,
architect Pedro de Gumiel used the painted wooden ceilings and seg-
mental-arched windows so commonly seen in the “Mudéjar style”
that Muslims had developed earlier under Christian rule.”” In the clas-
sically designed El Escorial, azulejos decorated the royal apartments
of Philip Il and his daughter, the Infanta Isabel Clara Eugenia. The se-
vere classical facades of Philip II's Escorial and the Lonja (business-
men’s exchange) of Seville, both the work of Juan de Herrera, con-
cealed inner courtyards and beautiful fountains, important legacies of
Muslim architecture.”®

Instead of simply following the Italian style and returning to “clas-
sics,” the architects and artists of sixteenth-century Spain created a
unique style, the plateresque, which features wood and stone carved
as a goldsmith works precious metal.** Closely related to the Mudéjar
style, plateresque ornament uses low relief with recurrent patterns in-
different to balance and accent.” Muslim arabesque and botanical mo-
tifs abound in the plateresque ornamentation of many public buildings
constructed in the sixteenth century, such as the Ayuntamiento (city
hall) of Seville. The palace of Charles V constructed in the Alhambra
followed an Italianate style but also used the plateresque in garlanded
window frames and on the capitals of the south doorway."®

Muslim influence persisted in the proud architecture of the sixteenth
century. Some buildings and monuments commemorated imperial
events, while others exalted the nobles who constructed palaces and
places of burial that would honor themselves and their families. For
example, Diego Siloe came to Granada in 1528 to build the Church of

2 George Kubler and Martin Soria, Att and Architecture in Spain and Portugal and Their
American Dominions 1500 to 1800 (Middlesex, UK: Penguin Books, 1959), 4-5.

13 For more on the buildings and monuments constructed in sixteenth-century Seville,
see José Gestoso y Pérez, Sevilla monumental y artistica, 3 vols. (Seville: Andalucia Mo-
derna, 1892).

47, A. Gaya Nufio, Historia del arte espafiol (Madrid: Editorial Plus Ultra, n.d.), 218, 225.

5 Kubler and Soria, Art and Architecture, 4.

16 Kubler and Soria, Art and Architecture, 10.
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San Jer6nimo as a mausoleum for Fernandez de Cérdoba. He covered
the transept with a cupola, which combines the Gothic, Mudéjar, and
Italian styles."” Siloe united the Mudéjar with the plateresque here and
in numerous palaces of Andalucia. In Seville the Enriquez de Ribera
family built its famous town palace, the Casa de Pilatos, noted for its
inner courtyard and garden, fountains, and glazed tile work. Greek
and Roman gods held places of honor in this palace beneath a Mudéjar
ceiling that featured polychromatic wood carved in motifs of ornamen-
tal borders, flowers, and fruits.’®

A Muslim legacy continued in Spanish Renaissance buildings be-
cause countless Moriscos carried out the actual construction and deco-
ration of many sixteenth-century buildings. These artisans and work-
ers used particular techniques that earlier Muslims under Christian
rule had refined into the Mudéjar style. Although this style varied
across Castile, Aragon, and Andalucia, it usually called upon the ele-
mental forms of arches, inner courtyards, and fountains, ornamenting
them with materials such as wood, plaster, and glazed tiles.”” During
the sixteenth century, the Mudéjar use of the dome or vault evolved
into cupolas decorated with plaster or wood carved into intertwining
knots, constituting “an absolutely national art, that of the carpinteria de
lo blanco.”™

Such monuments and buildings preserved Muslim memories in
many towns and cities of the Spanish kingdoms. Repeatedly, Chris-
tians found skilled artisans to be Moriscos. The cathedral of Toledo
may have the vaulted ceilings and breathtaking height of the Gothic
style, but much of its interior decor is Mudéjar. The Casa de Pilatos,
the town palace in Seville that the Enriquez de Ribera family con-
structed in the sixteenth century, glorifies Mudéjar art more than it
does the feats of this powerful family. One story about this palace de-
scribes M%risco workers carving the interior arches with the ara-

besques of ‘Arabic script unreadable to most Christians. Some years

later the elaborate carvings on one gallery arch of this noble home
caught the eye of a visitor who could read Arabic. To his great amaze-
ment, the visitor saw that they duplicated the curves and lines of Ara-
bic letters to spell out a bold message of defiance from the Morisco
workers: “Eternal happiness,” the carvings proclaimed, “for Allah.”?

7 Gaya Nufio, Historia del arte espafiol, 233,

18 Joaquin Gonzalez Moreno, Aportacion a la historia de Sevilla (Seville: Editorial Castil-
lejo, 1991), 187-197.

¥ Gaya Nufio, Historia del arte espafiol, 76.

% Gaya Nufio, Historia del arte espafiol, 82.

% Gonzalez Moreno, Aportacion a la historia de Sevilla, 197.
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The Handless Maiden

Legends, stories, and myths also preserved memories meaningful to
Moriscos and particularly important in shaping their resistance to
Christian attempts to obliterate their traditions and identity.> Many of
the stories have been lost, swallowed up in an oral tradition that be-
came more and more silent. Others, among those that had been written
down, fell victim to Christian authorities who ordered the burning of
all writings in Arabic or Aljamia. The few that survived centuries of
hiding present protagonists who had to survive injustice, hardships,
defeats, and exile—themes that must have appealed to Moriscos living
under increasing oppression in the sixteenth century.

Using Aljamiado writings as a source of evidence for Moriscos raises
important methodological problems. We do not know who told these
stories, nor where, nor with what variations. Because Motiscos of Gra-
nada and Valencia were more likely to know Arabic than Aljamia, they
undoubtedly knew Arabic versions that may have varied from the Al-
jamiado writings that have survived. Furthermore, Aljamiado stories
such as the tale of Carcayona cannot be considered a clear and defining
statement of the thinking of all Moriscos. Nevertheless, the fact that
this story was recorded in Aljamia suggests that at least some Moriscos
believed it was importarit to preserve it as the use of Arabic declined
in the sixteenth century. I present Carcayona and other Aljamiado sto-
ries not as complete worldviews for all Moriscos of early modern
Spain, but as one way to illuminate their complex culture and its im-
pact on their responses to issues of faith, identity, accommodation, and
resistance.

The story of Carcayona reads as a Muslim version of the Handless
Maiden tale, a story that has been known in many variations around
the world.? As a metaphor for both the power and the powerlessness
of Moriscos, the story presents an idealized view of a gendered order

2 Corteguera, For the Common Good, discusses the political significance of myths at
20-22. .

3 Handless Maiden tales have been classified as fype 706 in Antti Aarne, The Types of
the Folktale: A Classification and Bibliography, trans. and enl. Stith Thompson, Folklore Fel-
lows Communications, vol. 75, no. 184 (Helsinki: Helsingin Liikekirjapaino Oy, 1961),
240-241; T wish to thank Anne Cruz for suggesting this and other helpful sources, Some
other versions of this tale are titled “The Handless Bride,” “The Orchard,” and “Silver
Hands.” Clarissa Pinkola Estés, Wonten Who Run with the Wolves (New York: Ballantine,
1995), discusses the tale in chapter 14, 387-455. For more on analysis of fairy tales, see
Marie-Louise von Franz, The Feminine in Fairy Tales (Dallas: Spring Publications, 1972);
and Vladimir Propp, Morphology of the Folktale, trans. Laurence Scott (Austin and Lon-
don: University of Texas Press, 1979).
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in which men must be strong, active, and protective, while women
must be obedient, enclosed, and nurturing. Specifically, the story of
Carcayona provides insights into the lives of the women of this com-
munity before Philip IIT ordered the Moriscos’ expulsion from his king-
doms in the early seventeenth century. A study of the documentary
evidence of the lives of these women, juxtaposed with a close reading
of their version of the Handless Maiden tale, challenges assumptions
about female power and powerlessness. How, for example, does pas-
sive victimization camouflage active female agency in history? How
does feminine dependency become a strategy for survival—for accom-
modation, but also for resistance? As we consider these questions, the
story of the Handless Maiden can deepen our understanding of the
paradoxes and complexities of archival evidence to show how Moris-
cas, far more than mere passive victims, played active roles in resisting
Christian dominance. _

The Aljamiado tale of Carcayona presents her as the beautiful
daughter of a king of the “rromanos” in ancient India.** Her mother
died in childbirth; as she grew into puberty, her father made incestu-
ous advances toward her. When he “demanded her body,” the young
girl asked, “Well, O father, why do you want to begin something that
could shame you all the days of your life and then of your death? Have
you heard of any king who did this with his daughter?”® Without re-
plying, her father left in shame.

One day as Carcayona is praying to a bejeweled and golden idol that
her father has given her, an angel in the form of a golden dove flies in
and alights first on her head and then on that of the idol. She marvels
at the sight “because the dove was of yellow gold, and its tail of vermil-
lion pearls, and its feet of silver, and its beak of white pearls, enameled
with seed pearls.”? Declaring the idol worthless, the dove tells her of
the true God, Allah. In a long dialogue as the maiden asks to learn
more “of those words so good that their sweetness has entered my
heart,” the dove summarizes all the basic beliefs of Islam.” Describing
all of creation as the work of Allah, the dove tells the maiden of a para-

dise of seven beautiful castles that awaits the faithful and, for those

* Guillén Robles, Leyendas moriscas, 1:182.

% Guillén Robles, Leyendas moriscas, 1:186: “Y demandéle su cuerpo. ‘Pues, oh padtre!
por qué quieres tu innovar cosa que te avergiienzen por ello los dias de tu vida y empués
de tu muerte? has oido dezir de algiin rrey que hiziese eso con su hiya?”

% Guillén Robles, Leyendas moriscas, 1:187: “porque la paloma era de oro amarillo, y
su cola de perlas bermeias, y sus piedes de plata, y su pico de perlas blancas, esmaltado
con aljofar.”

7 Guillén Robles, Leyendas moriscas, 1:189: “Dime més de esas palabras tan buenas,
que sus dulzuras han entrado en mi corazén.”
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who disobey Allah, a hell where “they neither die nor live, and each
day for them pain upon pain grows in the fire.”*

After the dove leaves, Carcayona repeats its message to her father,
who tries to convince her that she is mistaken and that she must con-
tinue to worship the idol. She replies that he is the one who is wrong,.
As she persists in worshiping only Allah, her father fears that her dis-
obedience will cause him to lose his kingdom. “O daughter!” he says,
“Return to who you are, or I will do what I have to.”” Yet Carcayona
does not flinch: “O father! although you cut off my hands and burn
me with fire, I will not stop serving Allah, my lord.”® Finally her father
orders that her hands be cut off and that she be abandoned on a moun-
tain. She cries aloud to Allah, “and the angels wept for her and prayed
to Allah for her.”* Wounded and afraid in the wilderness, Carcayona
prays to Allah, who leads her to a sheltering cave. Here she finds many
fierce wild beasts, but they do not attack her. “Rejoice that the piety of
Allah is on you,” they tell her, bringing her food, and playing with her
“as the dog with its master.”*

At the same time, the king of Antioch comes hunting in the area. He
follows a doe who leads him to the cave where he finds the beautiful
maiden, Carcayona. Falling in love with her, he converts to her religion
and takes her home as his wife. They also take the doe with them. Soon
the new wife is pregnant, but her husband is called away to battle in
a distant place. Once he has gone and a baby boy is born to Carcayona,
a letter comes to her mother-in-law supposedly from her son, the king.
“Dear mother,” the letter begins, “when this letter arrives, throw the
witch out of my castle and my kingdom, for she has bewitched every-

one, and has made us abandon our law, for that son that she gave

birth to is not mine; and if you do not do what I command, you will
never see me again.”® Sorrowfully, the queen mother sends off to the

3 Guillén Robles, Leyendas moriscas, 1:201: “que ni mueren, ni viven; y cada dia les
ctece pena sobre pena en el fuego.”

» Guillén Robles, Leyendas moriscas, 1:210: “Oh hiya! térnate de lo qu’estds, sino yo
haré lo que dicho tengo.”

% Guillén Robles, Leyendas moriscas, 1:211: “Oh padre! aunque me cortases las manos,
y me quemes con fuego, no cesaré sino en servir 4 Allah, mi sefior.”

3 Guillén Robles, Leyendas moriscas, 1:211-212; “Y los 4ngeles lloraban por ella y rroga-
ban 4 Allah por ella.”

% Guillén Robles, Leyendas morigeas, 1:213-214: “ ‘Alégrate, que la piedad de Allah cs
sobre .’ Y jugaban con ella, como el perro con su amo, y traianle las frutag y comfa de
ellas.” Note that in the Castilian version, the dove does not give as much instruction in
Islam, and a white doe appears to lead her to a sheltering cave, licks her wounded arms
to heal them, and brings her food, 46.

% Guillén Robles, Leyendas moriscas, 1:216: “Sefiora madre, cuando llegaré esta carta
sacards 4 la hechizera de mi alcézar y de mi reyno, que ella nos ha hechizado 4 todos, y
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wilderness her daughter-in-law, her grandchild, and the doe that had
first led the king to rescue Carcayona.

Once more in the wilderness, Carcayona cries out to Allah. The
golden dove appears and tells Carcayona that Allah is with her and
will have pity on her. It directs her to pray to Allah for the restoration
of her hands, urging her to ask this favor so that Allah will not be
denied his power of goodness. As Carcayona prays, she falls asleep
and later awakens to find her hands miraculously restored. Delighted,
she gathers up branches to construct a shelter where she and the child
and the doe can live.

Meanwhile, the king of Antioch has returned home to find that his
wife, his son, and the doe have been banished. Realizing that some
women of “great envy” have forged the letter to his mother, he sets
out to find Carcayona again.* Allah guides him to the shelter she has
built. The king calls “with his loudest voice,” but Carcayona “did not
want to respond, because he had betrayed her and ordered her thrown
out of his house.”® He convinces her that he did not write the letter
ordering her banishment, and he rejoices in the miracle of her restored
hands. “O my love,” he says to her, “let us go to our kingdom.” But
she replies, “I will not return to the place of such evil people.” As the
storyteller recounts, “the king did not stop from entreating her, and
telling her that there would be a new city, where the religion of Allah
could be taught.”* They agree that together they will build a new city
on the banks of the Euphrates. “And it was populated then in a short
time and they called it the city Carcayona, and they taught in it the reli-
gion of Allah, may he be glorified.”” The story then concludes with
Arabic words and the affirmation “There is no force or power, but in
God, the high, the great.”*®

In its simplest form, the story conforms to Vladimir Propp’s mor-
phology for the fairy tale with two “moves,” or major events, of “vil-

nos ha hecho dexar nuestra ley, que aquel hiyo que ha parido no es mio; y si no hazes
lo que yo mando, nunca més me verds.”

¥ Guillén Robles, Leyendas moriscas, 1:216: “Y asi como el rey fué partido, Carcayona
pari6 un hiyo, y las otras uyeres tuvieron grande envidia, y ordenaron una carta, como
que el rey la enviaba 4 su madre.”

% Guillén Robles, Leyendas moriscas, 1:219: “con lo mdés alto de su voz, y no queria
responderle, porque le habia hecho traycién y mandarla echar de su casa.”

% Guillén Robles, Leyendas moriscas, 1:220: “’Oh ‘mi amada! vdmanos a4 nuestro
reino.’—’Yo no tornaré al lugar de tan mala yente.” Y no césé el rey de rogarla, y dezirle
que la harfa una cibdad de nuevo, para que ensefiasen en ella la religién de Allah.”

¥ Guillén Robles, Leyendas moriscas, 1:220-221: “Y fué luego poblada en poco tiempo,
y laméronla Iz cibdad Carcayona, y ensefiaron en ella la religion de Allah, ensalzado sea.”

% Guillén Robles, Leyendas moriscas, 1:221: “No hay fuerza ni poder sino en Dios, el
alto, el grande.”
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lainy.”® In the first act of villainy, Carcayona’s father orders her hands
cut off and exiles her to the wilderness, clearly a sentence of death.
Then, after she has survived and married the king of Antioch, a forged
letter tricks his mother, who carries out the second act of villainy. She
banishes not only the handless Carcayona to the distant mountain, but
her infant son and the doe, as well. Unlike the Grimm version that
blames a Devil for victimizing the Maiden, the Morisco tale clearly
identifies the cruel perpetrators as human actors—her own father, and
her mother-in-law who is tricked by envious women. The villainy,
then, constitutes not merely abuse but betrayal by the very adults who
should have protected her.

The tale of Carcayona shows what happens when men and women
violate the gender order. King Nachrab instigates the drama by inces-
tuous advances that pervert his protective fatherly role. Carcayona
questions him, asking how she can be both wife and daughter to him.
After the visit of the dove, Carcayona breaks more gender prescrip-
tions by speaking out against her father’s religion and disobeying his
orders. The king further betrays the masculine role of protective father
by ordering the amputation of his daughter’s hands and her abandon-
ment in a distant wilderness. The king of Antioch’s mother conforms
to the feminine role of carrying out what she believes are her son’s
orders to banish her daughter-in-law and grandchild. But in doing so,
she betrays the feminine role of nurturing love.

Yet Carcayona’s disobedience of her father and refusal to follow her
husband home do not result in evil. Refusing to observe the rule of
passive obedience for females, Carcayona brings what she believes is
a better religion to her world and builds a shelter for herself and her
child in the wilderness. Her story implies that she has remained obedi-
ent to a higher imperative—that of the “true word” of Allah. Rather
than merely allowing the king to rescue her and take her back to his
home, she does not agree to go with him until he urges her to come
with him to build “a new city” where the religion of Allah can be
taught.® Carcayona thus refines the ideal of woman; more than a crea-
ture of passive docility, the perfect woman must obey Allah above all,

* Propp, Morphology of the Folktale, 92.

# Note that the ending of this Aljamiado version of the story differs from that of the
Castilian version, in which Carcayona obediently returns to his palace with her husband,
and there everyone rejoices in the restoration of her hands: “Benido el dia el prinzepe
subié 4 su mujer en su caballo con su yjo en brazos, y el prinzepe 4 pié tomaron el
camino de la ziudad, y llegando . . . sus duefias y donzellas de la prinzesa binieron luego
4 darle de comer y bestir, como lo tenfan de costumbre, y qéiando bieron un milagro tan
grande, y verla con ermosas manos, almiradas y contentas y con grande alegria daban
grazias 4 Dios,” Guillén Robles, Leyendas moriscas, 1:52.



32 CHAPTER1

and this obedience justifies her disobedience to men. Rather than de-
pending on men’s protection, she must make decisions and take action
to ensure the survival of herself and her children.

Myth, Memories, and Power

Whether written as stories or carved in stone and wood, myths and
memories played a powerful role in early modern Spain, for they
served to justify oppression by a dominant order as well as to encour-
~ age resistance against it. At first glance, the story of Carcayona and
the memories inscribed in buildings and monuments might seem mere
fantasy, far removed from the reality of the lives of sixteenth-century
Moriscos. Yet they could remind Moriscos of the power of their faith
and the glory of a past when Muslims had ruled Iberia. And they sym-
bolized to Christians what they yet needed to dominate if they were to
maintain their hard-won political control. Not surprisingly, Christians
attempted to destroy or transform these memories by burning Mo-
riscos” writings and reconfiguring their buildings and monuments as
symbols of Christian power. ’

Moriscos’ memories of their past persisted even more strongly as the
bonfires of their writings and the co-opting or razing of their buildings
converted them into myths. No longer simple memories of actual peo-
ple who had lived in the past, they evolved into symbols of powerful
beings whose dilemmas and actions helped them understand their
own problems. Moreover, they became a form of the social conscious-
ness so essential to the shared interpretive frameworks that people
construct.”! Struggling to make sense of a world that must have some-
times seemed chaotic and overwhelming, Moriscos could look to their
myths for reassurance and inspiration. They also found in them possi-
ble strategies that they could follow in sixteenth-century Spain. Myths
of both story and monument grew especially powerful as they became
a source of shared identity, and the power of these myths must have
increased as those in authority attempted to proscribe them.

Although the myths of Carcayona and the Ibero-Muslim monu-
ments may seem unrelated, they both raise questions about power. It
is true that the story of the handless princess appears to be more about
powerlessness, while the myths of those marble arches, carved ceil-
ings, and thick-walled fortresses exalt the power of Muslims in a glori-

“ Jonathan D. Hill, introduction to Rethinking History and Myth: Indigenous South Amer-
ican Perspectives on the Past, ed. Jonathan D. Hill (Urbana and Chicago: University of
Hlinois Press, 1988), 5.
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ous past when they had ruled much of the Iberian Peninsula. However,
just as Carcayona becomes powerless when cruel authorities treat her
unjustly, Muslim buildings and monuments lose their power as sym-
bols of Muslim grandeur when Christian conquerors take them over
to represent their own glory. The construction of a Christian cathedral
within the Great Mosque of Cordova, for example, represents not only
an arrogant intrusion but indeed a rape that defiled and degraded the
glory of former Muslim rulers.

In a sense, Muslim buildings and monuments suffer a mutilation as
grave as that of Carcayona. The fate of the Great Mosque of Seville,
recounted above, exemplifies this. After Ferdinand III and his forces
took the city in the thirteenth century, the victorious Christians razed
the mosque, leaving only its minaret and patio of orange trees, which
were incorporated into the construction of a huge Gothic cathedral.
More than merely the destruction of a sacred Muslim site, the construc-
tion of this cathedral mutilated it, leaving only a few parts of it intact,
but even then disfiguring and reducing them to conform to the needs
of a hostile and victorious enemy.

As the victim of mutilation, Carcayona represents powerlessness,
but her story is also about power: that of Allah, who acts as a source
of empowerment, but also the perverted power of abusive humans.
Allah exercises power not only in sending the dove and the doe to the
young maiden; he also emboldens her to speak out against her father’s
religious beliefs. Although Allah does not or cannot prevent the evil
carried out by Carcayona’s father and her mother-in-law, he neverthe-
less has the power to resolve her ordeals miraculously. At the story’s
end she is no longer the powerless maiden without hands; she has re-
gained her hands and has built a shelter for her child, the doe, and
herself. She has become a testimony to the “true word,” a sign of
Allah’s loving power to work through humans and animals. She
proves that Allah empowers the faithful to survive, even to overcome
great suffering and build a new city dedicated to the worship of the
true God.

Undoubtedly, the story of Carcayona appealed to Moriscos of six-
teenth-century Spain, for they could identify with this victim of cruel
injustice. All around them they could see evidence of the mutilation of
the buildings and monuments that represented a glorious past. In a
very real sense, the regulations forbidding the practice of their religion
and culture left them wounded like the Handless Maiden. Forced to
convert to Christianity if they wished to remain in the Spanish king-
doms, these people lost their religious leaders and mosques. The Chris-
tian icons that they had to worship must have seemed idolatrous to
them. They had to replace their Muslim names with Christian ones and
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their clear monotheistic faith with a doctrine of the Trinity that they
saw as polytheism. After purchasing a few years of grace, they could
‘no longer speak Arabic nor have any writings in Arabic or Aljamia.
Officials forbade their dances and songs, their baths and rituals mark-
ing life passages such as birth, marriage, and death. As inquisitors in-
creased their persecution of Moriscos, even their cooking and eating
practices became suspect as evidence of apostasy, that is; backsliding
into & previous religion. Unable to define themselves through their cul-
ture and religion, Moriscos must have felt like the Handless Maiden—
betrayed and wounded in this case by Christian officials who had
promised Muslims, in the terms of the surrender of Granada in 1492,
that they could freely practice their own religion.

Just as Carcayona suffered for her loyalty to the true religion, Mo-
riscos also suffered. Inquisitors who prosecuted them must have
seemed as cruel and unjust as Carcayona’s father and mother-in-law.
And just as Carcayona found that her religion was not only a cause
of her suffering but, even more important, a source of empowerment,
Moriscos also found in their religious beliefs a source of hope and a
powerful motivation for preserving their identity and resisting op-
pression.

Paradoxically, the story of Carcayona provides inspiration for ac-
commodation as well as resistance.” She survives in the wilderness
because she befriends the animals and then obediently marries the
young king who falls in love with her. She follows him to his homeland
and lives with him in his palace with his mother. In many ways, Car-
cayona shows that she can maintain her own integrity while accommo-
dating others, that she can keep the true faith while living with those
who do not share it. Her story validates the experiences of many Mo-
riscos in sixteenth-century Spain who externally conformed to the
dominant Christian culture while maintaining internal loyalty to
Islam. This longtime Muslim tradition of tagiyya, or “precaution,” had
developed earlier as Muslims sought to preserve Islam even when liv-
ing under oppression.”

2 Trene Silverblatt points out the Gramscian basis for this “contradictory conscious-
ness” and the dual notions of “accommodation in resistance” and “resistance in accom-
modation,” which she attributes to Eugene D. Genovese, Roll Jordan Roll: The World the
Slaves Made (New York: Vintage, 1974). See her article, “Political Memories and Coloniz-
ing Symbols: Santiago and the Mountain Gods of Colonial Peru,” in Hill Rethinking His-
tory and Myth, 174-194 nn. 12 and 14, 193.

8 Most scholars believe that tagiyya originated with Muslim Shi‘as living under Sunni
domination, particularly those dissenters who joined the secref societies of Isma‘ilis, Nu-
sayris, and Druses. See, for example, H. Lammens, Islan: Beliefs and Institutions, trans.
Sir E. Denison Ross (London: Methuen & Co., 1968), 168; The Shorter Encyclopaedia of
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Accommodation had long been practiced by Musllma who had lived
and intermingled with Christians for centuries on the therlan Penins
sula. Intermarriage had occurred in the medieval poriod, although
Christian rulers had forbidden it and officials of both Islam and Chila:
tianity strongly advised against it, concerned with preserving the pu=
rity of their respective religions and the loyalty of their members. Mo~
riscos who married Old Christians were more likely to become
“Christianized,” it was believed, and to permit their children to be ed-~
ucated as Christians. Not surprisingly, some Muslim leaders warned
their people not to remain in places where they would be subject to
Christian rulers, for tagiyya could not protect Muslims from contami-
nation by contact with these people.*

Although we do not know precisely how much impact Aljamiado
literature had on Moriscos of Golden Age Spain, the story of Carca-
yona—especially in oral form—could have played an important role
in supporting Morisco resistance as well as accommodation. With a
female protagonist, the legend could have been especially helpful for
Moriscas as they sought to understand and justify their resistance to
assimilation attempts. Like Carcayona, these women had entered the
political realm by resisting unjust authorities in their own homes.
Moreover, the Handless Maiden offered encouragement, for she had
been rewarded for her steadfast loyalty to the true faith; her hands had
been restored. To Moriscas, the white doe that was so crucial to Carca-
yona's survival in the mountain wilderness signified a steadfast Allah
who would not forsake those believers victimized for their faith.

Carcayona’s supportive role was not limited to the women of the
Morisco communities, for she held out to all Moriscos the hope for
rescue if only they remained loyal to the true faith. During the six-
teenth century countless Morisco prophecies of rescue circulated,
along with rumors that the Turks were poised to land and bring them
military victory, or that the French Huguenots were ready to send
them arms, or that unnamed people in North Africa would invade to

Islam, ed.. HA.R. Gibb and J. H. Kramers (Ithaca: Cornell University Press, 1961), 561-
562; Alvaro Galmés de Fuentes, Los moriscos (desde su misma orilla) (Madrid: Instituto
Egipcio de Estudios Isldmicos, 1993), 108-113; Louis Cardaillac, “Un aspecto de las rela-
ciones entre moriscos y cristianos: polémica y tagiyya,” in Actas del coloquio internacional
sobre literatura aljamiada y morisca (Madrid: CLEAM, 1978), 3:107-122; and sura 16:106 of
The Holy Quran: Text, Translation and Commentary, trans. and comim. Abdullah Yusuf Ali,
2 vols. (Cambridge, MA: Hafner Publishing Co., 1946), 1:685. Note that not all Muslims
accepted taqiyya, and some leaders believed that living under the rule of non-Muslims
would dilute their faith because they could not express it outwardly; see Dominguez
Ortiz and Vincent, Historia de los moriscos, 134-135.
# Dominguez Ortiz and Vincent, Historia de los moriscos, 134-135.
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vanquish their Christian oppressors.® Remembering the rescue and re--

ward of Carcayona could encourage Moriscos to hold firm in their faith
and to trust in Allah’s divine providence.

In contrast, Christians developed their own myths about Moriscos
that justified their harsh insistence on absolute loyalty and assimila-
tion. Moriscas may have seen their resistance to assimilation as a sa-
cred duty to preserve the true faith, but Christian authorities saw it as
treacherous obstinacy—treacherous because it meant disloyalty to
both Crown and Church. In fact, some Moriscos did communicate

with enemies of Spain in North Africa and in Turkey, and a small num-

ber of Turks had come to help the Moriscos during the Alpujarras re-
bellion of 1568-1570. These reports reinforced the stereotypical view
that vilified all Moriscos as spies for the Turks. As one contemporary
Christian, Pedro de Valencia, warned, “There are not ten, nor a hun-
dred, nor a thousand, nor a hundred thousand, but many more spies
and soldiers that the [Ottoman] Empire and Sect of the Ismaelists have
in Spain.”*

Even as they attempted to conform to the dominant Christian cul-
ture (at least externally), Moriscos (and also conversos, and crypto-
Jews who had ostensibly chosen to convert to Christianity) became
counteridentities against which Christians could unify and" “define
themselves.® Furthermore, they expressed their difference through re-
ligion, which provided both metaphor and a language of resistance.”
It is no accident that Christians increasingly oppressed Moriscos dur-
ing the sixteenth century, for this was a critical time for a developing
Spanish state in search of a unifying identity. Not all Christians, of
course, saw Moriscos as counteridentities to be opposed, and many

, Moriscos believed that they had become good Christians. Moreover,
most residents of sixteenth-century Iberia identified themselves as resi-
dents of a region rather than as members of a unified state or empire.

% For examples, see Garcia Arenal, Los moriscos, 55-62; Lopez-Baralt, Islam in Spanish
Literature, 198. For prophecies that the end of a sinful era was approaching, see Wiegers,
Islamic Literature in Spanish and Aljamiado, 240-242.

% For reports that Moriscos were aiding the Turks against Spain, see Dominguez Ortiz
and Vincent, Historia de los Moriscos; 28-30; Luis Cabrera de Cérdoba, Relaciones de las
cosas sucedidas en la corte de Espafia, desde 1599 hasta 1614 (Madrid: J. Martin Alegria, 1857),
367; and BN ms 8888, Pedro de Valencia, Obras varias (Zafra, 1606). Both Diego Hurtado
de Mendoza, La guerra de Granada, in Biblioteca de Autores Espafioles (1797) (Madrid: Atlas,
1946), 21:64-122, and Marmol Carvajal, Historia del rebelion, report that Turks helped
Moriscos to fight in this rebellion. )

7 Pedro de Valencia, Obras varias, 12.

* Peter Sahlins, Boundaries: The Making of France and Spain in the Pyrenees (Berkeley
and Los Angeles: University of California Press, 1989), 107.

¥ Sahlins, Boundaries, 9 and 123.
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Nevertheless, demonizing Moriscos as biologically and culturally
Other provided a myth for the infant state that veiled its divisive re-
gionalism and sacralized its origin in the Crusades of the Reconquest.
This myth claimed continuity with a holy war against the infidel, cul-
minating in the defeat of the Muslims in 1492. Many Christians per-
ceived Moriscos as direct descendants of those Muslims whom their
ancestors had defeated in a seven-centuries-long series of wars and
skirmishes. Christian authorities claimed the glory and legitimacy of
Reconquest heroes who had defeated the Muslims. Out of medieval
Reconquest experiences a “Spanish consciousness” began to develop,
deeply marked by “the profound infiltration of the concepts and men-
talities of the Crusades.”

Yet Muslims also claimed their own myths of the past, and they
found in both stories and monuments a paradoxical lesson. On the one
hand, these myths urged the Moriscos of early modern Spain to resist
oppression and reclaim their position of honor and power. On the
other hand, they suggested that accommodation might function as a
subversive form of resistance and provide an even more powerful
strategy for survival.

% Ron Barkai, Cristianos y musulmanes en la Espafia medieval (EL enemigo en el espejo)
(Madrid: Ediciones Rialp, 1984), 213. Simon R. Doubleday develops the hegemonic ratio-
nale for creating a common enemy in his unpublished paper, “On the Age of Spanish
Ghosts,” presented to the Society for Spanish and Portuguese Historical Studies, Ma-
drid, July 2003.
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MADALENA’S BATH

ORISCOS IDENTIFIED themselves not only through their
myths and memories, but also through their bodies, which

became the primary means that some Christians used to-

transform Morisco difference into deviance. Consider the case of Ma-
dalena Morisca, who stood before inquisitors of the tribunal of the
Holy Office of Seville in 1609, accused of washing herself as a Muslim.!
Rather than including a family name or the name of a husband or
owner, as most Inquisition records listed women, the clerk who re-
corded testimony in this case added to Madalena’s Christian name the
term “Morisca.” His choice of this term indicates the social and politi-
cal significance of religious status in this period. It also reveals a poli-
tics of difference in which people in power attempted to transform into
a badge of shame those identifications that less powerful people held
for themselves and sought to preserve as honor.

Inquisitors had called Madalena to appear before them to answer
the accusations of two witnesses. Both people had testified that they
had seen her very early one morning when she came into their com-
mon courtyard, in the town of Medina Sidonia, to bathe herself. They
watched as she washed her legs and thighs, face and head. One wit-
ness swore that she had washed her “shameful parts,” but the other
said that he had arrived too late to see that particular part of her bath-
ing. Inquisitors took these accusations very seriously, for they treated
bathing as evidence of an attempt to preserve Islamic ritual ablutions
even after baptism. Madalena had to take this accusation seriously, too.
For her, the washing of her body represented not only a dangerous act
that identified her as a deviant who must be punished, but also a form
of self-identity. Her body thus became the focus for both self-knowl-
edge and oppression.

1 All information for this case is from Archivo Histérico Nacional (Madrid), hereafter
AHN, Inquisicién, legajo 2068, pt. 3, no. 14; and legajo 2075, no. 19. Note that the person
recording this report may have mispelled her name for “Magdalena,” which is the more
common form in Spain. .

2 In many ways, Madalena’s case can be read like that of Eleno de Céspedes, which
Israel Burshatin has analyzed as a “narrative of a frontier culture whose boundaries
were being displaced from the political map to the bodies of those subordinated by Cas-
tilian and ‘old’ Christian rule.” See his important essay, “Written on the Body: Slave or
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Madalena’s story is not simply that of one isolated woman sneaking *
an early morning bath in what she thought was a deserted courtyard.
In early modern Spain, tens of thousands of other Moriscas literally
embodied their own identities in dress and bathing, dances and songs,
prayers and fasts, remedies and love magic, food and family, and in
celebrations of birth, marriage, and death. Morisco men also embodied
their identities, but historical records often subsume this into accounts
of their rebellions and military actions. Moreover, women played a
major role in preserving Hispano-Muslim culture as their male reli-
gious leaders had to retreat into exile and many Morisco men disap-
peared into captivity or hiding.® Yet both men and women preserved
and passed on to the younger generation certain habits and knowledge
of the body that sustained their culture. In contrast, most Christian
authorities regarded embodied Morisco knowledge not as a valuable
heritage, but as evidence of difference that they found increasingly
intolerable.

A variety of historical sources shows that embodied knowledge
demonstrates the power of oppression and the strength of resistance,
as well as significant evidence of “muted groups” in history, those peo-
ple for whom historical records provide little direct voice.* Moriscos
left few written records of their thoughts and ideas, but historical docu-
ments describe their bodies, how they used them and identified them-
selves through their bodies. Inquisition records tell of charges against
accused Moriscos, testimony against them, and how they responded.
Ecclesiastical records discuss the problems with Moriscos and propos-
als for how these should be solved. Local and royal documents include
several debates about “the Morisco problem” and proposals for its so-
lution. Literature of the time in both Castilian and Aljamfa reveals

Hermaphrodite in Sixteenth-Century Spain,” in Queer Iberia: Sexualities, Cultures, and
Crossings from the Middle Ages to the Renaissance, ed. Josiah Blackmore and Gregory S.
Hutcheson (Durham: Duke University Press, 1999), 420-456.

3 For an example of the expulsion of Muslim religious leaders, see the case of Yuce de
la Vagia, an alfaquf expelled by order of the Inquisition in Cuenca in 1495, in app. 1 of
Mercedes Garcia Arenal, Inquisicién y moriscos. Los procesos del Tribunal de Cuenca (Ma-
drid: Siglo Veintiuno, 1983), 119-120. In countless cases, Morisco men were captured and
enslaved during the rebellion of the Alpujarra, 1568-1570. In many other cases, men
penanced by the Inquisition were sentenced to “perpetual prison,” which was com-
muted to service as a galley slave; see, for example, the case of Baltasar Junila, a Morisco
arrested by the Tribunal of the Inquisition in Cordova in 1573, in Gracia Boix, Autos de
fe, 142-143. Many of the Morisco households listed for the city of Seville in 1581 were
headed by females; see AGS, Cdmara de Castilla, legajo 2183. See chapters 3, 4, and 5,
below, for more on the disappearance of men from Morisco households.

* The phrase is from David Sibley, Outsiders in Urban Societies (New York: St. Martin’s
Press, 1981), 16.
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Moriscos’ cultural practices, attitudes, and concerns that both Chris-
tians and Moriscos used to identify Moriscos through their bodies.

Madalena’s bath, then, discloses more than the body of a single
woman. It demonstrates the bodily nature of Moriscos’ strong sense
of identity, which becomes the basis for long-lasting and, occasionally,
unconscious resistance against acculturation. At the same time, it re-
veals the process by which Christians transformed Morisco difference
into deviance and inscribed it on the Morisco body. Finally, it shows
how the punishment of Moriscos demonstrates the political signifi-
cance of embodied knowledge in religious conflicts and in the writing
of history.

Moriscos” Embodied Self-Knowledge

Not all Moriscos learned an embodied self-knowledge in the same
way. Males and females clearly learned different things from and about
their bodies, beginning with rituals to welcome and name the newborn
baby and ending with rituals to bury the dead. Moreover, differences
in class, region, pre-Iberian origin, and length of time in Iberia also
affected the ways that Moriscos learned about themselves through
their bodies. After 1570, when Philip II decreed that some 50,000 Mo-
riscos of Granada should be relocated throughout Castile, local varia-
tions of Moriscos” knowledge bled together and spread to places that
had little previous knowledge of Muslims or Moriscos. Historical evi-
dence cannot tell us about all the variations in the ways that Moriscos
developed self-knowledge, but it does show very clearly that much
of this self-knowledge was learned through the body and became an
important basis for self-identity.

Consider, for example, the fadas, or rituals of Hispanic Muslims to
welcome newborn babies. These celebrations continued in modified
forms following the royal edicts that required Muslims to convert to
Christianity or leave the kingdoms of Spain in the early sixteenth cen-
tury® A ceremony in which the infant was welcomed to the commu-
nity and consecrated to Allah on the seventh day following birth, the
fadas included readings from the Qur'an and often animal sacrifice.
Traditionally, the baby’s father played a major role as he professed his
faith and named the child, taking it in his arms and introducing it as
a Muslim.

5 Michelle Ann Fuerch, “Tratado juridico: Edicién critica del manuscrito Aljamiado-
Morisco inédito 4987 de la Biblioteca Nacional de Madrid” (Ph.D. diss., Wayne State
University, Detroit, M1, 1982), 171-176. Ribera and Asin, Manuscritos drabes y aljamiados,
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After Christians required conversion by Muslims and prohibited
their fadas, women gradually took over the ceremonies, which became
less overtly Islamic and more private. They no longer included a read-
ing of the Qur’an or the ritual sacrifice of an animal. Instead, they be-
came occasions to welcome the infant and to neutralize Christian bap-
tism by washing away the baptismal chrism. The women gathered
together in one of their homes and undressed the infant, revealing its
body. They placed it on a cloth with grains of wheat and barley and
gold and silver items. After reciting prayers, they washed the child and
dressed it in clean clothing. As all the women present took hold of the
edges of the cloth beneath the child, one group of them asked its name
and another group responded. Then they lifted the cloth holding the
child and raised their voicestogether in an ululation described in his-
torical records as “1i i i 1i.(® /

Traditionally, circumcision followed for male babies on the eighth
day after birth, although this was increasingly delayed to the eighth
year because Christian authorities sought to prevent circumcision
through control of Morisco birth practices.” Some Christian travelers to
Africa had reported on circumcision of girls, but historical records con-
tain no evidence of female circumcision in Spain.® A common Spanish
term for circumcision at this time, refajar, was derived from an Arabic
word that denoted circumcision as a practice of purification.” Instruc-
tions from Charles V to the archbishop of Granada in 1526 included the
directive to watch Morisco midwives very strictly because they were
believed to circumcise newborn infants.”® Later in the century, the
Crown would issue specific prohibitions against Morisco midwives,

present ms 32, “Misceldnica” (sixteenth century), which includes a description of the
ceremony “para las criaturax de las fadax,” 129-130.

¢ Fadas are described in Dolors Bramon, “El rito de las fadas, pervivencia de la cere-
monia preislimica de la ‘Aqiqa,” in Las pricticas musulmanas de los moriscos andaluces
(1492-1609), ed. Abdejelil Temini (Zaghouan: Centre d’Etudes et de Recherches Otto-
manes, Morisques, de Documentation et d’Information, 1989), 33-35; Garcia Arenal,
Los moriscos, 96; and Pedro Longés, Vida religiosa de los moriscos (Madrid: Ibérica, 1915),
256-261.

" Dominguez Ortiz and Vincent, Historia de los moriscos, 92; for more on male circumci-
sion, see Bernard Vincent, “The Moriscos and Circumcision,” in Culture and Control in
Counter-Reformation Spain, ed. Anne J. Cruz and Mary Elizabeth Perry(Minneapolis: Uni-
versity of Minnesota Press, 1992), 78-92. Christian authorities regarded the circumcision
of both Judeo-conversos and Moriscos as physical evidence of apostasy, and they at-
tempted to prohibit both Judeo-converso and Morisco midwives. See Renée Levine Me-
lammed,-Heretics or Daughters of Israel: The Crypto-Jewish Women of Castile (Oxford and
New York: Oxford University Press, 1999), esp. 140-149; and n. 11 below.

8 Bunes Ibarra, La imagen de los musulmanes, 250.

® Vincent, “The Moriscos and Circumcision,” 79.

0 Dominguez Ortiz and Vincent, Historia de los moriscos, 122.
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who were said to prevent baptism of newborn infants and to carry out
circumcision of baby boys."

The Inquisition considered circumcision a very serious indication of
apostasy, or false conversion, and inquisitorial records show that many
Moriscos were accused of being circumcised and of carrying out cir-
cumcision on others. Maria Herndndez de Zorzala, for example, was
accused of telling a young Morisca that if she had a son, she should
call Marfa to be the comadre (midwife or godmother) so that she could
circumcise him, “which they do to all the boys in Berbery so that they
are Moors.”!? In another case, a Morisco couple who feared they would
be accused of having already circumcised their son took the child to
the parish priest to be baptized in Cordova in 1588, carrying with them
a written notice that the child had been “born circumcised.”* Many
adult males who had spent some time in Berbery or North Africa were
accused of having become Muslims and having allowed themselves to
be circumcised. In Murcia Hernando Alonso told inquisitors that he
had been captured in the war of Portugal and taken to Fez, where he
had allowed himself to be circumcised so that Muslims would not kill
him." Clearly, circumcision had become a very significant and danger-
ous marker of religious identity. :

As Morisco children grew older, they heard and learned to imitate
the Arabic language that Moriscos in Valencia, Granada, and some iso-
lated mountain hamlets continued to use. They sang and danced as
they saw other Moriscos celebrate traditional musical festivals called
zambras and leilas.”® Some of them learned to play the drums, flutes,
trumpets, lutes, mandolins, and zithers so important to Morisco music.
A drawing that depicts a Morisco dance and musical instruments in
sixteenth-century Granada appears in figure 3.

The children quickly became familiar with traditional Muslim foods
and with the Muslim practice of eating while seated on the ground.

1 “Instruccién de los moriscos valencianos,” of 1561, reprinted in Garcia Arenal, Los
moriscos, 110, calls for expelling Morisco midwives and all religious leaders of the Mo-
riscos. Domingiez Ortiz and Vincent, Historia de los moriscos, point out that Morisco mid-
wives were suspected of performing abortions as well as circumcisions, and of avoiding
baptism, 122.

2 AHN, Inquisicién, legajo 1856, expediente 11, quoted in Juan Aranda Doncel, Los
moriscos en terras de Cérdoba (Cordova: Monte de Piedad y Caja de Ahorros de Cérdoba,
1984), 338: “si pariese un hijo habia de ser su comadre y le habfa cortar el ollejo de su
natura, que en algaravia se decia taharon, y que en Berberfa se hacfa a todos los nifios
para que fuesen moros.” :

B Quoted in Aranda Doncel, Los moriscos, 302; the phrase is “nacié circuncidado.”

1t AHIN, Inquisicién, legajo 2022, no. 13 (1583).

18 Julian Ribera, Historia de la misica drabe medieval y su influencia en la espafiola (Madrid:
Editorjal Voluntad, 1927), 236-237.
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Fig. 3. The Morisco Dance. Authentic Everyday Dress of the Renaissance: All 154
Plates from the “Trachtenbuch” (New York: Dover Publications, 1994),
plates 89 and 90.

Both boys and girls learned Muslim taboos against consuming pork -
and, in some regions, wine. They observed the ritual slaughter of ani-
mals, but girls were more likely than boys to learn Muslim food-prepa- '
ration methods, such as cooking meat in oil rather than fat. Girls were
taught more, also, about domestic remedies and how to heal the bddy
in their homes. From their mothers and other older women, they
learned the secrets of love magic, using amulets and potions and spe-
cial recipes to control the body and its desires.”

% More information on these Morisco practices is in Garcfa Arenal, Los moriscos,
87-95.

17 Aljamiado writings are especially rich sources for Morisco practices of domestic
healing and love magic, most notably the following examples in Ribera and Asin, Ma-
nuscritos drabes y aljamiados: Libro de dichox marabilloxox, 99-101; Libro de las suertes, 103—
105; and the last section of ms 59, Misceldnea, which contains cabalistic formulas, amu-
lets, magic recipes, and conjurations. Marfa Helena Sanchez Ortega discusses important
aspects of love magic in “Sorcery and Eroticism in Love Magic,” in Cultural Encounters:
The Impact of the Inquisition in Spain and the New World, ed. Mary Elizabeth Perry and
Anne J. Cruz (Berkeley and Los Angeles: University of California Press, 1991), 58~92.
Also see the interesting essay by Yvette Cardaillac-Hermosilla, “Quand les morisques se
mariaint,” Sharg al-Andalus 12 (1995): esp. 483-486.
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In their homes many Morisco children learned Arabic prayers and
the rituals of Islam, including daily ablutions and the fast of Ramadan.
To purify their bodies before prayer, they washed their faces and
heads, their hands up to the elbows, their feet up to the calves.”® Fol-
lowing the example of their elders, they rinsed their mouths and nos-
trils and ears three times, and cleaned between their toes as they
washed their feet. They cleaned their bodies after eliminating waste,
and later they would recognize that they must wash themselves fol-
lowing sexual activity. After menarche, girls carried out the ablutions
to purify their bodies following menstruation and giving birth."”

Marriage brought more experience of sex and the body, especially to
Moriscas. Women took over the preparation of the bride, and some
even specialized in leading these preparations as maestra de bodas, or
wedding director. The women bathed the bride and, before dressing
her, applied henna to her face, hair, hands, and feet.”’ Then they formed
a procession to take the bride to her new residence. Through the streets
they danced and sang, some playing flutes, stringed instruments,
drums, and even trumpets.” Traditionally, the bride was to keep her
eyes closed during the procession, and she could not speak when she
reached the groom’s house until after the wedding night—in some
cases, for the next seven days.”? The next morning the wedding mis-
tresses would wish the couple well and cut the bride’s hair to the level
of her throat.?? Once pregnant, these young women learned more about
their bodies and the life they nurtured within them.

The birth of children brought to both men and women opportunities
for learning and teaching embodied knowledge. As parents, Moriscos
played a central role in socializing their children. Figure 4, for example,
shows how mothers dressed their daughters in clothing similar to their
own. Teaching ritual ablutions and the raising and lowering of their
bodies for praying the zala five times a day as they faced East, Morisco
parents replicated for their children their own childhood initiation into

8 This and all information on ablutions and prayers is from BN ms 4987, Tratado juri-
dico; also see the. critical edition: Fuerch, “Tratado juridico,” 76-177.

1 BN ms 4987, Tratado juridico; Fuerch, “Tratado juridico,” 120-121.

?Vincent, “Las mujeres moriscas,” 3:592. Additional information on marriage is in
'Cardaillac-Hermosilla, “Quand les morisques,” 477-505.

2 Ribera, Historia de la miisica, 236. Note that ritual ablutions were prescribed for both
bride and groom.

2 The 1587 case of Isabel Morisco widow of Cebriédn and slave of Dofia Teresa Mesia,
before the Inquisition in Cordova indicates that at least in some Morisco marriages,
brides were not to speak to their husbands for the first seven days (“Y al tiempo que se
cas6, guardé una ceremonia de moros, que fué los primeros siete dias de su casamiento
no hablar con su marido, aunque estaban juntos”), Gracia Boix, Autos de fe, 223.

2 Longds, Vida religiosa, 277-283.

Fig. 4. Morisca and Child. Authentic Everyday Dress of the Renaissance: All 154
Plates from the “Trachtenbuch” (New York: Dover Publications, 1994), plate 80.
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embodied knowledge. Marfa de Hocayaz, for example, was said “to
have taught her children many prayers and ceremonies of the sect of
Muhammad and to have said and done them.”* For many Moriscos,
the lessons that they learned as children would persist, sometimes
even unconsciously, because they had apprehended them with move-
ments and the senses of their bodies.

Morisco women and men became more aware of the knowledge that
they sought to preserve in their families, even as they acted to prepare
for burial the bodies of family members who had died. By tradition,
family members and friends washed the body and then dressed it in
a clean shirt or chemise and head covering. Sometimes the garments
were decorated with silk embroidery and gold and silver.” Attempting
to avoid the presence of a Christian priest, they shrouded the body in
clean linen and gathered around it in one of their homes to say Muslim
prayers together. If they could, they would bury the body on its side
in virgin soil with its head facing the direction of Mecca® As was
pointed out by Jaime Bacaria, a Morisco from Elche, Christian and
Morisco burial practices differed distinctly. Moriscos buried their dead
each in its own grave away from the church, he said, while Christians
were “in error and deceived” as they buried their dead together in or
" near the church.”

Throughout their lives, Moriscos acqulred self- knowledge through
body experiences that gave them an identity so deeply inscribed that
they resisted Christian pressure to assimilate. In many cases, they had
to hide this resistance behind a passive conformity to the laws of their
Christian rulers. They accepted Christian names at baptism, for exam-
ple, although' they might continue to use Muslim names in their
homes. In addition, some Moriscos carried out overt resistance against
Christian pressure to abandon their embodied self-knowledge and for-
sake their self-identities so well learned through their bodies. During
the 1568-1570 Morisco rebellion in southern Spain, women even joined
in the physical fighting against Christian forces.”

% Gracia Boix, Autos de fe, 166, for her case before the Inquisition of Cordova in 1577;
the phrase is “haber ensefiado a sus hijos muchas oraciones y ceremonias de la secta de
Mahoma y haberlas hecho y dicho.” '

% AHN, Inquisicién, libro 991, contains information on burial practices in testimony
against several Moriscos in Zaragoza.

% Morisco burial practices are discussed in Longds, Vida religiosa, 285-290; and in
Garcia Arenal, Inquisicidn y moriscos, 62—63.

7 AHN, Inquisici6n, legajo 2022, no. 9: “los dichos christianos ivan herrados o enga-
fiados.” He was sentenced to appear in an auto de fe, to abjure de vehementi, a public
humiliation, but no more stringent penalties because he appeared to be of “little under-
standing” (“hombre de poco entendimiento”).

B Relacién muy verdadera sacada de una carta, n.p.
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From Difference to Deviance

Morisco difference became transformed into deviance as Christiang
used strategies that they had already developed against Judeo-conver-
sos. Even before the Christian-Morisco hostilities of the sixteenth cen-~
tury, many cities and guilds in Iberia had passed regulations called
“purity of blood laws,” which assumed that impurity is inherited
through the blood. Originally aimed against Judeo-conversos, these
regulations increasingly proscribed Moriscos, as well, from enjoying
certain privileges, such as holding particular offices or titles, engaging
in specified occupations, or attending universities.”

Christians and Muslims had known about their cultural and reli-
gious differences from centuries of living together, but the subjugation
of all Hispanic Muslims to Christian rule by 1492 led to a sexualization
of those differences.® Perhaps in response to their own fears of Muslim
military might, victorious Christian warriors “feminized” the defeated
Muslims, stripping them of their masculine markers by prohibiting
them from carrying knives and by denigrating their culture. Although
the terms of the Muslims’ capitulation in 1492 granted them the right
to observe their own religion, this right disappeared in less than a de-
cade. During the sixteenth century Muslim differences became Mo-
risco deviance as Christians focused on Morisco bodies as the site of
their cultural practices.

Bathing and ritual washing, for example, had long been recognized
as a difference. Christians often conflated into a single category of Is-
lamic ritual the practices of bathing the entire body, washing the
hands, and ritual ablution. One chronicler attributed Christian military
victories to Muslim baths, which, he declared, “were the cause of a
certain softness in their bodies, and of excessive pleasure, from which
there proceeded idleness and other deceits and evil dealings which
they inflicted on one another in order to sustain their customary
ease.” In the sixteenth century, this sexualized rhetoric took on the

¥ Sicroff, Los estatutos de limpieza; Henry Kamen, Inquisition and Society in Spain in the
Sixteenth and Seventeenth Centuries (Bloomington: Indiana University Press, 1985), dis-
cusses these statutes, esp. 115-133. Also see Linda Martz, “Pure Blood Statutes in Six-
teenth-Century Toledo: Implementahon as Opposed to Adoption,” Sefarad 54 (1994):
83-107.

* 1 ouise Mirrer, Women, Jews, and Muslims in the Texts of Reconquest Castile (Ann Arbor:
University of Michigan Press, 1996), 54-56.

3 Pulgar, quoted in Harvey, Islamic Spain, 271. See also José Jiménez Lozano, Judios,
moriscos y conversos (Valladolid: Ambito, 1982), 100, for the assertion that Castilian con-
tempt for “effeminate” bathing had led to the destruction of most Muslim bath buildings
by the end of the fifteenth century.
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legal form of directives from the Crown, which told local authf)ri.ties
that among those tasks they must perform to “instruct” and Christian-
ize Moriscos, they were required to enter their homes and remove any
baths or bathing vessels.” '

As the Inquisition began to prosecute Moriscos who continued their
Muslim traditions, it aimed its institutional power against such bath-
ing practices. It issued edicts of faith that publicly called on the faithful
to denounce themselves and others for engaging in forbidden acts, in-
cluding baths and washing, as evidence of Morisco apostasy. In their
edicts inquisitors transformed such customs into a deviance of the
flesh as they condemned “bathing the arms, the hands, elbows, face,
mouth, nose, ears, legs, and shameful parts.”33 And witnesses use(_:l the
same language as they denounced Moriscos for bathing “the legs,
thighs, face ... and head,” including their “shameful parts.”* A wit-
ness in Murcia had noticed that her roomer, Beatriz de Mendoga, fre-
quently had her daughter carry water to her room; one night she had
looked into the room and found Beatriz “stark naked, although she did
not see her wash.”® In another case, Juan Carazén, under questioning
by inquisitors of Cuenca, confessed that he had stripped naked to carry
out the ritual bathing that he believed would free him from the “fires
of Chiana, which is hell.”?

Christians sexualized Muslim differences in marriage rituals and
practices. They imputed to Moriscos a lack of sexual restraint because
they married cousins within forbidden degrees of relatedness, thus
breaking the Christian taboo. Many Christians regarded such mar-
riages as incest.” To friar Jaime Bleda, preacher-general of the Domini-
can Order, Moriscos were “male goats” or “cuckolds.”® Damian Fon-

2 Gee the informe from Madrid to Valencia printed in Garcia Arenal, Los moriscos,
116-125.

® AHN, Inquisicién, libro 1244, 107: “bafidgndose los brazos, de las manos, los cobdos,
cara, boca, narices, oydos, y piernes y partes vergonzosas.”

3 AHN, Inquisicién, legajo 2068, no. 17: “labarse las piernas, muslos, rostro ...y aa-
veca ... las partes vergongosas.”
. % AHN, Inquisicién, legajo 2022, no. 21: “avia visto a la dicha Beatriz desnuda en
cueros aunque no la bio labar.”

% Garcia Arenal, Inquisicion y moriscos, app. 4, 137: “se desnudava en carnes y se la-
vaba . .. por que dios me las libre de los fuegos de Chiana que era el infierno.” '

¥ BN ms R11918, Damian Fonseca, Justa expulsion de los moriscos de Espafia: con la in-
stroccion, apostasia, y traycion dellos y respuesta & las dudas que se of recieron acerca desta r.nate—
rig (Rome: Jacomo Mascardo, 1612), 110-111. See also Bernard Vincent, “50,000 moriscos
almerienses,” in Almeria entre culturas siglos X1l al XV1I, Coloquio Almeria Entre Culturas
(Ameria: Instituto de Bstudios Almerienses, 1990), 507. )

% BN ms R 15.119, Jaime Bleda, Cordnica de los moros de Espafia (Valencia: Felipe Mey,
1618), 897; the term he used is “cabréon.”
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geca, Dominican chaplain to the Conde de Castro and ambassador in
Rome, asserted that Moriscos asked for the rites of holy matrimony in
the Christian church only after carrying out the Muslim wedding—a
complex rite of Qur'anic readings, dowry agreements, dyeing red with
henna parts of the bride’s body, and singing and dancing the leilas and
zambras that secular instructions and inquisitorial prosecution repeat-
edly forbade.”

In fact, some Moriscos did continue to marry in the Muslim manner
and wrote marriage contracts in Arabic that followed traditional for-
mulas. A betrothal contract written in Arabic and found by agents of
the Inquisition in the home of Gaspar Febrer, a Morisco in the King-
dom of Valencia, began with these words: “Praise be to God, unique
in perfection, glorious and exalted, perfect in acts and words, who har-
monizes the hearts of women and of men.”# Listing the property that
both bride and groom would bring to the marriage, the contract also
noted that the groom married her “in virtue of the word of God—may
it be glorified and magnified—in accordance with the Sunna of the one
sent from God—may God bless him—and accordingly it is written that
he must treat the wife kindly while maintaining her at his side or must
dismiss her gently and give her good company and treat her well and
with privilege.”# Her father gave the bride in marriage, assuring that
“she is virgin, subject to his paternal authority, healthy in body and
mind, free from compromise and legal restrictions.”*

Polygamy appeared to be even more depraved to Christians, who
believed that this Muslim practice could overturn an entire social order
based on monogamy. Multiple wives, after all, threatened the careful
distribution of women as property of triumphant or privileged men in
monogamous unions. In practice, few Moriscos took more than one
wife except in times of crisis when men were killed or went into exile.

® Ana Labarta, “Contratos matrimoniales entre moriscos valencianos,” Al-Qantara 4
(1983): 57-87; Fonseca, Justa expulsién, 110-111; and Bemard Vincent, Minorias y mar-
ginados en ln Espafia del siglo XVI (Granada: Diputacién Provincial de Granada, 1987),
55-70.

# Labarta discusses and excerpts this contract and others in “Contratos matrimoni-
ales,” 57-87. She translated this passage as “Alabado sea Dios, tinico en la perfeccion,
glorioso y excelso, perfecto de actas y palabras, el que armoniza los corazones de las
mujeres y de los hombres,” 64.

41 Labarta, “Contratos matrimoriales,” 65: “La desposa en virtud de la palabra de
Dios—glorificada y ensalzada sea—de acuerdo con la Sunna del enviado de Dios—Dios
le bendiga—y segtn estd escrito que se ha de tratar amablemente y la esposa mientras
se la conserve al lado o se la ha de despedir bondadosamente y darle buena compafifa
y tratarla bien y [con] privilegio.”

2 [ abarta, “Contratos matrimoniales,” 65: “ella-es virgen, estd bajo su patria potestad,
sana de cuerpo y mente, libre de compromiso y plazo legal.”



50 CHAPTER 2

Nevertheless, Christians declared that the Qur’an provided for polyg-
amy and, according to Franciscan Arabist Ricoldo de Montecrucio,
“gives a very great license so that a man can have many women, young
ones and as many as he can take in battle and can maintain, and not
only single women,” he added significantly, “but even those belonging
to others.”® To people critical of Moriscos, polygamy could destroy a
social order in which women belonged to dominant men. These critics
suspected that Moriscos hid their polygamy behind the more com-
monly accepted practice of concubinage.*

Critics such as Don Alonso Gutiérrez and Pedro Aznar Cardona con-
demned polygamy and other Morisco marriage traditions that in-
creased their birthrate, comparing their “very great multiplication” to
that of “bad weeds.”® Moriscos “marry their children at a very young
age, apparently at eleven years for girls and twelve for boys,” com-
plained Aznar Cardona, and “[t]heir intent is to grow and multiply.”*
In fact, the implication that Moriscos engaged in more and earlier sex-
ual activity has been contradicted by recent research, which found that
in sixteenth-century Granada the average age for marriage for all men
was 24-25 years and for women 18-19 years, with Moriscas marrying
approximately 12 to 14 months earlier than Old Christian women.”” But
even the one year’s difference in age of marriage for women could
produce more children, as Serafin de Tapia Sanchez found among the
Moriscos of Avila.® Repeatedly many Christians expressed fears about
Morisco fertility, their anxieties not only fueled by genuine evidence
of population increase among Moriscos, but also confirmed by the fact

% BN, ms R 4.037, Ricoldo de Montecrucio, Reprobacién del Alcoran, n.p., chapter 1: “Da
lice[n]cia muy larga para q vn ombre pueda tener muchas mugeres, ma[njcebas y mogas
ta[n]tas qua[n]tas pudiere alguin]o tomar en la guerra y pudiere ma[n]tener, ¥ no sola-
me[n]te las solteras mas avn las mugeres ajenas.”

“ Vincent, “50,000 moriscos almerienses,” 507.

% Informe of Don Alonso Gutiérrez, reprinted in Pascual Boronat y Barrachina, Los
moriscos espafioles y su expulsion: Estudio histdrico-critico, 2 vols. (Valencia: Francisco Vives
y Mora, 1901), 1:635; Pedro Aznar Cardona, quoted in Garcia Arenal, Los motiscos, 233.

% Aznar Cardona, quoted in Garcia Arenal, Los moriscos, 233.

7 Vincent, Minorias y marginados, 49. See also James Casey and Bernard Vincent, “Casa
y familia en Granada,” in La familia en la Espafia mediterrinea (siglos XV-XIX), ed. Fran-
cisco Chacén (Barcelona: Critica, 1987), 172-211; Margarita Marfa Birriel Salcedo, “Mu-
jeres y familia, fuentes y metodologfa,” in Conceptos y metodologia en los estudios sobre In
mujer, ed. Barbara Ozieblo (Mélaga: Universidad de Malaga, 1993), 43-69; and Margarita
Marfa Birriel Salcedo, “La experiencia silenciada, las mujeres en la historia de Andalucfa.
Andalucia moderna,” in Las mujeres en la historia de Andalucia, Actas del Tl Congreso de
Historia de Andalucia (Cordova: Junta de Andalucia, 1994), 44

% Seraffn de Tapia Sanchez, La comunidad morisca de Awila (Salamanca: Gréficas Varona,
1990), esp. 400.
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that most Moriscos married, undeterred by a Christian veneration of
virginity and celibacy.”

Slaveowners expected sexual services from their slaves, and their re-
lations with Morisca slaves resulted in numerous offspring. Children
born to slave women inherited the mother’s slave status if the father
was a slave or free commoner, but they inherited their father’s status
if he was of the nobility and acknowledged his paternity.’® Some slave-
owners freed the children they had sired when they were baptized, or
granted them freedom in their wills. In some cases, slaves were able
to earn enough money to buy freedom for themselves and for their
offspring.® Whether slave or free, however, these children of Moriscas
would face the restrictions imposed by purity of blood laws. Moreover,
authorities took steps to ensure the inscription of slave status on their
bodies, branding many on the face or arms and minutely recording
their visible and distinctive features such as moles, eye color, and
bodily defects.”

With the growth of the Morisco population, Morisco differences
came to be perceived as increasingly dangerous deviance, and the body
was identified as the site of deviance. Not surprisingly, proposals for
solutions to the “Morisco problem” frequently included enslavement
or high marriage taxes as a way to discourage marriage. Some propos-
als even called for castration.” Francisco de Sarria argued that Moriscos
should be forbidden to marry among themselves and should marry
only Old Christians, that is, Christians with no Jewish or Muslim ances-
tors. To enforce this prohibition, he proposed that any children born of
a union between Moriscos should be enslaved as “servants of the
Church.” His concern with punishing those who would defile the pu-
rity of faith is also evident in a section of this same manuscript on the
case of Lucrecia de Ledn, penanced by the Inquisition in Toledo, and
alludes to false visions, demons, and the “amazon of heaven.”*

# Dominguez Ortiz and Vincent, Historia de los toriscos, 83-84.

% Antonio Dominguez Ortiz, “La esclavitud en Castilla durante la edad moderna,”
Estudios de Historia Social de Espafia 2 (1952): 369-428, esp. 413; Abdelwahab Bouhdiba,
Sexuality in Islam, trans. Alan Sheridan (London: Routledge & Kegan Paul, 1985), 105;
Aurelia Martin Casares, La esclavitud en la Granada del Siglo XVI (Granada: Universidad
de Granada and Diputacién Provincial de Granada, 2000), 255256 and 341-347.

51 Vincent, “50,000 moriscos almerienses,” 502-503.

% Dominguez Ortiz, “La esclavitud,” discusses descriptions of slaves’ identifying fea-
tures, 424; for branding of slaves, see BN ms VE 26-1, Pragmitica y declaracién sobre los
moriscos del Reyno de Granada (Madrid: Alonso Gémez, 1572), n.p.

% See the informe of D. Alonso Gutiérrez reprinted in Boronat y Barrachina, Los mo-
riscos espafioles, 1:637; see also Dominguez Ortiz and Vincent, Historia de los moriscos, 71.

* BN ms 721, Francisco de Sarria, Alegacion porque se justifica el cautiverio de los hijos de
los Moriscos, no siendo de legitimo matrimonio travada, y contrahido con Christianos Viejos,
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Even as they disapproved of Moriscos for their “excessive” sexual
activity that resulted in high fertility, Christians accused Moriscos of
sodomy and other nonreproductive sexual behavior that they strongly
condemned. To Christians such as theologian Pedro Aznar Cardona,
who wrote a justification for the expulsion of Moriscos, Muhammad
had “injured” marriage by approving polygamy, marriage within pro-
hibited degrees, and sodomy.® Asserting that the Quran invited both
men and women to engage in sodomy, Christian moralists used secular
laws and the Inquisition to prosecute what they called “the nefarious
sin.”* In this offense, almost exclusively prosecuted against males,
some of the accused purportedly took the passive role prescribed for
women in heterosexual relations, thus perverting the gender order and
subverting the order of “nature.””

Inquisitors issued edicts of grace to publicize those acts and beliefs
that the faithful must denounce in themselves and in others. As evi-
dence of “the sect of Muhammad,” faithful Christians must look for
those who said Jesus was a prophet rather than the son of God, that
Mary was not a virgin before, during, and after giving birth.*® They
must tell inquisitors about people who observed Friday as a holy day
and changed into clean clothing on this day, who ate meat on Fridays
and other days prohibited by the Church, and who ceremonially
slaughtered the animals they ate. The Christian faithful must denounce

1-12. Note that most Christian clerics cautioned against Christian women’s marrying
Morisco men because they assumed that the husband dominated the family and deter-
mined its religion. For an important study of sexual relations and taboos between Chris-
tians and Jews in an earlier period, see David Nirenberg, “Conversion, Sex, and Segrega-
tion: Jews and Christians in Medieval Spain;” American Historical Review 107:4 (2002):
1065-1093; and Nirenberg, Communities of Violence.

% BN ms R 2856, Pedro Aznar Cardona, Expulsién justificada de los moriscos espafioles
(Huesca: Pedro Cabarte, 1612), 96-114. '

% Often called “pecado nefando,” sodomy cases were prosecuted by the Inquisition
in Aragon and by secular justice in Castile. Authorities prosecuted many Moriscos for
sodomy, but they prosecuted many Christian clerics, as well. For Inquisition prosecution
of sodomy, see Rafael Carrasco, Historia de los sodomitas. Inquisicion y represion sexual en
Valencia (Barcelona: Laertes Editorial, 1986); Ricardo Garcia Cércel, Herejia y sociedad en
el siglo XVI: La inquisicién en Valencia 1530-1609 (Barcelona: Ediciones Peninsula, 1980),
288; and Monter, Frontiers of Heresy, 276-302. For the secular prosecution of sodomy in
Castile, see Mary Elizabeth Perry, ” “The ‘Nefarious Sin’ in Early Modern Seville,” Journal
of Homosexuality 15:3-4 (Spring 1988): 63-84, reprinted in The Pursuit of Sodomy: Male
Homosexuality in Renaissance and Enlightenment Europe, ed. Kent Gerard and Gert Hekma
(New York and London: Harrington Park Press, 1989). An example of Christian rhetoric
pointing to the Qurian as the basis for Muslim and Morisco sodomy is in Ricoldo de
Montecrucio, Reprobacién, n.p., chapter-1.

% Vincent, Minorias y marginados, 66.

% This and the following information on evidence of apostasizing from Islam are in
AHN, Inquisicién, libro 1244, Edicto de la fe, fols. 105-109.

MADALENA’S BATH 53

people who observed the fast of Ramadan or raised and lowered thelr
bodies in prayer, and—as we have seen—those who bathed their arms,
hands, face, mouth, nose, ears, legs, and “shameful parts.” Further-
more, they must name those who blasphemed the Holy Sacrament or
behaved rudely during Mass, as had Gémez Enrejmeda, a Morisco
who was said “to pass his hand over his face and place his nose be-
tween his fingers so that it appeared that he made a derisive gesture”
when the priest elevated the Holy Sacrament.”

In case after case, inquisitors condemned Moriscos who had been
denounced by witnesses for praying or bathing “as a Muslim,” for
keeping the fast of Ramadan or Islamic food taboos, for singing or
dancing or dressing “in the Muslim manner,” for observing Muslim
rituals at birth, marriage, and death.® Inquisitors seem to have been
especially concerned about Moriscos who were accused of teaching
Islam to others. Defendants in most of these cases were women who
were said to have taught their language and customs to children.
Leonor Hernandez, for example, was accused of teaching Islam to her
two sons, and witnesses said that Lucifa de la Cruz taught the religion
to those outside her family.® The Inquisition prosecuted both Morisco
men and women for attempting to leave Spain for North Africa where,
inquisitors believed, they would return to their original religion of
Islam.®

To justify their opposition to Moriscos, Christian writers cited biblical
passages such as Saint John’s vision of the beautiful woman in heaven,
shod in the moon and dressed in the sun, crowned by the stars, and
threatened by a seven-headed dragon.® To Damién Fonseca, an outspo-

% AHN, Inquisici6n, legajo 2022, no. 8: “pasar la mano por la cara y poner las narizes
entre los dedos de modo que les paresia dava higas.” Inquisitors gave him a compara-
tively lenient sentence “porque era hombre grueso y gerrado las narizes” (because he
was a heavy man and his nostrils were closed).

® For many of these cases against Moriscos in the tribunal of the Inquisition in Seville,
see AHN, Inquisicién, legajo 2075; in Murcia, see AHN, Inquisicion, legajo 2022; in Zara-
goza, see AHN, Inquisicidn, libro 991; in Cordova, see Gracia Boix, Auntos de fe.

8 For examples in the Inquisition records for Seville, see AHN, Inquisicién, legajo
2075, no. 8 for Leonor Hernanez; no. 11 for Lucia de la Cruz; and no. 19 for Fieronymo
Rodriguez de Giomar, who confessed that Maria Herndndez had taught him Islam, In
“Las mujeres moriscas,” 593, Vincent reports that Inquisition records show “the funda-
mental role of their mothers or their grandmothers in the matter of education,”

62 AHN, Inquisicién, legajo 2075, no. 4 for the case of Ysabel de Ilerrera, who was
accused of attempting to go to Berbery “to convert to being a Moor”; no. 9 for Pedro,
Berber slave, who “wanted to go to Berbery to be a Moor”; and no. 14 for Juana, a slave
who attempted to sail from Spain for Berbery with other slaves, Moors, and Christiang
of Berbery.

 Rev. 12:1-4. Note that the vision here reported is that of a woman about to give
birth and threatened by a dragon that wants to devour her child.
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ken critic of Moriscos, the lovely woman represented the pure Church;
and the leering dragon that menaced her was none other than Muham-
mad.* This curious marriage of biblical citations and sexual imagery
characterized much of the rhetoric in which Christians described Mo-
riscos. It contrasts starkly with the myths and memories that provided
Moriscos with images of hope and glory. While the tale of Carcayona
depicted difference positively in portraying the strength needed to pre-
serve goodness against great opposition, Saint John's vision represents
difference as a dangerous menace that must be opposed.
Sexual-religious imagery was limited neither to potential rape
scenes nor to rhetoric. Spanish Christians sexualized Moriscos through
laws and institutions in a process that transformed difference from
Christians into deviance of the body so dangerous that it could not
be tolerated. More important, this construction of a sexualized Other
engendered an enemy against which Christians from all the diverse
parts of Iberia could unite. Fonseca’s maiden, in my judgment, repre-
sented not only the pure Church but a nascent central state that was
developing hand in hand with a Church very much embroiled in the
politics of early modern Spain. As sexualization transformed Moriscos
into a dangerous deviant group, it provided imagery to justify and ex-
plain Christian oppression.® In their rhetoric, laws, and institutions,
Christians seized the power to say who Moriscos were and what they
represented, and their message was clear: Moriscos represented the im-
pure, the lewd, and the nefarious—in a word, pollution. Christians had
not only a right but a duty to defend themselves against this pollution.
Yet pollution is not a simple matter. Anthropologist Mary Douglas
has reminded us to look for deeper meanings of pollution, which “is
never an isolated event.”® To her, this notion makes sense only “in ref-
erence to a total structure of thought” that provides a gendered view
of the world and the basic conceptualization necessary to any society.
It legitimizes hierarchy and authority, establishes rules for inclusion,
and justifies exclusion—qualities also essential for a political state. In
early modern Spain, the Christian ruling class used religion to legiti-
mize its authority, and it used pollution to justify exclusion. Purity of
blood statutes, for example, excluded people of Muslim or Jewish de-
scent from certain offices, from many professions, and from attending

% Fonseca, Justa expulsion; this apocalyptic vision for Christians contrasts starkly with
Morisco apocalyptic visions, discussed below in chapters 3 and 6.

®hooks, Yearning, points out that sexuality “has always provided gendered meta-
phors for colonization,” and this “political power of representations cannot be ignored,”
57 and 72.

% Mary Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo (New
York and Washington: Frederick A. Praeger, 1966), 41.
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university. Never completely effective, these statutes were circum-
vented by false genealogies that new converts purchased and also by
local communities that saw little reason to enforce them. Nevertheless,
purity of blood statutes implied that “tainted” people would pollute
“pure” Christians through marriage, and their offspring would clearly
be tainted. These laws assumed that converted Jews and Muslims,
often called “New Christians,” could never attain the purity of “Old
Christians.” As historian Ricardo Garcia Cércel has noted, purity of
blood statutes transformed an old religious problem of difference into
a new social problem of biology.¥

In many ways, oppression of Moriscos involved “rituals of separa-
tion” that Douglas noted would hold in relationship the “key-stone,
boundaries, margins and internal lines” of the “total structure of
thought.”® Through solemn public announcements and ceremonies,
Christian sheriffs and clerics separated Moriscos from their mosques
and bathhouses, their religious leaders and language, their music and
dance, their traditions of food preparation and consumption. Forbid-
ding such aspects of their culture, authorities believed, provided the
best defense against Moriscos’ powers of pollution. Old Christians also
separated themselves from Moriscos through rituals of genealogical
accounting required by purity of blood statutes that strongly discour-
aged intermarriage, through inquisitorial rites that prosecuted and
punished Moriscos for apostasy, and through slavery that literally
branded Morisco arms and faces.

Golden Age literature justified such rituals by emphasizing the de-
ceit of these people and their proclivity for witchcraft. Traditions of
witchcraft, which historical records describe among Christians as well
as Moriscos, included love magic, through which women in particular
sought to control the object of their affection. Note here the sexual

 Ricardo Garcia Cércel, “Las mujeres conversas en el siglo XVL” in Historia de las
mujeres de Occidente, 3:603—604.

% Douglas, Purity and Danger, 41.

® Julio Caro Baroja, Los moriscos del Reino de Granada (Ensayo de Historia Social) (Ma-
drid: Artes Graéficas, 1957), 113, makes this point and says there was not much difference
in the love magic of Christians and Moriscos. For more on women and love magic, see
Maria Helena Sanchez Ortega, La mujer y la sexualidad en el antiguo régimen: La perspectiva
inquisitorial (Madrid: Ediciones Akal, 1992), 138-153; Sanchez Ortega, “Sorcery and Erot-
icism in Love Magic,” 58-92; and Cardaillac-Hermosilla, “Quand les morisques,” 477-
505. For literary references, see Caro Baroja, Los moriscos del Reino de Granada, 229-230,
where he discusses the old Morisca witch in La picara Justina and the fame of Moriscas
as witches in Guzmidn de Alfarache; and also José Maria Delgado Gallego, “Maurofilia y
maurofobia, dos caras de la misma moneda?” in Narraciones moriscas (Seville: Editoriales
Andaluzas Unidas, 1986), esp. 22-30 for discussion of Cervantes’s exemplary story, “El
coloquio de los perros.”
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basis for Christian fears of Morisco pollution. The practice of witch-
craft not only gave women power over men and thus inverted gender
power positions; it also threatened to rob men of control over their own
sexuality. Morisco beliefs appear in Aljamiado literature, such as the
Libro de dichox marabilloxox, which includes charms for capturing the
person one loves and cabalistic signs for love affairs, as well as one
recipe for the man who hates his wife and another to make a man love
a particular woman.” Several cases before the Inquisition demonstrate
the persistence of love magic traditions; for example, a Morisca of Ara-
gon asked another Morisca for a piece of paper containing a written
formula that would restore peace between her husband and herself.”
Such formulas not only used the forbidden writing of Aljamia but also
assumed the power of women to know and to use supernatural forces.

Christians saw sexual menace in Moriscos’ inversion of gender pre-
scriptions by which Christians attempted to order their world. Morisco
women performed heavy physical work and agricultural labor that
Christians usually left to men.”” And Morisco men dressed as women
to entice Christian soldiers into deadly ambush.” As Christian oppres-
sion increased during the sixteenth century, Morisco women assumed
roles that men usually carried out in their community, particularly as
religious teachers and leaders of an opposition to Christian attempts
to obliterate their culture.”* Reports from the battlefields of the rebel-
lion of 1568-1570 described a Morisca amazon armed with sword and
helmet, as well as Moriscas fighting alongside the men.”

In their very appearance, Moriscos presented themselves as danger-
ous deviants from Christian gender prescriptions. Traditional Morisco
costumes in Granada, for example, featured calzas, or loose trousers,

™ Ribera and Asin, Manuscritos drabes y aljamiados, 99-101.

7 Jacqueline Fournel-Guérin, “La femme morisque en Aragon,” in Les Morisques et
leur temps (Paris: Centre National de la Recherche Scientifique, 1983), 536.

7 For example, see the response of the town of San Clemente, quoted in Dominguez
Ortiz and Vincent, Historia de los moriscos, 40; and Collantes de Teran Sanchez, Sevilla en
la baja edad media, 335.

% Hurtado de Mendoza, La guerra de Granada, 109.

7 Inquisition cases abound with evidence of women’s roles as religious leaders, teach-
ers, and opposition leaders. In addition to AHN, Inquisicién, legajo 2075, for the tribunal
of Seville, see Juan Aranda Doncel, “Las practicas musulmanas de los moriscos anda-
Tuces a través de las relaciones de causas del fribunal de la inquisicién de Cérdoba,” in
Las pricticas musulmanas de los moriscos andaluces (1492-1609), ed. Abdejelil Temini, Actas
del 11T Simposio Internacional de Estudios Moriscos (Zaghouan: Centre d’Etudes et de
Recherches Ottomanes, Morisques, de Docmentation et d’Information, 1989), 20-21;
Garcfa Cércel, Herejia y sociedad, 229; and Monter, Frontiers of Heresy, 226-227.

% Relacion muy verdadera sacada de una carta, n.p. Bunes Ibarra, La imagen de los musul-
manes, notes that in certain Berber tribes women traditionally went to war with the

men, 240.
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for women and sometimes the marlota, a long robe, or “skirts” for
men.” Christoph Weiditz, who traveled in Iberia during the early six-
teenth century, drew women in their traditional costumes in Castile,
Aragon, and Portugal. None of the costumes appears more exotic than
that of the Moriscas with calzas gathered close to the lower leg. When
they went out on the street, these women added a pleated garment
that covered most of the body and face, as we saw earlier in figure 1.
The drawings of Weiditz suggest the contrast between dress for Chris-
tian women and that for Moriscas. Although Morisca costumes actu-
ally covered the body more completely than did the clothing Christian
women usually wore, Moriscas may have appeared to Christians as
more seductive in their enticing difference and mystery.

Despite the evidence of communities in which Moriscos lived peace-
fully with Christians, many Christian authorities perceived Moriscos
as-a foreign group—not only as potential spies for the Turks, but also
because their very presence symbolized disorder. In gendered form
their presence became a sexual menace that seemed especially danger-
ous.” It unleashed a gender inversion in which some women sought
to control the sexuality of men, assumed many male roles, and also
wore trousers. At the same time, the men were believed to encourage
juvenile sexual activity in both early marriages and liaisons with boys,
engaging in nonreproductive heterosexual behavior and “unnatural”
homosexual acts of sodomy. Not surprisingly, both sexual and ethnic
Isaur%tyﬂiacted as pillars to support political legitimacy in early modern

pain.

Nevertheless, not all Christians feared Moriscos as a threat to the
purity of their society, nor did they all withdraw behind the mem-
branes of their social body, hoping that this would protect them from
the menace of difference. For centuries Christians and Muslims had
negotiated the boundaries between their cultures, intermingling often
as neighbors and foes, less often but more intimately through marriage
and other sexual relationships. In using the body as a metaphor for
society, in fact, we see not only the fear of polluting intrusions but also

7 Vincent, “50,000 moriscos almerienses,” 508.

7 R. 1. Moore makes this point very clearly as he discusses the political applications
of Douglas’s theory of pollution in his book, The Formation of a Persecuting Society: Power
and Deviance in Western Europe, 950-1250 (Oxford: Basil Blackwell, 1987), 100. Mirrer,
Wormnen, Jews, and Muslims, 47-80, shows that Christians effeminized Jewish and Muslim
men in late medieval Castilian literature.

7 See Elizabeth Lehfeldt's important essay, “Ruling Sexuality: The Political Legiti-
macy of Isabel of Castile,” Renaissance Quarterly 53 (2000): 31-56, esp. 4849 for the politi-
c?llsi%:jlﬁcance of both ethnic and sexual purity for establishing the political legitimacy
of Isabel.
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the permeability of social boundaries. Because certain membranes,
such as the tympanum and the hymen, can be penetrated, they permit
what may be problematic transitions between inside and outside the
body” Christians violated Morisco hymens through sexual behavior,
and they outraged Morisco tympani by prohibiting their language and
music, insisting that all aural communication must be through the Cas-
tilian tongue and musical traditions.

Yet even as they perceived Moriscos and Muslims as sources of pol-
Jution, many Christians paradoxically transformed Morisco difference
into an eroticism that could lead to a mingling of their bodies.*® Chris-
tian men demonstrated their subjugation of Muslim men by taking
their women as slaves and concubines, and they also sought Moriscas
and foreign Muslim women in the countless brothels of early modern
Spain.® While the numbers of these women is not known, their sexual
availability was assumed—not only because they were in a brothel, but
also because they were female “others.”® Brothel patrons sought them
out for the very eroticisms forbidden in Christian culture; and they
valued them for their knowledge of love magic and spells.

Some Moriscos and Christians intermarried, and in 1526 Charles V
even encouraged intermarriage as a way to promote assimilation.
Later in the sixteenth century, Ignacio de las Casas, a Morisco Jesuit,
wrote in support of intermarriage between Christians and. Moriscos.®
However, religious leaders on both sides opposed it, fearing that mar-
riage to a person outside their religion would dilute their faith. Records
show that in reality few Christians and Moriscos intermarried.* Per-
haps the disadvantages enacted in purity of blood statutes discouraged
such marriages, and a mutual suspicion dampened the eroticism of dif-
ference. Christian views of Morisco men as effeminate and passive
may have further restrained Christian women from taking an interest
in them, although these men were also seen as embodying a dangerous
masculinity powerful in both procreation and military action. Morisco
women, whom many Christians believed were lewd and wanton,
might have been exotic sexual objects; but they seemed to be appro-

" P. ]. Smith, Representing the Other, 88-90.

% Gge Pedro Calderén de la Barca, “Amar después de la muerte,” in Teatro Selecto (Ma-
drid: Librerfa de Pderlado, Pdez y Compafifa, 1910), 2:451-569, for some genuine love
relationships between Christian and Morisco men and women.

8 Vincent, Minorias y marginados, 65; the phrase in Spanish is “moras de allende.”

8 Mirrer, Women, Jews, and Muslims, esp. 2 and 31. See also Vincent, Minorias y mar-
ginados, 65.

% Borja de Medina, “La Compatfifa de Jests,” 21.

# Vincent, Minorias y marginadas, 25-27.
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priate marriage partners for a Christian man only if they brought with
them a substantial dowry.

Morisco differences, in fact, became distorted and exaggerated into
stereotypes that further marginalized them. Ironically, however, the
more that Christians marginalized their enemy, the more menacing
and resisting and polluting this enemy became.® Using their imagistic
power, Christian writers portrayed Morisco men as flabby and effemi-
nate sodomites and pedophiles—perhaps in an effort to discredit their
masculine reproductive and military powers. Christian critics de-
scribed Morisco women as obstinate, lewd, and treacherous, slyly hid-
ing behind veils. For many, such an alien and polluting presence re-
quired active opposition to protect the purity of the social body.

-Frustrated in their efforts to enforce assimilation, Christian authori-
ties complained about Morisco “obstinacy” and “perversity.”* Empha-
sizing such Muslim practices as circumcision and polygamy, writers
such as Pedro Aznar Cardona portrayed Morisco women and men
through gender-specific sexual stereotypes, describing the women as
wanton, the men as lascivious, and both as multiplying like rabbits or
weeds.¥” Moreover, Christians proposed sexual solutions for the “Mo-
risco problem,” whether forced assimilation through intermarriage, or
castration and slavery as a means to limit and finally to terminate their -
reproduction.®

Foreign Bodies in the Body Politic

In their difference, Moriscos appeared to be foreign bodies that had
invaded the body politic and required a defense against the pollution
they caused. Viewing the body as a social construct that acts as a meta-
phor for society, we see it not only as the site of difference, deviance,
and resistance, but also as the site of prohibition, condemnation, and
punishment.® Christian authorities attempted to weaken the Moriscos’

% Sibley, Outsiders, describes the process of polarization that increases and confirms
stereotypes, at 29.

% Memorial of Fray Nicolds del Rio to Philip III, from Valencia, June 13, 1606, re-
printed in Garcia Arenal, Los moriscos, 125-133.

& Aznar Cardona, Expulsion justificadas, quoted in Garcfa Arenal, Los moriscos, 233.

# For solutions suggested for the “Morisco problem,” see the informe of Don Alonso
Gutiérrez, reprinted in Boronat y Barrachina, Los moriscos espafioles, 1:637; and Domfn-
guez Ortiz and Vincent, Historia de los moriscos, 71.

8 Trinh speaks of the body of ethnic women as “site of differences,” in Woman, Nalive,
Other, 44.
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determination to preserve their strongly embodied self-identity
through a variety of strategies, each of which targeted the Morisco
body. They pathologized their difference as illness or wound that had
to be contained, neutralized, purged, bled, or burned. Their responses
inscribed deviance on the Morisco body even as they punished it.

Once the Inquisition arrested a person who had been denounced, it
imprisoned and examined the suspect. The bodies of these prisoners
were now caught in a web of confinement and made to appear before
inquisitors and respond to their questions. Usually those who volunta-
rily confessed to accusations against them did not have to endure ex-
amination under torture. The prisoners who did not confess to the sat-
isfaction of inquisitors were “put to the question with torture.”
Drawing upon methods already used by other ecclesiastical and secu-
lar tribunals, the Inquisition usually chose to use the pulley, the rack,
or water torture. Examiners stripped both men and women prisoners
of their clothing before they began the torture.” :

Because inquisitors believed that women would be more likely than
men to break when stripped and subjected to torture, they often tried
to arrest women along with men, hoping the former would give evi-
dence against the latter. Ana Calabera, however, declared to the officer
who took her into custody in Zaragoza that she would not denounce
her brother or cousins even if the torture tore her into pieces.” Ana
Serrano confessed to inquisitors in the same tribunal that she had pre-
pared the body of her two-year-old son for burial in the Muslim man-
ner, but she insisted that she had done these things “for love,” and
not to carry out a Moorish ceremony. Obviously dissatisfied with her
explanation, inquisitors ordered that she be examined under torture
“for intention and accomplices.”* When prisoners such as Ana Serrano
finally made a satisfactory confession while being tortured, they had
to ratify their confessions the next day so that they could not later re-
scind them as statements made under duress.

To better control their prisoners, inquisitors sought to isolate them
not only from outsiders but also from other prisoners. Lack of space,
however, meant that many Moriscos found ways to communicate with
one another and even to perform Islamic ceremonies while they were
confined in prison. A Morisca imprisoned with Gerénima de Alquerini
in Zaragoza told inquisitors that she had seen Gerénima perform ritual

% See the case of Isabel, widow of Bachiller Pedro de Molina, in Gracia Boix, Autos de
fe, 55. ' ‘

1 Kamen, Inquisition and Society, 175.

2 AHN, Inquisicién, libro 991, 131v-132.

% AHN, Inquisicién, libro 991, 130-130v; the phrases are “por amor” and “por la in-
tencién y complices.” -
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bathing and Muslim prayers in prison many times. Inquisitors added
one hundred lashes to their punishment for Gerénima “because she
had made [Muslim] ceremonies” in the prison.** Angela de Ambroz
also received one hundred lashes when she was sentenced “for having
communicated her confessions with fellow prisoners, violating the
oath of secrecy that she had given.”®

In cases where the wrongdoing seemed especially serious, the Holy
Office could add “perpetual prison,” but lack of prison space and su-
pervision meant that inquisitors could rarely enforce lifetime impris-
onment. Sometimes it was commuted for men to galley service for a
certain number of years or, for women, to service in a hospital or con-
vent. Baltasar Junila, for example, confessed to the Inquisition in Cor-
dova that he had lived as a Moor from the time he had joined Morisco
rebels in the mountains. He was sentenced to “perpetual prison, and
that five years of that detention be at the oars in the galleys of his maj-
esty without pay, and after complying to return to this Holy Office so
that it might order what he must do.”* Although five years of galley
service may sound much more lenient than a life term in prison, row-
ing the galleys could be so harsh that it would become a life sentence
ending with early death. ,

Inquisitors had the power to increase or decrease punishments, de-
pending on the offense and the prisoner’s status. They added whip-
pings to punishments for slaves and for prisoners who had committed
especially serious offenses. We have already seen that Gerénima de Al-
querini received the additional punishment of one hundred lashes “for
having made [Muslim] ceremonies in the prison,” after another pris-
oner testified against her.” Inquisitors in Cordova not only added one
hundred lashes to the punishment of Isabel, slave of Juana Gonzélez,
but also required her to appear at the auto de fe with a rope around
her neck and carrying the candle of a penitent. Her status as slave com-
pounded the offense she had committed: spitting after receiving the
Holy Sacrament.” Inquisitors added the rope and candle in the punish-
ment of another slave, Diego el Aulé, because he had disputed and
blasphemed Christian teachings; however, they also sentenced him to
two hundred lashes and required his owner to instruct him in the

% AHN, Inquisicion, libro 991, 128v-129: “por aver hecho ceremonias.”

% AHN, Inquisicién, libro 991, 167v-168: “por hacer comunicado sus confessiones con
las compafieras de carcel contraviniendo al juramiento de secreto que avia prestado.”

% Gracia Boix, Autos de fe, 142-143: “cdrcel perpetua; y que tenga la carceleria por
cinco afios en las galeras de su majestad al remo y sin sueldo y complidos vuleva a este
Santo Oficio para que se le ordene lo que deba hacer.” '

¥ AHN, Inquisicién, libro 991, 128v-129: “por aver hecho ceremonios en la carcel.”

% Gracia Boix, Autos de fe, 55.
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faith.” To the punishment of Gaspar Gasto, found guilty of living as a
Moor and teaching others to do so, inquisitors in Zaragoza added one
hundred lashes because he had met with other Moriscos in prison and
encouraged them to profess Islam even when they were tortured.’®
Those found to be unrepentant or relapsed heretics faced the punish-
ment of being burned alive. They were “relaxed” to the secular arm of
justice because law prohibited the Inquisition from actually carrying
out a death sentence. Frequently prisoners facing the sentence to burn
at the stake would choose to “repent” at the last minute in an auto de
fe so that strangulation before burning would make their deaths less
painful. When inquisitors in Cuenca told Francisco de Espinosa that

they would have to excommunicate him for his “crimes of heresy” and.

“could relax his person to the justice and secular arm,” they added that
they wanted “to use with him equity and mercy and not to follow the
rigor of justice.” He made the confession they wished and escaped the
stake, instead serving three years in prison, and hearing Mass and ser-
mons on Sundays and feast days. In addition, he was to wear for the
rest of his life the sanbenito, the penitential garment meant to mark and
humiliate condemned people.™”

Our discussion of how Moriscos perceived their bodies and how
Christian authorities sought to protect themselves by punishing those
bodies publicly provides insights that can be applied to all muted
groups—not only in the past, but also in the present.’® Just as Mada-
- lena’s story is not merely that of a single woman, the Moriscos’ story
is not limited to one minority group in early modern Spain. When we
consider the embodied knowledge of these people, we see that their
story demonstrates how we perceive, oppress, and attempt to preserve

% Gracia Boix, Autos de fe, 73.

™ AHN, Inquisicién, libro 991, 119-119v: “cien agotes por las comunicaciones de
carceles.”

1% Garcia Arenal, Inquisicién y moriscos, app. 2, 126; the phrase is “pudieramos relaxar
su persona a la justicia y brazo seglar mas queriendo usar con el de hequidad y miseri-
cordia y no seguir el rigor de la justicia.”

12 Scholatly literature on the body in history has increased considerably. I wish to
thank Aurora Morcillo for discussing some of the recent literature with me and for the
very helpful bibliography in her book, True Catholic Womanhood: Gender Ideology in Fran-
co’s Spain (DeKalb: Northern Illinois University Press, 2000). Readers may want to see
especially the following works: Leslie A. Adelson, Making Bodies, Making History: Femi-
nism and German Identity (Lincoln: University of Nebraska Press, 1993); Judith Butler,
Bodies That Matter: On the Discursive Limits of “Sex” (New York: Routledge, 1993); Kath-
leen Canning, “The Body as Method? Reflections on the Place of the Body in Gender
History,” Gender and History 11:3 (November 1999): 499-513; and Caroline Walker
Bynum, Fragmentation and Redemption: Essays on Gender and the Female Body in Medieval
Religion (New York: Zone Books, 1992).
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difference—issues of tremendous importance in our own society of the

present time. The broader theoretical possibilities of the body become

more apparent if we complement historical studies with approaches
by anthropologists and sociologists.

Consider, for example, the body as site of difference. As we have
already seen in the case of Moriscos, they identified themselves and
others defined them as different because of what they did with their
bodies. Moreover, this difference became inscribed in purity of blood
laws that treated their difference as a matter of blood and thus ra-
cialized it as biological inheritance. In a sociological view, such differ-
ence is inherited not through biology but through culture-based eth-
nicity, which preserves itself by boundary mechanisms such as
endogamy, lack of intermarriage with other groups. The body acts as
one of the major “building blocks” of ethnicity, according to sociologist
Manning Nash. It is essential to the “core trinity of ethnicity,” which
consists of blood, substance, and cult—that is, kinship, material cul-
ture, and religion.!® Notice that blood cannot be separated from the
body, that substance is produced and used by the body, and that the
sacred beliefs of cult are expressed through the body.

But Moriscos tell us about the body not only as site of difference, but
also as site of deviance and oppression. Inquisitors, as we saw earlier,
prosecuted Madalena not for her beliefs but for how she washed her-
self. Her early morning bath broke the boundaries of diversity allowed
in her Christian-ruled city, and her deviant body threatened Spanish
society with an impurity that Christian officials believed must be neu-
tralized through punishment. In the view of sociologist Kai Erikson,
every community identifies and punishes its own deviants as a way to
define itself and maintain its boundaries.'” Moreover, any “bounded
system” can be viewed as a body, according to anthropologist Mary |
Douglas, and it seeks to protect itself from pollution or impurity that
can attack inner as well as outer boundaries.'® Christian authorities in
the body politic of sixteenth-century Spain saw Moriscos as such a mor-
tal danger that eventually they considered it necessary to expel them.

Moriscos tell us about the body as site of resistance, as well. Some-
times overt, as in open rebellion, more often covert, their resistance
derived from an embodied knowledge of their own identity that they
could not or would not forget. Anthropologist James Scott studies

18 Manning Nash, The Cauldron of Ethnicity in the Modern World (Chicago: University
of Chicago Press, 1989), 5, 10-11, 35.

% Kai T. Erikson, Wayward Puritans: A Study in the Sociology of Deviance (Jew York:
John Wiley and Sons, 1966), 9-11.

1% Douglas, Purity and Danger, 114-115.
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what he calls “everyday resistance,” which subordinate people carry
out through individual acts such as foot-dragging, dissimulation, false
compliance, and feigned ignorance. Lacking power to openly chal-
lenge a dominant order, these people—whom he characterizes as “his-
tory’s losers”— nevertheless engage in a resistance that requires “little
or no coordination or planning.” The very “banality” of such resistance
reveals the “normal context” and ordinary ways that social conflict oc-
curs.® All historical resistance by subordinate classes begins, Scott
proposes, “close to the ground, rooted firmly in the homely but mean-
ingful realities of daily experience.”"

As we review Morisco cases before the Inquisition, we see that the
great majority of offenses involved ordinary daily experiences. We will
probably never know for certain whether the offensive acts were inten-
tionally resistant. Did Madalena, for example, consciously intend her
early morning bath to be an act of resistance? Some of the Moriscos’
acts may have been conscious behavior deliberately intended to resist
the dominant Christians, but many others may have been unconscious
repetitions of daily habits that had been inscribed in their bodies as
children. Did Madalena have any control over how observers projected
on her their fears and desires, concocted stories about her act of wash-
ing, and denounced her to the Inquisition? Like so many members of
muted groups, Madalena presents very sparse historical evidence. Left
with more questions than answers, we can conclude, nonetheless, that
Madalena’s bath represents a knowledge of the body which two of her
. neighbors perceived as resistance to Christianization and grounds for
denunciation. But the bath is more than Madalena. It represents the
identities of countless Moriscos and the dangers of embodied knowl-
edge for minority people throughout the world.

1% James Scott, Weapons of the Weak, 27, 29, and 33.
197 Scott, Weapons of the Weak, 348.
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DANGEROUS DOMESTICITY

OT ONLY did embodied knowledge become dangerous for
Moriscos in sixteenth-century Spain; so also did their homes.

As we saw in the previous chapter, Christian authorities in-

creased their attempts to prohibit any expression of Muslim culture
and religion after expelling Muslims in-1502. In response, many Mo-
riscos transformed their homes into a space of resistance. Within this
domestic space, the women in particular taught their children the pro-
hibited Arabic language as well as Muslim prayers.! Moriscas super-
vised their households in the observation of Muslim holy days and
fasts, circumcision of male infants, dietary restrictions, and ritual
washing of the body for daily prayer and for burial. Even when sub-
jected to arrest, interrogation, imprisonment, and punishment by the
Inquisition, these women continued to devise strategies of resistance.?
Morisco responses to Christians’ prohibitions on their culture in-
cluded both covert domestic resistance and overt armed rebellion.
Their historical memory of armed conflicts with Christians during cen-
turies of the Reconquest merged with knowledge that Ottoman Turks
could provide armed help in the sixteenth century. Yet they also knew
from living under Christian rulers in the later medieval period that

! Morisco historical memory may have included knowledge that in the medieval pe-
riod children were taught in Hispano-Muslim homes as well as in mosques and schools
attached to mosques. Boys and girls were both instructed, although they were separated
after they became older. For more on the teaching of children before and after forced
conversion to Christianity, see Anwar G. Chejne, Islam and the West: The Moriscos (Al-
bany: SUNY Press, 1983), esp. 32; and Julian Ribera y Tarrag, La ensefianza entre los mu-
sulmanes espafioles. Biblidfilos y bibliotecas en la Espafia musulmana (Cordova: Real Acade-
mia de Cérdoba, 1925), 72-73 and 84-86.

28ee, for example, Galia Hasenfeld, “Women between Islam and Christianity: The
Moriscos according to Inquisition Trial Records from Cuenca,” (Ph.D. diss., Tel-Aviv
University, 2002). Compare this with recent work on Judeo-conversas, such as Deborah
S. Ellis, “Domesticating the Spanish Inquisition,” Violence against Women in Medieval
Texts, ed. Anna Roberts (Gainsville: University Press of Florida, 1998), 195-209; Me-
lammed, Heretics or Daughters of Israel?; and three essays by Renée Levine Melammed:
“Sephardi Women in the Medieval and Early Modern Periods,” in Jewish Women in His-
torical Perspective, ed. Judith R. Baskin (Detroit: Wayne State University Press, 1991), 115-
134; “Sixteenth-Century Justice in Action: The Case of Isabel Lépez,” Revue des études
juives 145:1-2 (1986): 51-73; and “Women in (Post-1492) Spanish Crypto-Jewish Society,”
Judaism 41:2 (Spring 1992): 156-168.
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they had been able to preserve their culture in their own homes. Fre-
quently overlooked in studies that focus on the history of men and
battles, covert resistance from the home actually played a major role
in Morisco-Christian relations. A focus in particular on the experiences
of Morisco women provides clear evidence of domestic resistance.

The political significance of gender, domestic space, and everyday
acts becomes apparent as we examine Moriscos’ domestic rituals and
Christians” official attempts to prohibit them. Not all Moriscos and
Christians engaged in this conflict, of course. Moriscos varied widely
in their assimilation or resistance, with some consciously attempting
to assimilate into the dominant Christian culture.®> Nevertheless, evi-
dence of Morisco resistance in their homes appears not only in Inquisi-
tion records—where it would be expected—but also in secular and ec-
clesiastical documents, in writings of both Christians and Moriscos,
and in Aljamiado literature. These sources show that Morisco homes
changed as they adapted to changing conditions in the sixteenth cen-
tury. During this time Moriscos, most notably the women, became po-
liticized as their homes were invaded, as they chose to resist the oblit-
eration of their culture, and as their private rituals were transformed
into public penance.

Politicization of the Morisco Home

The political significance of the home had long been recognized by
Muslims of Iberia. In his treatise published in al-Andalus at the begin-
ning of the twelfth century, Ibn ‘Abdun described the importance of
homes for municipal government. Homes should be “protected and
watched,” he declared, “since goods are deposited in them and lives
are guarded.”* Both a refuge and a depository, the Muslim home pro-

® For example, see discussion of the Moriscos who became Christian prelates and at-
tempted to Christianize other Moriscos, in Borja de Medina, “La Compadiia de Jestis,” 3—
136. Helpful studies of Muslims and Moriscos integrated into Christian society include
Meyerson, The Muslims of Valencia; Tapia Sanchez, La comunidad morisca de Avila; the re-
cent work on Moriscos of Aragon by Mary Halavais, Like Wheat fo the Miller: Community,
Convivencia, and the Construction of Morisco Identity in Sixteenth-Century Aragon (New
York: Columbia University Press, 2002); James Tueller, Good and Faithful Christians: Mo-
riscos and Catholicism in Early Modern Spain (New Orleans: University Press of the South,
2002); and James Tueller, “The Assimilating Morisco: Four Families in Valladolid prior
to the Expulsion of 1610,” Mediterranean Studies 7 (1997): 167-177.

*Ibn “Abdun, Sevilla a comienzos del siglo XII. El Tratado de Ibn “Abdun, ed. and trans.
Emilio Gracia Gémez and E. Levi-Provengal (Seville: Servicio Municipal de Publicaci-
ones, 1981), 112, also quoted in Bosch Vild, “La Sevilla islamica,” 242. 1 use the terms

Ve
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tected the family, which acted as the core for the umma, or community
of believers.” Whether the mud-walled, earthen-floored hovel of poor
day laborers or the tiled and carved palace of the wealthy, the home
provided the essential bedrock for the orderly Islamic community. Its
strength derived from a fusion of spiritual, physical, and material
concerns.

Ironically, Christians and Moriscos, who differed in many respects,
shared common ideals of women and home. Domestic space, ac-
cording to both cultures in early modern Spain, should provide protec-
tion for women and family honor. For Ibn “Abdun, “[H]omes are shel-
ters in which souls, spirits, and bodies take refuge.”® Not meant strictly
to enclose women, the Muslim home nevertheless was a private space
most closely associated with women, while men were expected to live
actively in public spaces.” When Muslim women ventured out of the
home in al-Andalus, they were directed to remain separate from
men—not to sit with them on the banks of the river, nor even to take
the same street to the river on festival days.? Traditional law and cus-
tom for Muslims encased women in marriages in which husbands
would maintain and provide for them, while wives would bear chil-
dren and care for their families.’

The Christian society that Moriscos were expected to adapt to in
sixteenth-century Spain also idealized the protective home and a do-
mestic politics based on the “natural domesticity” of women. Fray Luis
de Leén, who wrote La perfecta casada (The perfect wife) in 1583, based

“politicization” and “political significance” here in the sense that the Morisco home and
Moriscos themselves became increasingly entwined with a larger power system that
viewed them as a danger to the political order.

STra M. Lapidus, A History of Islamic Societies (Cambridge: Cambridge University
Press, 1988), 31.

¢ Ibn “Abdun, Tratado, 112. Mikel de Epalza, Los moriscos antes y después de la expulsion
(Madrid: Editorial Mapfre, 1992), notes a “certain reclusion of the woman,” especially in
urban areas, 103; for more of his discussion of the Morisco family, see 103-105.

7 A. Cano et al., “La mujer andalusi, elementos para su historia,” in Las mujeres medie-
vales y su dmbito juridico, ed. Marfa Angeles Durén and Cristina Segura Graifio (Madrid:
Técnicas Graficas, 1983), 183-189; Pierre Guichard, Al-Andalus: Estructura antropoldgica de
una sociedad isldmica en occidente (Barcelona: Barral Editores, 1976), esp. 79; and Julian
Pitt-Rivers, The Fate of Shechem, or the Politics of Sex: Essays in the Anthropology of the Medi-
terranean (Cambridge: Harvard University Press, 1971).

¢ Tbn “"Abdun, Tratado, lists many prohibitions on women in public places, esp. 142-146.

® Leyes de moros del siglo XIV, in Memorial Histérico Espafiol (Madrid: Real Academia de
Ia Historia, 1853), 5:11-246; and Margarita Marfa Birriel Salcedo, “Notas sobre el matri-
monio de los moriscos granadinos (1563),” in Mélanges Louis Cardaillac, ed. Abdeljelil
Temini (Zaghouan: Fondation Temini pour la Recherche Scientifique et 'Information,
1993), 1:97-105.
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his prescription for women on analogies with nature. The fish, he
noted, swims in peace and security in water and cannot live outside
it. Likewise, the good woman cannot live outside the peace and secu-
rity of her home.® Juan de la Cerda, a Christian moralist writing in
the sixteenth century, urged parents to keep their daughters enclosed

in the home. Here parents could train girls to become virtuous women -

and guard their purity “as dragons.”" Biblical verses and traditional
proverbs in writings of this period emphasized a “natural” order of
the sexes that required enclosure for females, in either home, convent,
or brothel. This order had to be protected in particular from women
who left the security of their enclosure to wander about the dangerous
spaces outside where they could lose their virtue and cause their fami-
lies to lose their honor.” o ‘ _

During the sixteenth century Morisco homes became politicized in
response to Christian attempts to prohibit their culture. Following the
rebellion of Muslims in Granada at the beginning of the sixteenth cen-
tury, mass baptisms of 50,000-70,000 Muslims created a new group of
converts who Christian authorities had good reason to believe were
mostly Christian in name only.”® At first, the Church and monarchy
sought to catechize these new converts and to grant them an interim
of six years during which they would be expected to gradually aban-
don their Muslim customs and Arabic language. Royal decrees ex-
tended this dispensation for another twenty years, although authori-
ties required that all writings in Arabic and Aljamia be handed in for
inspection. They then burned in public bonfires those writings relating
to Islam.*

The forcible baptism of thousands of additional Muslims during the
Germania Revolt in 1520-1521 multiplied Christian suspicions of false
converts. Five years later a junta of Church leaders formalized these

¥ Fray Luis de Le6n, La petfecta casada (1583), in Biblioteca de Autores Espafioles (Madrid:
M. Rivadeneyra, 1855), 37:211-246. )

1 Juan de la Cerda, Vida politica de todos los estados de mugeres: en el qual se dan muy
provechosos y Christianos documentos y avisos, para criarse y conservarse devidamente las mu-
geres en sus etados (Alcald de Henares: Juian Gracian, 1599), 242r.

12 See, for example, Juan de Espinosa, Didlogo en laude de las mujeres (1580), ed. Angela
Gonzalez Simén (Madrid: Consejo Superior de Investigaciones Cientificas, 1946), 258,
who discusses the proverb “Ni espada rota, ni mujer que trota” (neither broken sword
nor wandering woman). .

B For an account of these baptisms, see Dominguez Ortiz and Vincent, Historia de los
moriscos, 17-19; and Nykel, Compendium, 27. Note that efforts to catechize Moriscos con-
tinued almost up to their expulsion, beginning in 1609.

4José Capdevila Orozco, Errantes y expulsados. Normativas juridicas contra gitanos,
judios, y moriscos (Cordova: E. Baena, 1991}, 111-112.
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baptisms, deciding that the new converts must be considered Chris-
tians and forbidding all Morisco “particularism,” including songs,
dances, bathing, and the ritual slaughter of animals.” All expressions
of Muslim culture now became evidence of Islam and thus apostasy,
although Moriscos were still able to buy some time from prosecution
by the Inquisition. An edict of grace issued by the Inquisition in Seville
in July 1548 assured Moriscos that they would not be prosecuted for
past errors, nor would their goods be confiscated from them or their
heirs. Nevertheless, the edict required that each Morisco family live
apart from all others, perhaps an attempt to break the strength of Mo-
risco kinship groups and extended families. Moreover, it required Mo-
riscos to live among Old Christians and to marry their sons and daugh-
ters to Old Christians. The edict required Moriscos to follow burial
practices of Old Christians, live faithfully as Catholics, and send their
children to be instructed in the Catholic faith.'

From the late fifteenth century, Christian efforts to convert Muslims
targeted their children, who they hoped would not only grow up to
become a new generation of loyal Christian subjects, but would also
invert the usual generational order by teaching the basics of Christian
doctrine—and a love for it—to their parents. Clerics especially sought
young Muslim children, whom they saw as least resistant to Christian
proselytizing, presumably because they had not yet learned Muslim
beliefs or internalized the abhorrence with which Muslim adults re-
garded Christians. Moreover, officials could treat young children as
potential hostages, whom they could take away from parents who re-
sisted conversion. Archbishop of Granada Pedro Guerrero declared
that Morisco boys should be educated in Christian schools and cut off
completely from contact with their families."” Such action was justified,
both secular and ecclesiastical officials argued, to protect the souls of
the newly converted children; they did not add that the threat that
their small children might be taken also worked to discourage expres-
sions of resistance by Muslim parents.

5 Dominguez Ortiz and Vincent, Historia de los moriscos, 22.

16 AHIN, Inquisicién, libro 1254. Undoubtedly, Old Christians varied in their responses
to this edict. Some would oppose marrying their sons and daughters to those of Mo~
riscos, recognizing that their grandchildren would then be barred from many privileges
by purity of blood statutes; see chapter 2, above. In none of the documents that I have
read does the Inquisition call for Judeo-conversos to intermarry with Old Christians as
a means to better assimilate them, although some of its edicts warn that both Jews and
“infidels” (infieles) could lead the faithful away from the Church; see, e.g., AHN, Inquisi-
cién, libro 1229, fol. 37.

¥ Vincent, Minorias y marginados, 26, discusses the instructions of the archbishop,
which were issued in 1555-1560.
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In the later sixteenth century, Jesuits established schools for Morisco
children in Granada and Valencia. A report from the Jesuit school in
the Morisco quarter of Albaicin in Granada tells of young children
going with their older brothers and sisters into the church each morn-
ing to take holy water, make the sign of the cross, and say the basic
prayers.'® In the school, which was held outside in good weather in the
cemetery next to the church, a youth whom the Jesuits had assigned
to the pre-reading group would recite and drill the young children in
basic articles of faith such as the Lord’s Prayer, the rosary, and the
creed. Attempting to teach to their children a religion and culture alien
to most Morisco parents, these schools succeeded mostly in offending
the parents.

Girls, who were assigned a section in the church for daily prayers
separate from the boys, were not to stay to attend school with them.”
For several years, girls returned home to their own parishes, where
Jesuits came to teach them, but later Jesuits rented another house in a
central location in Albaicin where they established a school for Morisco
girls. They entrusted them to two older women, who were to train
them for both domestic tasks and acculturation. The girls learned nee-
dlework, a typical household craft that reinforced their domesticity. In
addition, they learned Christian doctrine and reading and writing in
the Castilian language, which they scarcely knew.” Once a week a
priest would visit to talk with the girls.

Jesuits took a more active role in teaching boys in this gender-spe-
cific school system, dividing the pupils into three groups based on age
and ability. They taught the older boys to read, write, and count; and
they provided them with paper, quills, and primers free of charge.
Boys showing the most aptitude and receptivity were trained to ac-
company Jesuits and translate their Castilian words into Arabic when
they went to preach to Morisco adults. Some of these Morisco boys
went on to enter the Jesuit Order and carry on the tasks of converting
other Moriscos, becoming in a sense “conquerors” of their own people.
Not surprisingly, many Moriscos strongly opposed these schools as a
usurpation of their parental role to teach their own children.”!

As baptized Muslims could no longer freely visit a mosque or pub-
licly observe Islam, many Morisco homes became refuges for Muslim
traditions and expressions of faith. For centuries Hispano-Muslims

1 Borja de Medina, “La Compafifa de Jestis,” 69-73.

1 Borja de Medina, “La Compafifa de Jests,” 69.

» Borja de Medina, “La Compafifa de Jests,” 72.

2 An account of the opposition of Moriscos, especially the opposition of the women,
to these schools is in Garcia Arenal, Los moriscos, 122.
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had built their houses with few windows and with interlor courlyars
designed to accommodate the Mediterranean climate as well as protect
women and family honor. In addition, this domestic architeclure be-
came useful during the sixteenth century as a means of shielding
household activities from outside observation. Although some homes
that also functioned as sites of businesses and artisanal sotvices
opened their doors and gates to the street during the day, many Mo-
risco houses presented to the street blank whitewashed walls or shut-
tered windows and balconies. Such shutters allowed those inside to
see the street and enjoy the movement of air, and they also protected
them from the sun and from being seen by outsiders.” This domestic
architecture veiled from public view activities in the home and the hid-
den doors that led to adjoining houses. It also hid small nooks and
crannies where religious and cultural objects that were prohibited In
the sixteenth century could be safe from view. Often clustered with
other Morisco homes on slopes and narrow winding streets, these
houses strengthened a sense of community even as their location dis-
couraged visits from outsiders.?

It is easy to assume that Morisco homes that attempted to shelter
such an intricate network of family relationships fit neatly into the cen-
ter/margins paradigm discussed in the introduction. Clearly, these
homes appear far from official centers of Christian power. Yet our ob-
servation of Morisco homes suggests that marginality offers certain ad-
vantages to women and other nonelite peoples. The margins are
“much more than a place of deprivation,” as one cultural critic notes;
for they are also “the site of radical possibility, a space of resistance.”*
Paradoxically, the margin itself becomes a center—a “central location
for the production of a counter-hegemonic discourse that is not just
found in words but in habits of being and the way one lives.”” In fact,
marginality can become “a site of transformation” where oppressed
people build “communities of resistance.””® Meeting in the margins,
these people begin to identify not merely in the terms the center elite
uses to define them, but also in terms of their own cultural traditions.

2 For more on the balcony or overhead projection closed by wooden shutters (called
an ajimez), see Cano et al., “La mujer andalusi,” 186.

B Caro Baroja, Los moriscos del Reino de Granada, 264-265.

" hooks, Yearning, 149. For Catherine Hall, White, Male and Middle-Class (New York:
Routledge, 1992), margins are “very productive terrain—a space from which both to
challenge establishments and develop our own perspectives, build our own organiza-
tions, confirm our own collectivities,” 34.

% hooks, Yearning, 149. Note that this discussion of the development of a culture of
resistance might be extended to other marginal groups, such as delinquents, Gypsies,
and picaros.

% hooks, Yearning, 213.
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Yet even if we agree that marginality can become a center of power,
it must preserve distance from the dominant center, protecting itself
from being co-opted or absorbed. Moreover, it is only with this dis-
tance that those on the margins can develop power and carry out
resistance to make an impact on the center, sometimes transforming it
and sometimes moving the center to the margins. Muslims who
wanted to remain in Spain after the defeat of their rebellion at the be-
ginning of the sixteenth century accepted baptism, but many contin-
ued their own cultural practices in their homes, in morerias (urban
Moorish quarters) or in isolated mountainous and rural villages where
few Christians ventured. If an outsider came to one of these isolated
areas, the residents would quickly and secretly warn each other against
revealing their forbidden culture. Their strategy for survival became
palimpsestic, conforming on the surface to obscure a deeper resistance
and subversion of the dominant order? _

Women in their homes played major roles in the cultural resistance
of these people.®® As Christian authorities determined to destroy the
hated Muslim culture, however, they sent sheriffs into Morisco homes
unannounced and especially at mealtimes, when they could surprise
a family eating food prepared in the Muslim manner, seated on the
ground in traditional fashion. The Morisco home could no longer pro-
vide either a protective distance on the margins of official power or a
female space safe from intrusion. Instead, it became the primary battle-
field for the cultural and religious conflicts between Moriscos and
Christians. Yet it is important to acknowledge that not all Morisco
homes were the same, nor did all Moriscas play identical roles.

Despite their many differences, we-see that in the sixteenth century
the Morisco home and family changed in response to increasing prohi-
bitions against their cultural and religious practices. Moriscos used the

hidden doors and passageways between their houses to facilitate clan--

destine meetings and preserve their kinship networks.” They had to
decide whether to hide their children or send them to Christian
schools. As their religious leaders disappeared into exile, many Mo-
riscos sought to find ways to preserve Islam and teach it to their chil-
dren in their homes. Sometimes the men of this community left their
homes to join groups of bandits or highwaymen, and in 1568 thou-

% Moi, Sexual/Textual Politics, discusses the palimpsestic strategy of women writers,
but the strategy certainly is also employed by other oppressed groups, 59. For an anthro-
pological approach to strategies of resistance, see James Scott, Weapors of the Weak.

% See Mary Elizabeth Perry, “Beyond the Veil: Moriscas and the Politics of Resistance
and Survival,” in Spanish Women in the Golden Age: Images and Realities, ed. Magdalena S.
Sénchez and Alain Saint-Saéns (Westport and London: Greenwood Press, 1996), 37-53.

? Vincent, Minorias y marginados, 8-15. N
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sands of Moriscos in Granada joined an armed rebellion, the focus of
the next chapter. Following the defeat of the rebels, many Morisco men
were killed or captured as slaves.®

Just as Carcayona had assumed the traditionally male task of build-
ing a shelter in the wilderness, Moriscas took on the roles of their men
in providing a shelter for their children and their faith. In countless
everyday tasks, these women prayed, prepared food, consumed it with
their families, laundered clothing and household linen, presenting it
each week to replace soiled linen, drew water at a fountain or well for
washing the body. Such ordinary private acts would become increas-
ingly politicized, publicly and specifically announced in edicts of faith
as grounds for denunciation of self or others to the Inquisition.*

Domestic Resistance

As we consider Moriscos’ resistance to oppression, it is important to
acknowledge the complexity of this resistance, the difficulty of proving
it was carried out consciously, and the interjection of my own subjec-
tivity. Personally, I would much rather regard Moriscas as strong deter-
mined women than as victims to be pitied, but historical evidence does
not prove that all these women made a conscious choice to resist op-
pression. What it does suggest is that some Moriscas consciously chose
to resist, some unconsciously resisted, and all of these probably re-
sisted only because of the situation imposed on them. Some of their
acts must be regarded as passive resistance rather than as active. And
compounding all this are the interactive strategies that these women
devised, which combined active conscious resistance with active con-
scious accommodation.” In my judgment, there is no question that
Moriscas wanted above all to survive and to assure the survival of their
families. Sometimes the imperatives of survival meant that they ac-
commodated Christian regulations even though they might wish to re-
sist them. These women dutifully presented their infants for baptism
where they received Christian names, but often they gave them Arabic

% The absence of many Morisco men was compounded by the forced dispersion of
the Moriscos of Granada throughout Castile; see chapters 4 and 5, below.

3 For example, see the Edict of Faith in AHN, Inquisicién, libro 1244, fols. 105-109.

% James Scott, Weapons of the Weak, discusses many strategies of resistance and accom-
modation used by people who lack access to official power, passim. Corteguera, For the
Common Good, xiii, notes that we historians cannot fully claim to know the “minds and
true intentions” of people who lived in the past.
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names in clandestine Muslim ceremonies and continued to use these
Arabic names in their homes.®

Moriscas, like so many other women, became politicized as they re-
sponded to threats to their homes and families. When Christians inten-
sified their attempts to obliterate Morisco culture, both the women and
men of this community had to become more aware of the context of
power in which they sought to survive and to preserve their culture.
Traditional Muslim ideals for women might prescribe marriage and
homes for them in which men would make decisions and carry out all
interactions with outsiders. In sixteenth-century Spain, however, this
ideal became impossible to realize. Not only did women in less affluent
households have to work outside the home, but Christian authorities
visited Morisco homes to look forevidence of continuing observation
of Islam.

Historical records show that these women were far more than pas-
sive victims powerless to help themselves or their families. As Chris-
tian officials moved to prohibit all writings in Arabic or Aljamia, re-
gardless of their subject matter, many Morisco households began to
engage in domestic subversion. Moriscos concealed these writings in
hollow pillars and false floors, ceilings, and walls in their homes.*
Morisco women and men hid these texts, the women in particular, per-
haps to deflect attention from the men whom inquisitors usually
treated as guardians of the written word. Moriscas could also use their
clothing to conceal books and papers when outsiders came to look for
incriminating evidence. In Jaén, for example, an official entered the
house of Elvira Herndndez, believing that she was hiding some papers,
but she quickly passed a large bundle to Isabel de Aranda, who hid
the writings in her skirts. As the official caught sight of her, Isabel de
Aranda passed the bundle on to another Morisca, Isabel de Silva. In
what must have seemed a desperate game of keep-away, Isabel de
Silva concealed the papers in her skirts and swiftly took them to an-
other room, where she hid them beneath a woven grass mat.*

Not all Moriscos had access to this Aljamiado literature, nor do we
know how many would risk hiding these writings in their homes.

% Andrew C. Hess, The Forgotten Frontier: A History of the Sixteenth-Century Ibero-Afri-
can Frontier (Chicago and London: University of Chicago Press, 1978), 144; and Vincent,
Minorias y marginados, esp. 16. )

* Nykel, Compendium, 29-30; Lopez-Baralt, Islam in Spanish Literature, 171-174; and
Ribera and Asfn, Manuscritos drabes y aljamiados, v—xviii, 138, 156-157.

% These cases are presented in Gracia Boix, Autos de fe, 272-272. For more cases of
Moriscas hiding forbidden writings on their bodies, see Ronald E. Surtz, “Morisco
Women, Written Texts, and the Valencia Inquisition,” Sixteenth Century Journal 32:2
(2001): 421-433.
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Nonetheless, this forbidden literature may well have empowered the
Morisco community that was struggling to survive under very difficult
circumstances.®* Reinforcing a belief that common people could invoke
supernatural powers to protect themselves, Aljamiado literature also
gathered together many popular beliefs and legends of a centuries-
long oral tradition that helped to unify Moriscos in resisting Christian
domination.”

An Aljamiado manuscript entitled Caxtigox para lax gentex demon-
strates the great importance that Morisco households placed on the
family as a network of mutual rights and responsibilities. One chapter
describes the husband’s rights over the woman, and another details
the wife’s rights over the husband. Subsequent chapters include chil~
dren’s obligations to obey fathers and mothers, and the legal issues
involved in marriage between sisters and brothers.® The recent re-
search of Margarita Birriel Salcedo has shown that in the middle of
the sixteenth century, many of the marriage contracts for Moriscos in
Granada still sought to preserve these rights and responsibilities.”

As one of their responsibilities, Morisco women worked. The domes-
tic economy of most Morisco families required labor from all members
except the very young and the very old.* Moriscas worked in fields

% For example, the legends of Joseph and of Job in this literature emphasized faith
and endurance in the face of affliction, and the wife of Job presented a model for women
of heroic patience and holy compassion. For the wife of Job, see Guillén Robles, Leyendas
moriscas, 1:82-83; Antonio Vespertino Rodriguez, ed., Leyendas aljamiadas y moriscas sobre
personajes biblicos (Madrid: Editorial Gredos, 1983), 272-299; and chapter 5, below. For
the legend of Joseph, which includes a temptress whom he ultimately forgives and finds
true love with, see Guillén Robles, Leyendas moriscas, 1:xvi-xix. Prophecies explained
present suffering as just punishment for moral degradation and irreligiosity among
Moriscos, but they promised that the just and merciful God would grant them ultimate
political victory over their enemies, as in Garcia Arenal, Los moriscos, 55-62. Three of
these legends were translated for the Inquisition in Granada and are included in Mérmol
Carvajal, Historia del rebelion, 169-174.

¥ Nykel, Compendium, 22, states that Arabic gradually became limited to an educated
upper class; but he also overlooks the potential power of Aljamia, seeing it as merely
reflecting “the resignation of a subject people, trusting not to its strength, but seeking
refuge in superstitions, charms, divinations, and a vague belief that Allah will send
someone to deliver them from the evils and persecutions of which they are the victims.”
For more on the political significance of language, see Antonio Gramsci, Selections from
the Prison Notebooks of Antonio Gramsci, ed. and trans. Quintin Hoare and Geoffrey No-
well Smith (New York: International Publishers, 1972), esp. 21; and Miriam Ojeda Ren-
tas, “Literatura de ficcién como arma politica de resistencia para los moriscos espafioles
del siglo XVL,” in Temini, Las pricticas musulmanas, 151-159.

% See manuscript 8 in Ribera and Asin, Manuscritos drabes y aljamiados, 48-49,

3 Birriel Salcedo, “Notas sobre el matrimonio,” 97-107.

“ Vincent, “Las mujeres moriscas,” 598; and Vincent, 50,000 moriscos almerlenses,”
495-496.
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and gardens of their families. Those with less wealth went out to work
in small factories that produced soap and tile and gunpowder. They
provided unskilled labor in construction and in hauling. Essential to
sericulture, these women picked mulberry leaves to nourish silk-
‘worms, unwound the delicate filaments from cocoons, and spun and
wove it into silk. They prepared food that they peddled in the streets
or sold from their homes, and they earned some money from spinning
cotton and wool. Some Moriscas worked as fish sellers, shopkeepers,
and housekeepers; while others, risking the unwanted attention of sus-
picious inquisitors, earned a meager living through healing and love
magic.*! Figures 5 and 6 present prints of Moriscas at work cleaning
house and spinning. For many Morisco families, women’'s work—both
paid and unpaid—made the crucial difference between subsistence
and destitution.

Women made the crucial difference for cultural survival as well. De-
spite official prohibitions of the Arabic language, Islam, and Muslim
cultural practices, all of these aspects of Moriscos’ lives survived. We
know this because the Inquisition continued to prosecute Moriscos for
apostasy. Women played prominent roles in many of these cases,
such as that of Leonor de Morales, whose husband had testified
against her that she had persuaded him to follow Muslim practices.”
Moreover, other wiinesses said that she danced and sang as a Muslim
at weddings, and that she ate while sitting on the ground, cooked
meat in oil, ate meat on Fridays, changed into clean clothing on Fri-
days, and communicated with “other Moors.” Under torture she con-
fessed to changing into clean clothing and fasting and praying as a
Muslim; but she confessed to nothing more, even though she was

1 See, for example, the case of Ynés Yzquierda, who was prosecuted by the Inquisi-
tion for healing and using an-Arabic medical book, AHN, Inquisicién, legajo 2075, no.
15. For more on Moriscas and healing, see Luis Garcia Ballester, Los moriscos y la medicina:
Un capitulo de la medicina y la ciencia marginadas en la Espafia del siglo XVI (Barcelona:
Editorial Labor, 1984); and Mary Elizabeth Perry, “Las mujeres y su trabajo curativo en
Sevilla, siglos XVI y XVIL” in EI trabajo de las mujeres: siglos XVI-XX, ed. Maria Jests
Matilla and Margarita Ortega (Madrid: Universidad Auténoma de Madrid, 1987), 40—
50. For more on love magic, see Marfa Helena Sénchez Ortega, “Woman as Source of
‘Bvil,’ ” in Culture and Control in Counter-Reformation Spain, ed. Anne J. Cruz and Mary
Elizabeth Perry (Minneapolis: University of Minnesota Press, 1992), 196-215; and Car-
daillac-Hermosilla, “Quand les morisques,” 477-505. The work of Moriscas is reported
in several sources, including the 1589 census in AGS, Cémara de Castilla, legajo 2196;
Caro Baroja, Los moriscos del Reino de Granada, 136-137; and Fournel-Guérin, “La femme
morisque en Aragon,” 525-528. For a discussion of women’s work in rural Seville during
the late medieval period, see Mercedes Borrero Ferndndez, “El trabajo de la mujer en el
mundo rural sevillano durante la baja edad media,” in Angeles Durén and Seguro
Graifio, Las mujeres medievales y su dmbito juridico, 191-199.

2 AHN, Inquisicién, legajo 2075, no. 11, dated 1601.

Fig. 5. Morisca Cleaning Houéq. Authentic Everyday Dress of the Renaissance:
All 154 Plates from the “Trachtenbuch” (New York: Dover Publications, 1994),
plate 82.



Fig. 6. Morisca Spinning. Authentic Everyday Dress of the Renaissance: All 154
Plates from the “Trachtenbuch” (New York: Dover Publications, 1994), plate 81.
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subjected on the rack to six turns of the cord, nor did she give namen
of any accomplices.®

In another case, witnesses accused Lucia de la Cruz, along with her
husband and fifteen-year-old daughter, of living according to Islam,"
Under torture she confessed to all she had been accused of and added,
whether out of pain or defiance, that she washed five times each day
in the Muslim manner and taught Islam to others. Inquisitors reported
that she had communicated with other Moors about their proceedings
against them. In both these cases, and countless others like them, in-
quisitors found Moriscas guilty of preserving Muslim practices in their
homes, influencing others to follow Islam, and communicating with
other Moors. The women, as Bernard Vincent has pointed out, “were
the guardians of Muslim culture.”*

Yet inquisitors identified some Morisco men as heads of apostate
households. In Seville in the early seventeenth century, Joan Valenci-
ano was accused of leading Muslim prayers at night in his home,
where both family and friends gathered. According to witnesses, Joan
Valenciano read from the Qur’an and instructed some of them in how
to pray and perform the ceremonies of Islam. They all prayed, low-
ering their heads and affirming, in Arabic, that God is great.* Luis de
Castro evidently led similar Muslim meetings in his home in Murcia
in the 1580s. He had Arabic books and papers that, according to his
oldest daughter, he showed to many Moriscos who'came to the meet-
ings. His wife, daughters, sons, and daughters-in-law were all impli-
cated with him.” Marfa de Luna from the town of Fuentes voluntarily
confessed to the Holy Office in Zaragoza that her father, Domingo de
Luna, had persuaded her to live as a Muslim because she could not be
saved if she lived as a Christian. From the age of eight, she had per-
formed Muslim ceremonies with her father and many other Moriscos.*®

In contrast to these cases, the great majority of those in which ac-
cused Moriscos idertified the person from whom they had learned
Islam named their mothers, grandmothers, or mothers-in-law. Angela

% As in much of medieval and early modern Europe, the Inquisition used torture not
for punishment but to obtain “full proof,” discussed in Edward Peters, Inquisition (New
York: The Free Press, 1988), 65. In this case, it examined Leonor de Morales using the
potro, a rack to which the body and limbs were bound, with the examiner tightening the
cords by turning them. Six turns would have been very severe. For more on the Inquisi-
tion and torture, see Kamen, Inquisition and Society, 174-177.

# AHN, Inquisicién, legajo 2075, no. 11, dated 1601.

% Vincent, “Las mujeres moriscas,” 592. . .

% For Joan Valenciano and those accused of meeting in his home, see AHN, Inquisi-
cién, legajo 2075, no. 19.

# AHN, Inquisicién, legajo 2022, no. 14.

* AHN, Inquisicién, libro 991, fols. 117v-118.
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Hernandez, or Isabel Jiménez, called la Hardona in Cordova, not only
taught Islam to her family members but was said to be a “teacher and
dogmatist” and to advise others when the fast of Ramadan should be
kept. Her house, witnesses said, “was like a mosque”—surely con-
firming the worst fears of inquisitors.”

It should be noted here that some Moriscos, both men and women,
made genuine conversions to Christianity, and a smaller number even
intermarried with Old Christians—yet all Moriscos remained subject
to suspicion.®® One Morisco response to Christian efforts to obliterate
their culture was to conform externally to the dominant Christian cul-
ture, while hiding their internal loyalty to Islam. This longtime Muslim
tradition of taqiyya, or “precaution,” had developed earlier as Muslims
tried to preserve Islam in situations where it was forbidden.® “God is
not concerned with your exterior attitude, but with the intention of
your hearts,” the mufti of Oran had advised Moriscos of Spain in 1563.
“And if they tell you to denounce Muhammad, denounce him by word
and love him at the same time in your heart.”* To such dissimulation,
some Christian clerics responded harshly, seeing Moriscos not as obe-
dient sheep of their flock whom they could lead, as the Dominican
preacher Jaime Bleda noted, but “as flesh-eating wolves, and rabid
dogs.”® Decrying the obstinacy of Moriscos who refused to become
true Christians, an informe from Madrid about the instruction of Mo-
riscos warned that the women were the most “obstinate,” particularly
in keeping their children from Christian schools and preserving the
daily ceremonies of Islam in their homes.* Moreover, Moriscas who

# Gracia Boix, Autos de fe, 246, presents this case: “maestra y dogmatista de la secta
de Mahoma y su casa era como Mezquita y que avisaba a los demds cuando caia en el
ayuno de Ramadéan y las Pascuas de moros.” :

% The 1589 census reports very few cases of intermarriage, but for a very interesting
case of intermarriage raising issues of assimilation, see AHN, Inquisicién, legajo 2075,
no. 31, “Relacién de causas de fe,” discussed below in chapter 7, and in Mary Elizabeth

Perry, “Contested Identities: The Morisca Visionary, Beatriz de Robles,” in Women and -

the Inquisition, ed. Mary E. Giles (Baltimore: Johns Hopkins University Press, 1998), 171~
188. For Moriscos who became Christian prelates and attempted to Christianize other
Moriscos, see Botja de Medina, “La Comparifa de Jests,” 3-136. More recent work on
assimilating Moriscos of Aragon is by Halavais, Like Wheat to the Miller; Tueller, Good and
Faithful Christians; and Tueller, “The Assimilating Morisco,” 167-177.

S Lammens, Islam: Beliefs and Institutions, 168-175; Galmés de Fuentes, Los moriscos
(desde su misma orilla), 108-113; and Cardaillac, “Un aspecto de las relaciones,” 107-122.

52 “Respuesta que hizo el mufti de Oran a ciertas preguntas que le hicieron desde la
Andalucia,” May 3, 1563, published in Garcia Arenal, Los moriscos, 44-45.

% Bleda, Cordnica de los moros, 882: “no eran ovejas, sino lobos carniceros, y perros
rabiosos.”

5 “Informe de Madrid a Valencia sobre instruccién de los moriscos,” in Garcia Arenal,
Los moriscos, 116-125, esp. 122. Perhaps the women's “obstinacy” was actually their tra-
ditionalism. It may also reflect the fact that many Morisco women had had less interac-
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were sheltered from daily interaction with Christians continued to
speak Arabic and to wear their traditional clothing. Yet what Chris-
tians saw as obstinacy could be seen by Moriscos as faithfulness lo
their own religion, their difficult circumstances not so different from
the story of the handless Carcayona.

Morisco mentalities thus became contested space and the object of
inquisitorial investigations. Confronted by inquisitors with sworn eye-
witness testimony that she had met with other Moriscos for prayer and
religious readings in the home of Joan Valenciano, her father, Floriana
de los Reyes confessed that she had attended these meetings and had
heard her father read from the Qur’an. But she also declared that she
had been unsure which was the true law, that of the Christians or that
of the Moors, so she had observed both religions and asked God to
receive the best. Since then she had learned that Christian law was “the
true law,” she added, and she had hesitated to testify against her par-
ents and brothers because she did not want to condemn them. Inquisi-
tors evidently did not accept her assurances that she was now a loyal
Christian, for they ordered her to be reconciled to the Church in a pub-
lic auto de fe. They confiscated all her goods, ordered her to wear the
sanbenito and sentenced her to “perpetual prison.”*

Perhaps the most cruel contestation between Moriscos and Chris-
tians invaded Morisco family and kinship bonds. When inquisitors in-
terrogated Moriscos about their religious beliefs and cultural practices,
they often tried to get them to implicate other family members. Diego
Martin, for example, was denounced by a witness who said that Diego
had declared he was a Moor and prayed the Quran. Under ques-
tioning, he tried to defend himself by saying that he changed his shirt
on Fridays only at the persuasion of his wife, Leonor de Morales, who
was also arrested, interrogated, and condemned.® It is not clear
whether she had actually persuaded him to follow Islam, or whether
this couple, like Ana Albexite and Miguel Condres in the province of
Zaragoza, had decided together to observe Islamic rites in their home.%’

Even more tragically, Marfa Jérez, a fifteen-year-old girl, was de-
nounced to inquisitors by her own parents, who had been accused of
observing Islam.® Her father died in the prison of the Inquisition, but
mother and daughter survived to be reconciled to the Church. It is

tion with Christians and had not learned as well as Morisco men how to blend into
Christian society. Morisco women seem to have preserved traditional dress longer than
Morisco men, who were more likely to dress as Christian men did.

% AHN, Inquisicién, legajo 2075, no. 19. As noted above in chapter 2, “perpetual

" prison” was not usually enforced because of lack of space and supervision.

% AHN, Inquisicién, legajo 2075, no. 11.
¥ AHN, Inquisicién, libro 991, fol. 114-114v.
% AHN, Inquisicién, legajo 2075, no. 11.
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doubtful that their family survived, however. Although Maria got the
relatively light sentence of two years of instruction and seclusion in a
monastery, her mother lost all her property to the Holy Office and was
sentenced to perpetual prison. Under such circumstances, it would
have been very difficult for them to be reunited or for Maria to have
obtained a dowry so that she could later marry.

For years Moriscos had carried on this subversive but covert—and
sometimes even unconscious—resistance to Christianization in the pri-
vacy of their homes. Women in particular determined cooking and
eating practices and set the schedule for changing into clean clothing.
They continued to speak Arabic in their homes and taught the Arabic
language and Muslim prayers to their children, perhaps unconsciously
falling back on traditional practices. However, as the Inquisition in-
creased its efforts to prosecute Moriscos for speaking and praying in
Arabic, it does not seem likely that women'’s persistence remained un-
conscious. Moreover, a conscious choice to resist seems clear in-those
cases of women who hid their children so they would not have to at-
tend schools established to Christianize them. The Christian report that
labeled Morisco women as the most “obstinate” in resisting Christiani-
zation reflected more than a biased view against them.”

Soon Morisco homes were no longer safe spaces of resistance, for by
the mid-sixteenth century authorities had already determined that
they would enter Morisco homes to look for evidence of Muslim prac-
tices.® They sent rectors and lay sheriffs to Morisco homes to find out
whether the children were attending the compulsory Christian schools
that had been established for them.® No longer the refuge that the
home had represented for Moriscos,-these spaces became the primary
forum for the struggle over apostasy. While inquisitors found the com-
monplace heretical, Moriscas made the ordinary subversive. ‘

Despite this dangerous and hostile world in which the very stones
seemed to be watching them, some Moriscos continued their resis-
tance. Even after inquisitors caught and condemned them, they found
ways to communicate with other Moriscos in prison, and refused to
name accomplices. One outraged cleric reported that a Morisca sen-
tenced to wear a sanbenito asked inquisitors for a second sanbenito for

% “Informe de Madrid a Valencia sobre instruccién de los moriscos,” included in
Garcfa Arenal, Los moriscos, 116-125, esp. 122. For more on the resistance of women, see
Garcia Cércel, Herejia y sociedad, 229; Monter, Frontiers of Heresy, 226-227; and Temini, Las
pricticas musulmanas, 175.

®SGee the “Instruccién” and “Informe” reprinted in Garcfa Arenal, Los moriscos,
106-125.

8 Borja de Medina, “La Compaiifa de Jestis,” 69-73, for reports on schools established
by Jesuits especially in Granada. :
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her young son “because he was cold.”® Another Morisca requested a
new sanbenito because her old one was wearing out.® Historical rec-
ords do not tell us whether these women made their inquiries sincerely
or in a conscious attempt to ridicule the power of the Inquisition.

From Private Rituals to Public Penance

Most confrontations of Moriscos and Christians took place in the con-
tested space of home, church, mentalities, and family bonds. Usually
these confrontations ended with Christian authorities taking charge to
transform Moriscos’ private rituals into public penance. By the mid-
sixteenth century the Inquisition had become the primary institution
to confront Morisco resistance. It sought to encourage Moriscos to de-
nounce themselves by offering a period of grace in which those who
voluntarily confessed to forbidden behaviors could receive more le-
niency. Gerénimo Galix not only voluntarily confessed to the Holy Of-
fice of Zaragoza that he had lived as a Muslim and performed Islamic
ceremonies; he also named other persons who had carried out these
ceremonies with him.* However, Moriscos who had been given lenient
treatment for self-denunciation faced severe punishment for future of-
fenses, as Gerdnima de Ambaxil learned in Zaragoza in 1608. Twenty-
three years after inquisitors had “reconciled” her to the Church follow-
ing her voluntary confession, she was denounced for carrying out
Muslim ceremonies in her own home. This time she was condemned
to death.®

Most Moriscos punished by the Inquisition were arrested after they
had been denounced by others. Many of the witnesses against them
were Old Christians, but a large number were Moriscos who knew and
implicated other Moriscos, usually under pressure to name their “ac-
complices” as they were being examined and tortured. Tragically, once
inquisitors arrested any member of a family, they expected the prisoner
to denounce other family members as “accomplices” for “living as a
Moor” or teaching others “the sect of Muhammad.” In Cordova, Pero
Goémez denounced as Moors who “lived in observance of the sect of
Muhammad” eleven other Moriscos, including his mother, brother,
and sister-in-law.%

% Fonseca, Justa expulsion, 126.

% Memorial of Fray Nicol4s del Rio to Philip IIT from Valencia, June 13, 1606, quoted
in Garcia Arenal, Los moriscos, 127; also see Bleda, Corénica de los moros, 883.

¢ AHN, Inquisicién, libro 991, fol. 113-113v.

% AHN, Inquisici6n, libro 991, n.p.

% Gracia Boix, Autos de fe, 242-245.
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Moriscos caught by the Inquisition quickly learned of its power to
interpret and transform their private actions or beliefs into public of-
fenses. Authorities arrested Moriscos who had been denounced or
caught with incriminating evidence, often in their homes, and impris-
oned them where they could be watched and subjected to the private
rituals of inquisitorial prosecution. Even before the auto de fe, which
was the major ritual of penance, prisoners of the Inquisition had to
participate in rituals of interrogation and confession. Cut off from
friends and family, held in secret prisons of the Holy Office, and lack-
ing legal counsel until the last stages of the case against them, all pris-
oners must have been very aware of their tremendous vulnerability
before the power of the Inquisition. Interrogators had only to mention
torture or show the instruments of torture to some of the prisoners to
get the confessions they wished. In many cases, inquisitors seemed to
put words into the mouths of prisoners, whose testimonies and confes-
sions became little more than exercises in ventriloquism.” Any conclu-
sion about how we can analyze such testimony, of course, has to con-
sider the context in which it was given.

Despite enormous physical and psychological pressure, Moriscos
did not always cooperate with rituals of interrogation and confession.
Hieronymo Rodriguez de Guiomar, for example, confessed to charges
against him and gave testimony against other Moriscos as “accom-
plices.”® Later, however, he requested another audience with inquisi-
tors. This time he declared that he had not seen at Morisco prayer
meetings those he had previously testified against. Evidently such
equivocation resulted in a more severe sentence: reconciliation in a
public auto de fe, confiscation of goods, the sanbenito, four years of
galley service, and then (if he survived) a prison for penitents.

Prisoners of the Inquisition were supposed to be kept in isolation
from one another, but this was not always possible. We can only specu-
late on the messages that Morisco prisoners might have sent to one
another, or the moments in which they dared to speak together. Those
discovered in communication were often subsequently gagged. Lucia

de la Cruz, mother of the adolescent Maria Jérez discussed above, was-

noted as having communicated with other Moors “in the discourse of
their cause.” Leonor Morales, another prisoner included in the same
list of 1601, was reported to have “communicated with other Moors.”
It is not clear whether this offense increased the severity of the sentence

% For more on ventriloquism and confession, see Mike Hepworth and Bryan S.
Turner, Confession: Studies in Deviance and Religion (London: Routledge & Kegan Paul,
1982); and Michel Foucault, Discipline and Punish: The Birth of the Prison (New York: Ran-
dom House, 1995), esp. 35-42.

% AHN, Inquisicién, legajo 2075, no. 19.
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of each: perpetual prison for de la Cruz and a whipping of one hun-
dred lashes for Morales.®

Christian authorities had developed a ritualized ceremony, the auto
de fe, to announce the offense and punishment of each person con-
victed by the Inquisition. Those convicted were sentenced to appear in
this ceremony, usually public, in the city in which the tribunal of the
Inquisition had tried the prisoners. Processing together through city
streets from the buildings of the Inquisition to a large church or plaza,
prisoners became subject to public gaze. They had to wear symbols
such as the corona, or pointed cap, and the sanbenito, often inscribed
with the guilty one’s name and offense. In some cases they also had
to carry wax candles or wear a rope around their necks. Recalcitrant
offenders or those who threatened to disrupt the solemn decorum of
the ceremony had to wear gags.”

Significantly, the ritual of the auto de fe engaged the participation of
not only the prisoners but also the larger public and leading officials.
Onlookers witnessed the procession of ecclesiastical leaders and peni-
tents following the green cross of the Inquisition to the site of the cere-
mony. In a church or plaza dignitaries and officials assumed their hon-
ored positions on a platform erected above the penitents and ordinary
people. Together, officials and the larger public affirmed their faith and
witnessed the offense and penance read for each penitent. Yet the cere-
mony did not level differences between officials and ordinary people.
From their exalted position on the platform, officials enacted their
power as leaders in an established order; in contrast, the attendance of
the larger public demonstrated deference to this established order in
which a partnership of Church and Crown had the power to define
orthodoxy and condemn any deviance from it.

In this ceremony, prisoners could not hide themselves in an anony-
mous crowd. After Mass and a sermon, a notary called each prisoner
by name; when the prisoner answered, the inquisitor read aloud for
all to hear the offenses this person had committed. Announcing the
punishment for each prisoner, the spokesman for the Inquisition effec-
tively transformed the private acts of these people into a public dem-
onstration of power that could impose control over them.”! Inquisitors
required them to be “reconciled” to the Church, and to swear that they

® Both of these cases appear in AHN, Inquisicién, legajo 2075, no. 11.

" Inquisition records frequently describe the use of the gag, as in AHN, Inquisicién,
legajo 2072 and legajo 2075, no. 4. See Kamen, Inquisition and Society, 173, for the use of
the gag'in prisons to prevent communication among the prisoners, and 193 for a descrip-
tion of the gag used in autos de fe. For an excellent discussion of the auto de fe, see Ruiz,
Spanish Society, 155-160.

7' For a detailed account of an auto de fe in the city of Toledo in 1486, see Kamen,
Inquisition and Society, 190-192.
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would no longer commit their offense. Most had to continue to wear
the sanbenito, the garment that publicly identified them as sinners
punished by the Inquisition. Often inquisitors also sentenced Moriscos
to pay fines and receive instruction “in the things of our Holy Catholic
Faith.”” Their goods were also confiscated to cover the expenses of the
Holy Office in imprisoning and prosecuting them.”?

Although a small minority of Moriscos caught by the Inquisition
were “relaxed” to be put to death by secular officials, most Moriscos
were sentenced to forms of penance that assured a long-continuing
third act of the domestic drama we have been considering. Exile from
their place of residence or confiscation of their goods undoubtedly
made a permanent impact on their lives and families. Often inquisitors
sentenced Moriscos penanced in the autos de fe to a year or more of
instruction and supervision; they also sentenced to perpetual prison
those Moriscos they considered less educable. Male Moriscos were in-
creasingly likely to be condemned to galley service, especially as the
royal navy required more galley slaves in the later sixteenth century.”*
Officials most commeonly sentenced female Moriscos to reclusion in a
hospital or institution where they would have to work under supervi-
sion for their food. Both males and females received sentences of whip-
ping—usually one hundred lashes, to be inflicted in the streets of the
city. These punishments provided visible evidence of the powerful
presence of the Inquisition, which continued to impact the lives of not
only the individuals they penanced, but also those people who ob-
served them.

The Church, in fact, had power to reach beyond the grave. Prisoners
unfortunate enough to die in prison would be brought in procession
as effigies or as a box of bones to be penanced in an auto de fe—per-
haps even to be handed over to secular authorities for burning. The
father of Maria Jérez, whom we have already met, died in prison and
appeared as an effigy in the same auto de fe with his wife and daugh-
ter. Moriscos sentenced to wear the sanbenito usually had to wear the
garment for the rest of their lives; even after they died, their sanbe-

2 Gracia Boix, Autos de fe, 104, for the case of Lorenzo Ardén: “en las cosas de Nuestra
Santa Fe Catoélica.”

7 The oath would likely be “de levi” in the case of first or minor offenses; but it would
be “de vehementi” for second offenses or those considered more serious. Those taking
the latter oath would be subject to more severe punishment for any subsequent offenses.
Kamen, Inquisition and Society, 186-189.

7 Don Luys Mendez de Haro y Sotomayor, Marqués del Carpio . . . Asistente deste ciudad de
Seville y su tierra, y Capitan general de la gente de guerra della, por el Rey nro Sefior, efc. (Seville:
Bartolomé Gémez, 1610), in Ignacio Bauer Landauer, Papeles en mi archivo: Relaciones y
manuscritos (moriscos) (Madrid: Editorial Ibero-Africano-Americana, 19?7), 165-166.
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nitos, marked with their offenses and family names, would be hung
from the rafters of the parish church. Eternal damnation followed for
those who would not confess to their crimes and become reconciled
with Mother Church. Their execution following the auto de fe might
end the painful ordeal for the condemned person, but devout Christian
onlookers believed that this was just the beginning of eternal pain and
punishment. Moreover, the spectacle of the execution could traumati-
cally scar members of the condemned person’s family.

What was the power of the Inquisition for Moriscos? Its rituals of
penance seemed intended to become a permanent part of penitents’
lives, indelibly marking them and their families. Guilt by association
made family members all the more vulnerable to accusations and pros-
ecution. And yet the very records of the Holy Office show that the ritu-
als of public penance imposed by this powerful institution could nei-
ther stop Moriscos’ acts of resistance nor convert them to “true”
Christians. As a ceremony of degradation that exposed convicted Mo-
riscos to public scorn, the auto de fe presented itself as “reconciling” the
offenders to the Church. However, it included no steps to reintegrate
the penitent into society once the punishment had been completed.”
In fact, public degradation and punishment that tore families apart
widened the chasm of difference between Moriscos and Christians.

Considering the devastating effect that these measures had on Mo-
risco homes and families, some Moriscos concluded that they had ex-
hausted all peaceful methods of resistance and opposition. Violent con-
frontations, in fact, had already taken place between Moriscos and
Christians in the sixteenth century, particularly through banditry and
piracy.”® In 1568 when a Morisco rebellion erupted in the Alpujarra
Mountains, it quickly spilled out of Morisco homes to spread across
much of southern Spain and defy the king’s armies for nearly two
years. For Morisco rebels and their families, military action would now
replace the resistance and betrayal of dangerous domesticity.

7 Erikson discusses reintegration and deviance in Wayward Puritans, esp. 16-17.

% Fernand Braudel, The Mediterranean and the Mediterranean World in the Age of Philip
11, trans. Sian Reynolds (New York: Harper Torchbook, 1976), 734-754 and 864-891; Ruiz,
Spanish Society, 200-201; Vincent, 50,000 moriscos almerienses,” 490-491.
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WITH STONES AND ROASTING SPITS

HE OUTBREAK of an armed Morisco rebellion in the Alpujarra
Mountains on December 24, 1568, confirmed the suspicions of
many Christians that Moriscos were dangerous internal enemies.

For nearly two years the rebellious Moriscos would hold off the sol-
diers of Philip II, sometimes with the help of Turks and North Africans,
often with the help of women. A Christian eyewitness to a January
1569 battle near Almerfa reported that Christians had killed between
1,500 and 2,000 of the enemy, “and among them some women because
they fought as men although they had no weapons but stones and
roasting spits.”* Most historians who have noted this report have con-
sidered it as yet one more indication that the poorly equipped Mo-
riscos proved no match for the Christians’ forces. Moreover, some pre-
sent a hostile viewpoint that these people were so desperate that the
Morisco men had to call on the help of women, would-be amazons
who readily violated gender prescriptions and deserved the deaths
they suffered in battle.

In fact, an actual amazon appears in another account of the battle of
Galera written by a soldier who had fought with Christian forces.
“This Mora was called Zarcamodonia,” Ginés Pérez de Hita reported,
“large in body, with strong legs and arms, that attained a very great
force.”> More than merely a warrior, however, Zarcamodonia also
acted as an envoy between the Morisco soldiers and a Turkish contin-
gent that had come to assist them. Highly regarded by both Moriscos
and Turks, she met separately with each group and was able to estab-
lish some peace between the quarreling allies. Although the rebels and
their Turkish allies were able to withstand the siege of Galera for some
time, Morisco and Turkish soldiers had begun to fight among them-
selves, with their leaders physically attacking one another. “Many
women,” Pérez de Hita wrote, “took part in the pacification, especially
Zarcamodonia, for whose valor all had respect.”

! Relacién muy verdadera sacada de una carta: “y entre ellos algunos mugeres porque
peleavan como los hombres con que ellas no tienen mas armas q piedras y assadores.”

2 Pérez de Hita, Guerras civiles de Granada, 2:253. .

3 Pérez de Hita, Guerras civiles de Granada, 2:261.
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By no means can we regard Zarcamodonia as typical of Moriscas, or
“Moras,” as the Christians called them in their reports. Not all of these
women were as physically strong or as combative as Zarcamodonia in
seizing a sword and killing others with it. Nor did all the Moriscas
command enough respect to be able to effectively restore peace be-
tween Morisco and Turkish soldiers. Yet her story encourages us to
recover her precedents, the many Morisco women prominent in times
of war and peace alike; it shows how women played many active roles
as wartime overturned the gender order. Through the story of Zarga-
modonia and our glimpse of the women fighting with stones and
roasting spits we can better understand the tragedy of the defeat of the
Moriscos in 1570.

Precedents for Moriscas in War and Peace

Zarcamodonia’s appearance as woman watrior in the battle of Galera
cannot be dismissed as a strange abnormality, for Moriscas knew of
many other women who had acted bravely in armed conflicts. The
Morisco story “La batalla de Huzayma al-Barigiyya,” for example, tells
of a non-Muslim “warrior maiden” fighting against the Muslim army
of “Ali* A woman “very honorable” and “very knightly,” she chal-
lenged the Muslims to send out a warrior to face her in single combat.
She quickly defeated him, and only “Ali could contend with her. But it
took “Ali an hour to unhorse her and pin her to the ground with his
sword. Faced with death, Huzayma decided to convert to Islam. Her
story and other Morisco battle stories affirmed the certain victory of
Islam, which one scholar sees as “the major theme of Muslim narra-
tions.”® At first, these stories were part of an oral tradition in Muslim
Iberia that relied on rhyming and rhythmic prose.® Probably originat-
ing in evening gatherings during pre-Islamic times, the stories devel-
oped as circles of people came to Muhammad’s mosque in Medina to
listen to narrators talk about historical events and prophets and stories
in the Qur'an. In the early years, it was difficult to distinguish the sto-
rytelling from preaching, but gradually narrators came to be regarded
less as learned Muslims and more as popular minstrels or jesters.”

¢ Alvaro Galmés de Fuentes, El-libro de las batallas. Narraciones é épico-caballerescas. Es-
tudio literario y edicién del texto por A. Galmés de Fuentes (Madrid: Editorial Gredos, 1975),
1:61: “la doncella guerrera.”

5 Galmés de Fuentes, El libro de las batallas, 1:22.

6 Galmés de Fuentes, E! libro de las batallas, 1:18.

7 Galmés de Fuentes, El libro de las batallas, 1:21-24.
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Morisco battle stories offered not only examples of warrior maidens
but also models of ordinary women who went to war. Another ancient
story, “The Battle of the Valley of Yarmuk,” is based on an actual battle
between Syrians and Islamized Arabs in the seventh century® It ac-
knowledged the crucial role of women in the Muslim victory at the
valley of Yarmuk. This story was finally written down in Aljamia and
then hidden when Christians called in all writings in Arabic and Al-
jamfa to burn. We do not know that Moriscas ever read this legend, for
most of these women are believed to have been illiterate.” It seems very
likely, however, that they knew the story and continued to tell it during
the sixteenth century, when it could have inspired Moriscos desper-
ately trying to defend their faith against an overwhelming adversary."”

In the battle in the valley of Yarmuk women and children accompa-
nied Muslim soldiers, just as they later accompanied rebellious Mo-
riscos in the War of the Alpujarras. Both the Muslims in the legend and
Moriscos of the sixteenth century faced an enemy of great numerical
superiority, so numerous as to appear in the legend “like locusts.”"
Concerned that the discipline of his soldiers might break in battle, the
Muslim leader in the valley of Yarmuk commanded the women to take
their children and position themselves at the foot of a hill—but not
merely for their protection. “Take sticks,” he told them, “and if you see

& For the legend, see BN, Batallas de los primeros tiempos del islamismo, ms 5337. It

has been translated and published in Spanish by Guillén Robles, Leyendas moriscas, 3:83—

184; and in Aljamia in Roman letters by Galmés de Fuentes, El libro de las batallas, 1:257—
325. Inthis chapter, I will provide English translations from Galmés de Fuentes’s edition.

% See the study by Bernard Vincent “Las mujeres moriscas,” 589; but note that some
Moriscas may not have “understood” or signed their names to Inquisition statements
out of resistance rather than illiteracy. James C. Scott, Domination and the Arts of Resis-
tance: Hidden Transcripts (New Haven and London: Yale University Press, 1990), suggests
that subordinated people can pretend not to understand or to be able to read as a form
of resistance; see esp. xxi-xxvi, 29, and 37. It is misleading to conclude that none of the
Motiscas were educated; see, for example, Vincerit, “50,000 moriscos almerienses,” 504;
and L. P. Harvey, “El Mancebo de Arévalo y la literatura aljamiada,” in Actas del Cologuia
Internacional sobre Literatura Aljamiada y Morisca (Oviedo: Editorial Gredos, 1972), 21-41;
and Ribera y Tarrago, La ensefianza entre los musulmanes espafioles.

10 Mercedes Garcfa Arenal suggests that Aljamiado literature can be regarded as part
of a collective memory, in “El problema morisco: propuesta de discusién,” Al-Qantara 13
(1992): 499-503. But also see Alvaro Galmés de Fuentes, “El interés literario en los es-
critos aljamiado-moriscos,” in Actas del Cologuio Internacional sobre Literatura Aljamiada y
Morisca (Oviedo: Editorial Gredos, 1972), 189-209, who argues that this literature cannot
be viewed as reflecting exclusively a Morisco or Muslim memory, for Christians also
knew it, lived with it, and used it, 202-208. See the thoughtful “Estudio preliminar” of
Matia Paz Torres in the 1994 edition of Guillén Robles, Leyendas moriscas, 1:xxxii—cxvii.

1 Galmés de Fuentes, El libro de las batallas, 1:278.
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any of the Muslims fleeing, attack the faces of their horses.””? Soon the
right wing of the Muslim army broke ranks. “In high voices,” the
women called to the soldiers, gathering up their children in their arms
and throwing stones at the faces of their horses. “You are not our hus-
bands,” they shouted to them, “for you are fleeing from the evil for-
eigners.”? Again the Muslim soldiers regrouped, only to break again.
“And the Muslims were overcome three times on that day,” the story
declares, and each time the women attacked them with sticks “and
made them return to battle and they threw stones at the horses.”™
Holding their children in their arms, they shouted to the men, “Go
back to the field, or you will see your children and women captives in
the hands of the evil foreigners.””

The next morning in the valley of Yarmuk, the Muslim commander
prayed and then ordered the women to go out again with sticks and
attack those who tried to leave the battle. Again the women shamed
and attacked the Muslim soldiers trying to flee in the heat of the battle.
Finally, however, the Muslim soldiers held their ground and were able
to defeat the Syrians and their Byzantine allies. Here in this story of an
important victory for Islam, women played a critical role, not merely in
shaming the men to return to battle, but also in strengthening their
resolve in the struggle. And they did this by using the same strategy
so often deployed by men to control women: into an overarching and
compelling message they interwove gender prescriptions of honor
with obligations of faith.'®

Women used not only sticks and stones as weapons in this strategy
but also words. For Arabs the word has a “magical value,” according
to literary scholar Alvaro Galmés de Fuentes, and it is the most im-
portant gift. “The Arab has received the gift of modeling in the word
and with the word all that which others model in stone, matter, marble,
silk, color.”” In the battle of the valley of Yarmuk, Muslim women used

12 Galmés de Fuentes, El libro de las batallas, 1:294: “Tomaréys palos; i si veréys // fuir
a nenguno de los muglims, ferirles-eys en la / kara del kaballo.”

3 Galmés de Fuentes, El libro de las batallas, 1:301: “No soys nuestros // maridos,
puwes fuiys de los iljjes [extranheros] malos.”

% Galmés de Fuentes, El libro de las batallas 1:307-308: “I jweron vengidos los muglims
en-akel diya / teres vezes, a kada vez hasta las mujeres. Y-ellas / ke les feriyan kon palos,
ilos feban [sic] volver a la batalla . . . i les a pedreaban a los kaballos, kon piyedras.”

1> Galmés de Fuentes, E! libro delas batallas, 1:307-308: “i les sakaban sus kiruaturas
en sus baracos, i les deziyan—Tornad al kampo, ke veres vuwestras kiriaturas i mujeres
en poder de los /// iljjes [extranjeros] malos, i kativos.”

!6 Galmés de Fuentes notes that the importance of women in the legends of these Mus-
lim battles is rarely equaled in European epics, El libro de las batallas, 1:60.

7"Galmés de Fuentes, El libro de las batallas, 1:54-55.



92 CHAPTER 4

words to shame and exhort the men to greater effort. And in retelling
the story, they used words to stir emotions, appeal for protection,
strengthen faith.

This strategy came into play again in the last few days of the fif-
teenth century, when women participated in the rebellion that broke
out among Muslims in the Albaicin quarter of Granada. Living to-

gether in a densely inhabited part of the old city, these people espe-.

cially resented Christian zeal to convert Muslims to Christianity, in vio-
lation of the terms of their surrender in 1492. One day a servant of
Archbishop Francisco Jiménez de Cisneros entered the Albaicin and
attempted to take to prison the daughter of a Christian who had con-
verted to Islam. Screaming that she was being forced to become a
Christian, the woman triggered a mutinous uproar that spread quickly.
‘Thousands of Muslims took up arms against their Christian rulers, say-
ing that they no longer had to respect the terms of their surrender be-
cause the Christians had already violated them.' As their rebellion
spread from Granada to Ronda and to the Alpujarra Mountains, atroci-
ties escalated on both sides, with women and children as victims as
well as perpetrators. In his account of this rebellion, Luis del Marmol
Carvajal described how Christian forces responded to Muslim fortifi-
cation of a castle in Andarax, blowing up the major mosque where
women and children had taken refuge.” Christians killed rebel men
whom they had captured and enslaved the women and children, al-
though children younger than eleven were to be placed with Christian
families and raised as Christians.?’

As Christians put down the rebellion, authorities published decrees
in 1502 requiring Muslims to convert to Christianity if they wanted to
remain in Castile. At first, their intention seemed to be limited to sim-
ply prohibiting a religion. Soon, however, the enforcement of these de-
crees expanded to prohibit expressions of Morisco culture, such as
their dress, language, and ways of butchering animals. These mea-
sures, according to Antonio Dominguez Ortiz and Bernard Vincent,
“were the result of a deliberate policy of middle officials, determined
to destroy the peculiarities of Morisco culture.”” Finally, in 1526 a junta
meeting in Granada agreed to forbid all Morisco “particularism.” As
we saw in chapter 3, countless Moriscos became embroiled in the con-
flict with Christians as they attempted to preserve their culture and
faith in their homes. -

8 Marmol Carvajal, Historia del rebelién, 154.
¥ Marmol Carvajal, Historia del rebelidn, 156.
W Mérmol Carvajal, Historia del rebelién, 157.
2 Dominguez Ortiz and Vincent, Historia de los moriscos, 21.
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For a time, Moriscos were permitted to pay a special tax that could
buy relief from the prohibition on all their cultural expressions. How-
ever, an edict of grace issued—for Muslims newly converted to Chris-
tianity—by Archbishop Don Hernando de Valdés of Seville in July
1548 made it clear that this loophole was disappearing, as ecclesiastical
authorities no longer separated Morisco culture from their religion. Be-
ginning in a conciliatory tone, the edict granted that Moriscos would
not be sentenced for their “past errors,” nor would they be punished
for them by having their goods confiscated or taken from their heirs.”
It went on, however, to prohibit newly converted Moriscos from living
together and required them to live among Old Christians. Their ser-
vants must be Old Christians, and Moriscos must marry their sons and
daughters to Old Christians. They must provide dowries for their
daughters, and these dowries would not be confiscated unless the
Morisca was convicted of heresy, the same privilege given to an Old
Christian woman who married a Morisco. Furthermore, Moriscos must
be buried in Christian cemeteries according to the specific manners
and customs of Old Christians. They must live faithfully as Catholics
and separate themselves from their errors. They must receive instruc-
tion in “our holy Catholic faith,” and allow the Church to replace them
as teachers of their own children.

By 1555 the rift between Moriscos and Christians had widened, espe-
cially as Christian authorities perceived growing threats from abroad.
A Turkish and Berber presence dominated the western Mediterranean
and took over many former Spanish outposts on the North African
coast. Iberian Muslims and renegades, in fact, made up the bulk of elite
units in the Moroccan army during the sixteenth century, and many
Christians feared that Moriscos who fled to North Africa would return
with Berbers to invade Iberia.® As Moriscos of Granada and Valencia
maintained contact with Constantinople, Spanish Christians suspected
them of acting as a treacherous fifth column. In 1560 the viceroy of
Valencia prohibited Moriscos from fishing because they were believed
to be aiding Morisco and Berber pirates. French Huguenots supported
Morisco banditry in Aragon, and Moriscos helped monfis, those Mo-
riscos who had become highwaymen in the mountains, elude forces
that had been organized against them in Andalucia.® Christians who
suspected that Morisco carriers and muleteers carried more than goods
in Granada and Valencia believed that they organized and spread

2 AHN, Inquisicién, libro 1254.

B Hess, The Forgotten Frontier, 184-185; and Dominguez Ortiz and Vincent, Historia de
los moriscos, 142.

% Dominguez Ortiz and Vincent, Historia de los moriscos, 28-30.
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treasonable conspiracies.”” Even Morisco ownership of African slaves
concerned members of the cortes that met in Toledo in 1560. Asserting
that Moriscos taught Islam to these slaves, the cortes warned that the
Morisco nation was growing each hour, but confidence in its loyalty
was declining.®

Morisco prophecies discovered by the Inquisition and by a soldier

in a cave of the Alpujarras raised even more the questions as to the’

loyalty of these people. One prophecy spoke specifically of “the island
of Spain” and a return to complete the conquest of unbelievers. With

the sign of a comet would come “great armies of Turks,” who would

march into Rome and subdue all the Christians.” Another warned of
the tumult that would come to the “island of Andalucia,” identifying
this apocalyptic period as part of God’s plan. Some may dress in the
humble skin of the lamb and speak with tongues sweeter than honey,
but “their hearts will be those of wolves.” This terrible time will end
when God sends a cloud of birds, including two birds representing the
angels Gabriel and Michael. Then “all the world will return to the law
of the Moors.” The prophetic documents also warned of a time of great
disorder and sinfulness, of drought and Rome in flames. At this time
a tyrannous king will arise in the West and “the evil old Antichrist will
be born.””® The king will be embroiled in wars with Lutherans, and
Andalucia will be as an orphan, the prophecy continued. But a sign
will come of a large cloud of birds flying over the Alpujarras, and then
all their troubles will disappear.

Both secular and Church leaders signaled in the 1560s that they had \

run out of patience with these reluctant “New Christians.” A synod of
clerics meeting in Granada in 1565 deliberately replaced the previous
policy of evangelical persuasion with a call to prohibit every aspect of
Morisco culture. In addition, they asked Philip II to order that leaders
of the Morisco community send their sons “to serve in Old Castile at

% Henry Charles Lea, The Moriscos of Spain: Their Conversion and Expulsion (1901) (New
York: Burt Franklin, 1968), 187-188.

% Marmol Carvajal, Historia del rebelién, 159.

% These and following quotations are taken from Marmol Carvajal, Historia del rebelién,
169-172. Marmol Carvajal read translations of the prophecies that were originally written
in Arabic. For more on Morisco prophecies of victory and aid from the Turks, see Garcia
Arenal, Los moriscos, 55-62. The Mancebo de Arévalo’s Breve Compendio and chapter 58
of Iga de Segovia’s Brevario Sunni contain strong apocalyptic messages that are discussed
in Wiegers, Islamic Literature in Spanish and Aljamiado, esp. 168 and 240-242.

% Marmol Carvajal, Historia del rebelién, 17. Note that “Anticristo” seems an unusual
term for Muslims to use; one explanation is that the Christian translator of the text that

Mérmol Carvajal read chose this term as an Arabic word for an evil leader, but another

explanation is that the use of this term may suggest cultural synthesis among Christians
and Moriscos.
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the cost of their parents so that they acquire customs and Christianity
from them.”” The king accepted most of the prelates’ proposals and
issued a pragmatic in 1566. Demonstrating increased determination to
obliterate the faith and culture of these people, Christian officials again
condemned Morisco “particularism” and decreed that those continu-
ing to use the Arabic language and express Hispano-Muslim culture
would be subject to prosecution by the Inquisition.

The pragmatic of 1566 did not simply leave the prohibition of Mo-
risco culture to the Inquisition, however. It also declared null and void
land agreements written in Arabic and imposed fines on those who no
longer had acceptable title of ownership. Unable to pay the fines, many
Moriscos in Granada lost any claim to the land that they and their fore-
bears had used for generations.® A marked increase in taxes in 1561
and 1564 and a depression in the silk trade that supported so many
Moriscos of Granada compounded the severity of these measures. Both
secular and Church leaders ordered priests and curates in 1567 to in-
form their Moriscos that after the end of the year they could no longer
wear silk. Moreover, priests and curates must “register all the children,
boys and girls, of Moriscos in Granada, from the age of three years to
fifteen years, in order to place them in schools where they would learn
the language and Christian doctrine.”'

Moriscos protested many of these measures. They sent one of their
own, Francisco Nufiez Muley, to use his long experience in negotiating
on their behalf to ask the president of the Audiencia of Granada to
soften the measures. Speaking “with low and humble voice,” ac-
cording to Marmol Carvajal, he nonetheless pointed out that when
they had converted to Christianity, Moriscos had not been obliged to
replace their language, dress, or other customs. The present attempt to
enforce rules against their culture would benefit no one, he argued.
Moriscas’ dress was not Moorish or Islamic but provincial in the same
way that women in other regions, such as Castile, had their own kinds
of head coverings, skirts, and footwear. Likewise, he said, the zambra
was neither Moorish nor Muslim but a provincial custom of Moriscos
in Granada. Previous archbishops, such as Hernando Talavera, had

» Dominguez Ortiz and Vincent, Historia de los moriscos, 32.

% Cjegzar Nicolds Cabrillana, Almeria morisca (Granada: Universidad de Granada,
1982), 115-125; Caro Baroja, Los mofiscos del Reino de Granada, 152; Dominguez Ortiz and
Vincent, Historia de los moriscos, 31-32; and Hess, The Forgotten Frontier, 145. The 1566
pragmatic is published in Bleda, Corénica de los moros, 657-659, and is also in La Nueva
Recopilacién, libro 8. For a Morisco response to this pragmatic, see BN ms 6176, Francisco
Nufiez Muley, “Memoria al presidente,” 311-330, also published in Mérmol Carvajal,
Historia del rebelion, 163—-165.

% Marmol Carvajal, Historia del rebelion, 167.
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accepted Morisco music, and “the zambra was in the choir with the
clerics . . . and some words in Arabic were spoken in the Mass.”® Point
by point, he disputed the attempts to deny Moriscos the legitimacy of
their own culture.

Yet despite the eloquence of this former page to Archbishop Her-
nando Talavera and the respect that he had earned from Old Christians
and Moriscos alike, Nufiez Muley failed in his attempt to pacify esca-
lating tensions. His argument that Morisco culture should be treated
simply as another regionalism ran headlong into opposition from those
who insisted that Moriscos must be entirely assimilated into Christian
culture, as well as from those who simply feared that Moriscos had
found allies in the Ottoman Turks. Nufiez Muley’s plea for the easing
of the new regulations brought only the response that they would re-
main in force because they “were so holy and just, and had been made
with such deliberation and agreement.”®

In contrast, the president of the Audiencia listened in April 1568 as
Moriscos of Granada came to him after a Christian captain ordered
Moriscos in the Albaicin region of Granada to shelter and feed his sol-
diers. To force them to quarter soldiers in their homes, where they had
wives and daughters, would lead to “the destruction of the Albaicin,”
the Moriscos warned.* The president took their warning seriously and
prevailed on Philip IT to change the orders for quartering soldiers. Ap-
parently he recognized that Moriscos could not be regarded as an in-
significant minority in Granada, for they accounted for 43 percent of
the population, the highest proportion of Moriscos in any of the Span-
ish kingdoms.* Moreover, the Moriscos of Granada were largely farm-
ers who owned their own land, very-rarely vassals dependent on a
lord or city dwellers assimilating to urban Christian life.*

Philip IT expressed concern that Moriscos not be pushed into rebel-
lion, and local officials sought to reassure him that Moriscos of Gra-
nada were attempting to follow the new directives despite their pro-
tests. In a striking example of association between veiling and closed
doors, twin symbols of Morisco otherness, Alonso de Granada Venegas
wrote to the king in the spring of 1568 that the women were going
about without veils, just as they now were leaving open the doors of

% Nufiez Muley, “Memoria,” 319v: “estava la zambra en el coro con los clerigos . . . y
dezia en la mysa en algunas palabras en arabigo.”

% Mdrmol Carvajal, Historia del rebelion, 163-165.

¥ Marmol Carvajal, Historia del rebelion, 176.

¥ Dominguez Ortiz and Vincent, Historia de los moriscos, 78, citing a study by Felipe
Ruiz Martin. Note, however, that Dominguez Ortiz and Vincent believe Moriscos ac-
counted for more than half the population of Granada.

% Dominguez Ortiz and Vincent, Historia de los moriscos, 80.
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their houses on Fridays and festival days, as they had been instructed.”
Enforced obedience to imposed rules did not add up to assimilation,
however, and Moriscos of Granada found few options for either nego-
tiation or survival.

War and the Gender Order

When the call to arms echoed throughout the Kingdom of Granada in
the last days of 1568, Moriscos seized arms long prohibited to them.
The men “went to the mountains with their women and children,” ac-
cording to a Christian report from the city of Marbella, and that same
day the people of the city “went out against them and followed them
for several days. They routed them,” the report goes on to say, “and
took the women arid children, capturing some of them.”* Historical
documents do not tell us whether the women of the Morisco commu-
nity had played any role in the decision to go to war, but as this report
makes clear, women became a part of the war from the beginning.
Moriscas who went with their husbands and children to the caves of
the Alpujarras must have hoped to find protection there. Many already
knew that Moriscos had made comfortable homes in the hamlets and
villages of these mountains where so few Christians lived, regions that
had been described as “very fertile,” with “many fountains of fresh
water” and “beautiful groves of fruit trees.”® Rebels in these isolated
communities often reverted to Islam, openly following Muslim cus-
toms, engaging in polygamy, and marrying within degrees prohibited
by the Church.” In the words of a character in Calderén de la Barca’s
play Amar después de la muerte, the “first thing” the Morisco rebels or-
dered was opposition to the pragmatic that had forbidden expression
of their culture.”* Moriscos such as Ysabel Fernandez would later con-
fess to inquisitors that they had learned to observe Islam when they

¥ Mérmol Carvajal, Historia del rebelién, 178.

% AGS, Camara de Castilla, legajo 2811, report of the city of Marbella to Philip II: “se
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had joined the rebels.> As Christian troops made their way into the
mountains, however, once lovely havens became battlefields and
scenes of slaughter.

Even those Moriscas who remained in their homes below while their
husbands went to join the rebels in the mountains would have little
security. With the outbreak of war, Christian soldiers and neighbors
burned Morisco homes, stole their belongings, and captured the
women and children to sell into slavery.® Some people opposed the
enslavement of Moriscos, who were at least nominally Christians.
After many consultations, however, it was decided that Moriscos could
be enslaved because they were false Christians who had forfeited any
protection from the prohibition against Christians” enslaving other
Christians. A precedent had been established for this when Christians
had enslaved rebellious Jews in Toledo, for Moriscos called upon Mu-
hammad and called themselves Moors.* Even though Philip Il had de-
creed that girls under 9% years and boys under 10% should not be
enslaved, reports indicate that younger children had been taken and
branded on the face as slaves.® Other accounts told of Christians tak-
ing Morisco children from battle areas and then keeping them not as
slaves, but as servants whom they were expected to “Christianize.”*

Some of the Morisco men decided not to join the rebels, and they
tried to remain in their homes with their families as “Moriscos of
peace.” Declaring in letters and petitions to local and royal officials
that they were “good Christians,” these Moriscos said they wanted
only to remain in their homes to carry out the work that benefited their
Christian neighbors. The Marqués of Mondéjar agreed to protect those
who came to him. He certified that even if these Moriscos had rebelled,
they had done so only because they were forced to by foreigners or by
Morisco outlaws.” Yet many Christians suspected that “Moriscos of
peace” provided support for the rebels, and they rounded up many of
these men, transporting them to places where they could not be con-

2 AHN, Inquisicién, legajo 2022, no. 14. o

# Mérmol Carvajal, Historia del rebelion, 343, who blamed these attacks on ux}dlsm—
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sares, La esclavitud, 110-115.
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tacted by the rebels.®® Moriscas tried to defend their homes and chil-
dren in the absence of their husbands, assuming many of the custom-
ary roles of men. Countless petitions to Philip II told of the suffering
of these people caught between rebels of their own community ancl
the Christians determined to put down the rebellion. Dofia Brianda
Vanegas, for example, petitioned the king to return the property taken
from her Morisco family, declaring that neither she nor her dead hus-
band nor her children “had any guilt whatsoever in the rebellion but
served Your Majesty in it and before it and after it with much loyalty
as good vassals.”®

Whether they stayed home or went into the mountains, Morisco
women and children could not escape the war. Yet to assume these
people were mere victims is to ignore the fact that they also made deci-
sions and acted to carry them out. Motivated by loyalty to their faith
and fear for their families, these women pushed aside traditional gen-
der restrictions. Consider the situation in the town of Alozaina in the
mountains near Ronda. Moriscos who did not want to surrender to
approaching Christian troops in 1570 gathered in an ancient castle
whose walls also enclosed a church and some houses. Only seven men
were there to join the women and children, and the women took on
“the defense of the weak walls,” disguising themselves “with hats and
cloth caps on their heads and wearing short capes” so that “the ene-
mies understood that they were men.”® Maria de Sagredo, a Christian
woman in this same battle, took similar action on the other side when
her father was shot dead by a Morisco. Taking a short cape from the
body of her father, she put it on along with a helmet. Then with a cross-
bow in her hands and a quiver of arrows at her side, she mounted the
wall and fought as “a brave man, defending a small opening, and
killed one Moor and wounded many others by arrow.”"

* For the rounding up of Moriscos who said they were not rebels, see Marmol Carva-
jal, Historia del rebelion, 323-324. .
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Disguise could work for both men and women. In the winter of 1569—
1570, Morisco soldiers donned women’s head coverings and waited in
ambush for Christian soldiers. Believing they were women, a Christian
squadron approached them, expecting to take them prisoner or kill
them. Instead, the disguised Morisco soldiers opened fire and. killed
many of the unsuspecting Christians. Morisco women fought in this
skirmish, as well. A Christian captain, according to Hurtado de Men-
doza, died after a Morisca hit him in the head with a stone.®

In his description of the battle of Galera, Pérez de Hita wrote of Mo-
risco women and children who joined the fight to save their besieged
city. After Christians dug tunnels and set off explosives beneath the
city, they quickly entered Galera and found women and children “with
a very great diligence” carrying stones to hurl at them.®® Among the
women, two especially distinguished themselves “with such courage
that it was marvelous to see how they fought so bravely and defen-
sively.”* One took command and inspired the defenders with her
spirit and bravery under fire. The other, whom he identified as Zarca-
modonia, fought with a sword in her hands. She

attacked a soldier who climbed up the fortification very confident of his
own bravery, and with the sword she wounded him badly, and not con-
tent with this she grappled with him so powerfully that she knocked him
off his feet and in one instant without anyone’s being able to defend him,
she beheaded him and seized the armor and helmet that the soldier was
wearing, and the first wound that she gave him, as the soldier came over
the fortification, went to the point beneath the armor for the groin, with
such ferocity that the soldier could not regain his feet.

Donning the slain soldier’s armor and helmet, Zarcamodonia contin-
ued t