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ABSTRACT 
 
 
 
 

  The Reconquista in Valencia has traditionally been viewed as an attack on 

Islam by the Christians of Muslim Spain.  However, while there was certainly a religious 

component to  the Reconquista, this was not the sole, or even the most important 

motivating factor.  Operating under a veneer of religious legitimatization were the driving 

secular ideals of increased political power and wealth.  Jaime I of Aragon-Catalonia was 

not interested in ridding the Iberian Peninsula of its Muslim influence, but rather 

substituting it with his own rule.  This led to a situation in Valencia where Muslims not 

only survived in Valencia for multiple generations following the Reconquest, but were 

also allowed to keep many of the privileges that they had enjoyed under their Muslim 

overlords.  The current work then looks not so much at the belligerent aspects of the 

Reconquista, but rather the oftentimes peaceful interaction between Muslims and 

Christians of the convivencia. 
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CHAPTER I: INTRODUCTION 
 
 
 
 

 The thirteenth through fifteenth centuries were the most important in the 

formation of the modern state now known as Spain.  During this time, Christian 

kingdoms from the mountainous north expanded to the south, chasing out and 

converting the local Muslim population until the religious landscape came to 

resemble a more Western European model: a Christian majority with a sprinkling 

of minority religions.  Throughout this period of religious transformation and 

continuing into the post-Reconquista period, Christian kingdoms expanded and 

united together until only two remained, the Castilian royal house that would form 

modern Spain and the Avis dynasty, which became the modern state of Portugal. 

 This study will focus on just one aspect of the transition from Muslim 

kingdom to medieval Christian state.  In 1238, Ciudad de Valencia, the most 

important urban center in the Muslim kingdom of Valencia would fall to Jaime I, el 

conquistador, king of Christian Aragon and Catalonia, opening up a vast region 

to Christian influence.  Between 1238 and his death in 1276, this ambitious 

monarch would focus his attentions on the consolidation of this agriculturally rich 

region with its large Muslim population.  Even though the term Reconquista holds 

a religious connotation, Jaime’s campaigns were fought more for political 

reasons than religious.  Jaime was more interested in expanding his kingdom 

and solidifying his position in his Christian realms, than he was in ridding 

Christendom of the “Muslim threat.” Due to this, even following the Christian 

victory, there was a thriving Muslim community in the kingdom as well as fruitful 

interaction (convivencia) between the conquerors and the conquered. 

 

Reasons for the Reconquista 

 
For many the Battle of Poitiers/Tours (733) evokes an image of the mighty 

Franks, under the leadership of Charles Martel, stopping the advance of the 

Muslim hordes as they tried to expand their influence into the heart of Western 
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Europe.  The Siege of Nicaea (1097) is another Christian military victory that 

medievalists point to as the start of a successful campaign against Muslim 

dominance in the Holy Lands.  The Battle of Covadonga (722) is not one of these 

heralded battles fought between Muslim and Christian forces.  Yet, this battle is 

an event that the older generation of Spanish medievalists pointed to as the 

beginning of the Spanish Reconquista.  This idea, heavily popularized by a 

generation of Spanish intellectuals who were desperately trying to find a positive 

anchoring point for a rapidly deteriorating Spanish empire, has been severely 

criticized by subsequent generations of Spanish medievalists, both from within 

the boundaries of Spain and from a more heterogeneous body of international 

scholars.  These scholars have in turn espoused additional causes for both the 

initial impetus and the continuing propagation of the “Crusade in Spain.” Ranging 

from the purely religious to more secular causes, these ideas are centered on the 

expansion of political influence and territorial growth by Christian kingdoms at the 

expense of the Muslim taifa kingdoms.  Though most of the arguments have their 

merits as stand-alone theories, only when viewed in the context of one another 

do they provide a full picture of the motivations behind the Christian Reconquest 

of Spain. 

 

Early ideas 

 
 The event that older Spanish medievalists pointed to as the beginning of 

the Reconquista was the Battle of Covadonga.   Here, according to the Chronicle 

of Alfonso III, in a remote and mountainous region of Asturias, the Gothic noble 

Pelayo, along with “a tiny band of followers launched the Christian Reconquest of 

Spain routing an 187,000-strong enemy force.”1 It was the defeat of this 

overwhelmingly large force, and the subsequent confusion among the Muslim 

invaders, that allowed Pelayo the time he needed to establish the Kingdom of 

Asturias, the last bastion of Christian power in the Iberian Peninsula from which 

                                                 
1 Peter Linehan, History and the Historians of Medieval Spain (Oxford: 

Clarendon Press, 1993), 101-2. 
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the “unremitting war against Islam” could be carried out.2  The tradition of 

Covadonga was saved for posterity in the early tenth-century Chronicle of 

Alfonso III, a document whose accuracy is questionable since it is more than a 

little biased.  Not only was Alfonso III (866-910) a self-proclaimed descendent of 

Pelayo, but there was also an on-going attempt to legitimize the position of the 

line of Pelayo as Imperator totius Hispaniae, Emperor of all Spain.  This is the 

beginning of the propaganda that sought to place the rulers of the future Castile-

Leon as dominant over their fellow Spanish Christian kings.   

Advocating this descent from the Gothic past, as well as religious reasons, 

as the motivating factors behind the Reconquista was a prominent member of the 

‘Generation of ’98’(a group of Spanish nationalist intellectuals who saw the 

demise of the Spanish Empire occurring before their eyes), the humanist Ramón 

Menéndez Pidal.  In an attempt to enumerate the positive characteristics of the 

Spanish people, Pidal looked to the medieval period to find the beginnings of the 

noble qualities and strength of character that he saw inherent in every citizen of 

Spain.  In the populace of eighth-century Spain, he identified a people who alone 

among Western Christians had taken up the fight when ‘Islam began the gigantic 

struggle against Christendom for the domination of the world.”3  In continuing his 

attempt to fortify Spanish pride, Pidal postulated that only the tough, devout 

Spanish knights (a warrior-class who had also driven off the advances of the 

Roman Empire for nearly two hundred years) could win a drawn-out war against 

Islam. He pointed to the “self-indulgent peers of Charlemagne [Franks] who 

retired from Saragossa longing to refresh themselves in the baths of Aachen” as 

being poorly suited to the task.4  This strength of character gave the Spanish the 

ability to defeat the Muslim invaders, while a “pure unfettered religious spirit” 

drove them to attempt the Reconquista.5  A final component of Pidal’s approach 

is the anachronistic idea of nationalism.  Not only were Spanish Christians 

                                                 
2 Ramón Menéndez Pidal, The Spaniards in their History, Translated by 

Walter Starkie (New York: Norton and Company, Inc., 1950), 27. 
3 Ibid., 84. 
4 Ibid., 26-7. 
5 Ibid., 41. 
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fighting against Islam as part of a sacred duty, but they were also carrying on 

with “a patriotic resolve to recover the national territory”6 as the “total liberation of 

the fatherland was carried out as a task in common by all the Spaniards.”7 While 

these views were popular among the Generation of ‘98, they did not survive in 

their entirety (where they survived at all) under the examination of international 

scholars. 

Jan Read is an amateur historian (his main specialty is in the areas of 

drama and film) who kept many of the views of Pidal in his own work on medieval 

Spain.  In his 1974 work, The Moors in Spain and Portugal, Read advocated the 

idea that the Reconquista was launched by none other that Alfonso I the Catholic 

(739-57), an immediate descendent of Pelayo.  Though he does not emphasize 

the Gothic connection, Read does present that there was a medieval Spanish 

belief in the “rightness of the fight for their lost birthright.”8 The Reconquista was 

fought to return lands to the Christians which had once belonged to their fathers.  

This secular reasoning draws parallels with Pidal’s idea of national drive, but 

Read’s terminology gives the Reconquista less of a noble ideology and likens it 

more to simply a need for territorial reclamation.  As a final similarity to Pidal, 

Read also stresses the religious aspect of the motivation for reconquest.  He 

states, “The prime source of the revived energy and conviction was the Christian 

faith itself, which supplied a fresh dynamic and will to conquer among the 

Christians of the north.”9   This statement would seem to indicate that there were 

two primary motivations for the Reconquista: the first was to regain land lost in an 

invasion (an idea that is used to good effect not only in the Iberian Peninsula, but 

also during the crusades to the Holy Land) and the second was a religious drive 

to fight against the infidel.  The first motivation would be discredited in later 

scholarship, while the second continues to be debated and its importance 

continuously reevaluated.  Read’s language is very similar to that of Pidal, yet it 

                                                 
6 Ibid., 84. 
7 Ibid., 86. 
8 Jan Read, The Moors in Spain and Portugal (London: Faber and Faber, 

1974), 99. 
9 Ibid., 98. 
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does not have the same driving agenda that can be found in the Spanish 

scholar’s work, nor does his argument have the force of an area specialist behind 

it.    

With Derek Lomax, a more pluralistic view of the causes of the 

Reconquista can begin to be seen.  For Lomax, writing in the late 1970s, the 

reconquest of Spain was a mixture of “friendship, self-defense, the desire for 

booty (including land), Christian solidarity, and the offer of indulgences.”10  He 

does give some validity to the idea that the Reconquista began the moment the 

Muslim conquest of Spain ended, but argues that it is “nonsense [to believe] that 

for seven centuries all actions of Spanish Christians were motivated solely by the 

desire for Reconquest.”11  Lomax further argues that religion as a primary 

motivator behind the southern push into Islamic al-Andalus was a foreign concept 

that only made its presence felt after 1085.12  In fact, medieval Spaniards often 

had somewhat friendly relations with their southern neighbors and were as likely 

to be at odds with their fellow co-religionists as they were with the Muslim 

kingdoms.  However, Lomax does adhere to the idea that the overall relationship 

between the two religions, even at the sub-royal level, was not one of peaceful 

coexistence occasionally disrupted by the warlike intentions of the royalty, but 

rather one of continuous warfare.13  This idea has little credibility in more 

contemporary scholarship where medievalists tend to advocate the view that the 

Christians of the north tended to adhere to the status quo and only attacked the 

Muslim states when they were perceived to be weak.  

 

A later start to the Reconquista 

 
 The idea of a Christian reconquest of Spain beginning immediately after 

the Muslim conquest has been vigorously challenged in modern scholarship.  

One need only look at the title of Bernard Reilly’s 1992 book, The Contest of 

                                                 
10 Derek Lomax, The Reconquest of Spain (London: Longman Group Ltd, 

1978), 62. 
11 Ibid., 2.  
12 Ibid., 2-3. 
13 Ibid., 3. 
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Christian and Muslim Spain: 1031-1157, to see this.  Reilly chooses to begin his 

work in the year 1031, over three hundred years after the combined Berber and 

Arab forces under Tariq first stepped onto the Iberian Peninsula.  To validate his 

starting point, Reilly observes that the attention of the Christian north was 

focused more internally during the eleventh century due to a series of minorities 

and regencies among the nobility.14  With their intention so focused, they had 

little concern for the Muslims, with the exception of defensive measures.   

Still, it is not military and politics that concern Reilly as much as culture 

does.  His contest is not so much a military one, as a cultural one; therefore, he 

does not spend very much time on the Reconquista itself, but rather on the 

cultural growth of Christian Spain as a function of internal and external factors.  

Within this cultural framework he contributes some important ideas to the 

discourse.  Reilly advocates the idea that demographic growth in the Christian 

north during the eleventh century played a significant role in population mobility.15  

Not only did higher birth rates provide the manpower for the Reconquista, but it 

also necessitated an expansion into the more agriculturally productive lands held 

by the Muslim taifas.  Additionally, Reilly points to the Roman pontiff as having an 

interest in the Reconquista from the beginning of the movement.16  He illustrates 

that both Alexander II (1061-1073) and Gregory VII (1073-1085) attempted to 

organize French crusades into Spain during the mid to late eleventh century.  

Though neither attempt really had a long term effect on the outcome of the 

Reconquista, they did set precedents for popes to become involved in, and to 

sometimes substantially contribute to, the Spanish effort.17  For Reilly, religion 

does not provide the initial propellant, but the Church hierarchy does assist in the 

continuous refreshing of the crusading idea. 

Writing shortly before Reilly, R.A. Fletcher attacked the idea of a 

continuous struggle against the Muslim infidel in a 1987 article.  In the piece, 

                                                 
14 Bernard Reilly, The Contest of Christian and Muslim Spain: 1031-1157 

(Cambridge, MA: Blackwell Publishers, 1992), 26. 
15 Ibid., 32-33. 
16 Ibid., 69. 
17 Ibid. 
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Fletcher argues that a lack of evidence from the eleventh and twelfth centuries 

suggests that Christian monarchs were not interested in reconquest.18  Fletcher 

argues that it was a case of why kill the goose that laid the golden egg.  The 

Christian kingdoms of northern Spain were more powerful than their Muslim 

counterparts and were able to extract parias (tribute) from the taifa kingdoms.19  

While military conquest would provide for the direct collection of revenues from 

Muslim lands, requiring a subjected state to do the collecting for them was so 

much easier.  This is not to say that the Christians were not chipping away at the 

lands on their southern borders, they just were not carrying out the large scale 

military endeavors which would become more common later in the medieval 

period.  Fletcher postulates that the collection of tribute could be seen as a form 

of economic warfare against the Muslims, a practice that served to sap away the 

strength of the taifas preparatory to invasion.20  But this seems to be applying a 

more modern form of warfare anachronistically on a society that was accustomed 

to war being fought in the siege lines or in a charge rather than through economic 

measures.   

As for religious motivation, Fletcher does not see the conflict taking on the 

flavor of a true religious reconquest until the second half of the eleventh 

century.21  It is only during this era that both sides became more aggressive 

toward one another, caused mainly by an influx of outsiders from both north and 

south, namely French adventurers and Berber al-Murabitun.  While practicing 

different religions, the inhabitants of the Iberian Peninsula had a common ethnic 

(at least in the majority of the population) and geographical identity.  The infusion 

of outsiders into this equation provided the catalyst that transformed a more or 

less territorial war into a war still strongly territorial, but now covered with a 

veneer of religiosity.  However, even with the slight nod towards religion, Fletcher 

still heavily attributes the Reconquista to more secular forces.  According to the 

                                                 
18 R. A. Fletcher, “Reconquest and Crusade in Spain,” in The Crusades, 

ed. by Thomas Madden (Oxford: Blackwell Publishing, 2002), 55. 
19 Ibid., 56. 
20 Ibid., 58. 
21 Ibid. 
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scholar, these include, “demographic pressure, climatic change, developing 

military technology, the needs of an emergent aristocratic elite, [and] the 

appetites of sheep and cattle.”22   

The latest word on the nature of the Reconquista comes from the historian 

Joseph O’Callaghan.  Published in 2003, Reconquest and Crusade in Medieval 

Spain is a fusion of many of the views expressed earlier.  For O’Callaghan, the 

“Christian struggle against Islamic Spain can be described as a war of both 

territorial aggrandizement and of religious confrontation.”23  Note the use of 

religious confrontation rather than holy war.  O’Callaghan points to the fact that 

the Christian conquerors were not attempting to convert Muslims as a sign that 

this was not a matter of religious dominance, but rather a confrontation between 

two opposing forces, forces that just happened to belong to two different religious 

traditions.   

Yet, while religion was not at the root of the conflict, it still was a driving 

force behind it.  Both Alexander II (in1063) and Urban II (in1089-91) allowed for 

the remission of sins for those who fought against the Muslims in Spain.24  And 

later Clement III (1187-91) authorized the collection of ecclesiastical revenues to 

support the Christian invasion into the south.25  These three popes provided the 

framework not only to draw outside support into the peninsula to assist the 

Spanish, but also to provide them with a way to pay for the expensive warfare.   If 

not for this papal encouragement and financial support, the Spanish Reconquista 

might have failed as miserably as its more widely-studied eastern counterpart 

did. 

 

 

 

 

                                                 
22 Ibid., 67. 
23 Joseph O’Callaghan, Reconquest and Crusade in Medieval Spain 

(Philadelphia: University of Pennsylvania Press, 2003), 7. 
24 Ibid., 48. 
25 Ibid., 58. 
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Moving forward 

 
The views of scholars as to the causes of the Spanish Reconquista are 

almost as prolific as the number of volumes written on the subject.  From the 

wholly religious to the overwhelmingly secular, the causes and driving forces 

behind the Christian conquest of Muslim al-Andalus have been catalogued over 

the centuries and set down for posterity.  It can be a struggle to trudge through 

the quagmire of historiography in order to come to an acceptable and widely 

accepted theory of the causes of the Reconquista.  As Vicente Cantarino asks, 

how can one accept the idea of the Reconquista as a Christian holy war against 

Islam while there existed in Spain an “unqualified willingness to absorb and 

transmit Muslim culture” to the rest of Western Christendom?26  Yet, at the same 

time, how can one discredit the overwhelming evidence that the main driving 

force behind it was the cooperation between secular leadership and the Church 

hierarchy.  This balancing act is at the heart of the matter in more modern 

scholarship.  It is not so much a problem of pinpointing the exact causes behind 

the Reconquista but rather an exercise in rationalizing the existence of a 

somewhat peaceful convivencia with the more bellicose Reconquista.  As Olivia 

Constable has argued, both of these ideas are myths that have been “overused 

in historical explanations.”27 These two terms are just too generalized. They 

might work when dealing with the Reconquista in its broadest meaning, but when 

discussing a more defined territory, such as the kingdom of Valencia, the 

terminology just does not work.    

The Reconquista most likely did not have its beginnings in 722 at the 

close of the Muslim conquest of Iberia, and it most assuredly was not a rigid 

contest between Christian and Muslim, with the absolute destruction of one by 

the other as the ultimate goal.  Rather, it was a period of territorial 

                                                 
26 Vicente Cantarino, “The Spanish Reconquest: A Cluniac Holy War 

Against Islam,” in Islam and the Medieval West: Aspects of Intercultural 
Relations, ed. by Khalil Semaan (Albany, NY: State University of New York 
Press, 1980), 83. 

27 Olivia Constable, ed., Medieval Iberia: Readings from Christian, Muslim, 
and Jewish Sources (Philadelphia: University of Pennsylvania Press, 1997) xxv. 
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aggrandizement on the part of opportunistic Christian kings of northern Spain 

who took advantage of the weakened state of their southern neighbors in order to 

grow in size and influence within the Iberian Peninsula.   

During the long centuries that separated the original Muslim conquest and 

the eventual fall of Granada in 1492, the efforts of the Christian kingdoms 

attracted the support of the Church hierarchy and were garnished with the 

ideological trappings of the developing Crusader legal tradition.  Religion became 

a driving force behind the continuation of the Reconquista, but it was most likely 

not an original one. Additionally, religion may have been a common rallying point 

for the Spanish, but they were not above taking advantage of their Christian 

brethren as shown by the petty intrigues played out among the Christian 

kingdoms against one another.   

In short, the political situation in Spain during the whole of the medieval 

period was a very complex one.  It is tempting to simplify the matter by creating 

this neat compartment called the Reconquista where the noble Christian fights 

the infidel Muslim continuously for seven hundred years and finally emerges 

victorious, as in Ira Lapidus’ general text A History of Islamic Societies.28  

However, this is not the way the true story played out.   

 

Medieval Christian Views of Islam 

 
In order to better understand the conflict that existed in medieval Iberia, it 

is important to examine what medieval Christians, especially those in Spain, 

knew and thought about Islam.  If there is one aspect of medieval history that is 

relevant to the present day world, it is the inter-religious relations between the 

three great Abrahamic religions of Judaism, Christianity, and Islam.   Though it is 

important in its own right, Judaism has always existed as a minority, albeit an 

important one, in Western Europe.  While the existence in Europe of adherents to 

the eldest of the three religions was often viewed as problematic, Judaism never 

reached the status of the menacing threat, either politically nor militarily, that 

                                                 
28 Ira Lapidus, A History of Islamic Societies (Cambridge, UK: Cambridge 

University Press, 1988), 383. 
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Islam did in the eyes of medieval Western Christendom.  Viewed as “the most 

far-reaching problem in medieval Christendom,”29 the cultural complications 

between the adherents of Islam and the followers of Christ have persisted into 

the modern era.   

An analysis of medieval perspectives of Islam published pre-1970, shows 

that the belief present in the preceding quote permeated the literature on the 

subject.  While some examples of a more objective view of Islam can be found, 

the views of early American medievalists seem to be a reflection of those of 

Christian scholars in the Middle Ages who saw Islam as a bad thing.  

In the 1970s through the 1990s, there was a changing trend in the 

literature as medieval Islam began to be viewed in a more positive light.  Most of 

this literature is focused on the “frontier” regions of Spain and Sicily where there 

was a higher frequency of contact between the two religions.  But where the 

previous literature had been too one-sided, this new literature seems to go to the 

opposite extreme.  In some passages, Islam basically becomes the commercial 

and intellectual savior of the West.   

A third brand of literature that began to appear around the same period 

takes the middle route.  This literature recognizes that there was give and take 

between the two religions in the border regions, with as many positive 

consequences as negative.  While this last style would seem to be the best route 

for modern scholarship to follow, the first two methods are still present in recent 

scholarly works.   

 
The greatest threat 

 
 Any discussion of the medieval world in general or medieval Spain in 

particular needs to start with R.W. Southern and Father Robert Ignatius Burns.  

Though not particularly directed towards Islam on the Iberian Peninsula, 

Southern’s Western Views of Islam in the Middle Ages clearly presents many of 

the old, negative views of Islam among Western scholars.  In this work, Southern 

                                                 
29 R.W. Southern,  Western Views of Islam in the Middle Ages  

(Cambridge, Mass.: Harvard University Press, 1962), 3. 
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presents the view that Islam was the greatest problem to face medieval 

Christianity.  Additionally, the work authoritatively states that Christian Europe 

and the Islamic states were “societies extraordinarily unlike from almost every 

point of view,” a comment which would seem to immediately shut the doors on 

any opportunity of meaningful contact between the two religions.30  However, as 

different as the two societies may have been, the issue that caused major 

consternation among medieval Christians was that “Islam resisted both conquest 

and conversion, and it refused to wither away.”31  According to Southern, for 

those in positions of authority, Islam was a major problem. 

 

A switch to the positive 

 
 The situation in Spain (and Sicily) was slightly different than the rest of 

Europe since there was daily interaction with Muslims.  While the pesky habit that 

Islam had of resisting the advances of Western Christianity had the tendency to 

resurface in areas recently conquered during the Reconquista’s push to the 

south, for the most part the upper hand lay with the Christian kingdoms, and so 

Islam was not viewed as such a dire threat.   Father Burns, writing in the late 

1960s through the 1980s, agrees with Southern on many points, but he also 

realizes (especially in his later works) that Christian-Muslim interactions in Spain 

were “not merely a story of Cross versus Crescent but a complex interplay of 

ideological struggle and expediency.”32  Though Burns had this broader 

understanding of the situation, some medieval kings did not, or chose to ignore it.  

Due to their military superiority, the Spanish kings could and did take the utmost 

advantage of their Muslim subjects.  Burns argues that even in the border 

regions where more tolerance (or at least lack of major persecution) was 

traditionally thought to exist, there were instances of the established authorities 

trying to rid themselves of Muslim influences.  Even Jaime I of Aragon, in one of 

                                                 

            30 Ibid., 7.  
31 Ibid., 5. 
32 Robert Ignatius Burns, S.J. Islam Under the Crusaders: Colonial 

Survival in the Thirteenth-Century Kingdom of Valencia (Princeton: Princeton 
University Press, 1973), 18. 
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his more paranoid moments put forward a proposal to exile the Muslim 

population, or “at least a substantial number of them,” that was supported by a 

number of leading clerics. 33   Though this type of policy was not fully carried out 

until the fall of Granada in 1492 at the hands of Ferdinand and Isabella (about 

250 years after Jaime’s conquest of Valencia), it serves to show that the idea 

was present in Spain as early as the mid-thirteenth century.  Still, Burns argues 

that this was more the exception than the rule. 

 Not all recent scholars follow Father Burns’ more nuanced reasoning and 

continue in the practice of deemphasizing the positive activities of Muslims 

towards medieval Christians.  One aspect of medieval Islam that has been 

attacked was the Muslim magnanimity towards fellow monotheistic religions as 

manifested in the dhimmi system.  James Powell argues that the system 

whereby Christians, Jews, and Zoroastrians34 were allowed to follow their own 

customs and be governed by their own laws was overrated and that “Muslim 

toleration of the Dhimmi…has been too long romanticized.”35  However, the 

system did work, and was even adopted by the Christian conquerors to be used 

on the Muslim population of the Iberian Peninsula. 

Opposite to the negative viewpoints, yet often appearing in the same 

works, are passages that seem to make the period between the eighth and 

eleventh centuries in Spain into a golden era of Christian-Muslim interaction 

where, according to Róbert Simon, the adherents of the three Abrahamic 

religions were able to mix freely and live in “peaceful harmony.”36  Simon 

                                                 
33 Robert Ignatius Burns, S.J., The Crusader Kingdom of Valencia: 

Reconstruction on a Thirteenth-Century Frontier, Vol. 1 (Cambridge, Mass.: 
Harvard University Press, 1967), 25. 

34 Though not truly a monotheistic religion, due to their large numbers in 
Persia, the Zoroastrians were accorded the same privileges as Jews and 
Christians. 

35 James M. Powell, “Frederick II and the Muslims: The Making of an 
Historigraphical Tradition,” in  Iberia and the Mediterranean World of the Middle 
Ages: Studies in Honor of Robert I. Burns S.J. Vol. 1, Proceedings from 
Kalamazoo, ed. Larry J. Simon (Leiden: E.J. Brill, 1995), 268. 

36 Róbert Simon, “Muslims and Christians in Spain as Seen by Ibn 
Khaldoun,” in Iberia and the Mediterranean, eds. Benjamin F. Taggie and 
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additionally argues that the Western reaction against the dar al-Islam (any of the 

regions that were under Islamic/Arabic religious and cultural domination) was 

more politically motivated than anything else.37  As seen earlier, this was 

especially true with the Spanish Reconquista, where kings were locked in a 

territorial struggle for political dominance over physical locations rather than 

attempting to create a more religiously-oriented state for the glory of the Christian 

faith.38  The character of the Reconquista stayed true to this nature until Spanish 

Christian monarchs began to use the very popular Cult of St. James (with its 

attendant shrine at Santiago de Compostela) as a political device to gain more 

support from the Church for their secular cause.39  Simon argues that this 

adoption of St. James (surnamed Matamoros, the Moor slayer) as the patron 

saint of most of the medieval Spanish kingdoms was what introduced a strong 

religious element into the Reconquista.40  This led to an alignment of military, 

political, and religious goals, which in turn served to legitimize the monarchs’ 

wars and their sometimes tenuous positions of authority.  Yet, the heart of their 

struggle was still focused on secular dominance, not on a religiously motivated 

war of cross versus crescent. 

Bernard Reilly continues the emphasis that the distrust between the two 

religions was not inherent in medieval Spain.  He argues that the two cultures 

could at least understand each other if not completely empathize, since both 

fundamentally rested on religious foundations.41  Additionally, Reilly pointed to 

                                                                                                                                                 

Richard W. Clement (Warrensburg, MO: Central Missouri State University, 1989), 
27. 

37 Ibid. 
38 Vicente Cantarino, “The Spanish Reconquest: A Cluniac Holy Was 

Against Islam?,” in Islam and the Medieval West: Aspects of Intercultural 
Relations, ed. Khalil I. Semaan (Albany: State University of  New York Press, 
1980), 98. 

39 Róbert Simon, “Muslims and Christians in Spain,” 27. 
40 Legend claims that St. James appeared on a white charger in full armor 

brandishing a sword at the Battle of Clavijo (844) and joined the Christians in a 
rout of the Muslim forces that were arrayed against them.  It would not be until 
the end of the eleventh century though that the image of St. James would be 
closely aligned with the Reconquista. 

41 Reilly, The Medieval Spains, 122. 
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sufferance on the part of the Christian authorities in their dealings with their 

newly conquered Muslim subjects.  If Christianity had actually been so intolerant 

of Islam, it stands to reason that it would have been eradicated wherever it was 

found, but the opposite was quite often the case.  Particularly in, though not 

confined to, the areas conquered by Jaime I of Aragon, Muslims were 

“guaranteed the exercise of their religion, their rule by Muslim officials, their lives, 

property, and freedom of movement within the realm or emigration from it if they 

wished.”42  A Christian administrative structure may have been imposed over the 

pre-existing Muslim communities, but the muezzin call to prayer was still heard 

every day echoing across the Spanish landscape for quite a long time following 

the conclusion of this major component of the Reconquista.  The continuation 

and survival of this highly distinctive custom does not fit into the context of a 

completely intolerant society.    

Both Reilly and Alan Forey point to the surrender documents of Jaime I as 

further evidence of at least a working understanding between Christian overlord 

and Muslim subject.43  Since these documents respected ideas that were 

fundamental to the Islamic faith, they are usually pointed to as positive proof of a 

good working relationship between the two religions.  Additionally, they were 

often recorded in both Latin and Arabic so that both parties would have a copy of 

the agreement that they could both readily understand. 

A final subject that is often written about in a positive manner is the 

transmission of philosophical and scientific knowledge.  With most of the 

translation work from Arabic into Latin being done in those areas of Spain that 

had been recently conquered, medieval scholars flocked to the Iberian Peninsula 

to join an already significant group of local scholars to learn what they could from 

Arabic sources.44  For modern scholars, such as Franco Cardini, this means that 

Christians not only used the knowledge as it was transmitted through Muslim 

                                                 
42 Ibid., 110. 

           43 Alan Forey, “The Military Orders and the Conversion of Muslims in the 
Twelfth and Thirteenth Centuries,” Journal of Medieval History 28, 1 (2002): 1-22.  

44 Franco Cardini, Europe and Islam, trans. Caroline Beamish (Oxford: 
Blackwell Publishers, 2001), 88. 
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sources, but also sought after it, further proof that Christians did not despise 

Muslims as much as previously believed. 

 

The middle road 

 
The final area of scholarship, the middle road, gives equal weight to both 

the negative and positive and usually presents any change in medieval 

perceptions of Islam as occurring slowly over a long period of time.  This type of 

view can be seen in Svetlana Luchitskaja’s, “The Image of Muhammad in Latin 

Chronography of the Twelfth and Thirteenth Centuries.”  In this work she states 

that, 

This process was not a steady one by any means; while inserting new 
elements into the medieval picture of Islam, the chroniclers frequently 
returned to the former stereotypes...On the whole, the destruction of 
the traditional myths of Islam was very slow, the image of Muhammad 
and Christian ideas of Muslims evolved only slightly, further proof that 
medieval man’s picture of the world changed very slowly.45

 

The negativity of the medieval scholar is addressed, but there is also the 

assertion that things were changing for the better, even if it was a slow process.  

Other scholars, such as Helen Adolf, approach the issue from more of a 

one-on-one Christian/Muslim interaction rather than of medieval scholars 

discussing Islam as an abstract concept.  In her 1957 article, Adolf asserts that 

Christians and Muslims met and mingled in the frontier areas in a variety of 

capacities, thereby facilitating the transmission of news and ideas but,  

the barriers between the two worlds were formidable: differences of 
language and script, of race, climate, and manners, of ideology, most 
of all-hence hot and cold war, which made it dangerous to sympathize- 
fear, hatred, prejudice, and an incredible amount of ignorance: the 
exact formula for an iron curtain.46   
 

                                                 
45 Svetlana Luchitskaja, “The Image of Muhammad in Latin Chronography 

of the Twelfth and Thirteenth Centuries,” Journal of Medieval History 26, 2 
(2000): 126. 

46 Helen Adolf, “Christendom and Islam in the Middle Ages: New Light on 
‘Grail Stone’ and ‘Hidden Host,’” Speculum 32, 1 (1957): 105. 
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As with Luchitskaja, there is a positive, the intermingling, but it is balanced with 

the negative imagery of the impenetrable iron curtain.   

An additional part of this middle road are those views that present the 

question of medieval perceptions of Islam as being too variable to really 

construct an overarching consensus (either negative or positive) of how medieval 

Christians, scholars and uneducated alike,  felt towards Islam.  Jo Ann Hoeppner 

Moran Cruz argues in “Popular Attitudes Toward Islam in Medieval Europe,” that 

the “variety of views on Islam among Western Christians in the Middle Ages is 

not well understood.”47  The plethora of views cannot be categorized, and by 

trying to make them fit into a framework, one effectively oversimplifies the issue.   

The practice of interaction between Christians and Muslims in Spain 

varied from kingdom to kingdom (and even differently within each kingdom) as 

well as according to the time period.   Jaime I alternated between giving 

conquered Muslim towns everything they asked for and expelling other 

populations wholesale from cities that he wanted for his Christian supporters. 

Since even a major authority figure during the period did not have a consistent 

policy any attempt by modern scholars to make concept “X” or “Y” true across the 

board seems somewhat nonsensical. 

 

Sources 

 

Authenticity of the Chronicle of Jaime I 

 
Any study of Valencia under Christian domination must first begin with the 

conquest of the land from the Muslims.  While for many medieval subjects the 

events must be patched together from a variety of sources, the reign of Jaime I is 

somewhat unusual in that there exists a complete chronicle allegedly written by 

the monarch himself.  The Chronicle of Jaime I King of Aragon, also known as 

                                                 
47 Jo Ann Hoeppner Moran Cruz, “Popular Attitudes Toward Islam in 

Medieval Europe,” in Western Views  of Islam in Medieval and Early Modern 
Europe: Perception of Other, eds. David R. Blanks and Michael Frassetto (New 
York: St. Martin’s Press, 1999), 166. 
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the Commentari dels feyts esdevenguts en la vida del molt alt senyor En Jacme, 

lo Conqueridor (Book of Deeds), is recognized as one of the earliest examples of 

writing in the Catalan language and is a great resource for students of Spanish 

history.   

There is no doubt among modern scholars that the Chronicle is at least 

the work of a contemporary confidant of Jaime I, if not actually his own work.  In 

the past, though, there were those who vehemently denied that the account 

could have been written by the king himself.  Scholars such as the Spanish 

historian Joseph Villarroya, writing in 1800, disputed the authorship of Jaime, 

arguing that too many important events which the king would have known about 

were omitted.48  Additionally, Villarroya argued that there were variations in the 

writing between the Chronicle and other documents that have been ascribed to 

Jaime.49  Of course, this argument can be turned back on Villarroya, since it is 

just as likely that the other documents were not written by Jaime either.  Yet, if 

Jaime was not the author, as Villarroya mentions in every chapter of his book, 

then who was the mastermind behind the document?  For Villarroya, it had to be 

the Dominican friar Father Pedro Marsillio.50  The author explains that he had the 

necessary linguistic knowledge to construct the document as well as having at 

his disposal the loose documents needed to reconstruct the king’s life.  However, 

this argument is not widely accepted. 

This is mainly because Villarroya’s arguments are in direct disagreement 

with a pair of youthful contemporaries of Jaime’s. Both Marsillio (the same man 

Villarroya anoints as the author)51 and Ramon Muntaner,52 ascribe the authorship 

                                                 
48 Joseph Villarroya, Coleccion de cartas histórico-críticas en que se 

convence que el Rey D. Jayme I. de Aragon no fué el verdadero autor de la 
crónica ó commentaries que corren a su nombre. Escritos a un amigo (Valencia: 
B. Montfort, 1800), i. 

49 Ibid., 16. 
50 Ibid., 225. 
51 Writing before 1314. 
52 1265-1336? 
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to the Aragonese king.53  Jaime posthumously adds his voice to the argument in 

various passages in the Chronicle, such as during the siege of Albarracin (about 

1224), where he mentions Don Guerau de Puyo, “who is with me at the time that 

I am writing this present book.”54  Stylistically, the Chronicle is written in the first 

person throughout, though this in itself proves nothing since forgery was a 

popular practice in the Middle Ages.  

Another viewpoint on the authorship, shared by both the translator of the 

first English translation of the Chronicle, John Forster, and the author of its 

historical introduction, Pascual de Gayangos, is that even if Jaime did not 

personally write the Chronicle, the monk of Poblet55 who added the final chapters 

to the work after the death of the king, “may  possibly have put it into its present 

form, either from Jaime’s dictation, or from loose materials in his own [Jaime’s] 

handwriting.”56  If this was the case, for these scholars, the authenticity and 

reliability of the document would not be compromised. 

Father Robert Burns, a monumental figure who promoted the study of, 

and made available, a vast abundance of Aragonese and Valencian primary 

sources to an English-speaking audience, added his voice to the issue in 1985, 

stating that “he [Jaime] worked at it, on and off, through most of his busy reign; 

and it sparkles with life even today.”57  Burns continues though, stating that 

Jaime “did not pen the book himself,” but worked through secretaries “whose 

identities and personal contributions to the whole have long been under 

debate.”58  Yet even with these additions, Burns supported the views of the 

premier scholar of Catalan literature during the late twentieth century, Martí de 

                                                 
53 Pascual de Gayangos, introduction to The Chronicle of James I, King of 

Aragon, Surnamed the Conqueror (Written by Himself), Vol. I, translated by John 
Forster (London: Chapman and Hall, Limited, 1883), xxxi. 

54 Chronicle of James I, I:29. 
55 Jaime I died at the monastery of Poblet on July 26, 1276. 
56 de Gayangos, introduction to The Chronicle of James I, I:xxxii. 
57 Robert I. Burns, “Castle of Intellect, Castle of Force: The Worlds of 

Alfonso the Learned and James the Conqueror” in The Worlds of Alfonso the 
Learned and James the Conqueror: Intellect and Force in the Middle Ages, 
edited by Robert Burns (Princeton, NJ: Princeton University Press, 1985), 9. 

58 Ibid., 9-10. 
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Riquer, who summed up the consensus on the authenticity during this period, 59 

stating that “without any reserve” this was the work of Jaime, and that “its 

essence is the personal memories of the monarch.”60

Regardless of its final authorship, the Chronicle is viewed as a reliable and 

accurate account of Jaime’s reign and so will be used here with little hesitation.  

What caution is necessary is to recall that this narrative was written by a man (or 

men) very close to the events that transpired and so are flavored with his 

viewpoints and biases, making it in no way an objective account.  

 

Dating of the Charters 

 
Other sources that this study relies heavily on are the charters and 

documents produced by the court of Jaime I.  Since a variety of dating forms 

were used within the domains of the crown of Aragon, the conversion of the 

dating of these documents can be a tricky proposition.  A minor problem arises 

with the use of the nativity calendar, which begins on December 25, rather than 

the modern Gregorian calendar, which of course begins a week later on January 

1.  However, this form is not too difficult to compensate for in order to provide an 

accurate date using the modern calendar. 

A further difficulty can arise with the use of the popular medieval practice 

of beginning the year not with the birth of Christ, but with the date of His probable 

conception on March 25.  Since this particular usage could cause inconsistencies 

in dating between merchants who did not use the conceptional form of the 

calendar and those who did, a compromise, known as the Florentine model, was 

adopted.  This calendar began the year not nine months before the birth of 

Christ, but three months after, which meant the conception of Christ was still 

                                                 
59 There seems to have been very little or no scholarly debate on this 

issue since the work done by Riquer in the 1960s and ‘70s. 
60 Martí de Riquer, História de la literatura catalana, Vol. 1, (Barcelona 

1964), pg. 394-5, cited in Robert Burns, “Castle of Intellect, Castle of Force: The 
Worlds of Alfonso the Learned and James the Conqueror” in The Worlds of 
Alfonso the Learned and James the Conqueror: Intellect and Force in the Middle 
Ages, edited by Robert Burns (Princeton, NJ: Princeton University Press, 1985), 
10. 
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honored, if in a roundabout way.  The year would still begin the year on March 

25, but now the calendar years had nine months in common rather than only 

three.  Using the conceptional year of 1270 as an example, this would then mean 

that the dates between January 1 and March 24, though denoted as being in 

1270, would correspond to the year 1271 in the modern Gregorian calendar.61   

 Both of these forms of the medieval calendar were used in Valencia during 

this period.  To simplify matters, this study will adopt the dating scheme used by 

Father Burns in his edited compilation of Valencian documents during the reign 

of Jaime I.62

 

Conclusion 

 
While the military components of the conquest of Valencia will be 

superficially examined in the present study, its main focus lies beyond this initial 

period.  Post-conquest Valencia will be analyzed not as a conquered territory, but 

as a zone of economic, religious and cultural interaction.  By examining the 

available sources that deal with these aspects of the Valencian situation, the 

logical conclusion that is drawn is one of the practices and policies of Jaime I 

following a more moderate middle road, rather than adhering to the extremes.  It 

is this viewpoint, rather than one of the grand schemes of explanation which 

emphasize solely the negatives or the positives, that this study will follow.  

                                                 
61 Robert Burns, ed., Diplomatarium of the Crusader Kingdom of Valencia, 

The Registered Charters of its Conqueror, Juame I, 1257-1276, Vol. I: Society 
and Documentation in Crusader Valencia (Princeton, NJ: Princeton University 
Press, 1985), 91-2. 

62 For a more detailed discussion of dating Valencian documents see 
Diplomatarium, I: 91-6. 
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CHAPTER II: THE CONQUEST OF VALENCIA  
 
 
 
 

My Lord Saint Jaime declares that Faith without works is dead; our Lord wills 
that that saying be fulfilled as to our deeds; and though Faith without works 
be worth nothing, when both are joined they bear fruit which God will receive 
in His mansion.1  

 

So begins the chronicle of Jaime I el Conquistador2 (1213-1276), King of 

Aragon, Count of Barcelona, Count of Roussillon and Cerdagne, Count of Urgell, 

King of Valencia, King of Mallorca, and Lord of Montpellier; a Christian chronicle 

of a Christian king mainly known to history as a staunch defender of Christianity 

who fought successfully against the Muslim infidel. But this brief introduction to 

Jaime would be an oversimplification. Jaime is mainly known for pushing his 

borders to the south at the expense of his Muslim neighbors, but he was also 

involved in many battles and intrigues concerning his Christian neighbors to the 

West.  The victories of Jaime, both military and diplomatic, are numerous, 

ranging from the near-inclusion of the Christian kingdom of Navarre into his 

holdings, to the successful invasion of the Balearic Islands, to the crowning 

achievement of his reign, the conquest of Valencia.  It is this final area that the 

following chapters will focus on most strongly.  Yet, while the warfare, the 

Christian Reconquista is important, it will not be the only focus of this chapter.  

The convivencia, the peaceful and sometimes productive interaction of the 

Muslims and Christians who would find themselves to be neighbors in the 

bountiful land of Valencia, will also be discussed. 

 

 

                                                 
1 James I, The Chronicle of James I, King of Aragon, Surnamed the 

Conqueror (Written by Himself), Vol. I, translated by John Forster, historical 
introduction, notes, appendix, glossary, and general index by Pascual de 
Gayangos (London: Chapman and Hall, Limited, 1883), 1. 

2 This Aragonese/Castilian form will be used throughout.  He is also 
referred to in the literature as James, Juame, and Jaçme. 
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The Conquest of Valencia 

 
The best source for a Christian perspective of the conquest of Valencia is 

the Chronicle of Jaime I.  This Chronicle can be broken into four main parts.  The 

first begins with Jaime’s ascension to the throne and concludes with his 

successful invasion of the Balearic Islands in 1233.  The second section, which is 

of the most importance to the present study, is concerned with the Valencia 

campaign.  The third covers the successful conquest of Murcia, while the fourth 

section relates the embassies of Abagha Khan3 and Michael Paleologus, the 

Emperor of Greece; an unsuccessful expedition to the Holy Land; and the final 

illness and death of Jaime.4

The successful invasion of the Balearic Islands was Jaime’s first major 

military victory, but it would shortly be overshadowed by his crowning 

achievement.  Even before his insular gains were completely consolidated, the 

king had turned his attention to new campaigns on the mainland.  While enjoying 

a day of leisure at Alcañiz,5 following the successful defense of the island of Ibiza 

from a Muslim counterattack, the subject of the invasion of Valencia was 

broached.  According to Jaime, first the Master of the Hospital, En Hugh de 

Fuylarquer, and then one of the premier men of the realm, Don Blasco D’Alagó,6 

attempted to persuade the king to continue his conquests. 

En Hugh de Fuylarquer begins: 

My lord, since God has guided you so well in this matter of Mallorca 
and of the islands, why should we not and you undertake the kingdom 
of Valencia on this side of the sea, which has been for such 
considerable time affronting us and your house?7

 

                                                 
3 The son and successor of Hulegu and great grandson of Chingiz Khan. 

From 1265-1282 he ruled Persia and parts of Afghanistan. 
4 Pascual de Gayangos, introduction to The Chronicle of James I, I:xxviii-

xxix. 
5 A castle belonging to the Order of Calatrava, located in Teruel, just to the 

north of the Kingdom of Valencia. 
6 Located only a few miles to the northwest of Zaragoza, an important 

Aragonese city. 
7 Chronicle of James I, I:221. 
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To which Don Blasco D’Alagó adds: 

Since God has given it to you to make conquests beyond sea, you 
should now undertake that which is at the gate of your own kingdom. 
Valencia is the best land and the finest in the world…I can assure you 
that no land of more fertile and luxurious plains and stronger castles is 
to be found in the whole world.8

 

Yet no persuasion was really necessary since Jaime had already decided on that 

very course of action.  The king responded to the two men, “Now I will tell you 

how I will take Valencia,” and in the following lines he does just that, detailing 

how the kingdom would in fact fall.9   

During Jaime’s various campaigns against several locations within 

Valencia many myths concerning the Reconquista can be dispelled.  Primary 

among these is the Christian-Muslim dichotomy, where both regions were 

diametrically opposed in a bitter struggle for religious dominance.  Only when the 

“infidel” Muslims were wiped from the face of the land could victory be declared.  

In fact, if one were to hold to the expressed values of the Reconquista, then a 

very strange event occurred.  Whenever possible Muslims were given quarter or 

even left completely unmolested.  As Jaime relates, “…I would rather have them 

[the Muslims] alive than dead.”10

The first town to fall to the forces of Jaime was Burriana (1233). Taking 

this city was pivotal to Jaime’s plans since it provided a base not only to strike 

deeper south, but also to cut off Muslim cities that were located further north, 

such as Peñiscola and Cervera, from supplies and the support of Ciudad de 

Valencia.11  Additionally, Burriana was on the coast, which would allow the 

resupply of its future Christian garrison by sea.  After withstanding the siege for 

two months, the town came to an agreement with Jaime.  After much negotiation 

it was decided that the population would “leave within four days with what they 

                                                 
8 Ibid., 222. 
9 Ibid., 225. 
10 Ibid., 310. 
11 Ibid., 225. 
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could carry on their backs and in their hands.”12  Additionally, Jaime agreed to 

safeguard the departing Muslims, escorting them to Nules, and swearing that “no 

one should interrupt them on the road, but allow them to reach that town safe 

and sound.”13   

This is not to say that Jaime left the towns he took by force completely 

abandoned.  In this instance, and later in Ciudad de Valencia, when Jaime forced 

the entire Muslim population to leave the city there were still minority populations 

of Mozarabic Christians14 and Jews left behind.  These groups would serve as 

the nucleus of the urban population until settlers from the north could be enticed 

to relocate to the region.  The fact that later there would be a conflict between the 

liturgical practices of Mozarabs and those who followed the teachings of the Latin 

Church would seem to indicate there were a substantial number of the former in 

Valencia.  Unfortunately, it is hard to come by exact figures, but in one 

contemporary history it was reported by the Anglo-Norman Ordericus Vitalis that 

Alfonso VII (1104-1157) of Leon-Castile settled 10,000 Mozarabs in the Ebro 

Valley in the early-to-mid twelfth century.15  Even if this number is a vast 

exaggeration, it would seem to support the assumption that there was indeed a 

significant number of Mozarabs in Islamic al-Andalus to greet Jaime when he 

began his campaign in the mid-thirteenth century.   

It is even harder to get a good estimate of the number of Jews in the 

kingdom, but they must have been found in even fewer numbers than the 

Mozarabs.  Their influence could be vastly disproportional to their numbers 

                                                 
12 Ibid., 283. 
13 Ibid., 282. 
14 These Christians actually performed the liturgy in Arabic.  Additionally 

their services had begun to evolve in a different direction from those of the rest of 
Western Europe shortly after the Muslim conquest of the region in the eighth 
century.  As more “orthodox” Christians began to move into the region from the 
north the Mozarabs were forced to accept the liturgy performed by the Roman 
Church or were persecuted. 

15 Patrick O’Callaghan, A History of Medieval Spain (Ithaca, NY: Cornell 
University Press, 1975), 221. 
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though, with Jews often serving as the chief almojarife of a region, the official in 

charge of collecting royal revenues at the local level.16  

Additionally, while all the Muslims were initially evicted from these urban 

centers, often a good number would find their way back and be allowed to create 

a Muslim quarter in the city.  This can be seen in a number of charters issued by 

Jaime, some of which allowed for a limited amount of self-government in the 

quarters.  The aristocratic leadership would of course not be allowed to return, 

but the Muslim communities were able to turn to the traditional leadership of a 

council of elders as a source of internal authority as will be discussed in Chapter 

Four. 

The example of Burriana was one sign that Jaime was not intent on the 

wholesale destruction of Islam.  Another came in the form of the surrender of 

Peñiscola, not long after the fall of Burriana.  The ease with which Jaime took 

suzerainty over the town (there was no siege in place nor was there any threat of 

immediate attack) is a sign that the decision to take Burriana first was in fact the 

proper one for the Christians.  Hearing that Peñiscola was eager to submit to his 

control, Jaime rushed to the location from Teruel, where he was taking a break 

from the rigors of campaigning.  It must be remembered that it was the victor who 

wrote this account, and so the reception that Jaime received on his arrival could 

be exaggerated.  However, it is still a quite extraordinary account, as first the 

Muslim residents “rejoiced greatly”17 and then the following day they “came out to 

me [Jaime], all, men, women, and children in the castle, without any arms; they 

saluted me.”18  This is not the welcome one would expect a Muslim population to 

give to a man if his intent was to destroy them. 

Even more striking than the ease with which the town came under 

Christian control were the terms to which its new master agreed.  The populace 

would, “make a treaty with me and surrender the castle at once, provided I 

allowed them their religion, and the liberties they were wont to have under their 

                                                 
16 Ibid., 227. 
17 Chronicle of James I, I:288. 
18 Ibid., 289. 
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Saracen kings. They added that they were prepared to deliver the town and the 

castle to me on such terms.”19  Jaime had allowed similar capitulations with other 

communities of Muslims that had come under his control in the Balearic Islands 

and so to this request he replied that, “…if they should write the things they 

required of me, I would willingly come to an agreement with them, and that 

whatever agreement was made, that I faithfully promised to keep, and would 

keep.”20  Peñiscola was not the only town to capitulate in this way (Cervera and 

Chivert, located in the same region, would shortly follow suit), only the first.  In 

this way Jaime would add additional territories to his conquests without having to 

allocate military resources that were needed elsewhere. Additionally, this shows 

that territorial expansion was just as important, if not more so, than the expansion 

of the dominance of Christianity within the peninsula.   

 

The Capture of Ciudad de Valencia 

 
While these small towns were significant and sometimes strategic 

additions to Jaime’s patrimony, the crown jewel of the region was the city of 

Valencia itself, and so was a high priority for the king to conquer.  Though the city 

had for a short time come under Christian leadership in the preceding century as 

the seat of power of the legendary El Cid (Rodrigo de Vivar), in the years 

immediately following the warrior’s death, Valencia had fallen to the advancing 

power of a new brand of puritanical Islam, the Almohads (al-muwahhidun). While 

the Almohads’ power had in turn waned during Jaime’s time, Valencia was still 

under the firm control of the able Muslim sultan Zayyan ibn Mardanish.  

In a discussion with his maternal uncle Don Bernard Guillem de Entença, 

Jaime spoke of his desires and plans to take the Muslim city: 

When summer came I would be there [Puig de la Cebolla],21 and would 
lay Valencia waste; and with the damage done by the raids and the 
waste I should do, I would have it ripened like a fruit fit for eating. And 

                                                 
19 Ibid. 
20 Ibid., 290. 
21 Hill of the Onion, later to be given the name Puig de Santa Maria.  A 

castle which overlooked the city of Valencia. 
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when that was done, the time would come for besieging Valencia, for it 
was already distressed for food. I would then send for all barons of my 
kingdoms, and for the men of the towns, to come to help in the siege of 
Valencia, and with God’s help we would take it. When Valencia is 
taken (I said), all the kingdom, as far as Xativa, will be ours.22

 

Since this passage was most likely written after the fact, the campaign to 

come would very closely mirror these words as the siege of Ciudad de 

Valencia began in 1238. 

During this portion of Jaime’s campaign against Valencia it becomes clear 

that there is no clear-cut division of Christian versus Muslim. The town of 

Peñiscola serves as a good example of this.  Receiving word that the Muslim 

emir of Tunis, Abu Zakariyya, was on his way to lift the siege of Ciudad de 

Valencia with approximately twelve to fifteen galleys,23 Jaime sent word to his 

holdings on the coast to be on alert.  When the Muslims landed near Peñiscola to 

attack and take back the town they found,  

Fernan Perez de Pina was inside with his men.  He went out of the 
castle which he held for me [Jaime]; he had with him ten horsemen 
between himself, Don Fernan Ahones, and others who were there. 
With this small force and the Saracens of the town, who gave him very 
good aid, Don Fernan beat off the people of the galleys, of whom 
seventeen were slain.24

 

Here then is a case of Muslims helping their Christian lords fight other Muslims, a 

situation that happened as commonly as Christian fighting against Christian. 

Also in the Valencian campaign, the more violent side of Jaime can be 

seen.  Existing alongside the magnanimity in allowing his Muslim opponents to 

submit peacefully is the stubbornness to see through the absolute destruction of 

his foes once open battle is engaged, even when they sue for peace.  An 

example of this is best told in Jaime’s own words: 

Thereon I sent for the bishops and the barons of the army, and we 
agreed that since the thing had been begun, by all means the 

                                                 
22 Chronicle of James I, I:313. 
23 Ibid., 377. 
24 Ibid., 379. 
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tower25should be taken the next day; that we would arm two hundred 
horse and all the cross-bowmen of the army; at sunrise we would go to 
the attack, resolved to take the tower. And no man should draw back 
till it was taken. At sunrise I went there myself; there were about ten 
Saracens prepared to defend the tower. We attacked them, and they 
defended themselves well and gallantly; no men could defend 
themselves better than they did. But so great was the effect of the 
cross-bowmen on our side, and of the stones that were thrown against 
the tower, that no Moor could put his hand out of cover but it was 
immediately pierced by an arrow. With all that they would not surrender 
the tower when summoned. Then one of our men set fire to the tower. 
When they saw fire they were cowed, and said they would surrender; 
but I said we would not give them quarter, as they had not surrendered 
at first. I burned them all there, took possession of the tower, and 
returned to the camp.26

 

In this passage, Jaime the warrior king can be seen at his most brutal.  He 

praises the Muslims for their fine work at defending themselves, yet does not bat 

an eye at ordering their deaths when they refuse his call to surrender.  In fact, it 

would not have been surprising had the passage then ended, “where I had a nice 

dinner and a restful night.”   The callousness with which he reports their deaths 

and then returns to camp seems almost out of place with the picture of Jaime the 

negotiator given earlier.  Of course the previous example was one of diplomacy 

while the latter is one of open war. This would continue to be the general pattern, 

with those who surrendered voluntarily or while under siege being treated much 

less harshly than those who refused the summons to surrender while engaging in 

active resistance to Jaime. 

 With castles surrounding Ciudad de Valencia falling to Jaime’s forces and 

almost the entire city wall being invested by the Christian besiegers, it would only 

be a matter of time before the city, the jewel of the kingdom of Valencia, would 

fall.  Once the capital and its king were taken, the rest of the kingdom would lose 

the ability to organize a defense against Jaime.  According to a Muslim trader 

who was allowed to leave the city, “he [the trader] thought they could not hold out 

                                                 
25 The tower guarded the gate on the street of Saint Vincent in Boatella, 

just outside of Valencia. 
26 Chronicle of James I, I:382. 
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long because they had not supplies for so many people as were in Valencia,-

men, women, children-owing to our having surprised them and besieged the 

town before they got in their harvest.”27  Here is a textbook example of how a 

medieval siege was carried out.  Starve out the populace of the town and they 

would either be too weak to drive off an offense by the besiegers or they would 

eventually capitulate.  In the meantime, the Christians were able to feed off the 

Muslim’s own land, since they were neither able to harvest the crop, nor destroy 

it, before Jaime’s forces appeared.  

 The king of Valencia, Zayyan ibn Mardanish, saw the truth in this and so 

sent his nephew Rais Abnalmalet28 to negotiate with Jaime.  Following the 

practice he had already established with granting concessions to those who 

willingly capitulated, Jaime agreed to many of the terms that were sued for by the 

ruler of Valencia.  Rais reported to Jaime that, “the King of Valencia, Zaen [sic], 

had considered the thing, and that he knew that the town could not hold out in 

the end.”29 Rais then presented his terms to Jaime, 

wherefore, that he might not cause the Valencians to bear more ill than 
they had already borne, he would surrender the city on this condition: 
that the Saracens, men and women, might take away all their effects; 
that they should not be searched, nor should any outrage be done to 
them, and they all, himself and they, should go under escort to 
Cullera.30  
 

After only a short deliberation, Jaime returned to the Muslim with his decision: 

Rais, you know well that I have made a great outlay in this business of 
mine; yet not withstanding the outlay that I and my people have made 
and the ills we have suffered, for all that it shall not be but that I will 
agree to your terms, and have you escorted to Cullera, with all the 
goods that the Saracens, men and women, may be able to carry. For 
love of the King and of you, who have come here, will I do your people 

                                                 
27 Ibid., 383. 
28

 The manuscripts use both this spelling and Abulphamalet. The name is 
possibly a corruption of Abdul Malec, a common name among Spanish Muslims. 
See Chronicle of James I, I:386, note I.  

29 Chronicle of James I, I:392. 
30 Ibid., 392-3. 
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that grace, that they may go safely and securely with their apparel and 
with what they can carry, and wish to carry.31

 

Given time, Jaime would most likely have taken the city by force without having 

to give such great concessions in wealth and manpower to the Muslims, but he 

realized that in this way the spoils all fell directly to him, instead of having to 

divide them with his oftentimes over-mighty nobles.  Additionally, Jaime 

explained to Queen Violante,32the only other person who knew of the pending 

agreement, that, “if I were wounded or fell ill before the town could be taken by 

force, the whole thing might still be lost.”33  The dangers of death or injury in 

battle were all too real to Jaime. Already by a stroke of fortune, he had barely 

escaped serious injury when a crossbow shaft had hit him in the head during the 

siege.  Though his head was protected, the arrow still pierced the helmet, 

causing his face to swell and the king to retire from the field.34

 In this way, through secret conference with the Muslims, Jaime was able 

to take Ciudad de Valencia.  On the fifth day after the meeting with Rais, the 

Muslims surrendered the city and began their march into exile.  For Jaime, the 

moment was one of both triumph and piety, “When I saw my standard upon the 

tower I dismounted, turned myself towards the east, and wept with my eyes, 

kissing the ground, for the great mercy that had been done to me.”35   

In victory, Jaime did not forget his promises, as he had “to put some of my 

own men to death because of their attempting to take goods from the Saracens, 

and carry off some women and children.”36  This shows that Muslims were in fact 

treated honorably in Jaime’s domains and that courtesies that were expected to 

be shown between Christians were also extended to their supposed archrivals.  

Later when Jaime returned to Valencia after a short absence to visit the rest of 

                                                 
31 Ibid., 394. 
32 The daughter of Andrew II of Hungary and Jaime’s second wife.  They 

were married in 1235 following Jaime’s annulment with Leonor of Castille in 1229 
on the grounds of consanguinity. 

33 Chronicle of James I, I:393-4. 
34 Ibid., 380-1. 
35 Ibid., 397. 
36 Ibid. 
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his realms, the king heard complaints from both his Christian and Muslim 

subjects.  When hearing that his men had “done them [Muslims] hurt and 

robbery,” Jaime made sure that justice was done and their property restored.37  

Additionally, Jaime, “spoke to the Saracens, and told them that [he] was sorry for 

the hurt done them.”38  These two events show that Jaime “fiercely defended his 

subject Moors and punished anyone who harassed them.”39  Examples of this 

sort of action can be found not only in major cities, such as Ciudad de Valencia, 

but also in rural regions.   

 

Christian versus Christian: A side note to the Reconquista 

 
Throughout Europe, Christian coreligionists fought one another for 

material and political gain. Even with having a common enemy such as the 

Muslims to focus their attentions on, the situation was no different on the Iberian 

Peninsula.  An example, once again taken from the Chronicle of Jaime I, will 

illustrate this.  Between Jaime’s campaigns in Mallorca and Valencia, the 

Aragonese monarch was presented with an interesting proposition from the 

neighboring kingdom of Navarre, which King Sancho VII of Navarre would call, 

“the best thing that any man had ever proposed” to Jaime.40  That proposition, 

made in 1231, was for the two monarchs to adopt one another, each becoming 

the heir of the other’s realm.  Since Sancho was seventy-eight and Jaime a 

youthful twenty-five at the time, the arrangements (after some maneuvering on 

both sides) were completed pretty quickly.  King Sancho, for his part, would also 

have to extend the adoption to Jaime’s son and original heir Alfonso,41 while 

Jaime had to agree to go to war against Fernando III of Castile.  Due to the bad 

blood between the two kingdoms, arising from Jaime’s antagonistic marriage to 

                                                 
37 Chronicle of James I, II:419. 
38 Ibid., 420. 
39 Robert Burns, “The Spiritual Life of James the Conqueror, King of 

Arago-Catalonia, 1208-1276. Portrait and Self-Portrait,” The Catholic Historical 
Review 63, 1 (1976): 21. 

40 Chronicle of James I, I:236. 
41 Son of Jaime and Leonor of Castile. 
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Leonor of Castile and their subsequent divorce, the Aragonese monarch had no 

qualms in attacking his Christian neighbor to the west.  However, no real war 

came out of this agreement since the two kings, Jaime and Sancho, could not 

agree on how to wage the campaign.  Only in this manner was war averted.   

This incident shows that the possibility of warfare between Christians was 

present in the peninsula and it would continue to be present until the more or less 

complete destruction of the Muslim presence. After this point the possibility would 

more frequently break out into open war.42 As for Navarre, when Sancho VII died 

in 1234, the throne was claimed and successfully won by his nephew Thibault of 

Champagne.  Jaime would occasionally intervene militarily on behalf of an 

independent Navarre to force an aggressive Castile, led by Alfonso X el Sabio 

(1252-1282), to cancel its plans of annexation, but Jaime would never add that 

land to his own domains. 

 

Conclusion 

 
During the Balearic Islands campaigns, one of Jaime’s nobles, Don Sanç 

(Sancho) D’Orta, spoke to the monarch about invading Valencia, concluding with, 

“And if you take that, you can well say that you are the greatest King in the world, 

and the one who has done most.”43  D’Orta spoke correctly in that Jaime, and his 

immediate successors, did in fact enjoy much prestige around the Christian world 

following his victory.  Though the capture of Ciudad de Valencia was the major 

victory that facilitated a Christian victory over the rest of the region, it was not the 

end of the campaign for Aragonese dominance in the kingdom of Valencia.  True 

victory would take many generations, since the strength of the Christians tended 

to be concentrated along the coast.44 This left a majority Muslim population to 

occupy the inland regions of the realm, where the call of the muezzin competed 

                                                 
42 The Kingdom of Granada, reduced to a tributary of Castile, would 

survive until 1492. 
43 Chronicle of James I, I:224. 
44 Robert Burns, The Crusader Kingdom of Valencia, Reconstruction on a 

Thirteenth-Century Frontier, Vol. 1 (Cambridge: Mass: Harvard University Press, 
1967), 8. 
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with the tolling of church bells.  Later Aragonese monarchs would combat this by 

“redistributing Muslims to the advantage of the conquerors” moving them around 

the countryside to improve the economic potential of the land and to decrease 

the threat of organized military action.45 This practice in turn would lead to 

Muslim poets such as Al-Himyari, lamenting that, “The infidel has destroyed the 

Muslim faith there [Valencia], and the sound of the bell has replaced the call of 

the muezzin.”46 The clangor of the church bells was a sound of victory for the 

Christians, one that sounded the coming of the end of Muslim dominance in the 

Iberian Peninsula.   

 

                                                 
45 Robert Burns, “Immigrants from Islam: The Crusaders’ Use of Muslims 

as Settlers in Thirteenth-Century Spain,” American Historical Review 80 (1975): 
41. 

46 Al-Himyari, Kitab al-Rawd al-Mitar, translated by Pilar Maestro González 
(Valencia, 1963), 105, cited in History of Medieval Spain by Joseph O’Callaghan 
(Ithaca: Cornell University Press, 1975), 347. 
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CHAPTER III: ECONOMIC RELATIONSHIPS IN POST-CONQUEST 
VALENCIA 

 
 
 
 

 Though the political aspects of Jaime’s conquest of Valencia have been 

thoroughly investigated, there has been very little study on the impact of his 

military victory on the economy of the expanding kingdom.  While it is next to 

impossible to place a monetary value on the addition of Valencia to the Crown of 

Aragon, it is possible at least to get some idea of the economic dynamics of the 

new kingdom by sifting through the hundreds of charters and surrender 

documents that were produced by Jaime’s court during the period of 1257 to 

1276, when the monarch died.   

These documents are both explicit and implicit in what they disclose about 

the economic relationships between Christian and Muslim subjects following the 

religious shift in the leadership of the kingdom.  Explicitly, the documents make 

mention of both individual Muslims and entire Muslim communities.  An example 

of this can be found in a document dated 24 November 1257.1  In it, thirty Muslim 

communities in Valencia are listed and singled out to be under the tax jurisdiction 

of Pedro Guillermo2 (Petrus Guillelmi).3  Additionally, monetary amounts that are 

owed to the tax collector are listed, along with exceptions.  Documents like these 

can show then how much the subjugated Muslims of Valencia were expected to 

contribute (at least in a perfect world) to the coffers of the conquerors. 

                                                 
1 The actual text of the document reads, “Anno domini MCCLVII, VIII 

kalendas Decembris” or December 8, 1257.   
2 A note on the use of names in this chapter.  Spellings of names in the 

text of the chapter are the modern Arabic and Castilian Spanish as translated by 
Robert Burns.  Names that appear in parentheses are those found in the original 
Latin document. 

3 Diplomatarium of the Crusader Kingdom of Valencia, The Registered 
Charters of its Conqueror, Juame I, 1257-1276, Vol. II: Documents 1-500: 
Foundations of Crusader Valencia: Revolt and Recovery, 1257-1263, edited by 
Robert Burns (Princeton, NJ: Princeton University Press, 1991), Document 53, 
pg. 46-8. 
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The implicit references to Muslims do not really show what they were 

providing to the economy of Christian Valencia, but what they had previously 

contributed to the infrastructure of the kingdom before the Aragonese victory.  

For every mill or vineyard that was given to a Christian in Jaime’s documents, 

there was a Muslim who had to relinquish that property, either by fleeing the 

arrival of the incoming armies, or by being forcibly evicted once victory was in 

hand. The charters show that most commonly a majority of Muslims stayed on to 

work the land, just under a new landlord. 

 The documents that are relevant to a discussion of the economic 

relationships in Valencia can be broken into three basic categories: grants to 

Christians, grants to Muslims, and taxes on Muslims.  The first of these 

categories belong to the implicit documents discussed earlier (though sometimes 

a particular Muslim is mentioned in a grant to a Christian).  The other two 

categories can be classified as explicit documentation. 

 

Grants to Christians  

 
Within the category of grants to Christians, there is a further breakdown in 

the types of documents.  As seen earlier, there are the grants which allow a 

Christian to take over an already productive endeavor, be it agricultural or 

commercial in nature.  In fact, the Crown of Aragon took a very active role in the 

surveying and distribution of already developed lands in a process known as 

repartimiento.4  In addition to this are documents which grant property to 

Christians with the permission to build it up into a financially viable operation.  

Finally, there are those documents which allow the complete exploitation of the 

subjugated Muslim population. 

 The grants to Christians of lands and revenues that only shortly before 

went to Muslim landholders are the most numerous.  Of these, the vast majority 

are grants for an individual to collect revenues for a period of time in order to pay 

off a debt to the individual incurred by the royal treasure. In some instances there 

                                                 
4 Thomas Glick, Islamic and Christian Spain in the Early Middle Ages 

(Princeton, NJ: Princeton University Press, 1979), 99. 
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was an actual alienation of land from the royal holdings, as it was transferred to 

an individual.  An example of the former is a charter dated 23 February 1258, 

which turned over a portion of the revenues of the operation of royal mills located 

in Ciudad de Valencia in the amount of 200 Valencian sous to the king’s falconer 

Ramón (Raimundo).5  Because this boon exceeded what Ramón was owed, he 

was in turn required to make up the difference by periodically providing the king 

with a new falcon. 

The documents that deal with the alienation of land show a situation in 

which the lands passed directly from their former Muslim owners to a Christian 

noble, with little or no financial benefit going immediately to the king.  Most often 

these nobles were  distant overseers who regularly collected money from their 

tenants, but did not really interact with them on a personal level.  The formerly 

Muslim lands and the Muslims themselves were mainly a form of abstract 

revenue for the Christian victors.  An example of this in practice can be seen with 

the granting of three jovates6 of dry-farming land to Antolín Alemàn (Antolino 

Alemani) in a charter dated 27 April 1258.7   

In other charters, the former owners of the land are released from 

obscurity and given an individual identity outside of simply being Muslim, and 

sometimes their names were even recorded.  This is the case when Guillermo de 

Villebra (Guillelmo) was granted a vegetable farm and other land in Cocentaina 

which was formerly owned by the area’s Muslim amīn.8  This transference of land 

meant that it would still be farmed by local Muslims, or possibly Christian settlers 

imported into the region, but now the revenue derived from the land would be 

shifted into Christian coffers.  However, this is not to say that all the land in the 

region immediately went to Christians.  Land was still transferred from Muslims 

                                                 
5 Diplomatarium, document 76, II:67-8. 
6 A jovate was the amount of land a yoke of oxen could plow in a single 

day.  Each jovate was divided into six cafissades and each cafissad into six 
fanecades, which in turn equals 833 square meters.  This would equate to a 
jovate being roughly 29,988 square meters.  For a more thorough discussion of 
weights and measures in medieval Valencia see Diplomatarium, Vol. I, 106-111. 

7 Diplomatarium, document 94, II:82. 
8 Diplomatarium, document 4, II:7-8. 
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into Christian hands into the later years of Jaime’s reign, such as in 1268, when 

Bernardo de Manso was granted the lands of al-Zakkar (Adagori) in the region of 

Cocentaina.9  This shows that Muslims remained as important land holders long 

past the time of the original Christian victory, and so were part of the economy 

not only as laborers. 

 In addition to receiving land that was already producing or soon to be 

capable of producing revenues, Christians were also given grants to improve the 

land themselves.  An early example of this in Jaime’s reign was granting the 

community of Morella the right to hold a market and also to build a grain 

exchange and a weighing station, in a charter dated 6 March 1257.10  This 

permission would allow Morella to become a regional center of commerce 

thereby enriching its merchant class and by proxy its Christian lord.  Other grants 

included permission to build an oven for baking11 and to open urban shops and 

inns.12  This practice would also continue late into Jaime’s reign, as when he 

revoked the charter of ‘Ali al-Hattab (Alhatap) and gave his land instead to the 

Christian inhabitants of Cocentaina in order for them to “construct houses and 

other dwellings” for themselves.13

 The rights granted to the victorious Christians by Jaime did not only 

concern real estate though, but also addressed the Muslims who chose to remain 

on their traditional lands.  These Muslims were sometimes treated simply as 

moveable property, as in a charter dated 1 May 1258, that allowed Ser Bártoli of 

Genoa (Ser Bartolino ianuensi) and Jaime Tolosá (Iacobo tholosano), both now 

citizens of Valencia, to “export any number and kind of Saracen men and women 

from the land of the king of Castile and from the land which [the rebel] Al-Azraq 

                                                 
9 Diplomatarium of the Crusader Kingdom of Valencia, The Registered 

Charters of its Conqueror Juame I, 1257-1276, Vol. III: Documents 501-1000: 
Transition in Crusader Valencia: Years of Triumph, Years of War, 1264-1270, 
edited by Robert Burns (Princeton, NJ: Princeton University Press, 2001), 
Document 808, pg. 367-8. 

10 Diplomatarium, document 2, II:4-6. 
11 Diplomatarium, document 92, II:80-1. 
12 Diplomatarium, document 110, II:97. 
13 Diplomatarium, document 805, III:364-5. Translated by Robert Burns. 
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now holds,” by sea from Denia to North Africa or any other port without 

impediment.14  This served two purposes.  It created revenue for the two men, 

since the North African Muslims would purchase their coreligionists in order to 

release them from any sort of forced servitude.  It also cleared the region of 

individuals who could have disturbed the economic productivity of the land by 

stirring up discontent and revolt, as most often entire communities were not 

removed.  This ability was not only conferred upon Christian subjects, but also on 

Jews, as shown in the charter to Abraham Albanyá from Tortosa (Abrahim 

Albanne, Iudeo Dertuse), who was given the same type of license.15

 Similar charters not only allowed the exportation of Muslims out of the 

region, but also movement within the kingdom of Valencia.  In May 1258, 

Bernardo de Juneda (Bernardo de Juneta) was given permission to populate his 

villages of Artesa, Caballera, and Tales in the province of Onda with Muslim 

settlers.16  Later in the same year, in June, Jimeno Pérez de Foces (Eximino 

Petri de Foces) was able to bring into his new settlement, “as many Saracens as 

you wish.”17 These grants are not confined to the early years following the 

conquest.  As late as 1268 Guillermo de Rocafull (Guillelmo de Rochafolio) was 

given permission to settle twenty Muslim families on his estates in Fortaleny.18

 A final type of exploitation, to which Muslims who chose not to flee the 

Christian victory were subjected, was one of physical labor.  In an appended note 

to another June 1258 charter, the Muslims in the district of Castellón were to 

provide “labor services of water and wood” to the castellan Romeo Martínez 

(Romeo Martini).19  Of course all commoners, Christians included, that were 

beholden to a regional lord would have to perform the same types of duties; it 

was after all custom in the Christian lands located to the north.  What this type of 

                                                 
14 Diplomatarium, document 109, II:96. Translated by Robert Burns. 
15 Diplomatarium, document 111, II:98. 
16 Diplomatarium, document 133, II:116-7. 
17 Diplomatarium, document 157, II:134-5. Translated by Robert Burns. 
18 Diplomatarium, document 857, III:425-6. 
19 Diplomatarium, document 155, II:132-3. Translated by Travis Ritt. 
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document was really doing was setting legal precedent to bring the resident 

Muslim population into the Christian social order. 

From these sources concerning the exploitation of the Muslim/Mudejar20 

population, the conclusion could be drawn that the relationships between 

Christians and Muslims were one-sided, with the Christians always coming out 

on top.  Yet, the following section concerning grants that Jaime and his 

successor Pedro III (1276-1285) made to the Muslim population will show that 

they were given almost as many tax breaks and privileges as their Christian 

neighbors were. 

 

Grants to Muslims 

 
 As with his Christian subjects, Jaime granted both real estate and 

moveable property to the Muslims of Valencia.  Of course, the property originally 

belonged to the Muslims, but by re-granting them the property in his own name, 

Jaime was once again bringing his new Muslim subjects more tightly into his own 

political orbit, while beginning to break their old ties to Muslim patronage.  In 

addition to strengthening the ties of the Muslims to him by letting them retain their 

property, Jaime also further bound them to him by granting tax farms and 

exemption from taxes to both individuals and to entire Muslim communities. 

 The grants to Muslims began very early in Jaime’s reign over Valencia.  In 

a series of charters dated 27 February 1258, the king granted to the qa’id of 

Montesa Yahya b. Muhammad b. Isa (Yafie Aben Mafomet Aben Ayça) the right 

to two mill-housings (both damaged) in the village of Ayacor in Játiva, to be 

rebuilt and brought into operation21 as well as the grazing taxes of six sheep or 

goats out of every thousand newborn in the region.22  These grants are definitely 

not of the same quality as those received by the conquering Christians; yet the 

                                                 
20 Once Jaime’s hold on Valencia has been strengthened beyond 

breaking, the technical term for the resident Muslims is mudejars, which are 
Muslims living under Christian domination.  Conversely, Spanish Christians living 
under Muslim rule were known as Mozarabic Christians, or simply Mozarabs.  

21 Diplomatarium, document 78, II:69-70. 
22 Diplomatarium, document 77, II:68-9. 
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turning over of revenues, no matter how minor, to a Muslim does show that this 

conquest was not all about the destruction of the Islamic faith.  It also showed 

that there was some recognition that there had to be at least some continuity 

retained for the society not to collapse upon itself. 

 Land grants to Muslims can also be found scattered throughout the 

charters, though these usually have very tight restrictions on them. For example, 

land in the village of Alcudia in the Navarrés district which was granted to Abu 

Zayd b. Ghalib (Abzeit Avencabli), Sa’d b. Nuwas (Cahat Avinoahes), and Yusuf 

b. Sulayman (Iuceph Avinçalamon) could be sold or alienated “only to your 

Saracen children or relatives.”23  A later charter, dated 16 June 1258, held the 

same stipulations for al-Tifashi (Teviçino) and his heirs for the castles and towns 

of Orcheta, Finestrat, and Las Torres, with the exception that if it was going to be 

sold, it would first have to be offered to the crown.24   

 This formula would be repeated throughout the reign of Jaime, sometimes 

with lighter restrictions and sometimes greater, as with the grant to Talhah b. 

Nusait (Talha Abenuçero).  In this charter, dated 12 November 1260, the Muslim 

or his heirs would not be able to sale the land “to any Christian or Jew, or even to 

any other Saracen unless specifically to your neighbors the Saracens of Vall de 

Uxó.”25   

 Other grants made to the Muslims of Valencia were mainly monetary in 

nature, such as granting Sa’d b. Yahya (Çahat Avinjafia) of Ciudad de Valencia a 

chamber in the Muslim quarter of the city to be held tax free.26  This freedom 

from taxes could be extended for life as with a charter dated 9 October 1259, 

which exempted from all regalian taxes “the Muslim brothers, residents of 

Segorbe, Muhammad (Mahometum) the painter and ‘Abd Allah (Abdela) the 

woodworker.”27  

                                                 
23 Diplomatarium, document 119, II:119. Translated by Robert Burns. 
24 Diplomatarium, document 144, II:124-5. 
25 Diplomatarium, document 315, II:269-70. Translated by Robert Burns. 
26 Diplomatarium, document 167, II:144-5. 
27 Diplomatarium, document 266, II:227-8. Translated by Robert Burns. 
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 There were also those charters which went one step further, such as 

charter #77 discussed at the beginning of this section, which allowed Muslims to 

collect taxes themselves.  This practice was still alive five years later in 1263, 

when Muhammad Ibn Abu ‘l-Hajj (Mahometo Abnabulhay) was sold the right to 

collect all crown revenues in Biar for the following two years.28

Other charters dealt with the very important issue of local commerce, and 

alternated in their decisions between being harmful and beneficial to Muslims.  

The former can be found in a document dated 29 April 1258.  In it, Jaime ordered 

that no Jewish, Muslim or convert’s shop could be opened or run in Ciudad de 

Valencia’s Muslim quarter qaysariya (market) without the express permission of 

Adam de Paterna until a debt of 18,000 Valencian sous was paid to him.29  Of 

course without being able to conduct business it would be almost impossible to 

pay off that debt without the assistance of other Muslims outside of the city, and 

so this particular community would be susceptible to the whims of de Paterna.  

Ten years later, the previous document was superseded when Jaime granted to 

the entire Muslim community (aljama) of Valencia “present and future: that on 

any feasts or other days you may keep your workshops or stores open, and carry 

on your jobs publicly in your stores or workshops, without the opposition of any 

person.”30  There then follows a list of exceptions, including Christmas and 

Easter, but for the most part this is a great boon to the Muslim community, 

allowing them to conduct business around their own community and religious 

needs, rather than that of the Christians.31  

 A final type of grant to Valencia’s Muslims is the special privilege.  An 

example of this is the 1262 privilege to the Muslims of Játiva to never have to 

cultivate “the vineyard which we made you plant in the district of Játiva for our 

purposes” or to ever have to “plant any vineyard for Us, nor to do any labor in the 

said vineyard existing or to come, nor go to any other expense, unless We 

                                                 
28 Diplomatarium, document 503, III:25-6. 
29 Diplomatarium, document 103, II:89-90. 
30 Diplomatarium, document 760, III:313-4. Translated by Robert I. Burns. 
31 Normally they would have been forced to close their businesses both on 

the Muslim Sabbath, which is Friday, and on Sunday for the Christians. 
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should give you a fee as much as you would have received from others who hire 

you.”32  This document is in direct contrast to those that permitted the exploitation 

of Muslims in other regions of the kingdom.  Not only did it give this particular 

community an economic freedom from servitude to the crown, it also showed a 

willingness to treat Muslims as a working part of the realm, and not merely as 

slaves, as would be expected if in fact religion had been the major motivating 

factor of the conquest. 

 Another document that conferred an even greater privilege was that 

issued to Abu Ja’far Hamid (Abuliafar Hamet) on 30 September 1263.  The 

document begins with the granting of a tax-exempt estate encompassing the 

castle and town of Polop as well as the tower of Altea.  This in itself is a 

somewhat regular occurrence in the later years of Jaime’s reign.  What is unique 

about this particular document is that it then continued on to grant to any Muslim 

that fled to this territory freedom from servitude and protection against 

extradition.  Once reaching Polop, Muslims could “thereafter go and remain and 

return safely and securely through the whole land of Our domain.”33   

While this document would seem to fit more snugly in the chapter on 

cultural and religious interaction, upon deeper inspection it could have had a 

strong impact on the economy of the Valencian realm.  After Jaime’s victory, the 

Muslims were not cleared off the land, for the most part, because it was 

recognized that they were vital to the continued economic productivity of the 

land.  After all, no matter how rich the farmland was, without any laborers it would 

not have been very useful.  By allowing even this hope of free movement, that 

workforce could have melted away and joined their coreligionists in an 

environment where at least they were laboring for a fellow Muslim rather than for 

a Christian.  There is very little evidence that this sort of movement took place 

though, even immediately following the Christian victory in Valencia.  Those 

Muslims who had the inclination to leave had already done so, migrating to 

Granada and to North Africa.  What was left, for the most part, were those small 

                                                 
32 Diplomatarium, document 390, II:335. Translated by Robert Burns. 
33 Diplomatarium, document 500, II:440. Translated by Robert Burns. 
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farmers whose livelihood was connected to their lands and who probably did not 

really mind who they paid their taxes too, Christian or Muslim, as long as they 

were allowed to continue on with their lives more or less unmolested.  

 

Taxes on Muslims 

 
 Of course, where there are exceptions to taxes, there must also be the 

actual taxes themselves.  As seen earlier in this chapter, in document #53, the 

collection of taxes from Muslims could be assigned to various Christian nobles 

and functionaries such as Pedro Guillermo.  These taxes were of the usual type, 

such as for grazing rights, land usage, or property ownership that the region’s 

Christians would also have had to pay.  In addition to these taxes, quite quickly 

there developed a system whereby the Mudejar population had to pay a separate 

tax.  This tax has been interpreted by Father Robert I. Burns as possibly being a 

community levy, a poll tax, a residential fee, or even simply a tribute payment.34  

Since the tax has close parallels (and is probably a direct copy), to the jizyah tax 

imposed on the dhimmi (Jewish and Christian) population in Muslim-controlled 

lands, it was most likely a poll tax.  A good example of it can be found in a 

document issued by the infante Pedro (later Pedro III) dated 18 November 1269, 

where the prince “imposed on his Saracens of the kingdom of Valencia” this 

particular kind of tax.35  

 

Conclusion 

 
 Overall, there seems to have been a good working relationship between 

Muslims and Christians as far as the economy of Valencia was concerned.  

Though the Muslims faced many restrictions, they were not really worse off than 

their Christian counterparts, and in some cases obtained the same grants and 

privileges that they did.  Most of the stipulations and restrictions built into the 

charters were in part there to keep the land out of the hands of Jaime’s over-

                                                 
34 Diplomatarium, document 990, III:568-9. 
35 Ibid. 
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mighty nobles and the Church.  Even though he was still alienating land that was 

rightfully his by right of conquest, the land was likely to be useful to Jaime and his 

successors even if it belonged to the weakened Muslims, especially since it was 

easier to collect taxes from a few wealthy Muslims who had already done the 

brunt of the labor by collecting the taxes from their holdings.   There were already 

those who wielded more power than Jaime did within his other realms of Aragon 

and Catalonia, namely the landed aristocracy and the Church hierarchy.  Even 

though the king had already given up quite a bit of power in Valencia, he did not 

want to let the power drain progress as far as it had in the North.  By making 

these grants to the Muslims, he would be able to construct buffers that would 

inhibit other Christians from gaining too much contiguous property in the new 

kingdom, which would have allowed them to build up autonomous areas of 

personal power, as they had in Aragon.  These decisions may have been made 

to bolster his own political situation, but they nevertheless also helped out the 

Muslims of the kingdom. 

 While it is next to impossible to work out the finances of the medieval 

kingdom of Valencia, and almost as difficult to examine it at the micro level, the 

larger picture is much clearer.  As can be expected, the conquering Christians 

were given the lion’s share of land and resources in the kingdom, yet even 

Muslims who refused to convert to Christianity were allowed to retain property in 

the new order.  While in some cases the Muslims were reduced to a life of 

servitude and sold as slaves,36 the vast majority of the population continued on 

as they had under the rule of the preceding Muslim dynasty.  As with the 

previous period the sharik or exaricus (sharecroppers) remained the 

“predominant social type in the Islamic countryside of the Valencia region.”37

 Muslims were very important to the continuing economic vitality of 

Valencia, a fact recognized by the king and other high ranking members of the 

aristocracy and Church hierarchy.  The Muslims provided local know-how, 

manpower, and perhaps most importantly, a link to economic markets in North 

                                                 
36 This will be discussed in detail in Chapter Four. 
37 Glick, Islamic and Christian Spain, 151. 
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Africa, Sicily and the Middle East. This last factor would become the foundation 

of the commercial enterprises in Christian Valencia.38  The destruction of this 

society, if the Reconquista truly had had this as its goal, would have destroyed 

the economic productivity of the region.  The tenets of convivencia were much 

more useful in this situation.  Though relations could be strained, because 

Muslims were not systematically prejudiced against by the crown, Valencia was 

able to retain its vibrant economy through its transition from Muslim principality to 

Christian kingdom.  Of course, the Christian leadership can not take all the credit 

for this continued vitality.  Because of the interdependent nature of the 

Mediterranean’s economic system, encompassing Western Europe, the 

Byzantine Empire and the Islamic world,39 Valencia would have continued to 

seen trade (though possibly of a lesser degree) no matter what the political 

situation had been.   

                                                 
38 Robert Burns, “Baths and Caravanserais in Crusader Valencia,” 

Speculum 46 (1971): 449. 
39

 Glick, Islamic and Christian Spain, 20. 
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CHAPTER IV: CULTURE AND RELIGION IN POST-CONQUEST 
VALENCIA 

 
 
 
 

While religion was a major dividing point between north and south on the 

Iberian Peninsula, there were also cultural/ethnic similarities that allowed for 

closer interaction.  Just as the medieval Latin Church was at the center of daily 

life for the average Christian, so too was the mosque the central element in 

Islamic society.  Though the northern Christian kingdoms intermingled with, and 

were therefore influenced by, the Christian population to the north of the 

Pyrenees and similar forces were acting upon the Muslim population from the 

direction of Berber and Arab-dominated North Africa, the majority of the 

population had the same Hispano-Roman/Visigothic ethnic heritage.  While the 

ruling classes belonged to more of a distinct ethnic stock during the early years 

of the Muslim conquest in the early eighth century, by the thirteenth century, due 

to intermarriage with the local populace there would be very little noticeable 

differences within the Muslim population in the south or between the Christian 

and Muslim populations on the peninsula.  While this chapter will discuss the 

cultural differences that were practiced by each population due to their religious 

identities, it will also take into account the similarities that allowed for greater 

fruitful interaction, rather than wholesale religious persecution.  This will be done 

by once again looking at the society from the perspective of the conquering 

Christian elite, through the documents of Jaime I. 

 

The continuation of Muslim leadership 

 
 As with all conquering societies, the Aragonese were faced with the 

problem of integrating an alien culture into their own.  Initially the Christian 

population of Valencia was miniscule in comparison to the majority Muslims.  

This created the problem of constructing an Aragonese political and religious 

structure over an Islamic structure that had had over six centuries to develop and 
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put down strong roots in southern al-Andalus.  Due to this, Muslim positions and 

institutions such as the qadi, amin, and shari’a law courts were left in place, 

though operating under Christian supervision, much as Christian institutions 

operated under the dhimmi system in Arab-conquered societies.  Overall, it 

seems as if the class of traditional leaders had very little trouble assimilating into 

the new social order, at least according to Christian documents.1  Unfortunately, 

very few official Muslim sources survive, or are not readily accessible, and so a 

discussion of Muslim culture in Christian Spain must necessarily be viewed 

through the perspective of these Christian sources.  An easy way to do this is 

simply by looking for the continuation of Arabic vocabulary in the documents 

such as with Charter #167, used in Chapter Three, where Sa’d b. Yahya (Çahat 

Avinjafia) is called the qadi of Ciudad de Valencia’s Muslim population.2   

 While usually Jaime would simply reconfirm a Muslim in the position that 

he had held under the previous Muslim administration, the documents also 

mention the crown interfering in Muslim politics and naming their own officials.  

Examples of this practice can be found with the appointments of Zayd b. Tarhim 

(Aceyto Abentaram) as amin of Ibi3 and of Ahmad an-Najjar (Azmet Anajar) as 

the amin of Cuart de Poblet,4 with the same powers and salaries that their 

predecessors had claims to.  A final statement in each document is the order for 

each Muslim community to accept the king’s candidate.   

 Jaime did more than simply appoint Muslims to these positions, he also 

attempted to ensure that they would remain in place and be unmolested by both 

his Muslim and Christian subjects.  This can best be seen in a document dated 4 

April 1259, in which Jaime forbade Arnaldo de Romaní (Arnaldo de Romanino) to 

                                                 
1 Thomas F. Glick, Islamic and Christian Spain in the Early Middle Ages 

(Princeton: 
    Princeton University Press, 1979), 164. 

2 Diplomatarium of the Crusader Kingdom of Valencia, The Registered 
Charters of its Conqueror, Juame I, 1257-1276. Vol. II: Documents 1-500: 
Foundations of Crusader Valencia: Revolt and Recovery, 1257-1263, Document 
#167, edited by Robert Burns (Princeton, NJ: Princeton University Press, 1991), 
144-5. 

3 Diplomatarium, document 355, II:300-301. 
4 Diplomatarium, document 399, II:342-3. 
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remove from the position of amin of Pego the Muslim that he had appointed (cui 

nos dictum alaminatum cedimus et concessimus).5

The practice of continuing to use Muslims in positions of authority can be 

seen not only in the early years following the conquest, but also long after the 

Muslim population had been thoroughly subjected and was known by the name 

of Mudejar.  In one instance, following the successful suppression of the revolt of 

the Mudejar al-Azraq (in 1269), Jaime basically confirmed as the rebel’s 

successor the wazir (vizier) Abu Ja’far Hamid (algaziro Abiafer), when he granted 

to him the various villages and districts that were already under his control.6  

Additionally, the practice of imposing a leader on a Muslim community was also 

still very alive, as when Jaime appointed Muhammad the Moroccan (Mahumeto 

Marroquitano) the amin of Chelva in January of 1269.7   

There were actually very few major revolts against Jaime’s rule after the 

first few years spent consolidating the kingdom.  A lot of this could have 

stemmed from the fact that even when leaders were imposed upon the Muslim 

(later Mudejar) communities, it was a fellow Muslim who was put in charge.   

 

The practice of law 

 
 Borrowing from the Muslim dhimmi system, the new Christian leaders of 

Valencia allowed the Muslim communities to be more or less self-governing.  As 

seen above, the king could appoint leaders, but quite often these were 

individuals that already had legitimacy within the community.  Additionally, 

Muslim/Mudejar communities were allowed to practice shari’a law and were 

bound by the decisions of their coreligionists in the court of law.  There were 

exceptions to this though, such as when a Christian was involved in a law suit, 

                                                 
5 Diplomatarium, document 218, II:185. 
6 Diplomatarium of the Crusader Kingdom of Valencia, The Registered 

Charters of its Conqueror Juame I, 1257-1276. Vol. III: Documents 501-1000: 
Transition in Crusader Valencia: Years of Triumph, Years of War, 1264-1270, 
Document #920, edited by Robert Burns (Princeton: NJ: Princeton University 
Press, 2001), 491-2. 

7 Diplomatarium, document 871, III:444.  
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when a Muslim practice impinged on Christian society, or when a Muslim court 

could not come to a decision (or did not come to a decision to the liking of one of 

the involved parties) and so the case could be referred to a Christian court.  As 

with the section on Muslim leadership, there are not many sources on court 

cases from a Muslim perspective, therefore when Christian and Muslim society 

come into conflict, which happened quite often, the outcome can only be viewed 

from a Christian viewpoint. 

 The documents that deal with Muslim legal issues basically follow the form 

of the exceptions listed above.  Through them, it can be observed that in late 

1257 all subjects, including Muslims, could appeal to the vice-regent of Valencia, 

Jimeno de Foces (Eximino de Foçibus), in matters dealing with the law.8  Of 

course, Muslims would have wanted to avoid using this option at all costs; 

Christian law was not specialized enough to deal with many of the issues they 

faced in trying to uphold the law in respect to their faith.  But it did present the 

opportunity, at least in theory, for Muslims to be on an even level with their 

Christian neighbors in the ability to seek out redress in court.  Of course, there 

was also a practical reason for entertaining appeals since it helped to strengthen 

the authority of the central power.  By allowing this practice for all his subjects, 

Jaime was extending his jurisdiction into more regions and sending precedents 

for the growth of a centralized system of law. 

It was a much better situation when Jaime did in fact recognize the 

sovereignty of Muslim law within the communities.  A privilege granted to the 

Muslims of Ciudad de Valencia in 1268 stated that “whenever it will happen that 

any Saracen is arrested in Valencia by reason of whatsoever summons or 

complaint-unless it be such that the death penalty should follow-that Saracen 

about whom the charge is made is to be held prisoner in the Muslim quarter of 

Valencia by the amin of that same quarter.”9 It continues on to state that those 

Muslims that are accused of a capital crime, though, would be held by Valencia’s 

justiciar.   

                                                 
8 Diplomatarium, document 26, II:26. 
9 Diplomatarium, document 765, III:319-21.Translated by Robert I. Burns. 
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While this alone would have been a great boon for the Muslim population, 

this document provided additional privileges for the Ciudad de Valencia 

community, including the establishment of their own muhtasib (market/ethics 

inspector), who was to “have the power of judgment and coercion over them 

when called for, except in charges involving the death penalty.”10  This portion of 

the document also required the Christian inspector of Valencia to refrain from 

entering the Muslim quarter or to give judgment on them either inside or outside 

of the quarter.  A final privilege accorded to the Muslims in the document is the 

most widely encompassing of them all.  By order of the king, 

Any Saracen present or future, living in the Muslim quarter or other 
places of the city and immediate countryside of Valencia, is not obliged 
to respond at law to any Christians, Jews or Saracens bringing 
charges against them, except in the power of the qadi and amin and 
sheiks of the Saracens of the said Muslim quarter [and] according to 
the Sunna of the Saracens, by reason namely of any complaint or 
summons-unless it be a summons or complaint, as was said, 
[involving] the death penalty.11

 

 Even with special privileges like those above, various cases that were 

wholly Muslim in nature were still common in the court of Jaime. While disputes 

between individual Muslims could usually be settled within their communities, 

those between communities often found themselves before the court of the king’s 

justice.  An example of this is the dispute over irrigation rights of the canals of the 

Vall de Uxó, between the Muslims of Eslida and those of Uxó.12  Irrigation was a 

very important matter, not only because an agriculturally-based society relied on 

water for its livelihood, but also because of the Muslim necessity for cleanliness.  

This particular dispute arose when both parties produced documents from the 

previous ruler, Zayyan, stating that they owned the rights to the irrigation.  After 

reviewing the documents, Jaime made the (correct) decision to award the water 

to the Muslims of Eslida.  Though certainly the citizens of Uxó were unhappy with 

the decision, this is a situation in which an appeal to the king’s justice benefited a 

                                                 
10 Ibid. 
11 Ibid. 
12 Diplomatarium, document 313, II:267-8. 
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Muslim community.  Of course, when two Muslim parties were involved, a Muslim 

had to come out ahead, but this was not always the case when there was a 

Christian privy to the suit.  As seen in Chapter Two, and in documents earlier in 

this chapter, decisions could favor Muslims rather than their Christian 

counterparts, but more often than not when a Christian was involved, the Muslim 

became the loser. Perhaps the most interesting aspect of Muslims in the law 

was to use the former Muslim period of rule as the legitimate marker of legal 

precedents and real estate boundaries.  Throughout the documents can be found 

the phrase tempore Sarracenorum habebat (in the time of the Saracens).  Quite 

often this was used to demarcate a section of land that was to now be held by a 

Christian, such as with the grant of Benisanó in the Liria district to Pedro Iñiguez 

(Petro Enneci).13  An even more interesting use of this practice arose when two 

Christian claimants, squabbling over the jurisdiction of the villages of Gayanes 

and Fontizelles, agreed that they would hear and abide by the testimony of 

elderly Muslims as to which of the two nobles the villages owed their allegiance 

to.14  The testimonies were read in the presence of Jaime, and finding them to be 

in concordance with each other, the decision was in fact made based on them. 

 The above examples show that far from trying to destroy the Muslim 

culture and religion through the destruction of its institutions, those very 

institutions were supported by the Christian monarchy.  This allowed for 

continuity within the communities, but also allowed the crown to be able to 

manipulate its new subjects without seeming to be too intrusive.  What was 

intrusive though, and struck deep to the roots of Muslim culture on the peninsula 

was the practice of slavery. 

 
Slavery 

 
 Though slavery was touched upon in the chapter on economics, a much 

more thorough discussion is needed in respect to its effect on cultural and 

religious interaction in King Jaime’s Valencia.  First a clarification must be made 
                                                 

13 Diplomatarium, document 332, II:280-1. 
14 Diplomatarium, document 766, III: 321-3. 
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by what is meant by slavery.  At the heart of the Muslim philosophy towards 

slavery is the idea to treat a slave humanely; to feed him and clothe him, and to 

eventually convert him, at which point he would become free.  The slavery 

practiced in medieval Valencia seems to more closely follow these lines than the 

chattel plantation system that is so familiar to American history.  In Valencia, the 

majority of slaves were of the domestic variety, and were often of great value to a 

household.  This is not to say that there were exceptions to this, yet the poor 

treatment of slaves was more often the exception rather than the rule.  An 

example of this is that slaves were often used as rowers on the merchant and 

war vessels (though often during this period there could be little distinction 

between the two), as the major form of locomotion on the Mediterranean was still 

oar-power.   

Those Muslims who remained on their traditional lands, while technically 

belonging to the Christian landowners, still had their rights and were not 

relegated to the status of breathing property as the slaves brought over to the 

New World only a few short centuries later would be.  In fact, Muslims had the 

ability to abandon their lands and migrate to North Africa, Granada, and even to 

“safe zones” (Muslim towns and regions) within Valencia where they were to be 

allowed to remain unmolested by Christians.  This type of Muslim should perhaps 

be labeled a serf rather than a slave, though there is no distinction in the charters 

between the two.   

 The most common occurrence in the documents of Muslims being treated 

as property are those charters which discuss the ability of Christian land owners 

to import and settle families of Muslims on their newly gained land.  An example 

of this is a charter dated 19 September 1257, in which Carròs (Carrocio), lord of 

Rebollet, was allowed to settle Muslims in the regions of Vall de Laguart, Jalón, 

and Pop, either temporarily or permanently.15  In other charters, such as the 

grant made to Guillermo de Rocafull (Guillelmo de Rochafolio), the number of 

Muslims that could be moved was limited.  In this case only twenty families could 

be settled on his estates, but the king also granted that they could be held tax-

                                                 
15 Diplomatarium, document 30, II:28-30. 
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exempt.16  Keeping Muslims around was a good investment, not only was income 

made from their work, but they could also save a landowner wealth in his 

payments to the crown.   

 Often it was not only beneficial for landowners to treat their Muslims well 

for economic reasons, but also for political ones.  From his first contact with a 

Muslim community in the role of conqueror, Jaime had taken measures that the 

populace would be treated well, as long as they submitted to and cooperated 

with him of course.  In later documents, Jaime can be observed upholding these 

principles.  In a charter dated 22 July 1264, Jaime granted Alfonso (Alfonzo) de 

Murcia the right to settle twelve Muslim men in Binyes, but with the 

understanding that the Muslims were under the “protection, defense, and 

safeguard” of the king.17  Additionally, the monarch ordered that “these Saracens 

and their wives and children and dependents can go, stay, and return through the 

whole kingdom of Valencia and all Our dominion, safe and secure, with all their 

goods.”18  With only a few exceptions, once or twice in his reign Jaime became 

irrationally paranoid toward his Muslim subjects, the monarch provided protection 

for the conquered population. 

 Another time when Muslims are actually mentioned as being slaves or 

being bought and sold is in reference to individuals who had been kidnapped 

while at sea.  In two documented instances, the individuals were ordered to be 

released and returned to their co-religionists by Jaime because they had been 

taken either during the Peace and Truce of God or against the will of the king.  In 

one instance Bartolomé Selart (Bartholomeum Çelart) of Burriana was forced to 

repay the qa’id of Tarbena for the purchase of the Muslims Fatin (Faton) and 

Ahmad (Azmet), whom the qa’id had bought out of slavery after they were 

kidnapped while being under the crown peace.19  Another document ordered that 

when a Muslim from Tárbena named Hassan (Açen) was discovered he was to 

be turned over immediately to Sa’d al-Mu’adhdhin (Çahat Almudatina) since he 

                                                 
16 Diplomatarium, document 857, III:425-6. 
17 Diplomatarium, document 578, III:109. Translated by Robert I. Burns. 
18 Ibid. 
19 Diplomatarium, document 219, II:186. 
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was kidnapped at sea during the Peace and Truce.20  Of course for every Muslim 

that was returned, there was certainly many more that had to either continue a 

life of slavery or that was only freed after being purchased by a fellow Muslim.   

 Other documents show that at least portions of the Muslim population had 

the ability to legally escape slavery or were even protected from its threat.  In a 

1259 privilege to the Muslims of Onda, Jaime proclaimed that any fugitive slave, 

from within Valencia, who could elude capture and make it to Onda would 

become fully free.21  What prompted Jaime to declare even this partial hope for 

amnesty can only be guessed at.  Perhaps it was only a cruel trick, providing the 

opportunity, but knowing that not many would be able to detach themselves from 

the land their families had cultivated for generations to start anew in another 

locale, no matter how tempting.  A more positive outlook on this would be that 

this was a calculated decision to keep Muslims from fleeing Valencia to 

neighboring Muslim-controlled territories.  By giving individuals a choice, no 

matter how slim, perhaps if the Muslims became frustrated with their Christian 

overlords they would simply migrate to other parts of the kingdom, rather than 

depopulating it. 

This positive reaction to the kingdom’s Muslim population by the king in 

the form of decrees once again is evidence that the conquest of Valencia was 

carried out just as much for political and economic reasons as religious ones.  Of 

course, religion was still a very important component in the culture and society of 

both the conquerors and the conquered, and the forms that religious interaction 

between the two took place was an important element in the life of post-conquest 

Valencia.   

 

Religious interaction 

 
 It is with the discussion of religious interaction that the closest picture to 

the traditional view of Christian versus Muslim appears.  Yet, there were no real 

extremes in this interaction; there was no wholesale slaughter or the wanton 

                                                 
20 Diplomatarium, document 220, II:186-7. 
21  Diplomatarium, document 238, II:202-3. 
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destructiveness of Islamic religious structures, beyond that done in the heat of 

battle.  In fact, a mosque was more likely to be re-consecrated and turned into a 

church or inn, than to be torn down.  There was one major exception to this when 

during the bishopric of Andrew of Albalat (1248-1276) all but one of the mosques 

in the parish of Valencia were pulled down and Gothic structures constructed in 

their place.22  It was the Church’s stated policy that once an area had been 

conquered, it then had to “be restored and assimilated to Christian worship,” but 

as it can be seen in the documents, Jaime did very little of this.23

The real battle Christianity would wage against Islam in Valencia was one 

of psychology and attrition. With the fleeing of the traditional ruling class from the 

region and the redistricting of land into parishes and dioceses it was really only a 

matter of time before the majority of the Muslim population converted to 

Christianity as a matter of practicality if nothing else.  For example, Muslims had 

to show respect for Christian holy days.  By law all public baths and ovens were 

closed on Sundays and Good Friday and “when the priest carried the Host 

through the streets, the Moslem [sic] too must fall on his knees or else vacate the 

locality completely, under pain of heavy fine or whipping,”24 Of course there were 

some local exceptions to this practice. 

Often, those who had been in the ruling class before Jaime’s conquest 

and were not killed or decided to leave as a result of the Christian victory, 

converted to the victor’s faith.  This was the case with Abu Zayd (Çeyt Abuzeyt), 

a former ruler of Valencia who shortly after its fall appears as a baron of the 

crown in various documents.25  Other documents mention converts along with 

Jews and “Saracens;” 26  therefore even if it was not known that the proportion of 

Muslims to Christians in Valencia slowly, but steadily, diminished after the 

conquest, it would be safe to say that, since special mention of converts was 

                                                 
22 Robert I Burns, The Crusader Kingdom of Valencia, Reconstruction on 

a Thirteenth-Century Frontier, Vol. 1 (Cambridge: Mass: Harvard University 
Press, 1967), 26. 

23 Ibid., 15. 
24 Ibid., 55. 
25 Diplomatarium, document 204, II:175. 
26 Diplomatarium, document 103, II:89-90. 
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made so closely after the Christian victory, as time progressed there would be 

significantly more. 

This can further be substantiated by the remorse found in Muslim poetry 

that the call of the muezzin was being drowned out and replaced by the clangor 

of church bells.27  Since it was somewhat difficult to import Christian settlers from 

the north into the region, the majority of those being summoned by the bells were 

more than likely converts and of course, Mozarabs.   

  

Attempts at conversion  

 
 The practice of converting Muslims to Christianity was never well 

organized in Valencia.   In fact, with the exception of a few enthusiastic idealists, 

the practice had very little support or direction from either the monarch or from 

the Church hierarchy.  Jaime had a policy for dealing with converts, but he was 

not active in making sure his new subjects converted, 

Saracens who shall flee to any church, seeking baptism, are to be 
baptized on the third day after their entry. And the clergy are not to 
keep…anything which these Saracens shall bring along into the 
church; moreover they are obliged to release [the Moors] to their lords 
without payment after baptism28

 
Once converted though, the former Muslims must have inhabited a world of 

social ostracization.  As Robert I. Burns relates,  

Theirs must have been a strange and rootless existence often enough, 
separated by language and disposition from that of their new 
colleagues. They met with scorn and mockery from the Moors [sic], 
who looked on them as renegades. They met with suspicion and 
coldness from many Christians, who suspected their motives or simply 
would not change their prejudice against people of such different 
habits and mentality.29

 

                                                 
27 Burns, Crusader Kingdom of Valencia, 55-6. 
28 Colección diplomática de Jaime I, doc. 941, as cited in Robert I. Burns, 

“Journey From Islam: Incipient Cultural Transition in the Conquered Kingdom of 
Valencia (1240-1280),” Speculum 35 (1960): 340. 

29 Robert I. Burns, “Journey From Islam: Incipient Cultural Transition in the 
Conquered Kingdom of Valencia (1240-1280),” Speculum 35 (1960): 338-9. 
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 There were those who did actively seek the conversion of Muslims, such 

as the Majorcan Ramon Llull (d. 1315).  Born into the lesser nobility sometime 

after the Christian conquest of the island and at least partially raised in the court 

of Jaime I, Llull was a “theologian and philosopher, a mystic and missionary, a 

novelist and poet, a propagandist and preacher, and in the end, a martyr.”30 He 

had one goal for his life, to convert as many Muslims as he could to Christianity.  

In order to do this Llull made three pledges, “to offer his life, if necessary, to 

convert the infidels, to write books, some good and others better, against the 

errors of the infidels, and to urge the pope and the kings to found schools where 

men might learn Arabic in preparation for the mission to Islam.”31  Though his 

ideas were not widespread he did have a minor victory in Majorca with the 

establishment of a school to teach Arabic to missionaries. Additionally, in time his 

ideas were able to penetrate into various levels of society creating a foundation 

for future proselytism efforts.  Though he is recognized today as one of the most 

prominent missionaries of his time, his efforts “achieved very little notice in his 

own day.”32

 
Conclusion  

 
 While the victory of the Christians over Valencia must have caused some 

disruption in the daily lives of the region’s Muslim populace, for the most part 

there was continuity.  Muslims were not forced to convert, nor were they for the 

most part uprooted from their traditional homes.  Taxes still had to be paid; farms 

and orchards had to be tended; only now Christians were the beneficiaries of 

their hard work, rather than the traditional Muslim aristocracy.   

                                                 
30 Joseph O’Callaghan, A History of Medieval Spain (Ithaca, NY: Cornell 

University Press, 1975), 504. 
31 Ibid. 
32 Mark Johnston, “Ramon Llull and the Compulsory Evangelization of 

Jews and Muslims,” in Iberia and the Mediterranean World of the Middle Ages: 
Studies in Honor of Robert I. Burns SJ, Vol. 1,  ed. by Larry J. Simon (Leiden: 
E.J. Brill, 1995), 3-4. 
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 Much of the ease by which the transition from Muslim to Christian society 

occurred should be attributed to the person of Jaime I.  His constant drive to 

increase his lands kept his Christian subjects busy participating in his wars and 

his decrees and charters made sure that his new Muslim subjects had some 

degree of security.  This is not to say that Jaime was always the champion of the 

Muslim community; in fact as mentioned previously at one point he proposed to 

exile all of the Muslims of the kingdom, but was talked out of it by various nobles 

and religious figures.  Still, the Muslims would look back on the reign of Jaime I 

as a relatively peaceful time, because with the waning of the king’s life, things 

began to change.  During the rioting which swept the kingdom near the end of 

Jaime’s life, new converts suffered along with those who had remained Muslims, 

as both lost their possessions and their lives.33   

                                                 
33 Burns, “Journey From Islam,”339. 
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CHAPTER V: CONCLUSION  
 
 
 
 

The ringing of the bells 

 
 The clangor of the church bells echoing across the Valencian countryside 

sounded the death knell of Islamic dominance over the Iberian Peninsula as the 

call to prayer of the faithful was drowned out and the muezzin was silenced.  Yet, 

though the call may have been dimmed, it did not die.  Today, there has been a 

greatly renewed interest in Spain’s Islamic past, among both the Spanish and an 

international body of scholars.   The historical research brought on by this 

interest has been led in the United States by eminent scholars such as Father 

Robert I. Burns and Larry Simon.  Through their work, and that of numerous 

others, a clearer picture of medieval Spain has been constructed.   

 This interest in Spain is part of an even greater trend in Western society to 

study and attempt to comprehend the historical development of Islam.  Following 

the same type of trends as in the historiography of medieval Spain, this 

scholarship is geared towards emphasizing similarities and fruitful interaction, 

rather than depicting the relationships between East and West in the language of 

differences and intolerance.  Even the question of church bells versus the call of 

the muezzin has been reawakened in Western society.  In an article dated 21 

April 2004, in the Detroit Free Press, the practice of allowing the call to prayer to 

be broadcasted by loudspeaker in the Michigan community of Hamtramck has 

been tentatively approved by the City Council.  One argument put forth by 

supporters of issue argued that the “city's church bells, which ring at least every 

hour,” as being a comparable practice. 1  If given final approval, the decision in 

Hamtramck will set a precedent for the rest of the United States.  The poet Al-

                                                 
1 Cecil Angel, “City gives tentative OK for Muslim prayer calls,” Detroit 

Free Press, 21 April 2004, 
http://www.freep.com/news/locway/pray21_20040421.htm, viewed on 25 April 
2004. 
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Himyari, who lamented the silencing of the muezzin in Valencia, would perhaps 

be relieved to know that they are being allowed to compete with the church bells 

in the twenty-first century West. 

 

The question of toleration 

 
When speaking of medieval society, the word toleration should not be 

used lightly, especially when talking about the relationships between various 

religions.  It is tempting to refer to Jaime I’s attitude towards his conquered 

Muslim subjects as being tolerant, both toward individuals and the Islamic faith 

as a whole.  Yet, one can see the usefulness of a person without accepting those 

facets of identity that are found unappealing.  For Jaime, the most unappealing 

trait of his new subjects was the Islamic faith.  It would have been reasonable, 

given the inherent dislike of a medieval Christian towards Islam, for him to exile 

all Muslims, not just those who rebelled against his rule, from Valencia.  This 

would not have been a practical move though, since the Muslim inhabitants of 

Valencia were needed for economic and population reasons.  No matter what 

Valencia’s agricultural and material richness, without its Muslim inhabitants, its 

potential would not have been realized for decades.   

 This then was the toleration of Jaime and of medieval society in general, a 

toleration that had practicality at its roots.  The Aragonese king seemed to do 

what was necessary to maintain the population base in his newly-conquered 

kingdom.  A majority of the upper class, mainly merchants and nobles, left the 

kingdom, and probably would have left regardless of how comfortable Jaime tried 

to make it for them. They had the means to leave and so relocated to the Muslim 

principalities in North Africa and to Granada.  This was not the target group that 

Jaime was attempting to please with his decrees and charters though.  Those 

who he was providing incentive to stay were the artisans and farm workers, the 

backbone of the economy.  Of course, most of these individuals were tied to the 

land they worked, through both tradition and by livelihood, and so it is possible 

that they would not have fled the region regardless of Jaime’s policies.   
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 Jaime’s policies were also an attempt to keep the peace and make sure 

his new subjects remained content.  While there were some revolts against his 

rule by the Muslim populace, the most notable led by al-Azraq in the late 1260s, 

most of the populace seems to have merely accepted Jaime as their new ruler.  

There had often been changes in the leadership of Valencia, but as long as it did 

not interfere with their daily lives, it was not a concern to the average peasant, be 

he Muslim or Christian. 

 The argument then stands that Jaime I was not a tolerant king, but a 

practical one.  Yet, even this statement has problems. After all, after his death 

the Muslims of Valencia were persecuted much more vigorously by Jaime’s heir 

Pedro III.  The causes of Pedro’s stance towards his domestic Muslims are 

worthy of a study in themselves, but here his policies are best seen as a foil to 

those of his father.  Jaime had the ability to make life miserable for his Muslim 

subjects, yet chose not to.  Some of his reasons have already been discussed, 

yet one more should be added to the list.  Jaime believed very strongly in the 

idea of chivalry.  He had promised certain boons to various Muslim communities 

he had either conquered or that had surrendered voluntarily to him.  Jaime lived 

up to these promises, and tended to extend them to new regions that came 

under his control.  It is through these ideas of practicality and honor that Jaime 

approached his Muslim subjects.  And through these principles, during his life 

there was present in Valencia more of the convivial ideas of the convivencia 

rather than the belligerent aspects of the Muslim-destroying Reconquista. 
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APPENDIX A: MAP OF THE REALMS OF ARAGON1

                                                 
1 From Robert I. Burns, The Crusader Kingdom of Valencia, 

Reconstruction on a Thirteenth-Century Frontier,. Vol 1 (Cambridge: Mass: 
Harvard University Press, 1967), 6. 
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APPENDIX B: ZAYYAN SURRENDERING VALENCIA1

 
 
 
 

                                                 
1 From Diplomatarium of the Crusader Kingdom of Valencia, The 

Registered Charters of its Conqueror, Juame I, 1257-1276, Vol. II: Documents 1-
500: Foundations of Crusader Valencia: Revolt and Recovery, 1257-1263, edited 
by Robert I. Burns (Princeton, NJ: Princeton University Press, 1991), Plate 1. 
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APPENDIX C: EXPULSION OF THE MUSLIMS FROM VALENCIA1

                                                 
1 From Diplomatarium of the Crusader Kingdom of Valencia, The 

Registered Charters of its Conqueror, Juame I, 1257-1276, Vol. II: Documents 1-
500: Foundations of Crusader Valencia: Revolt and Recovery, 1257-1263, edited 
by Robert I. Burns (Princeton, NJ: Princeton University Press, 1991), Plate 2. 
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