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PREFACE

One day, while I was doing research for this book, my eyes fell upon these lines from Maurice Keen’s classic work on chivalry:

In the crusading context, the military orders—the Temple, the Hospital and the Teutonic and Spanish orders—came to be just that, the strong right arm of the militant church. Their organisation, as reflected in their rules of life, represented a real fusion of ecclesiastical (as opposed to simply Christian) and martial ideals.1

The passage put an idea in my head, an idea that has taken some time to work out. What follows is the fruit of my labors.

Ecclesiastical Knights is a spirituality study. The military orders, which emerged on the frontiers of Europe in the twelfth century, have long fascinated general readers and professional historians alike. Some of this fascination is tied up with occult mythology, the manifestations of which are legion in print and film. Worthier of attention, though, is the seemingly incongruous combination of monastic devotion and the practice of warfare into a single form of religious life. Defining, categorizing, and explaining this way of life is a major problem for the historiography of the military orders, one that Riley-Smith has called “the elephant in the room.”2 I propose a new name and a new conceptual model for understanding the Iberian military orders, one that better captures how they combined the exercise of arms and the monastic tradition into a single way of life. I hope that this model helps move the scholarly discussion beyond the label “warrior monks.” But a name or a model alone serves little to illuminate the spirituality of the military orders, which was lived in flesh and blood and the heat of the day. I undertake a detailed study of the military-religious vocation as it was lived out in the Orders of Santiago, Calatrava, and Alcántara in León-Castile during the first century and a half of their existence.

I would like to thank the people who have helped bring this project to fruition, beginning with Teo Ruiz, Patrick Geary, Kevin Terraciano, and John Dagenais, my professors at UCLA. Carlos de Ayala Martínez and Francisco García Serrano provided invaluable assistance and advice while I was in Madrid, and Helen J. Nicholson’s painstaking attention to numerous drafts has dramatically improved the final product. I am grateful to the patient and dedicated board and staff of Fordham University Press, especially Franklin Harkins, Mary Erler, and William Cerbone. My fellow Jesuits have provided the necessary permissions, means, and support for the completion of the project, and family, friends, and colleagues have offered encouragement and more than polite interest all the while. A special thanks goes to Santa Clara University and its president Mike Engh, SJ, for the generous production support of this volume. I must recall, finally, the great Robert I. Burns, SJ, to whose scholarship on medieval Iberia I am greatly indebted, and whose departure from this life has been a loss for all who knew him.

This might be a good place to answer a question that is sometimes posed to me about the relationship of my chosen field of study to my state of life. Years ago, I rather abruptly left my doctoral program to enter the Society of Jesus. Some have asked me if studying the military orders led to this decision. I’m not sure what the connection is supposed to be. I can say this much: like the members of the military orders, we Jesuits are not monks.3
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INTRODUCTION: WARRIOR MONKS?

When asked for a short description of these institutions, many historians fall back on a well-known label: “warrior monks.”

—Luis García-Guijarro Ramos1

The Iberian military orders’ way of life from the twelfth to the early fourteenth centuries represented the consecration of knighthood to God in accordance with the ideals of the Gregorian Reform and the crusading movement, with the help of practices and norms taken from the monastic tradition. The exercise of arms and its exigencies were always primary in this hybrid way of life and gave prior form to the selection and ordering of the monastic elements. Thanks to their permanent commitment to holy war through the profession of vows and the practice of religious discipline, the orders offered to the medieval knight the highest possible opportunity to serve God that did not require him to abandon warfare altogether. The men who took this opportunity were not “warrior monks,” despite the persistent and mistaken use of that term. They were, rather, ecclesiastical knights, or warriors animated by ideals and spiritual currents endorsed by the church hierarchy.

The present inquiry offers a fresh perspective on two difficult and closely related problems concerning the military orders—namely, definition and spirituality. The union of the seemingly incongruous traditions of knighthood and monasticism into a single type has long fascinated and puzzled observers, whether medieval or modern, and created serious difficulties for classifying the military orders. Some scholars, pointing to the ambiguity and discordance of the sources, have suggested that the search for greater precision is in vain. Similar problems have long bedeviled the effort to understand the orders’ spirituality, an issue that has been relatively neglected until recently.2 The scholarly contributions of latter days, despite their quality, have yet to put forth a compelling synthesis of the question. Ecclesiastical Knights aims to contribute to such a synthesis by offering a new model of the military-religious life for the Orders of Santiago, Calatrava, and Alcántara in Castile-León from their foundations until their spiritual decline in the early fourteenth century. The new model of “ecclesiastical knighthood” may help to explain persistent problems in the historiography of other orders, such as the militarization of the Hospital, better than any alternative offered thus far. Last but not least, the present inquiry debunks the “warrior monks” nomenclature that remains a source of confusion and distortion.

HISTORIOGRAPHY

In placing Ecclesiastical Knights within the relevant historiography, I am mindful of Borchardt’s warning that no honest scholar can claim to present entirely new ideas about the military orders between 1100 and 1300.3 My claims must be understood within an existing tradition of inquiry into definition and spirituality. General works on the military orders normally begin with their origins, accounting for the factors that led to the founding of the Knights Templar in the Latin East, highlighting the role of St. Bernard of Clairvaux in overcoming the objections voiced by contemporary churchmen, and telling how the Templars expanded and inspired the foundation of other military orders in various “crusading theaters” on Europe’s frontiers.4 This process is contrasted with the case of the Hospitallers, a religious community that underwent militarization. Such narratives often depict the birth of these two orders as a fusion of monastic and knightly ideals, closely dependent on the new crusading and religious impulses in Europe, without going into great depth or detail about the terms upon which this fusion took place. Noting the closing of the gap that had formerly separated the religious from the military way of life, Alan Forey observes that, in the early twelfth century, “the way was therefore open for the two kinds of miles Christi to be combined in the same person.”5 Franco Cardini attributes to St. Bernard of Clairvaux the view that the Templars were at once perfect monks and perfect knights.6 Carlos de Ayala Martínez has written that the Templars represented the “perfect conjunction” of knighthood and monasticism.7 Antonio Linage Conde says that the “typically medieval” military orders sought to fuse crusading and monastic ideals.8 Joseph O’Callaghan offers his own variation on the theme: “seeking to combine the ideals of monasticism and chivalry, the military Orders pledged to defend Christendom against the infidels and for more than a century were largely faithful to that trust.”9 This lack of specificity also hampers two of the most important books written on the Iberian military orders during the past decade:  Carlos de Ayala Martínez’s Las órdenes militares hispánicas en la Edad Media: siglos XII–XV and Enrique Rodríguez-Picavea’s Los monjes guerreros en los reinos hispánicos.10 These works have synthesized the great outpouring of research on the Iberian military orders and have much to say on the subject of spirituality, but overall their conceptual models are murky, a problem that Ayala Martínez has subsequently acknowledged. Sometimes the orders are treated as if they represented a particular kind of consecrated knighthood; at other times they are measured against the standard of monastic life and the other new religious movements of the twelfth century. To do the latter, tempting as it is, is to misunderstand the nature and purpose of the military orders, the key to which lies not only in the discussions of the learned but also in the way that the orders articulated themselves in the sources they have left behind.

The work of Giles Constable, Anthony Luttrell, and James Brundage emphasizes the inherent difficulties of attaining greater specificity about how this fusion of military and monastic ideals took place. Luttrell highlights the seemingly insurmountable obstacles that face the historian who aims at greater precision, including the clear exceptions to any general rules that might be formulated, the medieval Church’s lack of effort to provide a canonical definition of the orders, and the vagueness and constant change of the institutions and vocabulary of early crusading.11 Constable is no more sanguine than Luttrell about the prospects for advancing the discussion of how the military orders should be categorized.12 These works call attention to the fact that medieval writers themselves were at a loss to explain or precisely define the military-religious life. Johannes Teutonicus, author of the standard gloss on Gratian’s Decretum, wrote in the second half of the thirteenth century that the Templars and Hospitallers were neither clerics nor laymen. He placed them in the same class as conversi (a kind of lay brother with a status beneath that of choir monks), with the caveat that they had a unique license to bear arms. In effect, he created a new juridical category for the military brethren because they fit nowhere else.13 Thomas Aquinas, the great systematizer of medieval theology, took up the question of whether a religious order could be instituted for the sake of waging war, in his Summa Theologiae.14 Although he answered in the affirmative, he made no specific mention of the military orders as such, nor did he enter into the more difficult questions that pertained to their classification.15 The same appears to be true for nearly all the medieval commentators, none of whom (save St. Bernard) devoted full treatises or even extensive treatments to the military-religious life. Some writers, like Otto of Freising and Anselm of Havelberg, included the military orders in their discussions of religious life, but others did not.16 The erudition of scholars like Luttrell, Constable, and Brundage might convince one that greater precision is a chimera, and the desire thereof a bugaboo of the modern, rather than the medieval, mind. While these scholars are right to say that the issue is difficult and complex, I think I have arrived at a better understanding of the military orders’ spirituality and, hence, of how to define them.

Many contributions have made this possible. I point, first of all, to the work of Kaspar Elm and André Vauchez, who highlight the importance of the military orders for creating new spiritual opportunities for laymen.17 This is an essential insight for understanding the military orders as a particular kind of consecrated knighthood. Yet Elm does not sketch the contours of this lay spirituality in sufficient detail, and Vauchez claims that the orders’ lay character was rapidly effaced by the rigidity of the monastic traditions, above all the vow of chastity. As I demonstrate in this book, the military orders’ adaptation of the monastic tradition (including, in the case of Santiago, the vow of chastity) was always guided by the exigencies of knighthood operating as a prior form. Vauchez’s complaint—that the orders were a real option for only the few—points to the fact that ecclesiastical ideals about knighthood always had limited appeal to the majority of Europe’s military class.

Jonathan Riley-Smith and James Brodman have furthered our understanding of the military orders by making distinctions among them. Riley-Smith has argued that the Temple and the Hospital were two very different orders. The former was from its foundations dedicated exclusively to holy war, whereas the latter represented a more conventional religious life that only gradually adopted military pursuits while maintaining its commitment to the care of the sick.18 Although Riley-Smith’s work on the military orders is better known for reigniting the debate over the trial of the Templars, his claims about the fundamental difference between the Hospital and the Temple are, I think, correct, and they have influenced my conception of ecclesiastical knighthood.19 Brodman has attempted to separate all military orders in medieval Europe into two categories: the “military-monastic” and the “military-hospitaller.”20 According to this model, orders like the Hospital and Santiago that dedicated a significant part of their work to the care of the sick fall into the latter category, whereas orders that apparently did not, like the Temple and Calatrava, fall into the former. Brodman traces the reason for this discrepancy back to the different rules according to which each order lived. Those that hewed closely to the Benedictine-Cistercian tradition were generally more monastic, and therefore less inclined toward hospitaller work. By contrast, those orders that were more influenced by the Rule of Augustine, or whose governing norms were eclectic, were more inclined toward the care of the sick, which often enough had been their original mission before they underwent militarization.21 Brodman’s taxonomy therefore rests ultimately on developments within religious life and the ferment it underwent during the late eleventh and twelfth centuries: some military orders were more like monks, whereas others were more like canons. Brodman’s attempt to explain the deep roots of the apparent “types” of military-religious life has improved our understanding of definition and spirituality.22 Yet I believe that the fundamental distinction between different kinds of military orders did not hinge on whether they followed a monastic or a canonical rule (though this issue has its place), but on the degree to which they were able and willing to articulate themselves in terms of ecclesiastical knighthood.

It has been commonplace to treat the history of the military orders in terms of an early, heroic stage of growth and commitment to their mission that lasted perhaps until 1250, followed by the emergence of significant disciplinary issues and other problems that gradually gave way to marked decline by the early fourteenth century.23 The French historian Philippe Josserand has challenged this traditional perspective in his impressive work Église et pouvoir dans la Péninsule Ibérique.24 He thinks that “decline” has become a lazy convention among historians, and he marshals an impressive amount of evidence to demonstrate that the Iberian orders were alive and well in the late thirteenth and fourteenth centuries.25 Yet he also shows quite clearly that this was a period of significant transformation for the Iberian orders, a transformation that diminished their religious profile in society.26 Josserand’s work has convinced me that the rise-and-decline model, whatever its problems for the Iberian orders’ general history, remains applicable to their spirituality.

Giles Constable’s earlier reflections on the military orders in The Reformation of the Twelfth Century highlight the priority of the exercise of arms within this hybrid phenomenon. He says that the genius of the military orders was the combination of two distinct types into a new type that was neither one nor the other; “in practice, however, it seems that the military side predominated over the monastic.”27 Here is an attempt to specify the terms upon which the two ways of life were combined. Constable has apparently changed his mind since he wrote those lines, but he was right the first time. I would add, moreover, that the military side predominated over the monastic both in practice and in theory. This is a key point that allows for greater precision of definition and the rejection of the label “warrior monks” in favor of “ecclesiastical knights.” Writing in a similar vein, Luis Corral Val has dealt seriously with the question of spirituality, above all its link with the problem of definition, in his work on the Order of Alcántara. He says that the military brother was not simply a monk who dedicated part of his time to the exercise of arms, nor a knight who sought perfection by means of monastic spirituality, but one who had a genuine spirituality of his own. This way of perfection consisted of fulfilling the duties of a warrior under the condition of a religious. This definition, which has considerable merit, is nevertheless taken from a book with the problematic title (in translation) “Soldier Monks.”28

With the work of Alain Demurger and Simonetta Cerrini, we arrive at some of the most important recent contributions to the question of the military orders’ spirituality. When Demurger writes of the Templars as a chevalerie chrétienne or the members of the military orders as chevaliers du Christ, he is correctly identifying their knightly character, although these terms do not identify the military orders’ specific difference within the genus of knighthood. In speaking of a “Templar revolution,” Cerrini calls attention to the fact that the military orders were neither monks nor canons, but broke new ground for both the exercise of arms and the tradition of religious life.29 Her detailed study of the Templar Rule and her explanation of the role of Hugh of Payns in the order’s foundation are invaluable. Yet there are important ambiguities in her treatment of Templar spirituality. It is not always clear if she thinks the order’s “revolution” was articulated in accordance with or against the ecclesiastical trends inaugurated by the Gregorian Reform. Often she associates the Templars with new and doctrinally suspect intellectual trends of the age, such as the thought of Abelard, kabbalism, or religious pluralism. At other times, she presents the Templars as loyal and obedient sons of the Church.30 A related tension, to which I return in Chapter 2, is manifest in her characterization of the Templar Rule as antihéroïque and anti-ascétique, which could imply that Templar life is founded upon negative principles.

Ayala Martínez’s article “Nuevos tiempos, nuevas ideas” has offered the most important stimulus for Ecclesiastical Knights. Criticizing widespread scholarly nomenclature as well as his own earlier work, the Spanish historian has leveled a direct attack on the concept of the warrior monk.31 He argues that this notion has no warrant in the thought of St. Bernard of Clairvaux, whose De laude novae militiae has often been cited in support of it. Bernard, Peter the Venerable, and other monastic writers of the twelfth century who wrote favorably of the Templars or other military orders adhered to the traditional doctrine that the exercise of arms was forbidden to monks. In this and several subsequent articles, Ayala Martínez has both opposed the nomenclature of “warrior monks” and sought more adequate explanations for the emergence and development of the military-religious life.32 The present work seeks to fulfill Ayala Martínez’s objective by proposing ecclesiastical knighthood as a better conceptual model of how the military orders combined the knightly and monastic ideals into a single way of life, thereby completing the refutation of the “warrior monks” nomenclature.

One need not look far in the popular and scholarly literature for this terminology. Desmond Seward’s problematic but influential book was entitled The Monks of War; a major conference of the mid-1990s used the title Los monjes soldados for its proceedings, as did Corral Val for his work on the Order of Alcántara; and the latest comprehensive survey of the Iberian orders is called Los monjes guerreros.33 Vauchez’s complaint that the military orders lost their lay character is punctuated by the claim that they became “moines-soldats.”34 Sebastian Salvadó calls the Templars “the first military monks,” and Dominic Selwood equates the daily life of Templars and Hospitallers in the West with that of any other monk.35 The work of Alain Demurger prevaricates on this issue. The first edition of his survey is titled Chevaliers du Christ, in which he explicitly denies that the Templars were monks.36 His book on the Templars, however, says that the term moines-soldats is overused but nevertheless legitimate, on the grounds that St. Bernard himself associated the Templars with both monks and knights.37 The second edition of his survey has been renamed Moines et guerriers, on the grounds that the members of the military orders both prayed and fought. Curiously, however, Demurger does not in the second edition retract his denial that the Templars were monks, raising the question of why the title has been changed.38 Recently Saul António Gomes has restated and defended the concept of the monge-cavaleiro, on the grounds that the members of the military orders had various levels of religious practice and spirituality, especially when living in community away from the frontier, where their life would have had a less bellicose and more monastic character. Gomes’s treatment, however, does not take sufficiently into account the problems that will be discussed in this book.39 Likewise Damien Carraz uses moines-soldats and monachisme militaire repeatedly throughout his study of the Templars in Provence, but his justification of these terms is surprisingly brief.40 There are, in addition, countless passing references to warrior monks or soldier monks scattered across the pages of medieval historiography. Jean Leclercq, the great monastic historian of the twentieth century, speaks of them, as does Malcolm Barber, who has written numerous major works on the Templars.41 Frederick Russell’s classic on just war in the Middle Ages claims that St. Bernard created the image of the warrior monk, whereas Duggan says that he “passionately espoused” this new institution.42 In her work on the Order of Santiago, María Echániz Sans refers to the monje-soldado.43 A lavishly illustrated popular survey of the military orders begins with these words: “This is a book about monks who were also soldiers,” and the introduction to Jonathan Phillip’s monograph on the Second Crusade mentions warrior monks.44 C. H. Lawrence, an expert on medieval religious life, freely employs this nomenclature, describing the military orders as “orders of knights dedicated to fighting the infidel, who were also fully professed monks. They look like a contradiction in terms.”45 Even when scholars use such terms consciously and deliberately, purple passages from St. Bernard are generally the only thing they offer by way of support or explanation. Often one finds the label “warrior monk” and its equivalents only in passing, or in the titles of books or conferences, where it most readily catches the reader’s eye. Does this usage merely reflect the desire of authors or editors to generate more interest in their publications? There is, on the one hand, hesitation to explain and defend warrior monks as a conceptual model for the military orders and, on the other hand, a widespread use of a well-known label that easily escapes deeper consideration.

What are the conceptual problems with understanding the members of the military orders as warrior monks? The earliest theorists and practitioners of the monastic life saw it not as a unique movement but as the fulfillment of the Christian vocation bestowed in baptism, characterized not by sacramental authority but by conversatio morum.46 With the passage of time, these figures began to acquire a distinct status and established numerous traditions and organizational models, such that it was eventually possible to speak of a monastic “order” to which they all belonged.47 The defining characteristics of this way of life were the following: flight from the world and worldly activities, conversion from sin, the permanent dedication to prayer and penance in solitude or in community, and the profession of religious vows.48 Most important for the present inquiry, combat was absolutely incompatible with this life, a situation that did not change even after the foundation of the military orders. St. Bernard and other early apologists for the military brethren did not consider them monks at all, but instead held a fundamentally traditional understanding of monasticism. Whatever points of commonality there were between monks and the members of the military orders, they were still two fundamentally different kinds of religious life.

The “warrior monks” nomenclature also encourages the related and misleading tendency to view the military orders’ spirituality primarily from the standpoint of the other religious movements of the twelfth and thirteenth centuries.49 The military orders, especially the Temple and the Iberian Cistercian groups, clearly took a great deal from these movements, even to the point of maintaining strong institutional ties with them. Yet the new monastic orders and mendicants participated much more fully in the Church’s liturgical and spiritual patrimony, especially in its written articulation, than did the military orders. Held up against this standard, the latter’s spirituality can appear only thin and impoverished by comparison, and cannot be properly understood on its own terms.

Some scholars, as noted already, have attempted to link the military orders with canons regular, but this solution is even more problematic. Canons were fundamentally “ordained clerics organized into groups for the performance of the holy offices in cathedrals and other large churches.”50 Although the military orders did have chaplains, they were distinctively lay (in the sense of nonordained) organizations under lay leadership, meaning that the military brethren had even less in common with canons than with monks. Caroline Walker Bynum’s distinction between monks and canons—that the former saw themselves fundamentally as learners, whereas the latter sought to teach by word and example—is clearly inapplicable to military orders’ form of religious life.51 While the military orders drew elements from both the monastic and the canonical traditions, they were more estranged from the latter. Perhaps this is why the phrase “warrior canons” has never been in vogue. The point is that the spiritual life of the military orders cannot be understood primarily by reference to monks or canons, or to the distinction between the two, but rather as a particular kind of consecrated knighthood.

The problem with the term “warrior monk” is therefore threefold: first, it suggests that the members of the military orders were in fact monks according to the definition offered earlier; second, it suggests that the medieval Church, through figures like St. Bernard, radically altered its understanding of monasticism to accommodate the military orders and include them among its ranks; third, it evaluates the military-religious life according to a standard that it never could nor intended to meet. The combination, then, of “warrior” and “monk” in a single phrase is simply a misnomer. In this vein, Christian Vogel expresses strong reservations about calling the Templars monks or canons, or even identifying the Benedictine or Augustinian influences on their Rule, saying that Bernard and the Council of Troyes helped them establish their own framework (Rahmen).52

What sort of framework could achieve the seemingly incongruous union of knighthood and monasticism into a single way of life? Richard Kaeuper’s study of chivalry suggests that it was no easy task. He identifies a major period of Church reform at the end of the twelfth century that struggled to influence an often ascetically oriented but independent-minded knightly class that was apt to carry out its devotional life without too much regard for clerical authority.53 Kaeuper has little to say about the military orders, perhaps because they sought precisely the ecclesiastical sources of order to which others paid little heed, and maybe also because he seems to reject the whole notion of a Christian knighthood when he accuses medieval warriors of “squaring the circle” by combining religious asceticism and heroic vengeance.54 A view less wedded to pacifist readings of Christianity can be found in Katherine Allen Smith’s War and the Making of Medieval Monastic Culture, which explores the mutual influences between warriors and monks during the eleventh and twelfth centuries. She contends that while scholars have been well aware of the impact that churchmen had on the emerging knightly class, they have been somewhat slower to appreciate the way that the outside or secular world penetrated monastic life:

After the turn of the first millennium the concept of miles Christi was dramatically expanded as spiritual warfare became intertwined with the emerging ethos of holy war and monks’ long-held dominance of the spiritual battlefield was challenged by crusaders, members of the military orders, and pious arms-bearers more generally.55

At first, Smith’s arguments would seem to militate against any attempt to draw sharp, neat distinctions among the various kinds of milites Christi of this period. Smith herself cautions strongly against such distinctions and notes the problems that medieval writers faced in trying to classify certain groups, including the military orders. She rejects “the ideological separation of peace-loving religious communities from bloodthirsty knights, of ‘those who prayed’ from ‘those who fought,’” and rightly so.56 War and the Making of Medieval Monastic Culture nevertheless makes a fundamental point for the study of knighthood and monasticism: both these phenomena were part of a cultural milieu deeply informed by the idea and reality of warfare, especially holy warfare. Knights prayed and monks fought, if in different ways. This should remind us that an arms bearer who desired to consecrate his life to God and serve him the rest of his days did not thereby become a monk, still less a warrior monk. Nor did a monk who envisioned his struggles against the devil with all the trappings of contemporary siege warfare thereby become an arms bearer. The distinctions between ways of life are just as important as the common influences that underlie them.

ECCLESIASTICAL KNIGHTS

The crucial distinction between the military orders and any other religious community was that the former were permitted and expected to bear arms.57 This is a clear line of demarcation within the great spectrum of new religious movements, loricati, and other hybrid or marginal phenomena that Smith identifies. Although Duggan has shown how churchmen of the twelfth and thirteenth centuries established significant qualifications to the traditional prohibition on clerical arms bearing, only for the military orders’ was fighting normalized as a way of life.58 The question is why they, alone of all the new groups of the twelfth century, should have been permitted to make this radical departure. The answer is that the military orders did not represent a new form of monasticism. They did not come into existence in the same way or by following the same motives as the other new orders of the period did. The way of life that the Templars pioneered, and that St. Bernard defended, was a new knighthood. The Temple sprang from the points of contact between the religious aspirations of twelfth-century knights, which had been fed by monastic renewal and crusade spirituality, and the ideals and plans of churchmen that had emerged out of the Gregorian Reform. Just as crusading itself was such a point of contact, with explosive results, so also was the Temple, though for a more restricted group of people. The phenomenon that we call knighthood was still in its infancy in the first decades of the twelfth century, and in time it would follow multiple lines of development across time and space. The Temple and the Iberian military orders represented one of these lines, the one most closely tied to the ideals, institutional models, and organizational control of the hierarchical Church. The traditions of monastic observance, modified for the unique demands of this military-religious life, were pressed into service and gave the orders a certain monastic cast, without thereby making their members into monks properly speaking. The military orders were indeed hybrids; in the words of James Brundage, “they were not exactly monks, nor were they canons-regular, nor were they clerics, yet in some respects their way of life resembled elements of each of these conventional religious groups.”59 Within this hybrid phenomenon, however, the warrior was the primary type. This, I believe, is the point that has frequently been overlooked in discussions of classification. Knighthood, understood in the broader sense of the exercise of arms on horseback, gave form to the military-religious life, and the vows and religious observance served to purify and consecrate that knighthood to the service of God. I therefore use the term “ecclesiastical knights” to describe the members of the military orders, as their roots lay fundamentally in the knightly piety and crusading impulses of the late eleventh and early twelfth centuries.60 The men who entered these orders were, for the most part, already warriors and did not wish to leave behind that way of life. They wished, instead, to make it holy.

The terms “knight” and “ecclesiastical” both require explanation, especially in the face of various objections. “Knight” originally derives from an Old English word meaning “servant,” and it did not yet exist in the twelfth century when the military orders were born. The most basic sense of “knight” in English refers to a warrior who fights on horseback, but the semantic range of the term is wider than that. Defining what a knight is, and still more what knighthood is, is a problematic endeavor, such that some historians prefer to use terms like “arms bearer” instead.61 The issue is rendered more complex still by the particularities of the English language, which distinguishes between “knighthood” and “chivalry,” the latter having particular associations with European courtly culture that did not develop, at the earliest, until the late twelfth century.62 As for the term “ecclesiastical,” the fact that the members of the military orders wanted to consecrate their knighthood did not, in itself, set them apart from other knights. Even the strongest scholarly advocates of the “secular” character of knighthood acknowledge that Christian elements were incorporated into it, and the ritual forms associated with knighthood, however removed from clerical control they may have been, represented a kind of consecration. Many knights, moreover, took their salvation seriously and tried to turn their exercise of arms to the service of God. What then justifies the use of the term “knight” and the adjective “ecclesiastical” with respect to the military orders?

I understand “knight,” as it is now used with reference to the Middle Ages, as the English equivalent of miles, a Latin term that does date from the period under investigation. This word, which in antiquity usually referred to the Roman infantryman, became almost exclusively associated with the mounted warrior sometime during the latter eleventh century. During this time, the warrior class was undergoing significant changes; indeed, it was becoming possible to identify it as a distinct group. Richard Barber’s definition of the “knight” is apropos: “a mounted warrior who enjoys a specific social status and a distinct ethos, ésprit de corps, mentality—call it what we will—which eventually blossoms into the wider culture of chivalry.”63 The attributes of specific social status and distinct ethos are the basis of my own working definition, and I accept as “knights” even those mounted warriors belonging to this general background who were not formally dubbed, especially in the Iberian context.64 The members of the military orders were mostly drawn from this same social group, and in the exercise of their new vocation, they did not entirely lose their social status or distinct ethos. Rather, both were transformed and defined by their religious observance and the particular orientation of their practice of warfare. The profession of vows and commitment to a religious rule had far-reaching consequences. In the first place, the members of the military orders, unlike their lay counterparts, chose to submit themselves to ecclesiastical discipline in perpetuity. From a positive standpoint, this meant that they followed certain rhythms and patterns of the monastic life, with common dress, horarium, prayer, penance, and so on. It also means that their exercise of arms was beholden to the cause of holy war rather than mere rapine and lust for gain. While in practice there were plenty of both in the history of the military orders, the security concerns of the Holy Land and other frontier zones gave them real obligations that all of Latin Christendom counted on them to maintain. From a negative standpoint, the military orders’ way of life precluded their members from participating in a variety of activities that would become characteristic of the culture of chivalry. The most obvious of these, thanks to the vow of chastity, was the pursuit of women, whether in marriage or outside of it. But other pastimes, like tournaments, hunting, gaming, secular music, or celebrating the greatness of one’s lineage, were also excluded. In short, the military orders’ way of life was meant to breathe the atmosphere of the cloister rather than the court. Their way of life conformed to the ideals and prerogatives of the Gregorian Reform about the exercise of arms and of the proper place and activities of the knight in society, ideals to which relatively few men were willing to commit themselves.65 Hence the best way to understand the military orders’ spirituality in its own terms is as a particular kind of consecrated knighthood. Viewed from this perspective, the distinctive religious ethos of the military orders, as well as their achievements and shortcomings, can be better appreciated.

METHODOLOGY AND SOURCES

It is necessary to explain how the present work is a spirituality study, as well as identify some of the inherent difficulties in undertaking such a task. When applied to a particular religious order or family of orders, “spirituality” refers to an aggregate that can be grasped but not always defined, “the principles more commonly and more habitually referred to, the forms of prayer in more ordinary use, the more common manner of directing souls.”66 Sometimes the roughly equivalent term “charism” is also used.67 Yet research on the military orders’ spirituality remains hampered by a number of factors, which have been addressed by Hans-Dietrich Kahl and José Mattoso.68 The military orders, especially the Iberian ones, did not produce the kind of narrative or devotional sources upon which historians of spirituality usually rely, and even liturgical books have mostly been lost.69 The evidence we do possess for their religious practices indicates a fairly thin spirituality and has led to the suggestion that the pattern of the military brothers’ devotion lay somewhere between that of conversi and third-order religious.70 Mattoso highlights, in addition to the lack of sources, the difficulty that modern people generally have in understanding the religious motives of the past and the lack of the specialized spiritual formation that would facilitate such an understanding. I think it is impossible to capture the charism of the military orders using the methods and sources that scholars of religious life normally use.71 The best alternative is to examine, from a variety of perspectives, specific military orders in their historical context as particular instantiations of the military-religious life. The primary focus of this study is the three Iberian military orders of Santiago, Calatrava, and Alcántara, all of which were based in the Kingdoms of León and Castile. I do, however, discuss the Templars and the Hospitallers as well, for three reasons. First, it is nearly impossible to explain the genesis and development of any military order without reference to these “universal” orders.72 Second, I can adequately explain the problem of “warrior monks” only by beginning with the Templars. Third, I mean to suggest the concept of ecclesiastical knighthood as a point of departure for further research into other military-religious communities. Thus, while my treatment of the Temple and the Hospital is primarily propaedeutic to a study of Santiago, Calatrava, and Alcántara, it is also intended for scholars who know other orders better than I do.

The Iberian Peninsula was fertile ground for this way of life, with more than a dozen distinct orders founded or established there between the twelfth and fourteenth centuries.73 While the Temple and the Hospital have generated greater popular and scholarly interest, their Iberian counterparts have by no means been neglected, as the great outpouring of research in recent decades has shown.74 They were not mere imitations of the Temple or the Hospital but rather were influenced by both the Outremer-based orders and historical developments and institutions particular to the Iberian Peninsula. They were, in other words, distinct permutations of ecclesiastical knighthood.

What is the “variety of perspectives” that this investigation offers? Chapter 1 is dedicated to the foundations of the orders, meant in a dual sense: first, the acts and events by which they came into being at particular moments, and second, the broader historical developments, whether in Europe, the Holy Land, or Iberia, whose confluence made their existence possible. Here, I trace the paths of development that each order followed and differentiate between two classificatory schemas: one according to genesis, and the other according to range of activities and membership. The concept of ecclesiastical knighthood is presented as a way of explaining and unifying these two schemas. Chapter 2 examines how the structures of monasticism were adapted to meet the demands of the new vocation and how the orders incorporated other members, such as clerics and women, into a military organization. A major problem for studying the military-religious life in Iberia is that the extant sources are largely normative in character. This means that it is much easier to show how constructs were set up than how they were filled with content by those who lived them. Any spirituality study of the orders, including mine, runs up against this difficulty. Jochen Schenk and Nicholas Paul have provided excellent examples of how to study prosopographically the spirituality of crusaders and military orders “on the ground” in Western Europe, and such an approach to the Iberian orders could be a fruitful avenue for future research.75 My own contribution to a close contextual study can be found primarily in the final two chapters, which seek to partially overcome the limitations of the normative sources. Chapter 3 is concerned with the mission and purpose of the orders. Although fighting was their principal raison d’être, they dedicated themselves to other activities, such as the care of the sick and the ransoming of captives, all of which they saw as ways of exercising Christian charity. Chapter 4, finally, analyzes a group of documents, known as hermandades, to demonstrate how the military orders’ relations with one another reflected a common understanding of their vocation. Broadly speaking, I offer three perspectives: one of the orders’ internal workings, one of their external mission and activities, and one of their relations to each other. When viewed through the lens of ecclesiastical knighthood, these various aspects converge into a single vision of the Iberian military orders’ spirituality.

As mentioned already, sources are a problem, but researchers find themselves assisted by an accident of history. In the nineteenth century, the Spanish government carried out an extensive seizure of ecclesiastical lands known as desamortización. In so doing, the government had to take responsibility for many of the local archives whose former caretakers had been expelled. Their contents were brought to Madrid and placed in the Archivo Histórico Nacional (AHN) and organized into various sections, including one dedicated to the military orders (OOMM). It is subdivided into sections for each order: Santiago, Calatrava, Alcántara, Montesa, the Hospital, and the Temple. Previous researchers have undertaken the task of classifying this material, which greatly facilitates its use.76 Santiago and Calatrava both have considerable collections, but Alcántara’s central archive was lost, and only a few documents are available. The vast majority of the documentation deals with day-to-day business: property transactions, royal and ecclesiastical privileges, donation letters, and the like, but its yield for the present study has been surprisingly good. Sources from other sections of the AHN, such as Códices, have also been consulted.

The most important printed sources are the bullaria, collections of privileges, and donations that were compiled in the eighteenth century.77 Some of the orders’ rules, statutes, and other governing norms can be found in the bullaria, and others have been published separately.78 The loss of Alcántara’s central archive has been compensated by the dogged effort of Bonifacio Palacios Martín and a team of scholars to collect and publish the surviving material scattered across Europe.79 Joseph Delaville Le Roulx’s multivolume general cartulary is the principal source for the Hospitallers, whereas Carlos de Ayala Martínez spearheaded the publication of the same order’s cartulary for Castile-León.80 Hiestand has brought together materials for both the Temple and the Hospital into one volume.81 The documentary collection for one of Santiago’s principal female monasteries is also available in book form.82 Certain monographs contain indispensable documentary collections.83 The works of Julio González, who collected a massive corpus of documents from the twelfth and thirteenth centuries, have also been consulted.84 Volumes of papal correspondence have both provided necessary background and filled gaps in the orders’ own collections.85 The one major liturgical source is the Kalendario de Uclés, which pertains to the Order of Santiago.86 Yet the orders produced almost nothing in the way of spiritual writing, nor are there any saints from the early period, and so no hagiography.87 Because two of the Iberian military orders were affiliated with the Cistercian Order, the Rule of Benedict and a collection of the Cistercian general chapter proceedings have been consulted.88 St. Bernard’s crucial role in the foundation of the Templars make his collected works a valuable source.89

The most important chronicles dedicated to the Iberian military orders are the works of Francisco Rades y Andrada and Alonso de Torres y Tapia.90 The first general history for one of the orders, known as the Primera historia de Santiago, was of only limited usefulness for this study.91 Rodrigo Jiménez de Rada’s Historia de rebus Hispaniae is especially important for the foundation of Calatrava and provides some valuable commentary on the orders’ place in Castilian society.92 Many general chronicles were written in Iberia during the twelfth, thirteenth, and fourteenth centuries, and these provide valuable information on the orders and the world in which they lived.93 Certain crusade chronicles, especially William of Tyre, are crucial for the Temple and the Hospital.94

CONCLUSION

In the end, the judgment of other scholars and the silent artillery of time determine the significance of one’s work, yet I do wish to reiterate the purpose of the present inquiry and its place in the historiography of the military orders. The aim of Ecclesiastical Knights is to show how the military-religious life in Iberia was a particular kind of consecrated knighthood, thereby discrediting the label of “warrior monks” and contributing to a synthesis of the Iberian orders’ spirituality that until now has been lacking. I acknowledge, with Luttrell and Constable, that defining the military orders is a difficult task, but I think it is possible to do better. I agree with Ayala Martínez that the members of the military orders were not warrior monks, and if my work convinces scholars to stop using that term, I will have partially accomplished my task. I concur with Brodman and Riley-Smith on the importance of making distinctions among the various military orders with respect to spirituality, although I have drawn those distinctions somewhat differently than they have. I hope my proposed model will move the discussion of definition and spirituality beyond its present impasse and improve our understanding of these knights who consecrated their warfare with the vows of religion.


CHAPTER ONE

FOUNDATIONS

Greater love has no man than this, that a man lay down his life for his friends.

—John 15:31

Walter Map, writing in the last decades of the twelfth century, observed, “It is in the period of this century that the Templars, the Hospitallers in Jerusalem, the Knights called of the Sword in Spain, from whom our discourse took its departure earlier, have grown to the zenith of their strength.”2 This remark, made almost offhandedly amid Map’s trenchant commentary on the varieties of religious life in his day, shows the tendency of contemporaries both to perceive connections between the various military orders and to misapprehend the nature of those connections.3 Modern historians have often encountered similar difficulties, thanks to several problems: the extant source material, the hybrid nature of the military-religious life, and the different contexts in which it emerged. An inquiry into the nature of the military-religious life must accomplish three main tasks. First, to survey the historical backgrounds of several regions: Western Europe from the latter half of the eleventh century, the Holy Land in the wake of the First Crusade, and Iberia from the beginning of the twelfth century. Second, to follow the respective historical trajectories of the universal and Iberian orders from their foundations through their first decades. Third, to formulate a conceptual model grounded in the way that the orders articulated themselves and the way they were understood by contemporaries. Such a model must be sufficiently complex and flexible to account for the relevant differences of context between the Holy Land and Iberia, and sufficiently unified, in formal terms, to apply to the various orders in question. I begin with the Temple and the Hospital, which are first in terms of chronology and importance, and proceed to Santiago, Calatrava, and Alcántara, placing each order in its context.

THE UNIVERSAL MILITARY ORDERS: BACKGROUND

Most accounts of the emergence of the military orders adhere to a familiar narrative of developments in Western Europe. During the eleventh century, a new social and political elite, collectively known as milites, took shape, forming the basis of what would become knighthood.4 Stimulated by the Peace and Truce of God movement as well as their contacts with monasteries and other religious movements, these mounted warriors experienced an upswing in religious piety, as manifested in foundations of monasteries, entrance into religion, the taking of the habit before death, and most important, pilgrimage.5 Most knights chose to remain in the world rather than enter religion, but the spiritual ideals and aspirations of monks and pious laymen were often remarkably similar.6 Richard Kaeuper has noted, however, that European knights maintained a marked degree of independence from Church authority and ecclesiastical ideals.7 These trajectories, in turn, intersected with numerous others. The churchmen associated with the Gregorian Reform began to rethink a traditional Christian aversion to the use of force and began to identify instances in which the exercise of arms could be a spiritually meritorious activity.8 A corollary to this development was the application of the term miles Christi, once reserved for monks and clergy alone, to those who took up the sword on the Church’s behalf.9 At the same time, the Byzantine Empire was suffering terrible losses to the Seljuk Turks and began appealing to the West for aid. Pope Urban II’s proclamation of what would later become known as the First Crusade tapped into deep currents of devotion and enthusiasm, and enormous armies were recruited for the journey to the East.10 Against all reasonable expectations, the crusader army experienced a series of victories that culminated in the fall of Jerusalem in 1099.11 Thus began Latin rule over the holy places, and with it, the insoluble problems of maintaining that rule. What follows is not an exhaustive account of the origins of the five military orders under consideration, but rather an exposition of how these now-familiar narratives point toward a new model of the military-religious life: ecclesiastical knighthood.

THE TEMPLARS

Origins

Although the crusaders attributed their unlikely conquest of Jerusalem to the Almighty, they immediately faced the practical problems of victory. Because the campaign was both a pilgrimage and a penitential war, crusaders fulfilled their vow once they had visited the holy places. Most participants decided to return home, and although their departures were offset somewhat by new arrivals, the Crusader States were constantly short of manpower.12 Subsequent campaigns often exacerbated the problem, because the armies fought to gain territory that, even if captured, could not be held once they departed. The warriors who did remain could not be expected to fight at all times, or serve their lords indefinitely, since professional standing armies did not yet exist. What the Latin East needed were well-trained men permanently dedicated to the practice of war, but there was no precedent for such a thing.

No precedent, that is, until the foundation of the Knights Templar. There are numerous narrative sources for this event, which already manifest divergent understandings of the new group and its significance.13 According to William of Tyre, a group of pious knights, led by Hugh of Payns, took religious vows under the Latin patriarch of Jerusalem.14 They promised to devote themselves to the service of God like regular canons, but in a particular way: by protecting the roads from attacks of thieves and bandits, especially for the sake of pilgrims.15 Walter Map claims that, before the group was established, Hugh had already begun his work of protecting pilgrims by ambushing Saracens at a horse pool outside the city. He was able to convince pilgrims who were warriors to join him either temporarily or permanently in the service of God in chastity and sobriety.16 King Baldwin II of Jerusalem granted a base to this confraternity at his own palace, the Dome of the Rock, which the Christians believed to be the Temple of Solomon. There the knights followed the liturgical life of the Canons of the Holy Sepulcher, who served as their chaplains.17 They also received numerous benefices with which to sustain themselves. The date that William of Tyre gives for these events is 1118, but Malcolm Barber has argued for a foundation date between January 14 and September 13 of 1120.18 At some point before 1129, the Templars also began serving in the army of Jerusalem.19 The account of Bernard the Treasurer, though dating from the 1230s, seems to draw on an earlier tradition. This much simpler version lacks numerous key elements of the other narratives, such as the role of Hugh of Payns, the protection of pilgrims, or the renewal of knighthood. It does, however, emphasize the Templar connection to the Canons of the Holy Sepulcher.20 The early years of the Templars’ existence were marked by poverty and obscurity, and the group’s survival was uncertain. Barber suggests that William of Tyre’s figure of nine original members is incorrect. Michael the Syrian reports a more probable estimate of thirty founding members.21 Simon de St. Bertin and Orderic Vitalis do not offer full accounts of the Templars’ origins but only mention them in passing. The value of their testimony lies primarily in the fact that it precedes that of William, Michael, and Walter by decades. Simon indicates that the first Templars had participated in the crusade, without naming anyone in particular. These men vowed themselves to the Temple of God under a common life of poverty, chastity, and a poor habit, and they committed themselves to using arms only against the pagans to defend the land, as necessity required. The impetus for this decision, says Simon, came from the leaders of the army of God, while no mention is made of the patriarch of Jerusalem.22 Orderic Vitalis, writing in the 1120s or 1130s, refers to Fulk of Anjou’s association with the Templars, as “admirable knights” dedicated to fighting for God in mind and body, who hold all worldly things in contempt and face martyrdom daily.23 Anselm of Havelberg erroneously locates the foundation of the Temple, a nova religionis institutio, in the pontificate of Urban II. He praises their religious and military discipline in terms reminiscent of St. Bernard, calling them laymen (laici), religious men (viri religiosi), and knights of the Temple (milites de Templo). He also attributes to Urban the view that they were equal in merit to monks or canons.24 It may ultimately be impossible to sort out the disagreements in these accounts. What is important to note is that none of these writers identifies the first Templars as monks, even if they in some cases compare their discipline to that of monks.25 William and Simon both place emphasis on the profession of vows, with the former observing that the members lived according to the more canonichorum. Yet it is equally clear that this profession of vows and renunciation of the world did not involve, as it did for all other monks and canons, the renunciation of the use of arms. The first Templars were milites, or men of the equestri ordine, and such they would remain for the protection of pilgrims and of the Holy Land more broadly.

Although the sources do not agree on the exact circumstances of the Templars’ foundation, it is clear that Hugh of Payns and King Baldwin used their contacts in the West to obtain support for the new community, and their efforts came to fruition at the Council of Troyes in 1129. There, before numerous prominent churchmen and lay lords, Hugh presented an account of his community’s customs and solicited advice for their improvement. The papal legate raised the Templars to the status of a religious order, and the assembly drafted them a new rule.26

The fairly quiet and humble circumstances of the Templar foundation belie its significance. Pope Urban’s call of 1095 had been successful because it represented a point of convergence between the ideas and plans of ecclesiastics and the aspirations and interests of Europe’s knightly class. The foundation of the Knights Templar represented another point of convergence, but one that was more demanding and therefore limited to the few.27 If the pious impulses of the First Crusade had brought thousands of knights halfway across the world to Jerusalem, it is not surprising that some of them wanted to dedicate themselves in a permanent way to those same ideals. Neither the churchmen who approved the order nor the Templars themselves were creating a group of “warrior monks.” Instead, they were channeling nascent knightly ideals down a path regulated by the Church and characterized by Gregorian notions of the use of force, thereby reforming and consecrating knighthood.28 Thus, I disagree with Cerrini’s claim that the Templars were seeking to restore and democratize sacred kingship, albeit in a different form, working against the reform effort to desacralize the laity.29 What the Gregorians took away with one hand, they gave back with the other: the opportunity for the laity to obtain spiritual rewards through participating in holy warfare. Church reform, crusade, and recruitment to the Temple would often go hand in hand in Europe.30 The Templars, like their lay counterparts, constituted a defined group with a distinct ethos, but the milieu of these ecclesiastical knights would be the cloister rather than the court.31 They were inspired by the monastic ideal of imitatio Christi that had penetrated their world both in Europe and throughout the course of the First Crusade.32 They also drew heavily on the Maccabees and other Old Testament figures to articulate a warrior spirituality.33 The opening of the Templar Rule blends the Rule of Benedict with knighthood:

We speak firstly to all those who secretly despise their own will and desire with a pure heart to serve the sovereign king as a knight and with studious care desire to wear, and wear permanently, the very noble armour of obedience.34

Cerrini’s study of the Templar Rule shows how thoroughly imbued it is with the language and spirit of knighthood.35 The trajectory of development from the first stirrings of knightly piety in Europe to the foundation of the Templars can be characterized as an ascent of states of life. First, there was the conversion from worldly knighthood and its wickedness to the service of Christ, primarily through prayer and fasting, pilgrimage, and taking the habit before death. Then the exercise of arms itself, if properly directed, was articulated by Pope Gregory and other reformers as a true way of serving God. In preaching the First Crusade, Urban II offered a concrete enterprise whose spiritual merit was ensured because it was directed by the Church and it involved the profession of a temporary vow. For the knight who wanted to permanently consecrate himself to the exercise of arms according to the new crusade spirituality, the Templars offered just such a way of life.36 The articulation of this spiritual theology took place in the context of the urgent practical necessities of the Crusader States, first in the protection of pilgrims and then in the defense of the entire region. The Templars began, as William of Tyre says, living according to the more canonichorum, but the Council of Troyes modified their customs, distancing them from the Canons of the Holy Sepulcher and drawing them closer to Benedictine observance. This owed to the Templars’ encounter with the preeminent churchman of the age, St. Bernard of Clairvaux.

St. Bernard and the Templars

While St. Bernard’s remarkable life cannot be treated in detail here, he was more responsible than anyone else for the rapid growth and success of the Cistercian Order.37 He also played a crucial, but often misunderstood, role in the founding of the Knights Templar.38 Along with Stephen Harding, he was present at the Council of Troyes and assisted with the drafting of the Templar Rule. Sometime between 1130 and 1136 Bernard also authored his treatise De laude novae militiae.39 Bernard was at first reluctant to write this work, as he knew rather little about the Temple before the Council of Troyes.40 One author sees in Bernard’s choice of title a deliberate effort to employ all the semantic complexity of the word militia, which can refer both to the conduct of war in the abstract and to the organization that wages war.41 De laude has been correctly read as a full-blown apology for the legitimate and even laudable use of force in the service of God. Some historians have also read the work as an endorsement of the warrior monk.42 Yet Carlos de Ayala Martínez has persuasively argued that St. Bernard, both in De laude and in his other writings, was thoroughly traditional in his conception of the monastic life.43 Rather than inventing the concept of the warrior monk, he promoted the Templars as a model of ecclesiastical knighthood.

The first four chapters of De laude are an apology for the “new knighthood” that the Templars represented, and the latter nine are meditations on the various holy sites of Jerusalem. What is the work’s message? It must be admitted that two passages do appear to endorse the idea of the warrior monk:

When someone strongly resists a foe in the flesh, relying solely on the strength of the flesh, I would hardly remark it, since this is common enough. And when war is waged by spiritual strength against vices or demons, this, too, is nothing remarkable, praiseworthy as it is, for the world is full of monks. But when the one sees a man powerfully girding himself with both swords and nobly marking his belt, who would not consider it worthy of all wonder, the more so since it has been hitherto unknown?44

I do not know if it would be more appropriate to refer to them as monks or as soldiers, unless perhaps it would be better to recognize them as being both. Indeed they lack neither monastic meekness nor military might.45

Tempting as they are, these statements must be regarded as rhetorical. The main thrust of the first four chapters is twofold: first, to lay out a model of a new knighthood, in contrast to the wickedness of worldly knighthood; second, to identify the Templars with the former group. “This is, I say, a new kind of knighthood and one unknown to the ages gone by. It ceaselessly wages a twofold war both against flesh and blood and against a spiritual army of evil in the heavens.”46 For Bernard, it was essential that the new knights be dedicated not only to temporal warfare but also to the battle against sin and vice represented by the fallen angels. He dedicates his second chapter to excoriating the vices of worldly knighthood, using the familiar identification of militia and malitia.47 He chastises the knights’ vanity, their wrath, their “terrible insecurity of conscience,” all of which lead them “to take such a dangerous business on such slight and frivolous grounds.”48 These were well-established tropes and represented no innovation on Bernard’s part.49

Chapter 3 offers a contrasting image of the knight of Christ, who “may strike with confidence and die yet more confidently, for he serves Christ when he strikes and serves himself when he falls.”50 He is “secure on every side, for his soul is protected by the armor of faith just as his body is protected by the armor of steel.”51 The principal difference between him and the worldly knight is his faith and the right intention of his heart. Bernard answers objections against the use of force with copious references to Scripture. This line of argumentation was merely following the trajectory of thought on holy warfare that the Gregorian Reformers and crusading had already launched. But Chapter 4, titled “De conversatione militum templi,” does offer something novel: the identification of the Templars with the new knighthood. The Templars are praised in terms highly reminiscent of monasticism: their discipline, their self-renunciation, and their poverty are all sublime; there is no distinction of persons between them; they keep their hair short in accordance with the apostle’s saying; they arm themselves with faith and steel rather than with gold.52 This was a highly idealized picture, as Bernard had never seen them in action.53 Applying the dichotomy of good and bad knights specifically to the Templars is the principal innovation of De laude.54

What explains Bernard’s special esteem for the new order as a model of true knighthood? William Purkis and Malcolm Barber have argued that, in Bernard’s view, their status as professed religious allowed the Templars to go beyond the elementary piety of ordinary knights and crusaders to a deeper spiritual life centered on Jerusalem.55 These historians therefore view the second half of De laude, which contains the meditations on the holy sites of the life of Christ, as a devotional manual for the Templars.56 Their consecrated life made them, in his view, the real inheritors of the warrior spirituality of the First Crusade. De laude, therefore, is addressed to a new kind of knight rather than a new kind of monk.57

This point is all the more apparent upon further examination of Bernard’s understanding of the monastic life, in which there was no place for the mobility or temporal warfare that the Templar vocation entailed. In 1124, Arnold, Abbot of Morimond, proposed to abandon his monastery and take the majority of his monks to Jerusalem to establish a new community there. Morimond was in a state of crisis, and Arnold did not have the approval of the Cistercian general chapter for this action.58 When he learned of the proposal, Bernard showed himself resolutely opposed and coordinated an effort to block it, on the grounds that it violated the vows of obedience and stabilitas loci that were essential to the Cistercian monastic life.59 He asked “who does not perceive that in that land [Jerusalem] is more need of soldiers to fight than of monks to sing or pray?”60 Bernard backed up his words with deeds when he rejected King Baldwin II’s donation of land near Jerusalem for the construction of a community, giving it instead to the Premonstratensians.61 Clearly, he thought that monks should be dedicated to prayer and not to combat, a view also evident in his discomfort with preaching the Second Crusade.62 Even after he had undertaken this endeavor, he found it necessary, in 1147, to dissuade some Cistercians who wanted more direct participation in the struggle for the earthly Jerusalem.63 He compares them to Abi’ram and Dathan, who were swallowed up by the earth for murmuring against Moses, and castigates their desire to take the cross when they already bore it in their monastic life.64 These were no idle words: Bernard invokes the authority of the Apostolic See that any Cistercian who joined a crusade would be excommunicated.65 This opposition echoes in the Cistercian general chapter of 1157 as well, which determined that monks who had gone to Jerusalem were to be banished to another community.66 For Bernard, Clairvaux was the true prefigurement of the heavenly Jerusalem, as he writes in a letter praising the canon Philip’s decision to forsake his pilgrimage to the East in favor of entering Clairvaux.67 As Jotischky says, “The settlement of monks in the Holy Land was seen as detracting from the fundamental vocation of monasticism.”68 Bernard’s understanding of the monastic vocation was, in this respect, the same as what his predecessors had handed down to him.69 It was good to become a crusader or a Templar, but it was better still to become a monk.70 This was the same view held by Bernard’s contemporary Peter the Venerable, who once wrote a letter praising the Templars and comparing them to monks, as Bernard had done in De laude.71 Yet in the same letter, and in another addressed to the pope, Peter makes it clear that the Templars are not monks and do not follow, strictly speaking, a monastic life.72 For both men, monasticism excluded, by definition, constant mobility and participation in worldly combat.73 There is no question that St. Bernard wished to fully support the new Templar Order, that he saw in it both a practical tool for the defense of Christendom and a way to sanctification for pious knights. But he is not responsible for the concept of the warrior monk, and as I will argue further on, he might have balked at certain subsequent developments within the military-religious vocation.74 Thus, Bernard, pace Cardini, represents the “ascetic” strand of reform thought, which resisted the idea of finding salvation outside the monastery, only to the degree that he wished to preserve the monastic vocation in its proper integrity. His endorsement of the Temple identifies him closely with the “Gregorian” strand, which encouraged the exercise of arms in service of the Church; but the men who undertook this task could not at the same time be “perfect monks.”75 Bernard’s treatise did not address, let alone refute, all the objections raised against the new knighthood, and it is fair to think that he might have shared some of those objections had he lived longer.76

Expansion and Criticism of the Templars

After the Council of Troyes, the Temple was highly successful in obtaining recruits and donations throughout the Holy Land and Europe.77 The papacy lent its full support in a series of three bulls: Omne datum optimum (1139), Milites Templi (1144), and Militia Dei (1145).78 In addition to affirming the order’s mission and legitimacy in the strongest terms, these documents also exempted it from the payment of tithes, allowed it to keep any spoils obtained from the Muslims, granted indulgences to the faithful who made contributions, and allowed for the erection of oratories.79 These bulls were crucial for obtaining the support of pious laymen, for only at this point did the Temple enjoy the exemptions, privileges, and authority to provide spiritual assistance.80 For the first time, the Templars were allowed to have their own priests, who were to be subject to the master, as full members of the order. The bulls also explicitly refer to the Templars as imitators of Christ, in their reference to John 15:13, a favorite scriptural passage of crusade spirituality.81 Through the middle decades of the twelfth century, then, the order was amassing riches of many kinds, as well as expanding its responsibilities from protecting pilgrims to defending the entire Latin East. It was also undergoing an elaboration of its disciplinary regime. The original Rule of seventy-two clauses, composed and edited at Troyes in 1129, was inadequate to the order’s growing responsibilities. Additional statutes, written in French and known as the retrais, were issued sometime in the second half of the twelfth century to regulate the order’s offices, penances, and conventual life.82

Yet the order’s growth and favor invited criticism. The well-known complaints of John of Salisbury and William of Tyre are best understood as objections to the papal extension of ecclesiastical jurisdiction, especially over churches and priests, of men who were fundamentally knights.83 For these members of the secular clergy, the Templars’ privileges represented a confusion of proper roles within Christian society. Walter Map, who wrote in a similar vein, also makes a brief objection to the military-religious profession as such.84 Isaac of Stella, in referring to the “new knighthood” as a “new monstrosity” and “the Order of the Fifth Gospel,” voices some of the doubt concerning crusading spirituality that could still be heard in Europe.85 These critiques did not necessarily undermine the Templars’ popularity, but they did reveal the hybrid nature of the vocation and the tensions that flowed from it.86 The Templars always occupied an ambiguous place in any schema of medieval society, which fueled the criticism they faced from time to time. If, as I have argued, the Templars were fundamentally knights, then the papal expansion of their ecclesiastical jurisdiction, especially over churches and priests, would naturally invite objections from clerical or monastic writers who saw this as a confusion of proper roles. Of course, it was the king of France, rather than clerical and monastic critics, who in the end posed the real threat to the Templars.

THE HOSPITALLERS

One of the strongest objections to the concept of ecclesiastical knighthood is that it does not apply to the other great military order founded in the Latin East, the Knights Hospitaller. The impetus for the order’s establishment had little to do with knightly piety or crusade spirituality. Originally founded to care for poor and sick pilgrims in Jerusalem, the order underwent militarization during the twelfth century. This remains a difficult historiographical problem because of the conflicting nature of the evidence. One must distinguish, first of all, between the order’s assumption of military responsibilities, which may have been contracted to servants or mercenaries, and the participation of professed brethren in combat. Alan Forey thinks that there is sound evidence for the former by the 1130s, because at that time the order began to receive important fortresses.87 Members of the Hospital were present at several major battles in both the Holy Land and Iberia in the 1140s, which suggests that they were engaged in combat.88 Yet the Rule of 1153 makes no mention of this activity. The first clear references to military officers date from the 1160s, and they do not appear in capitular decrees until 1182.89 Circa 1178–1180 Pope Alexander III (1159–1181) warned the Hospital not to abandon the care of the sick, its principal commitment, for the sake of fighting.90 During and after the Third Crusade, the order witnessed a dramatic expansion of its military activity, although it did not abandon hospitaller work.91 Rather, the Hospital presented fighting as an extension of its existing charitable efforts.92 Modern historians, such as Luis García-Guijarro Ramos and Helen Nicholson, warn against presuming a deep cleavage between military and hospitaller activities, a mind-set not characteristic of the twelfth century.93 García-Guijarro Ramos believes that militarization was neither so dramatic nor so sudden as some historians have supposed, which partially explains the murkiness of the documentary record. Fighting and caring for the sick were different manifestations of the same service, and popes recognized the elastic nature of the activities undertaken in that service, given the special circumstances of the Holy Land.94

These observations, while apropos, are not entirely satisfactory. Jonathan Riley-Smith’s recent monograph on the Hospitallers sheds some additional light on the problem. His narrative of the order’s militarization does not settle, once and for all, when and to what extent the process came about. Riley-Smith does identify, however, an aggressive attempt by Master Gilbert of Assailly, elected in 1163, to transform the Hospital through the purchase and building of castles and the adoption of militaristic rhetoric. This attempt to reorganize the Hospitallers along lines that were more akin to the Temple met with strong resistance from many of the order’s members, such that it ultimately failed.95 By the 1180s, the Hospitallers were articulating their warfare in terms of “a symbiotic relationship to the care of the sick poor.”96 These events highlight an important point. Twelfth-century writers could endorse the fairly novel view of warfare as an act of love. They could not, however, so readily accept the participation of monks or canons in combat. The attitude of St. Bernard, Peter the Venerable, and others has already been made clear: the fight against powers and principalities through prayer and fasting was superior to the fight against flesh and blood by the sword. They endorsed the Temple because it aimed to renew and convert knighthood from malitia to a true militia of Christ. It was laudable for a man to turn from sin to righteousness, or to ascend from one state of life to a more perfect one. No justification could be offered, however, for descending to a less perfect state. Even before their militarization, the Hospitallers were pioneering a new way of life with a more active commitment in the world.97 But while the Hospitallers were never traditional monks properly speaking, the shedding of blood would have unquestionably been regarded as a deviation from their original purity. They could not, therefore, employ the Templars’ language about the conversion of knighthood, because their transformation took them, in terms of spiritual theology, from a higher to a lower way of life. Such a move could not be justified according to any of the various schemas of Christian states of life or the orders of society.98 It is true that such schemas were many and contradictory, that they were still being developed even in the late twelfth century, and that nothing like consensus was ever achieved.99 Most writers, however, continued to assert the superiority of the priestly or religious life.100 Arguing from the absence of evidence is always risky, but I suspect that the hesitant nature of the Hospital’s militarization, as well as the strong opposition to the initiatives of Assailly, owes primarily to the order’s inability and unwillingness to frame these developments within the spiritual doctrine of its day. Recent research has shown how Hospitaller foundation narratives through the end of the thirteenth century emphasize a fabled connection to Christ and the apostles, and to the care of the sick, rather than the exercise of arms.101 Although the dire situation in the Latin East after the Battle of Hattin gave impetus to a new wave of castle construction and other military preparations, the fact that the Hospital felt the need in 1217 to ask Honorius III for crusade indulgences for its brothers and supporters underscores the order’s misgivings and hesitancy.102 Militarization was largely a response to practical necessity, and when the order did at last speak of it, it presented militarization as an extension of existing charitable activities, not as the conversion of knighthood.103 This admittedly renders the term “ecclesiastical knighthood” problematic with reference to the Hospital. Although by the late twelfth century the Order of St. John had assumed military commitments that rivaled or even surpassed its care of the sick, the latter was primary in the Hospitallers’ institutional memory and practice, at least prior to their relocation to Rhodes.104 This tied the Hospital, despite its militarization, more closely to the mainstream of religious life. Not by accident do the Hospitallers boast of canonized saints (none of them knightly brethren), whereas the other military orders do not.105 Given the source problems and the complexity of the Hospital’s self-understanding, these proposals are preliminary and mean to suggest possibilities for further research.106

The Hospital, like the Temple, faced some criticism from contemporaries, but it seems that the problem of its transformation went mostly unacknowledged. This may have owed to the duration and ambiguity of the process, which must have escaped the notice of most observers, just as it has eluded the investigations of modern historians. After the Third Crusade, when the order’s military endeavors dramatically increased, the situation in the Holy Land was too dire for anyone to complain. Writers instead critiqued the order’s privileges, or its pride, or its wealth. In other words, the Hospital was seen in much the same light as the Temple.107 Alongside these remarks was praise of its military valor or its commitment to the care of the sick.108 The Hospital thus became a very successful military order on the same scale as the Temple, but with a different self-understanding.

THE IBERIAN MILITARY ORDERS: BACKGROUND

“Reconquest” and Crusade

The military-religious life took root not only in the Holy Land, but also in the Iberian Peninsula, the medieval history of which has for some time been dominated by a key concept: the Reconquest.109 In the past several decades, this term has come under considerable criticism and has begun to fade from textbooks, although it still has its defenders. While Martín Ríos Saloma has shown that the concept was consolidated only in the nineteenth century, some contemporary Iberian medievalists have continued to use the term to describe the gradual and deliberate Christian takeover of Muslim territory in the peninsula.110 Despite its late emergence, I do not think that “Reconquest” is so problematic that it should not be used as shorthand, which I do throughout this study. A few points concerning this complex topic will suffice. Although it is true that the contest for Iberia between Christians and Muslims dates all the way back to 711, it is also true that the articulation of this conflict as a systematic and religiously or ideologically motivated campaign is ephemeral prior to the eleventh century, and that material gain was often a more important motive than religion.111 Christians and Muslims frequently allied with one another against their respective coreligionists.112 This situation changed significantly from the latter half of the eleventh century, posing for scholars the question of the relationship between Reconquest and crusade. Three main issues have dominated: when and to what degree the Christian-Muslim wars in Iberia acquired religious and ideological overtones; whether those overtones were primarily the result of outside influences or developments within the peninsula; and whether the campaigns of the late eleventh and early twelfth centuries should be designated as holy wars, crusades, or proto-crusades. One reason the genesis of crusading in Iberia is difficult to pin down is that, unlike in the Latin East, there was no clear association with pilgrimage; Santiago de Compostela was not the ultimate destination for crusaders to Iberia.113 The evidence for a robust Reconquest ideology or commitment to holy war on the Christian side is rather weak even for the second half of the eleventh-century, as Richard Fletcher’s analysis of charters and chronicles of this period has demonstrated.114 O’Callaghan maintains, however, that the idea of Reconquest, though perhaps not always tangible in the sources, “was nevertheless real in that it influenced the actions of Spanish kings and princes.”115 Yet the idea took root only gradually and often went hand in hand with the more immediate objectives of spoils or land. By the 1120s, the notions of Reconquest and crusade in Iberia became more explicit; by the 1140s, they were still more so.116 The evidence suggest that influences from across the Pyrenees after the mid-eleventh century were more important than local religion or politics in stimulating ideological motivations for warfare.117 This argument has received additional support from Purkis’s investigations, which have demonstrated the enthusiastic response of Iberians to Urban II’s summons of 1095, and the persistent difficulties that the papacy faced in convincing them to stay at home.118 The popes of the early twelfth century, seeking to redirect this crusading enthusiasm, began recognizing campaigns against the Iberian Muslims as crusades and offering the same rewards and privileges to participants.119 Canon 10 of the First Lateran Council discusses the obligations of those who take the cross and make a vow to go to Jerusalem or Spain, thus equating the two destinations with each other.120 Even after 1123, however, the war against the Moors continued to be justified in terms of defending the Holy City. Diego Gelmírez, in a council held at Compostela in 1124, proclaimed a campaign to defeat the Muslims in Iberia and North Africa and thereby open up a “shorter” route to Jerusalem.121 This concept remained attractive at least until the time of the Second Crusade, when at last a local crusading ideology became well established. This owed to the renewal of military efforts under Alfonso VII as well as the dissemination of the Codex Calixtinus, which helped transform St. James into a patron of Reconquest and crusade.122 Perhaps the label “holy wars” can be used for the Iberian campaigns, such as Barbastro and Tarragona, from the late eleventh century, but I follow most historians in rejecting the term “crusades,” because Urban’s call of 1095 combined penance, warfare, and pilgrimage to Jerusalem in a novel way.123 Whatever names are used, however, it is important to remember that Reconquest and crusade were fluid concepts and practices, subject to change over time and variably invoked.124 Political necessity, the desire for gain, and the pursuit of salvation were often combined in complex ways.

The development of knighthood also took a somewhat different course in the Iberian Peninsula than it did north of the Pyrenees. While in France shifting relations of power and lordship, the Peace and Truce of God, and new piety were crucial factors, in Iberia the frontier was the central reality. On the one hand, the need for mounted warriors and the phenomenon of castellation already had a pedigree in Iberia long before the late eleventh century. On the other hand, the nature of the frontier conflict as “Reconquest and crusade” was significantly altered by outside influences, which in turn had important consequences for the development of Iberian knighthood. Many of the characteristic features of the new French knighthood were imported, but slowly. For example, the great families of Castile-León did not begin to use heraldic devices until the very end of the twelfth century.125 The development of chivalrous culture properly speaking likewise took longer and was mostly based on French models, but with a certain local flavor. Rodríguez-Velasco dates the earliest interest of the Castilian monarchy in the institution of chivalry to the reign of Alfonso VIII (coinciding with the Cantar de mio Cid), and says that only with the Siete Partidas of Alfonso X was it incorporated into a legal framework.126 In general, the practical necessities of warfare in Iberia weakened the exclusive link between nobility and the exercise of arms.127 This reality was most apparent in the existence of the caballeros villanos, or non-noble knights, whose military, political, and social role on the frontier was crucial. Knighthood in Iberia, then, has a long trajectory of development, consisting of both internal and external influences, that is often difficult to follow because of the scarcity and ambiguity of the evidence, especially before the time of Alfonso VIII.128 It must be regarded as a rather flexible category for which the exercise of arms was the crucial factor.

The contest of Christians and Muslims, newly invigorated by injections of religious fervor from abroad, proceeded apace during the twelfth century. The Almoravids, a reformist and warlike group from North Africa, had taken up the Islamic cause from the time of Alfonso VI. By about 1150, five Iberian Christian polities had emerged that would abide for the remainder of the Middle Ages: León, Castile, Navarre, Portugal, and the Crown of Aragon. Around the same time, the Almohads, another North African power, supplanted the Almoravids as masters of Al-Andalus. Each of the Christian kingdoms pursued its own Reconquest, sometimes in cooperation, most often in conflict, with the others. Such were the circumstances in Iberia when the military orders first appeared on the scene.

Templars and Hospitallers

Early in their history, the Templars and Hospitallers came to Iberia, where they encountered a new set of expectations. Their goal was to acquire land and other donations to support their efforts in the Holy Land, but Iberian monarchs wanted assistance with their own campaigns. The first Iberian donation to the Temple dates from 1128, in Portugal, and the order enjoyed early success there and in Aragon and Catalonia, acquiring donations throughout the 1130s.129 The Hospital was present from an even earlier time.130 Ramón Berenguer III entered the Templars in 1131, and that same year witnessed the extraordinary will of Alfonso I, who left his realms to the Temple, the Hospital, and the Canons of the Holy Sepulcher.131 Although the terms of the will were not carried out, the orders were handsomely compensated, which made them major landowners in Aragon and Catalonia.132 In Castile and León, by contrast, the Temple did not establish itself until much later; its earliest donations date from the 1140s.133 The royal family under Alfonso VII was fairly generous to the Hospital, but much less so to the Temple.134 Yet even the Hospital remained much less significant in León or Castile than it was in the Crown of Aragon. This was an important factor in the foundation and subsequent success of Santiago, Calatrava, and Alcántara.

Iberian monarchs saw that the universal orders, whose principal interests lay in the Holy Land, were less than ideal for the pursuit of the Reconquest. Alfonso I of Aragon, a crusader par excellence, was the first Iberian monarch to experiment with creating local forces. He was responsible for the foundation of two pious military confraternities, Belchite and Monreal, around 1122 and 1128, respectively.135 They offered the remission of sins to anyone who joined and proclaimed their intent to follow the iter per Hispaniam to Jerusalem.136 These organizations were not military orders properly speaking, and their existence was ephemeral. Alfonso’s decision, moreover, to name the Templars and Hospitallers as heirs to his kingdom reduced the opportunity for local foundations. In midcentury León and Castile, by contrast, there were relatively few Templar or Hospitaller holdings. Instead, there were a number of military confraternities and urban militias, which were exclusively dedicated to fighting in the peninsula and closely bound to royal authority.137 These groups, as well as the Temple and the Hospital, became models for the Iberian military orders.138

CALATRAVA

The Historia de rebus Hispaniae of Rodrigo Jiménez de Rada, archbishop of Toledo, is the primary source for the origins of Calatrava.139 In 1158, the Templars alerted the Castilian King Sancho III (1157–1158) that they had insufficient resources to hold the border fortress of Calatrava against an impending Almohad attack. The king was alarmed, as the fortress, located on the Guadiana River, was a strategic location vital to the security of Toledo. The fortunate presence of Raymond, the Cistercian abbot of Fitero, and his monk Diego Velázquez, provided the unlikely solution to the problem. Diego had been a knight prior to his entrance into the Cistercians, and he suggested that his abbot accept responsibility for the fortress, which Diego and others would then defend. The request was granted, and the castle and town of Calatrava were donated to Raymond.140 Juan, archbishop of Toledo, offered indulgences and aid to anyone who would come to its defense. There was a great outpouring of recruits and material assistance for the endeavor, and divine favor was demonstrated when the Muslim army never arrived. The abbot moved to Calatrava, bringing along the other monks of Fitero (except the aged and infirm) and their movable goods, to establish a new community. He also brought a “multitude of warriors,” for whose maintenance he took responsibility.141

There are numerous problems with Jiménez de Rada’s account. In the first place, there is no diplomatic evidence for the original donation of Calatrava to the Templars, and on the basis of what is known about the itinerary of Sancho’s short reign, the meeting with Abbot Raymond must have taken place in 1157, and not in Toledo. The threat of an Almohad attack is not mentioned in any Muslim chronicle, and the king’s reliance on two Cistercian monks to garrison a fortress was “extraordinary and unprecedented.”142 Both Ayala Martínez and Rodríguez-Picavea see a strong royal hand in the supposed departure of the Templars and the creation of a new community.143 Whatever the case may be, it is significant that a community of Cistercians left the abbey for the dangers of the frontier, and that there is at least the possibility that some of them embraced a military-religious vocation.144 These converts to the military life, if such there were, might accurately be described as “warrior monks,” as they had previously been living some kind of Cistercian monastic observance until they decided to take up the sword. For better or worse, St. Bernard was gone and no longer able to fulminate against a move completely contrary to his teaching on the monastic life.

To understand the relationship of the Iberian military orders and the Cistercians, a few words about the latter are necessary. The Cistercian Order produced three important innovations that contributed to its growth. The first was the basic organizational structure. Instead of making all houses subordinate to a single abbey, after the manner of Cluny, the Cistercians allowed for an individual community to found daughter abbeys, which would retain juridical links of visitation with the mother house. The networks thus established allowed for both uniformity of practice and collegiality in governance.145 Matters of greater moment were addressed by the general chapter, the second important Cistercian innovation. This institution, convened on an annual basis, also allowed for building consensus, sharing responsibility, and disseminating information and norms.146 The third innovation was a new category of members, the conversi. The conversi were religious “who had a fixed status from which promotion was impossible, lived apart from the ordained (or choir) monks, did not participate in the offices, and performed distinct functions, often of a menial nature.”147 There were other antecedents for this new category at Vallombrosa and Grandmont, but the Cistercians made it widespread and clearly defined.148 The conversi lived in their own quarters and, in lieu of chanting the Divine Office, prayed fixed numbers of simple prayers and made reverential gestures during its performance. This new category was a path for men of humbler status, including the illiterate.149 This last innovation was the most important one in establishing ties between the Cistercians and the military orders.150 Yet integrating the fighting brethren into the overall Cistercian structure proved a difficult task.

It is nearly impossible to follow exactly what happened at Calatrava in the period 1158–1164. Villegas Díaz suggests that Raymond of Fitero, who had already taken responsibility for the castle of Tudején in 1157, oversaw until 1161 the creation of a Cistercian-inspired militia in embryonic form that would become the Order of Calatrava.151 An 1158 donation to Calatrava of Cirujares distinguishes monks from fighting brethren and shows that both were living in the new community.152 Fitero was briefly abandoned in 1159 because of an Almohad attack, but soon thereafter it was restored, under the authority of a new abbot named Guillermo.153 Then Raymond transferred the monastic community at Calatrava to Ciruelos, leaving the fortress to the fighting brethren.154 The most plausible explanation for this development, which is at least implicitly supported by subsequent documentation, is that the monks and fighting brethren found themselves at odds with one another and experienced a struggle for leadership of the community, a struggle that the monks either lost or forfeited.155

In 1164, the military brethren, under the leadership of one Don García, sought recognition and a rule of life from the Cistercian general chapter. The chapter agreed to the request, accepting the brethren into the order and issuing a brief rule, or forma vivendi.156 The office of abbot of Calatrava was replaced by that of master. All the members of Calatrava would enjoy the same canonical status as other Cistercian fratres.157 This was significant because it placed the brothers in a higher category than the conversi. They could not, however, enter the cloistered area when visiting other Cistercian houses, supposedly because they were not familiar with the order’s customs.158 They were to be assigned chaplains to say Mass and hear their confessions, since the military brothers could not receive Holy Orders. The French abbot of Scala Dei was entrusted with overseeing Calatrava’s rule of life, but he was not assigned as its pater abbas, which made for weak juridical ties.159 Curiously, the document makes no mention of the Temple or Hospital as precedents for the new group, but it does very briefly employ language reminiscent of the De laude in describing the brothers’ conversion from worldly knighthood to the service of God.160 Later that same year, Alexander III approved this new arrangement.161 Thus, a new military order was born, one that was not immediately subject to the papacy but rather was affiliated to the Cistercian Order. In subsequent decades, Calatrava benefited from the generosity of donors, building up a patrimony in Castile, which from the beginning was its territorial and political center. Only in the early thirteenth century did it gain a foothold in the Kingdom of Aragon, the commandery of Alcañiz, and its possessions there would always be modest.

But the relationship to the Cistercians was problematic from the beginning and took decades to sort out. In 1186, the master of Calatrava requested that the general chapter fully incorporate his order by providing a father abbot. A new document was issued, expanding on the text of 1164, and making Morimond, not Scala Dei, the mother house, with the corresponding rights of visitation.162 In the days of St. Bernard, the abbot of Morimond had infamously attempted to transfer his monks to Jerusalem. Although this endeavor failed, Morimond succeeded in founding the first Cistercian houses in the Holy Land, Belmont and Salvatio, between 1157 and 1161.163 Ayala Martínez believes that Morimond was the seat of a more militant spirituality within the Cistercian Order, and for this reason was made Calatrava’s mother house.164 Yet the affiliation to Morimond did not sit well with everyone. Sometime between 1183 and 1187, Alfonso VIII tried unsuccessfully to replace Morimond with Fitero.165 In the 1190s, he arranged for the Castilian abbey of San Pedro de Gumiel to act as Morimond’s delegate for disciplinary oversight of Calatrava.166 The fighting brethren had to seek an additional confirmation of their dependency on Morimond from Innocent III in 1199.167 Later, the king of Castile made numerous failed attempts to decouple Calatrava from its French mother house and have it assigned directly to San Pedro de Gumiel.168 In 1237, the pope admonished Fernando III to respect Morimond’s jurisdiction, just two years after the Cistercian general chapter had rejected San Pedro de Gumiel’s claim.169 Much later, in 1249, it was necessary for the Cistercian general chapter to repeat and clarify the norms of the affiliation, and later Morimond’s right to appoint the prior of Calatrava was confirmed on two separate occasions.170 The chapter also opposed Alfonso X’s failed attempt in 1254 to abolish the distinction between Calatrava and Alcántara by uniting both orders under the mastership of Pedro Ibáñez.171

Several points about the Cistercian affiliation merit attention. There is no evidence of any well-articulated, principled objection among Cistercians to bringing the military brethren of Calatrava into their order.172 Yet clearly there was tension between the monks and military brothers during the years 1158–1164. The length of time that it took to establish Calatrava’s status is still more suggestive of Cistercian discomfort with the initiative. Even granting that Morimond was the seat of a more bellicose spirituality within the order, defining the place of the fighting brethren was a difficult task. Were they conversi? Were they monks? Ultimately the Cistercians seem to have decided that they were sui generis and gave them a place somewhere between the two.173 These difficulties raise the question of why the affiliation was ever undertaken in the first place.174 The initiative of establishing Calatrava had been made by Cistercians, even if without the consent of the general chapter, and therefore they could claim some responsibility or authority over the community. The triumph of the military brethren at Calatrava between 1158 and 1164, however, gave them the initiative. Surely the new community felt the need for the improved organization, institutional support, and legitimacy that the Cistercians could provide, but it might be asked why they did not turn to the Templars instead, which already had a well-established model for the military-religious life.

I think there are two basic explanations for this. First, there were already ties between the Cistercian Order and the military-religious life through the Templars. Even though they did not adopt the Rule of Benedict, as St. Bernard had recommended at Troyes, the Templars clearly borrowed from it.175 One author has suggested that Benedict’s Rule, with its militaristic language, was well suited to the new vocation, making the Cistercian affiliation a natural development.176 Given that most of the military orders followed or at least borrowed heavily from the Rule, this argument has some merit. One innovation of the Cistercian Order, the conversus, created a greater flexibility of categories of membership and opened up the possibility of religious life to those who lacked the gifts or the inclination to be monks. Structurally speaking, therefore, the Cistercians were more disposed than anyone else to create space for the military brethren. The length of time needed to establish the status of Calatrava, and the ultimate ambiguity of the brothers’ position, however, is evidence that not everyone was quite comfortable with the arrangement; the sentiments of Isaac of Stella may have resonated widely. In addition to the irregularities of the foundation itself, the question of whether the military life really had a proper place within the order must have vexed some monks. The second explanation for the affiliation, which may have been the decisive one, is that the Castilian monarch wanted to ensure that the new community was committed to the Reconquest, and therefore to his own authority. Excessively close ties with the Templars would have placed this plan in jeopardy, and perhaps the king really did encourage the order to leave the fortress so he could install his own group.177 The lack of evidence makes this hypothesis conjectural, but it is consistent with the king’s later attempts to subordinate Calatrava to a Castilian rather than a French abbey.

SANTIAGO

Calatrava, with its Cistercian affiliation, represented one model of the Iberian military order, which nearly all subsequent foundations would follow. The main exception was the Order of Santiago, whose genesis and development were quite different. For many years the truth of the order’s foundation was obscured by spurious legends, but the pioneering work of scholars like Derek Lomax and José Luis Martín has cleared the picture considerably. At the beginning of August 1170, a group of knights, under the leadership of one Pedro Fernández, formed a confraternity at Cáceres with the support, or possibly at the behest, of King Fernando II (1157–1188) of León.178 The following year, the confraternity signed a pact, or hermandad, with the archbishop of Santiago.179 The agreement conferred the name and blessing of the apostle James upon the confraternity along with a host of other benefits, catapulting a fairly humble organization to the status of “militia of Santiago.”180 Both the Leonese monarchy and the archbishop wanted to employ the new organization in their kingdom’s pursuit of the Reconquest, above all to capture the see of Mérida, whose archiepiscopal rights had been transferred to Compostela.181 This was a moment of considerable fighting among Christian rulers, and the Leonese wanted to prevent their coreligionists from crowding them out of future conquests. For the confraternity of Cáceres, the affiliation with Compostela was a source of legitimation and of benefits both spiritual and temporal. Yet the new community had ambitions well beyond the confines of León. Already in 1171, Alfonso VIII was offering castles and other properties, saying that it befitted the royal dignity to love knights, especially those who fought for God alone.182 Soon Santiago was seeking properties in Portugal, France, and even Antioch.183 In 1172, members of another military confraternity in Ávila entered the militia of Santiago en masse while retaining certain privileges and characteristics as a distinct group.184 The Almohad offensive of 1173 and 1174 wiped out most of Santiago’s possessions in León and Portugal, and there were no new Leonese royal grants between 1172 and 1176.185 This favored a relationship with the rival Kingdom of Castile, which was strengthened when Alfonso VIII (1158–1214) donated the fortress of Uclés in 1174 so that the brothers would establish their headquarters there.186

The support of kings and the archbishop of Compostela was crucial to the militia’s success, but it still lacked one crucial source of patronage. While Calatrava had sought canonical recognition and ecclesiastical support through the Cistercian Order, Santiago would seek it directly from the papacy. The visit of the legate Cardinal Hyacinth to the peninsula in 1172 provided the opportunity. He met with members of the new community and received their petition to be recognized as a religious order.187 Around this time the group’s first governing norm, known as the Primitive Rule, was drafted.188 The deliberative process over the community’s canonical status was surprisingly short, thanks in large part to the support of Cardinal Alberto de Morra.189 In 1175, the reigning pontiff, Alexander III, issued a bull confirming the community as a religious order directly subject to the Holy See and laid down norms that expanded and modified the terms of the Primitive Rule.190

Around the same time, Cardinal Morra wrote a prologue to the Rule, explaining the community’s origins.191 It reveals the Roman Curia’s vision and idealized history of the order and, by extension, of the military-religious life in general. The same tropes of conversion found in the De laude are prominent here as well:

In recent times the grace of the Holy Spirit mercifully shone upon the land of the Spaniards and compassionately called aside from worldly pomp and the work of the Devil men who were Christians in name more than in fact and number more than in merit.192

The prologue notes the worldly wisdom, wealth, and might of these “men of noble origin,” as well as their wickedness, linking together militia and malitia.193 But God turned them aside “from the abyss of eternal damnation, and into the wonderful kingdom of the light of His Son,” converting them from being “free men of iniquity” to “the slaves of justice.”194 Their conversion was not only for their own sake, however, but also for the sake of all Spain, which was riven by faction and threatened by the Saracens:

At the time of their conversion, then, the Church was tossed about in the storm amongst the Spaniards. Kings were fighting one another: the King of Leon against the King of Portugal, the Kings of Portugal and Castile against the King of Leon, the Kings of Leon and Navarre against the King of Castile, and the Kings of Castile and Aragon against the King of Navarre. With the kings in such disagreement a multitude of Saracens came from beyond the seas to lay waste the lands of the Christians and to destroy the Church of God.195

The brothers of Santiago, “inspired by the grace of the Holy Spirit and seeing the great peril that threatened the Christians,” decided to set aside the vanities of the world, as well as quarrels with their coreligionists, to dedicate themselves to fighting the enemies of Christ, under the emblem of the apostle James. Instead of being merely an instrument of Leonese expansion, the Order of Santiago would be an instrument of Christian unity in pursuit of the Reconquest.196 This idea had at least some basis in reality, for the order subsequently acquired lordships in all the peninsula’s frontier kingdoms. Santiago’s foundation was undoubtedly of higher profile than Calatrava’s and was known widely enough to reach the ears of Walter Map.197

Santiago was like the Temple in that it began as a confraternity of pious knights that, within a few years, acquired canonical status as a religious order. Yet there were also numerous differences with the Templars. By now, the concept of the military order was well established in Latin Christendom, and the foundation did not generate any new challenges. Nor was Santiago founded to protect pilgrims, despite its association with Compostela.198 From its earliest days, however, the order was engaged in the care of the sick and the ransoming of captives, activities more characteristic of the Hospitallers than the Templars.199 Most important, however, the brethren of Santiago maintained a striking prerogative, even after the community’s transformation into an order: the option to marry.

Unique among the military orders, and indeed in Catholic religious life, was the vow of conjugal chastity that the brothers of Santiago professed.200 This was by far the most innovative aspect of their life, and it is revealing to see how it originated and received papal approval. The Primitive Rule contains only oblique references to this discipline, yet it is unmistakably clear that the early members were married.201 Pope Alexander’s bull of 1175 makes an explicit attempt to explain and justify this departure from the norm. Because the faithful, says Alexander, are divided into married and celibate, and because the Lord Jesus Christ was born of a woman for the sake of women as well as men, the Order of Santiago contains both men and women, some of whom lead a celibate life, and others of whom are married.202 The latter follow the counsel of St. Paul, who recommends marriage for the sake of producing children and avoiding incontinence.203 Together the married and celibate members serve the same king and build together one house, some with wood, hay and mud, others with gold, silver, and precious stones.204

The confusing circumlocutions of this passage reflect numerous divergent impulses. On the one hand, there is an evident desire to safeguard the superiority of consecrated celibacy to marriage: hence the comparison of building materials. On the other hand, the pope wants to provide some legitimacy to order’s innovative practice: hence the appeal to the example of Christ and the teaching of Paul. Rather than being a deep theological innovation, however, conjugal chastity was a practical accommodation to the fact that the founders of Santiago were probably already married and were disinclined to set aside their wives and families. The ambitions of the original confraternity, after all, may have been something less than the formation of a religious order. The intervention of the monarch and high ecclesiastics had been crucial to that development.205 Because the pope and several key cardinals in the Roman Curia recognized the value of the new community in pursuing the Reconquest, they were willing to grant an exception to the normal observance of the vow of chastity.206 This recognition of Santiago’s usefulness was the reason not only for permitting conjugal relations but also for the many privileges, royal and ecclesiastical, lavished upon the new order.

Santiago represented a different model for the military-religious vocation. Because its earliest members had been lay knights, the order’s origins followed more closely the path of ecclesiastical knighthood already trodden by the Templars, but thanks to the vow of conjugal chastity, it was even less closely wedded to the monastic tradition and total conversion from the world. Ayala Martínez has suggested that the more “secular” model of Santiago was an adjustment to the resistance and doubts surrounding the military-religious vocation manifested in Calatrava’s early history.207 I think the resistance and doubts that did exist emanated more from within the Cistercian Order than from Castilian society at large, but surely the Order of Santiago offered a religious life that was more palatable to knights who otherwise might balk at the demands of chastity.208

ALCÁNTARA

The final order under consideration is San Julián del Pereiro, also known as Alcántara. Its origins have long been obscured by the loss of the order’s central archives and the existence of divergent historiographical traditions, one of which posits 1156 as the foundational year.209 Yet the earliest extant documentation dates from January 1176, when the first royal donations were made to a community of brothers, under the leadership of one Gómez, residing at the church of San Julián del Pereiro on the Leonese frontier.210 Alexander III confirmed the community in 1176, placing it under his protection, but the document makes no mention of any military commitments.211 By 1183, however, Pope Lucius III (1181–1185) was reminding the order that its canonical protection was for the sake of fighting against the Muslims.212 Sometime between 1176 and 1183, therefore, the brethren of San Julián took up military activity, but the sources provide no information how this came about. Nor does the confirmation of 1183 offer any details of community life or religious observance, saying only that the brothers follow the Rule of Benedict.213 The basic picture, therefore, is of a fairly small religious community or confraternity in León, which, within the space of seven years, became militarized.

Matters are greatly complicated by a significant historiographical problem: San Julián’s relationships to the Orders of Calatrava and Trujillo. Once again, the scarcity of source material and the competing claims of historians have caused confusion. When Gregory VIII confirmed Calatrava’s possessions in 1187, the town of Pereiro was listed among them, meaning at the very least that Calatrava was claiming some kind of rights over it.214 In 1190, however, the community of San Julián sought and obtained formal incorporation into the Cistercian Order as an independent entity.215 The master of Calatrava, Martín de Siones, pressed his claim, denouncing the master of San Julián before an ecclesiastical court. When that body ruled in San Julián’s favor, Martín convinced some members of San Julián, probably through bribery, to accept his authority over the community as a whole.216 The extant documentation goes silent about San Julián’s status until 1218, when two important events took place. First, Alfonso IX donated the fortress of Alcántara to the Order of Calatrava. Second, the Order of Calatrava gave that same fortress to San Julián in exchange for the latter’s submission to Calatrava’s authority.217 This may have been an exchange of sorts: Calatrava gained hegemony and San Julián gained a new headquarters. Thenceforth the order was known as Alcántara and continued to participate in the Reconquest, but its territorial extension was limited to the kingdom of León.

Sorting out Alcántara’s exact relationship to Calatrava is a challenge. O’Callaghan draws an analogy between Morimond’s rights over Calatrava and Calatrava’s rights over Alcántara, suggesting filiation according to the Cistercian model.218 Yet Luis Corral Val has presented a more convincing argument, namely that the master of Calatrava had visitation rights over Alcántara, but the latter was not juridically dependent on the former.219 Alcántara was inclined to resist even the infrequent attempts by Calatrava to exercise or extend its right of visitation.220 This led to a deterioration of their relationship during the thirteenth and fourteenth centuries.221 The abbot of Morimond was a more important source of disciplinary authority, issuing Alcántara’s first extant set of statutes in 1306.222 Overall, Alcántara’s ties to the Cistercians, at least on a practical level, were probably weaker than Calatrava’s because Alcántara had the right to choose its own prior, whereas Calatrava received its prior directly from Morimond.223 It is probably most helpful to describe Alcántara as a kind of junior brother to Calatrava: organized along the same lines and following the same modified Cistercian observance, but smaller, more geographically confined, and more limited in its range of activities.

The relationship to Trujillo, a military community centered on the Castilian fortress of the same name, is even more elusive. The most convincing theory is that Trujillo began as an independent confraternity that merged with San Julián at some unknown moment, but probably before 1188.224 Between 1188 and 1193, the charters give the same name, Gómez, for the master of Trujillo and the master of San Julián, suggesting that they may have been the same person.225 Trujillo was lost in the Almohad offensive of 1195, and most of the community’s few remaining possessions passed into the hands of Calatrava.226 Later on, Alcántara received a donation from Fernando III in compensation for the loss of its rights in Trujillo.227 For a brief period, then, the Order of Trujillo was the Castilian branch of San Julián, but its disappearance returned Alcántara to its exclusively Leonese orientation.

ECCLESIASTICAL KNIGHTHOOD: CHARACTERISTICS AND PERMUTATIONS

There are two basic ways of classifying the various military orders: according to genesis and according to range of activity and membership. The genesis of the Temple and Santiago follow the model of a group of pious knights elevated to the status of a religious order, whereas Calatrava and Alcántara follow the Hospitaller model of a religious community that underwent militarization. When considered from the standpoint of activity and membership, however, Santiago belongs in the same category as the Hospital; both were thoroughly committed to the care of the sick and to incorporating women into their communities. As Chapter 3 will show, Calatrava and Alcántara also performed some hospitaller work, though notably less of it, and Calatrava had a few female communities, whereas the Temple at least in theory refused to accept women. Hence the classification by activity follows Brodman’s distinction between the “military-hospitaller” and “military-monastic” models.228

Why the divergence between the two approaches? Why did one sacralized militia, the Temple, follow the military-monastic model while the other, Santiago, became more of a military-hospitaller order? Conversely, why did the Hospitallers retain their commitment to the care of the sick, whereas Calatrava and Alcántara seem to have forgotten their origins in nonmilitary religious life? The answers to these questions lie in the two issues of the foundational influences on the orders and the way the orders articulated themselves. In their early years, the Templars were often viewed from the outside as part of a triad with the Hospital and the Canons of the Holy Sepulcher.229 As knights who were primarily interested in fighting for God, the Templars probably saw no reason to concern themselves with caring for the sick, which others were already handling. There is no evidence that the Templars themselves commemorated their early association with the Canons of the Holy Sepulcher.230 The Rule, De laude, and other early documents show how the Templars articulated themselves as ecclesiastical knights. Other spiritual currents exercised a minimal influence on their corporate life. By the time the Order of St. John began to undergo militarization, it had already articulated itself as a hospitaller community. The order would have been unable to articulate itself in another way, both because it ran against its own foundational spirit and because the spiritual doctrine of the age concerning the hierarchy of states of life would have prevented it. Fighting was therefore presented as an extension of the order’s existing charitable activities rather than as the conversion of knighthood. The key is that the Hospital’s self-understanding and institutional memory remained rooted in its foundational impulse.

The cases of Santiago, Calatrava, and Alcántara are different. While Santiago began as a sacralized militia, other currents of new spirituality were present from the beginning. Although this can partly be attributed to the generosity of patrons who established or donated ransom hospitals, the presence of women through the vow of conjugal chastity was even more important. What began as the Church’s concession to the fleshly weakness of a group of pious knights became a channel through which other currents of spirituality, especially for women, entered the order. The predominant spirit of ecclesiastical knighthood was henceforth accompanied by the care of the sick and female religious life, with fighting articulated as the source of all charitable activities.231 Calatrava and Alcántara both emerged from the Benedictine-Cistercian tradition, but information about the premilitarization phase of these communities is very limited. In Calatrava’s case, there was conflict between knightly brethren and monks from the beginning, whereas for Alcántara virtually nothing is known. Neither group in its earliest years articulated itself as a traditional Benedictine community, and neither preserved an institutional memory or corresponding practice of its origins in this way of life. The groups were, moreover, selective about the elements of Cistercian observance that they adopted, as is explained in the next chapter. This suggests that, unlike in the Hospital’s case, knighthood was always the prior form that ordered the other aspects of their life. Although their origins seemed to have prevented them from employing the kind of robust language about the conversion of knighthood that one finds in Santiago or the Temple, the sources for Calatrava and Alcántara always present them as being dedicated fundamentally and primarily to the exercise of arms. The traditional Benedictine monastic beginnings were, for all intents and purposes, forgotten. Hence, these orders are authentic instantiations of ecclesiastical knighthood, which is the deep structure that informs all three Iberian orders and that underlies even the distinction between “military-monastic” and “military-hospitaller.”

It is always important to keep in mind the importance of specific context when employing either of these classificatory schemes. Most historians have assumed, I think correctly, that the Iberian military orders consciously imitated the Temple and the Hospital. Yet the evidence of such imitation is almost nonexistent in the sources.232 All three orders began as small military or religious confraternities, organizations that were characteristic of life on the Iberian frontier. Santiago, Calatrava, and Alcántara did not simply “copy” the universal orders, but rather they followed trajectories of development that imitated them in some respects and not in others, according to the particularities of local context. Hence, the mission of the Iberian orders was somewhat different from that of their universal counterparts. The Temple was originally dedicated to the protection of pilgrims, and the Hospital cared for them; only subsequently, and in the Hospital’s case gradually, did these orders acquire the mission of permanent readiness for and engagement in combat. Even then, however, these orders maintained a mostly defensive role against an ever-encroaching Muslim foe. The same was not true in the Iberian theater, where the frontier was expanding, and the legitimacy of holy war and crusade was, by the 1160s, fairly well established. Santiago, Calatrava, and Alcántara were servants of the Reconquest. Their task was to defend and expand the Iberian kingdoms by fighting against the Muslims.233 The debate over whether the orders had a place in Christian society was essentially settled, as the need was great and there were men available for the task. Yet the Reconquest, whatever opportunities it provided, was always a royal endeavor, and therefore the Iberian orders had a different relationship to temporal powers than did their universal counterparts. The Temple and the Hospital, thanks both to their international scope and to the weakness of the Crusader States, enjoyed a fairly high level of independence in the Holy Land.234 The Iberian situation could not allow for such independence, not only because the peninsula was divided into multiple kingdoms vying with each other for supremacy, but also because individual kings were in command of the Reconquest in their own domains.235 Calatrava was, despite some holdings in Aragon and León, essentially a Castilian order, and Alcántara was almost exclusively Leonese. Only Santiago succeeded in establishing itself throughout the peninsula, but even it bowed to the exigencies of political fragmentation, as will be explained later.

CONCLUSION

The two great universal military orders followed two distinct trajectories of development. The Temple, which organized itself along the “military-monastic” model, articulated its way of life in terms that I have named “ecclesiastical knighthood,” whereas the Hospital, already committed to the care of the sick, did not articulate itself in those terms. The Iberian orders, which emerged in a different context, did in general follow either the “military-monastic” or “military-hospitaller” models, but they all articulated themselves in terms of ecclesiastical knighthood. This, despite their differences of activity, membership, and religious tradition, was the prior form that ordered their way of life.


CHAPTER TWO

INTERIOR CASTLE: THE ORDERS’ RELIGIOUS OBSERVANCE

Hearken, my son, to the precepts of the master and incline the ear of thy heart. . . . To thee are my words now addressed, whosoever thou mayest be that renouncing thine own will to fight for the true King, Christ, dost take up the strong and glorious weapons of obedience.1

—The Rule of St. Benedict

MILITIA OR ORDO?

I have argued that the three Iberian orders, despite their various origins, were all instantiations of ecclesiastical knighthood because of the way that the exercise of arms gave prior form to their way of life. If this claim is true, it must be evident in the orders’ internal structure and organization. Blas Casado Quintanilla has called attention to Calatrava’s reluctance to refer to itself as an “order.” Much more common, at least for the first forty years or so of its existence, are the designations fratres, milites, or caballeros of Calatrava, and the master’s own first reference to his community as an “order” dates from 1252.2 Casado Quintanilla concludes that the brothers of Calatrava viewed themselves, as did the Castilian society to which they belonged, as more of a military group than a religious one.3 Is this a meaningful distinction, given the hybrid nature of the life? Is it more appropriate to think of the orders as the military militias of the Church or as religious orders? How did these groups, whose core members were fundamentally oriented to the exercise of arms, adapt the structures of monasticism to meet new demands while at the same time remaining committed to the traditional goal of religious life: the salvation of the souls of the professed?

The organization of the orders was by no means static, but they underwent considerable change and development. At the beginning of the period, their structures were quite rudimentary, and the orders only barely survived the Almohad offensive of the 1190s.4 Only by the 1220s did they begin to acquire institutional maturity, which was followed by the rapid acquisition of territory.5 After the middle of the thirteenth century, there were signs that the structures of religious observance were coming under strain and that the brethren were beginning to align themselves more with the lay nobility. This development marks an important shift that, at least from the standpoint of the founding ideals, must be considered a form of decline.6

The orders’ governing documents are the most important sources for understanding their religious observance. I use the term “governing documents” because “rule” belies their complexity. The Order of Santiago had its own unique Rule, which went through several redactions over the course of time. There has been much debate over whether it is fundamentally Augustinian or Benedictine in character.7 Although the majority of interpreters have favored the Augustinian interpretation, the Rule of Santiago was not only eclectic but also, in many respects, radically novel.8 Rather than trying to fit it onto a Procrustean bed, it seems better to examine it on its own terms. The extant texts include the Primitive Rule, probably written around 1172.9 Alexander III’s confirmation bull of 1175 was the order’s next definitive governing norm.10 A substantially expanded Spanish Rule, probably a translation of another Latin version, appeared in the thirteenth century.11 A later Latin-Spanish version, a sixteenth-century copy of a fifteenth-century original, has been edited and translated into English.12 The general chapter meetings of Santiago also promulgated a series of establecimientos, or statutes, that modified existing norms or created new ones. The earliest appeared in the middle of the thirteenth century, during the mastership of Pelayo Pérez Correa.13 The earliest norms for Calatrava and Alcántara are the formae vivendi, which were issued in 1164, 1186, and 1199.14 Yet these are not complete monastic rules and seem to presuppose the existence and operation of other documents. As Cistercian communities, the orders were theoretically beholden to the norms of Cistercian life, like the Rule of Benedict, the Charta Charitatis, and the decisions of general chapters. The lack of manuscripts of these documents, however, suggests that Cistercian norms may not have had much influence on the life of the military communities. In addition, the abbot of Morimond, in his capacity as visitor, issued difiniciones, or statutes, for both orders.15 Although most of them date from the beginning of the fourteenth century at the earliest, their roots are in the twelfth and thirteenth, as the repetition of formulae indicates.16 Alcántara has the least amount of extant source material, but it can be supplemented with reference to Calatrava’s norms.17

These governing documents share a set of problems. In the first place, few manuscripts survive, especially of the establecimientos and difiniciones. Some historians therefore doubt their real significance in the life of the orders. Even for such texts that are centrally important, like the Rule of Santiago, the question of how well they were known and how they were used is contentious. There is, unfortunately, little else in the way of source material besides these documents that would help answer these questions. None of the Iberian orders experienced anything like the Templar trial that produced a large and detailed body of source material. Yet I suggest that the absence of evidence is itself significant, and for the same reason that it is significant in the case of the orders’ foundation. The lack of normal Cistercian texts for Calatrava and Alcántara indicates the orders’ inability or unwillingness to articulate themselves as Cistercian communities. Like Santiago, they adopted monastic structures and practices, but in a highly selective way. This selectivity is all the more notable for Calatrava and Alcántara because, unlike Santiago, they were theoretically beholden to an existing tradition with its own norms. I think the best approach, then, is to draw whatever conclusions can be drawn from the extant texts while keeping in mind their limitations and potential to mislead.

The monastic structures and practices under consideration fall into two main categories: the institutional framework, with its governing documents, categories of members and hierarchy of offices; and the framework of religious observance, including prayer, vows, and penance.

INSTITUTIONAL STRUCTURE

Categories of Members

The Iberian military orders had basically four categories of members: knights, sergeants, clerics, and sisters.18 The knightly brothers took vows, exercised arms, and constituted the orders’ core group, whereas the clerics existed primarily to provide the sacraments.19 At first, the orders probably relied on secular clergy to assist them, but eventually they began to receive or train priests as full members.20 While the majority of lay brethren were knights, there were some who belonged to another category. In the universal orders like the Temple, the Hospital, and the Teutonic Knights, there was a clear distinction between knights and sergeants, the latter being combatants generally of non-noble status who had a lower rank and were more numerous than the knights.21 This is fundamentally a distinction of birth and military rank that would also be found among lay warriors. Of the three Iberian orders, however, only Santiago offers any evidence, which is rather scanty, of sergeants.22 Ayala Martínez considers them a kind of intermediary rank between the professed brothers and the laymen linked to the order through confraternity.23 The Rule of Santiago also refers to brothers of office, that is, men unfit for combat who could perform other tasks.24 Calatrava and Alcántara probably had conversi along the lines of the Cistercian model, but the evidence concerning them is sparse.25

For all intents and purposes, therefore, the principal categories of men were lay knights and clergy. They often lived in the same buildings, though in separate spaces. From a juridical standpoint, the military brothers lived in commanderies, and the clerics lived in priories.26 Calatrava’s early conflict between the knights and monks was resolved to the former’s advantage, as shown in the previous chapter. In Alcántara, there are no signs of strong conflict between the lay and clerical brothers, but Santiago suffered protracted problems in this regard.27 The payment of tithes, which the military brothers owed to the clerics, was a recurring issue.28 The first major incident took place in the 1220s, when the master imprisoned his priests for three days, took control of their goods, and put a layman in the prior’s place, apparently as a punishment for the prior having attended the Fourth Lateran Council.29 An ecclesiastical court ruled in favor of the harassed clerics, but in 1231, the priests of the order agreed to renounce their right to tithes, so that the master, to whom they promised obedience, could care for them instead.30 Problems continued, however, and a proposed settlement between master and prior in 1239 was rejected by the Council of Thirteen, the master’s advisory group.31 When in 1250 the master forbade his clerics from using the gates at Uclés, effectively placing them under house arrest, Innocent IV intervened against the master’s action.32 In the end, however, the military brethren carried the day, and the clerics were to periodically suffer further humiliations.33 In Santiago as well as in Calatrava, the priests were left in no doubt about their subordinate role. The papacy’s acceptance and support of the military brothers’ superior position over the clergy suggests that the orders were viewed primarily as bodies of religiously consecrated knights, since such a subordination of clergy would not have been permitted in another type of order, nor did it accord with the hieratic views of most thirteenth-century popes.

The presence of women is a remarkable feature of the military orders.34 Although it was common practice for male religious communities to have women’s branches associated with them, the Iberian military orders established unique relationships with their female members.35 In 1219, the Order of Calatrava received a donation from Garcí Gutiérrez and his wife, María Suárez, in which both parties agreed to establish a convent for all the sisters of Calatrava at San Felices de Amaya, near Burgos.36 It is not entirely clear how these women had entered the order or where they were before, but an agreement from the following year between the master and María, who became the abbess, said that the community would take care of the wives and children of the military brethren.37 This statement may indicate that the order had been experiencing problems with the observance of chastity. The convent was organized along the same lines as other female Cistercian houses, with the sisters cloistered and dedicated to prayer.38 The second female convent of Calatrava was San Salvador de Penilla, which, though founded in 1218, did not become affiliated with the order until the mid-thirteenth century.39 The development of female religious life in Calatrava was therefore quite limited and always subordinate to the interests and control of the brothers.40

In the Order of Santiago, by contrast, women were present from its earliest days. The Primitive Rule clearly demonstrates this, as it allows female members to marry at their own discretion.41 Not all the earliest female members were simply wives of the military brothers. Those who remained single were to live together in community.42 The foundational bull of 1175 mitigates these privileges somewhat. It refers only to widows of the brethren, not to single women, and leaves the decision about their marriage in the hands of the master.43 Under Pelayo Pérez Correa, additional changes were made: women whose husbands had died ordinarily had to live in the female houses. At the master’s discretion, a virtuous widow could be allowed to live on her own or to remarry.44 There remained, nevertheless, two basic models of female membership in the order: those who lived with their families and those who lived in a convent.45 According to Echániz Sans, the order was attractive to women because it provided a new option for a religious life, with the following features: freedom from cloister; affirmation of marriage and family; access to greater economic, political, and social power; and the possibility of creating their own space together in community.46 For women of the twelfth and thirteenth centuries, these were no small opportunities.47 The fact that they were available in the first place owes much to the Church’s willingness to accord Santiago’s knightly pattern of life, which included marriage, the status of religious profession.

The first female convent of Santiago was Santa Eufemia de Cozuelos, established in 1186, and it was followed by five additional foundations throughout the peninsula, the last of which was Sancti Spiritus of Salamanca in 1268.48 They represent a significant institutional commitment on the order’s part and demonstrate the attraction of the female vocation for aspirants and donors alike. Houses were typically governed by a female commander who was, like other commanders, subject to the master. The female houses of Santiago had several purposes within the order. The most important was the commitment to prayer, especially the Divine Office, for which the conventual sisters were responsible.49 During Advent and Lent, periods of sexual abstinence, the married women of the order left their own homes for the convents.50 These communities were also the destination of widows who decided not to remarry, even if they did not become conventual sisters in the technical sense. The convents educated the daughters of married members, for whom the order was responsible until they reached the age of fifteen, at which time they could choose either to profess in the community or to leave.51 This general pattern of life underwent changes: from the middle of the thirteenth century, the female houses became more aristocratic and more ordered along a conventional monastic model.52 This was consistent with general patterns of female religious life as well as the aristocratic transformation of Castilian society.53 The crucial point is that the female presence, which was more significant in Santiago than in Calatrava, bolstered the properly religious mission of the orders, thanks to the women’s permanent dedication to prayer and common life. In Santiago, the women were also the primary bearers of a new kind of vowed life that allowed for marriage and family.

Does this diversity of membership vitiate the claim that the Iberian military orders’ way of life can be called ecclesiastical knighthood?54 Many members of the military orders, but certainly not all, were recruited from knightly families, and all fighting brethren, whether knights or sergeants, were expected to dedicate themselves permanently to the exercise of arms. There is less evidence for the self-understanding of the clergy or other noncombatants. It was not their task to fight, and hence it is doubtful that they saw themselves individually as ecclesiastical knights. But the subordinate position of the clergy and serving brothers shows quite clearly that the categories of members were arranged in such as a way as to serve the military orders’ distinctive purpose, and it is likely that the noncombatants understood the auxiliary nature of their role. The issue merits further research, but the knights were certainly the core members, even when they were a numerical minority. Thus, Gomes’s and Selwood’s point that the daily life of the military brethren who lived away from the frontier was just like that that of other monks needs qualification.55 In the first place, the Iberian brethren generally lived much closer to their main sphere of military activity than did the Templars or Hospitallers, and thus needed to live in a state of greater readiness for combat.56 More important, though, their religious life was always and already modified by the prior form of knighthood in such a way as to distinguish it from the life of monks. Only the female members had a place within the orders that, though still subordinate, had an end that was mostly independent of military exigencies. This owed to the fact both that women did not normally participate in combat and that their role was not circumscribed by their contribution to victory. This gave the sisters a more traditionally religious or monastic profile than the fighting brethren. While I have argued against a taxonomy of the military orders that is based primarily on the religious rule that they followed, I basically agree with Myra Bom’s assertion that the Temple and Calatrava had sisters who lived like Cistercian nuns, whereas Santiago, the Teutonic Knights, and the Hospitallers had sisters who lived more like Augustinian canonesses.57

Offices

Although a full institutional study of the orders is beyond the scope of this chapter, a brief look at certain offices sheds light on the orders’ spirituality. The most important figure was the master. Santiago’s was directly responsible to the pope, whereas in Calatrava and Alcántara he answered to the Cistercian mother abbey of Morimond and the general chapter. In practice, however, the authority of the master was essentially the same for all three orders. He was master in two senses of the word: as a military commander and as head of the religious community. The master’s duties were manifold. He received the religious profession of all who entered the order; was responsible for obtaining and distributing sustenance for the brethren; oversaw the acquisition and management of the order’s properties; assigned brothers to various tasks and offices; and exercised disciplinary authority, especially over infractions.58 Masters led their troops into battle, from which they did not always return.59

Overall, the power of the master was more controlled in Calatrava and Alcántara than in Santiago.60 While the approval of the Cistercian general chapter was necessary for electing a master of Calatrava or Alcántara, Santiago’s elections were carried out independently.61 Yet the mere existence of the office of master was a modification of the Cistercian tradition, and no Cistercian abbot exercised the level of authority that the masters of Calatrava and Alcántara enjoyed. The exigencies of military command required this concentration of power in a single superior, another indicator of how the monastic tradition was appropriated and transformed within ecclesiastical knighthood. So, although Calatrava’s sources compare the master to a Cistercian abbot, his role in the life of the order was articulated in a quite different way.62 Most of the early masters of Santiago and Calatrava renounced their command, even though it was theoretically an office for life.63 Alcántara seems to have had greater stability in this office, although less information is available. By the thirteenth century, however, both Santiago’s and Calatrava’s leadership stabilized, and the office of master grew in actual power, above all in terms of the economic resources at its disposal.64

Complementing the master in his governing role was the chapter, or the assembly of professed brethren. The early norms prescribe a general chapter, limited to the orders’ most important members, to be held every year.65 In practice, however, it does not seem that this chapter was held with great regularity, and as a governing institution it remained fairly weak until the middle of the thirteenth century.66 Santiago had an additional body, known as the Council of Thirteen, which exercised important governing functions, including the election and, in certain circumstances, deposition of the master.67 In Calatrava and Alcántara the seniores or ancianos (elders), who held the highest offices, had a similar role.68 Santiago’s chapter acquired a stronger corporate identity in reaction to the ambition of Pelayo Pérez Correa, and for a time it acted as a check on his authority.69 But in 1264, Innocent IV shored up the master of Santiago’s claims over and against the Council of Thirteen, underscoring the monarchical character of the office.70 This is another sign of how military models and priorities were the controlling factors in the development and exercise of governance during this period, and of how monastic structures that meshed poorly with these priorities had difficulty gaining traction.

The comendador mayor, or grand commander, was responsible for the administration of an order’s headquarters and the land attached to it. He was the master’s representative when the latter was not present, and in the case of Calatrava and Alcántara, he governed the order during an interregnum.71 He was responsible for leading the host into battle, he kept the insignia, and he received and redistributed the horse and arms of fallen brothers.72 Although the office was originally associated with an order’s headquarters, territorial expansion resulted in the creation of new grand commanderies. The location of these varied with the movement of the frontier, but Santiago maintained a grand commandery in each of the five kingdoms.73 The relative autonomy of the grand commanders vis-à-vis the masters varied across the orders. Alcántara did not undergo the same kind of administrative decentralization as Santiago, so the master retained strong authority over the encomiendas mayores, or grand commanderies, of Alcántara and La Serena.74

The prior was the head cleric within a military order and had authority over strictly spiritual matters. Brothers were required to confess to him or to other priests to whom the prior had delegated that responsibility.75 He was also charged with supporting, training, and disciplining the orders’ clergy. His financial needs were underwritten by the collection of tithes from the orders’ domains. Santiago gave its prior the responsibility of governing the order between the death of a master and the election of a new one, and in case of a deadlock in the election, the prior had the authority to appoint a new master directly.76 Santiago and Alcántara chose their own priors, but Calatrava received its prior from Morimond.77 In 1259, the pope gave the prior of Calatrava the same faculties for absolution and dispensation as Cistercian abbots had.78 Yet unlike Cistercian abbots, the priors were clearly subordinate to the masters and grand commanders, following the internal logic of ecclesiastical knighthood.

Territorial Divisions

Each of the military orders was organized around a headquarters, where the highest officials resided. Although the brothers of Santiago long delayed in designating a headquarters so as not to offend the kings of Castile or León, Uclés clearly held the primacy of place.79 Calatrava’s central command was located in the fortress of the same name, prior to its loss in 1195, after which the brothers relocated to Salvatierra. Once Calatrava was recaptured on the Las Navas campaign, a new headquarters was established there at a short distance from the original site. Alcántara became the order’s eponymous headquarters in 1218; before then, San Julián del Pereiro in León and Trujillo in Castile had been its central locations. As the orders acquired considerable territory through the middle of the thirteenth century, new communities were established according to a territorial model. This system, pioneered by the Temple and the Hospital, was unlike the filiation model practiced by the Cistercian Order, and it represented an important institutional innovation in the history of religious life.80 The priority of territory over affiliation reflects the mind-set of military men beholden to the practical necessities of defense, organization, and settling large tracts of land. The basic units of governance and economic exploitation were the encomienda, or commandery, and the priory.81 The commanderies and priories were the basic territorial and administrative units of the military orders, headed by a commander or prior.82 The evidence suggests that individual communities, especially those located far from the frontier, often contained just a handful of brethren.83

Several observations can be made about the institutional structure of the three orders as it pertains to their distinctive vocation. The most striking aspect is the authority of lay brothers over clergy, reflecting the distinctiveness of ecclesiastical knighthood as a form of Catholic religious life. The exercise of arms was the essence of the military-religious vocation, which relegated clergy to an auxiliary role. The presence of professed women demonstrates continuity with the monastic tradition, the recognition of the need for dedication to prayer, and the orders’ propensity for adaptation and appealing to laypeople. The presence of consultative and governing bodies that could check, to some degree, the master’s exercise of power was typical of medieval notions of governance. Yet the predominantly monarchical character of the mastership was well suited to the orders’ disciplinary needs.84 The use of a territorial model of administration and governance corresponded to the strategic importance of the military orders, whose task it was to hold the frontier and colonize newly pacified lands. If the military brethren’s desert combat bore little resemblance to St. Anthony’s, it was because knighthood gave prior form to their way of life.

RELIGIOUS OBSERVANCE

The institutional organization of the military orders offers only a bare outline of this particular type of religious life. An inquiry into its symbols is necessary. The scope of symbols goes well beyond the use of images or insignia to include the whole range of natural signs that communicate meaning within an order.85 “The principal signs of religious life in a community were uniform clothing or the habit, common residence, common table, similar furnishings, common Mass and prayer, and a horarium or daily order.”86 The administration of penances is also an important aspect of the symbolism of religious life, as it reveals both what an order holds sacrosanct and how it seeks to rectify offenses. The available source materials, primarily prescriptive rather than descriptive, provide only limited information, and particular instances of brothers receiving discipline for infractions are rarely recorded. It is fair to say, however, that the frequent appearance of offenses in the orders’ statutes indicates that they were sufficiently common to require legislation. Offenses and their corresponding penances formed part of the larger narrative of the life of an ecclesiastical knight, beginning with his entrance into the order and ending, if he persevered, with burial among his brethren.

Recruitment and Formation

Information about how the orders obtained recruits is meager. In Santiago it was not uncommon for sons to inherit their fathers’ vocation.87 The only “recruiting letter” extant from this period was directed, curiously enough, to Germany.88 The social background of entrants varied. As with other religious orders, free birth was a prerequisite.89 It appears that Calatrava drew most of its members from the urban oligarchies, and only in the fourteenth century do the statutes mention legitimate birth as a prerequisite.90 Santiago, by contrast, was already restricting entrance to men of noble status from the middle of the thirteenth century.91 The letter of the law concerning admissions was not always followed, as some apparently entered Santiago while under excommunication.92 Simony was not unknown, and the Fourth Lateran Council ruled that members found guilty of it should be transferred to a stricter order.93 Among all religious communities, the military orders were considered the laxest, as is clear from a ruling of Innocent III.94 This fact seems to vindicate the thesis that ecclesiastical knighthood occupied an intermediate place in the orders of society. They were the most exalted of those who fought, the lowest of those who prayed.

Once accepted into the order, the men had to undergo formation. There is reason to believe that Santiago had no novitiate, whereas Calatrava and Alcántara may have had problems consistently maintaining a one-year probation.95 The need for rapid recruitment after major losses in battle was one reason for this tendency, which was also rendered possible by the brothers’ rather limited spiritual formation.96 In theory, they needed to be familiar with their rule, but given the high levels of illiteracy among the brothers, it is hard to believe that they understood it well.97 Their regimen of prayer would not have taken a great deal of time to learn.

Ora et labora

The daily routine of the military orders consisted, as it did in monasteries, of prayer and work, but both were modified for their particular needs. All three orders were obliged to celebrate the Divine Office each day, Santiago according to canonical usage, and Calatrava and Alcántara according to Benedictine monastic usage.98 The Rule of Santiago expects that the brothers rise every morning with the bell to attend Matins. Instead of chanting, however, they are to commit themselves in prayer to God, the Blessed Virgin, the apostles Peter and Paul, and St. James, saying three Paternosters in honor of the Holy Trinity and bowing toward the altar at the appropriate times.99 At Lauds they are to say twenty-six Paternosters and at Vespers ten, while during the other hours of Prime, Terce, Sext, None, and Compline, they are to say a total of seven for each. To this observance is added daily Mass.100 In addition to the liturgy, each brother is supposed to say a total of twenty-three Paternosters for a variety of intentions. These include three for the pope and the Roman Church; one for the master; three for the living; six for the dead; and one each for the king, the bishop, and the patriarch of Jerusalem.101 Presumably the brothers are to say these prayers on their own throughout the day. Because Calatrava and Alcántara kept Cistercian customs, the early governing documents of these orders do not explain their observance in any detail.102 In his confirmation of Alcántara, Lucius III states that the brothers will observe the ordo monasticus according to the Rule of Benedict.103 There are some indicators of their liturgical practices from subsequent documents. Calatrava obtained the right to celebrate the Office privately in its churches during times of interdict.104 A later papal dispensation from the obligation to pray all the prescribed prayers when occupied in other tasks lists the total number of daily Paternosters at 267.105 This indicates a significantly more demanding regimen of prayer for the Cistercian affiliates than for Santiago, and it shows the stronger influence of the monastic tradition on the former.

It is nevertheless doubtful that these prayers were always said in their entirety on a daily basis, especially during campaigns. The Rule of Santiago specifically mentions engagement in other necessary activities as a legitimate reason for not attending the daily Mass.106 Even when they were present, the brethren may not have always paid close attention, as Calatrava’s difiniciones of 1338 remind brothers that they have to remain in church during the celebration of Mass instead of wandering around.107 The difiniciones of 1325 emphasize the priests’ duty to celebrate the Office together.108 The related issue of maintaining silence, essential to the monastic atmosphere of recollection, was important as well. Santiago imposed silence at table, whereas Calatrava, invoking the dire warnings of St. Bernard, enforced it in the cloister, church, dormitory, and refectory.109 All three orders were supposed to celebrate a daily chapter to handle community affairs, although there is no way of knowing whether this was actually done.110

The Rule of Benedict, as well as the customary practices of various monastic traditions, allows time during the day for work or study in addition to prayer.111 The governing documents say very little about these activities, although here and there are indications that they spent this time in training exercises and attending to their equipment. There is not much in the way of detail, but wrestling, swordsmanship, hunting, and other combat exercises probably constituted the labor of the military orders.112 Alfonso X’s Libro de ajedrez contains some illuminations of brothers playing chess, which suggests the cultivation of aristocratic amusements.113 There were a few important book productions, such as the Biblia de Uclés of 1298, associated with the military orders, and the town of San Martín donated a church to Santiago in 1188 on the condition that the order would teach the parishioners’ children for free.114 But this work, if it was actually done by members of the orders, would have been performed by the clerics rather than the military brethren.

Particular Devotions

Did the Iberian military orders have devotions to particular saints or patrons? The Rule of Santiago does mention, as noted already, several intercessors, most notably the Blessed Virgin and Santiago, to whom the brothers should dedicate themselves during the Divine Office. It has been noted that churches around Mérida named in honor of Santiago were always in the territory of the military orders, which suggests his role as a religious patron.115 Marian devotion, despite the relative scarcity of evidence specifying its practice, was an important part of the military-religious life in general.116 In the case of the Iberian orders, this devotion took the form of prayer, of naming churches in her honor, and of acknowledging her aid in battle.117 One curious item in Santiago’s sources is an account of the mother of God’s miraculous intercession on behalf of Master Pelayo Pérez Correa in 1248. The account says that he prayed to the Virgin to stop the course of the sun so that he could complete his victory, using the words, Santa María, detén tu día.118 Thereafter, the site was known as Santa María de Tudía, and this Virgin is invoked several times in the Cantigas de Santa María.119 The account is an obvious reference to Joshua, the great warrior figure of the Old Testament. It is tempting to view Marian devotion as ecclesiastical knighthood’s counterpart to the service of one’s lady in the broader chivalric ethos; the two devotions, as Richard Barber has noted, appeared at the same time.120 But the evidence is simply too thin to say anything conclusive. For the most part, the Iberian orders did not invent or perpetuate new devotions, but they seem to have followed the local devotions of the places where they settled.121 This contrasts with the Templars, for whom there is evidence of particular devotion to the True Cross, in the form of the numerous fragments of it scattered throughout their European communities.122 More research may be needed to determine whether the Iberian orders, like the Templars, expressed their devotion by sumptuously decorating their chapels, a practice strikingly at variance with Cistercian norms.123

The relative absence of hagiographical materials was noted in the Introduction. Even the Hospital, which claims a few saints and blesseds among its members, recognized them for their care of the sick rather than for martial achievements.124 Santiago’s eighteenth-century archivist unsuccessfully attempted to promote the canonization of the order’s founder by authoring a vita. Even this devotee had to admit that Pedro Fernández had left no testimony to the world other than his epitaph.125 The “founder” of Calatrava, Raymond of Fitero, was canonized, but for other reasons, and indeed Calatrava showed no interest in promoting his cause, despite Jiménez de Rada’s reports of miracles at his grave.126 Despite popular belief that the brethren were martyrs, the Iberian orders, like their universal counterparts and crusading in general, never established a true cult of martyrdom.127 The Kalendario de Uclés, which contains several references to brothers who died in battle, never employs the term “martyr.”128 The anonymity of the individual in the military orders is striking and contrasts with other religious communities of the Middle Ages, which generally sought to promote their saints. No doubt this owes partly to the Church’s ambivalence about glorifying combat and partly to the orders’ modest ecclesiastical, literary, and cultural resources.129 It may also owe to the cultivation of discipline and obedience that downplayed the individual’s importance for the sake of common objectives.

Sacramental Practices

With respect to the sacraments, the military orders seem to have been most concerned that their members receive communion a few times a year and confess only to priests of their own order.130 Some statutes insist upon the reception of the sacraments of penance and communion on certain feast days, an indication that the brothers sometimes failed to do so.131 The statutes of all three orders repeatedly legislate against the practice of brothers confessing to other clergy, especially the mendicant friars, without special permission.132 For a time, the Order of Santiago had a problem with commanders commuting penances given by priests. This was a sign of the period’s transitional understanding of satisfaction for sins, in which the link between completion of the penance and forgiveness was still murky.133 The order legislated on the matter, saying that commanders could only substitute penances, not commute them altogether.134 This delimited the religious authority that a layman could legitimately exercise over sacramental matters, without eliminating it altogether. The Rule of Santiago has a curious passage concerning the reception of communion: “let the Brethren who live in a monastery or on the border receive the Eucharist each Sunday if they so wish unless there is a reason to abstain; but first let them go to confession.”135 The stipulation that the brothers should confess first (primo confiteantur) is not found in the thirteenth-century vernacular rule, but only in the fifteenth-century Latin version.136 It may seem surprising that the brothers of Santiago, whose vocation and observance was considered lax in the first place, should be permitted to communicate so often. Yet some crusaders received communion frequently to fortify themselves, especially before battle.137 Instead of viewing themselves as unworthy to receive the Lord, the knights of Santiago may have seen themselves as being in greater need of sacramental graces, owing to the constant danger to which they exposed themselves on the frontier.138

Several things can be said about the prayer and sacramental life of these communities. First, the norms described here attempted to create an observance of the Divine Office for men of little or no literacy. Instead of chanting, the brothers recited fixed numbers of memorized prayers and made the appropriate ritual gestures. The practice in Santiago of praying daily for specific persons was intended to orient the brothers’ supplications toward common ends. Yet the dispensations granted, as well as the relative silence of the statutes on this matter, suggest that the observance of prayer was not a major disciplinary issue. The orders did not practice or promote particular devotions in any developed way, even if they claimed certain saints as patrons. The need for flexibility and the adaptation of monastic prayer to a different kind of religious life was clearly recognized. Thus, Dominic Selwood’s judgment about the novelty of the Templars’ and Hospitallers’ religious life, as a new form that initiated the break with the cloister, applies to the Iberian orders as well.139 Knighthood imposed a prior form on their religious life that required myriad innovations and adjustments.

The Vows

Catholic religious life is often defined according to the profession of three vows: poverty, chastity, and obedience.140 The Order of Santiago identifies these three vows quite clearly in the text of its Rule, but the Orders of Calatrava and Alcántara do not.141 The three vows in Benedict’s Rule are different: stabilitas, conversatio morum, and oboedientia.142 The first stipulates that the monk remains permanently in the monastery where he makes his profession. The second, although it includes poverty and chastity, is broader in scope and means the willingness to change and conform all one’s habits to Christ. Clearly, the vow of stabilitas was impossible for the military brethren, who always had to be prepared to go on campaign and who could be moved from house to house. Conversatio morum was also somewhat problematic, not only because of the broad range of behavior that it covered, but also because previous monastic writers had understood it to mean the renunciation of all worldly activity, especially fighting. Curiously, however, the vows receive no systematic treatment in the foundational documents of Calatrava or Alcántara. The first forma vivendi of Calatrava briefly mentions obedience in a description of how the brothers are to make their profession.143 Only from subsequent legislation, the difiniciones, can it be surmised that these orders eventually came to articulate their vows as poverty, chastity, and obedience in lieu of the traditional Benedictine formula.144 Here again is evidence of flexibility and adaptation, as well as imprecision, in the military-religious life, features closely associated with Calatrava’s and Alcántara’s hesitancy to articulate themselves as Cistercians. Ambiguity about the vows may also have owed something to the high medieval dispute over what constituted monastic profession. Some argued for taking the habit, others for lawful profession, and others for true love of God and contempt of the world.145 The formae vivendi are quite specific about the particulars of fasting, penance, and dress, but they are not concerned with juridical matters or precise definitions. This fact owes something to the nature of the texts themselves as foundational prescriptive documents rather than treatises on controversial matters, but it also reflects the priorities of relatively uneducated men who were mostly concerned with other matters.

Chastity

The observance of chastity in the Orders of Calatrava and Alcántara was straightforward, at least conceptually, and receives very little attention in the formae vivendi.146 As mentioned earlier, the foundation charter of the female convent of San Felices de Amaya may indicate frequent violations.147 Punishments for fornication were sometimes repeated or expanded in subsequent difiniciones.148 The uniqueness of Santiago’s vow of conjugal chastity already received some attention in the previous chapter, but here it is important to explore its ramifications, which affected the whole life of the order. The later versions of the Rule, like Alexander’s bull of 1175, are defensive on the subject. The first article after the prologue is an explanation of the vows, which contains the following commentary on chastity:

In conjugal chastity, living without sin in order to follow the example of the ancient fathers, “for it is better to marry than to burn,” we manifestly cannot be better than our forefathers; it would be imprudent to presume that we can attain what they themselves could not endure.149

The “forefathers” mentioned here are the patriarchs of the Old Testament, men not generally regarded for their continence, and the preference for marriage over burning comes from St. Paul.150 The brothers, like the pope, sought biblical precedent for their particular way of life, although once again they were really appealing for tolerance of their weakness.

The governing documents envision a situation in which the married brethren would normally live apart from the community with their wives and families while the celibates would reside in commanderies. The children of these unions were to be educated in the order until the age of fifteen, at which time they could choose either to profess or to leave with their inheritance.151 It was expected, however, that even the married brothers would abstain from sexual relations with their wives during Advent and Lent, during which seasons they came to live in community. The wives, for their part, would generally move into one of Santiago’s female houses for the duration.152 Sexual abstinence was also enjoined to the married brothers for the feasts of the Virgin, St. John the Baptist, the apostles, and other major holy days and vigils, “for an impetuous lover of his own wife is an adulterer.”153 The masters of Santiago were supposed to be celibate, following the tradition of the founder Pedro Fernández.154 Whether this was always observed is another matter. Rades y Andrada tells of one master of Santiago, Pedro Alonso, who fathered a child. The chronicler claims ignorance about whether the master was married. In any case, the master’s son received the castle and town of Monreal.155 Another master, Gonzalo Ruí Girón, entered the order after the death of his wife, Elvira Díaz.156 The statutes before 1330 show little concern with offenses against chastity, at least for the celibate brothers, although later on violations seem to have become more common.157 What is truly surprising about Santiago’s vow of conjugal chastity is not the presence of objections to it, but the speed and ease with which it was confirmed by the Church.158 Here and there echoes of disapproval were heard, but they were surprisingly muted.159 There were still those who looked askance, of course; Count Rodrigo Álvarez, formerly of Santiago, founded the Order of Mountjoy because he wanted a more austere life, and undoubtedly the practice of conjugal chastity was one of his complaints.160 Aside from its sexual aspect, conjugal chastity was one of several factors that led to more serious problems with the vow of poverty.

Poverty

The difficulties that the military orders encountered in observing poverty may already be hinted at in the Rule of Santiago, which reads, “And although they may possess much, let them try to be in accord with the Apostle, ‘as having nothing yet possessing all things.’”161 Even more so than for other religious communities, the acquisition of property was essential to the military orders’ mission. Not only were they entrusted with holding large tracts of territory, but war itself was, as it is now, an expensive business. By the middle of the thirteenth century, Santiago, Calatrava, and Alcántara had become great landholders, especially south of the Tagus River.162 Strictly speaking, the orders’ large landholdings were not a violation of poverty, because the vow required only that individual brothers not have personal possessions. In practice, however, the acquisition of wealth by a religious order creates considerable room for abuses and detracts from its austerity. Corral Val identifies three causes for Alcántara’s problems with poverty, which also apply well to Santiago and Calatrava: the accumulation of personal goods, the patrimonialization of offices, and the transformation of commanderies into sources of supplementary income for members of noble families. The masters led the way by extracting resources from common use to create a mesa maestral, a source of revenue under their exclusive control. This was imitated in a parallel way by the commanders, who came to hold their positions for life.163 The orders repeatedly legislated against the brothers having their own property, but this was in vain.164 In the case of Santiago, this tendency was exacerbated, even necessitated, by the practice of allowing brothers to marry.165 The brothers’ wives and children had to be provided for, which made some privatization of goods inescapable. This typically meant that when married couples entered the order, they retained the right over some of their property in order to pass it along to their children.166 The tendency toward privatization is evident in statutes prescribing punishments for brothers who sold off the orders’ property.167 Commanders of Calatrava and Alcántara were also supposed to periodically submit inventories of their commanderies’ goods as a check against this trend.168 The practice of individual brethren making wills was not entirely absent from the orders’ early history, although it seems to have happened by way of exception. Fernando Díaz, a former master of Santiago, obtained permission from Alfonso VIII in 1204 to bequeath certain goods to the Monastery of San Audito without interference from the order.169 The abbot of Morimond’s difinciones of 1304 and 1306 condemn, in the strongest terms, the practice of making wills.170 Yet the tide was against him. Later, sometime before 1385, one of his successors gave permission to brethren of Calatrava and Alcántara to leave half of their movable goods to their servants.171

At the same time, the orders’ concerns over property cannot all be attributed to the growth of avarice and individualism. Throughout the period, they had to protest the usurpation of their goods by laymen and ecclesiastics. During the early decades of the fourteenth century, there are numerous letters of complaint directed to the bishops or cathedral chapters of Toledo, León, and Valencia insisting on the restitution of Calatrava’s usurped property.172 In addition, it appears that the orders were beset from time to time with financial difficulties, especially Santiago, which issued a request for aid to kings and ecclesiastics in 1233.173 The fiscal problems of the mastership of Pelayo Pérez Correa were especially notorious.174 In short, therefore, these institutions, like their counterparts in the Latin East, were constantly in need of new sources of revenue despite their prodigious holdings, which left them open to the charge of avarice.175 Whatever their failings in this regard, the military brethren were not engaged in high theological debates about poverty. Their materialism was a consequence not only of human failing but also of the demands of their particular mission.

Obedience

The confirmation bull of 1175 names obedience in humility under one master as the first thing the brothers of Santiago must observe.176 This reflects very nicely the singular importance of this vow for the military orders. Abnegation of the will has always been a significant aspect of learning religious discipline, a kind of stepping-stone to spiritual perfection, as the Rule of Benedict makes clear.177 But the vow of obedience gained new importance in the military-religious vocation. As professed religious, the brethren understood and practiced this spiritual obedience. But for them, the vow was also necessary to the fulfillment of practical tasks, their very mission, in a way without parallel in the monastic tradition.178 Obedience to the commands of superiors could be a matter of life and death, and hence prompt and full compliance was expected, especially in Santiago.179 Indeed, while all the vows served to distinguish the military brothers from secular warriors, obedience was the most important for setting the former apart as an élite fighting force.180

At the same time, the threats against breaking obedience are mainstays in the statutes, which suggests that the vow was subject to frequent violation. The difiniciones of 1211, written at a time of great insecurity and danger for Calatrava, already include multiple clauses against disobedience. Brothers found disobedient were to be scourged, compelled to fast on bread and water for three days without their cloaks, and to suffer the loss of horse and arms for six months. Conversi, not subject to the loss of arms, were to fast on bread and water and be scourged every Wednesday and Friday until the following visitation.181 A brother who violated a truce and attacked Muslim or Christian could not be received back into the order without the consent of the master, the visitor from Morimond, and the king.182 Only rarely does one get a glimpse into the actual historical circumstances in which alleged breaches of obedience took place. Brothers of Calatrava complained to Gregory IX about a master whom they alleged had usurped the office and was destroying the order, but little else is known of this case.183 In 1304 and 1306, the abbot of Morimond found it necessary to remind the brothers of Calatrava and Alcántara not to be rebellious in chapter against receiving discipline or in any other matter. Violations were to result in three days on bread and water, and the same punishment would be given to a commander who failed to discipline such a brother.184 Raising a rebellion against the order or any of its officers is mentioned several times. Violators are reckoned as “conspirators” and subject to incarceration for a year, two years, or even for life.185 This problem is also considered in the hermandades of 1313 and 1318, to be discussed in more detail in Chapter 4. The statutes of 1325, while not containing any specific references to violations of obedience, do employ the phrase “in virtue of holy obedience” several times.186 Santiago’s injunctions against disobedience, at least in the statutes of the thirteenth century, are generally less frequent or severe.187 This may be significant given that the order’s expectations regarding obedience were higher than Calatrava’s or Alcántara’s.188 The tumultuous mastership of Pelayo Pérez Correa, however, did witness some important breakdowns in obedience. At one point, the Council of Thirteen tried to have him deposed, probably for his attempt to involve the order in an expedition to the Latin Empire of Constantinople. The latter endeavor had the support of Innocent IV, however, so the attempt was unsuccessful.189 The chapter of 1275 sought to limit the master’s authority, issuing a number of statutes to strengthen the power of the chapter.190 Once again, the effort did not have any long-term effect, and the strength of the mastership was ultimately upheld.

One of the gravest offenses that could be committed against obedience, and indeed against the whole meaning of the military-religious vocation, was defection to the Moors. Apparently this happened often enough to require mention in the statutes of all three orders. Santiago invokes the divine curse upon such a man and requires that he obtain a mandate from the Holy See in order to be received back into the order, at which point he must do three years’ penance.191 There are two cases of brethren of Santiago handing over castles to the Moors, or at least threatening to do so, from 1299 and 1311.192 In another instance, a brother of Calatrava lost a castle, but in 1304 the pope asked him to be received back into the order to perform a year’s penance. The circumstances suggest that the castle was lost not in battle but through some blameworthy action of the brother.193 Desertion was another serious offense against which there are warnings from an early date. Alexander III refers to those who, like dogs returning to their vomit, go back to life in the world.194 Honorius III told the peninsular kings to compel Santiago’s deserters to return.195 Pelayo Pérez Correa waged a campaign against desertion in the 1240s, obtaining numerous papal bulls directed at the Iberian monarchs.196 This effort seems to have been successful, for Innocent IV asked the master to receive back a brother salva Ordinis disciplina (meaning that he was first to be punished) in 1243.197 Around the same time Calatrava obtained papal permission to receive apostate brethren back into the order, although in 1265 the pope specified that the deserters first had to restore any goods they had stolen.198 Further difficulties surrounding obedience are evident in several letters of Urban IV. In 1262, he asked for King Alfonso X’s assistance in promoting peace within Santiago, where quarrels had broken out among the brethren, and later in the same year he wrote a letter to the order urging obedience to the master.199 The evident problems with obedience were partly due to the orders’ high expectations regarding its fulfillment, and in Santiago’s case, to the ongoing conflict between lay and clerical brethren.

Dress

Despite Pascal’s trenchant remark on the subject, dress was an essential aspect of religious life in the Middle Ages.200 The taking of a religious habit was often considered the sign of authentic religious profession, even in the twelfth and thirteenth centuries.201 It was also a sign of the vows, especially of poverty, in that inexpensive and simple materials were usually chosen.202 Modifications in a religious habit, or its abandonment altogether, have important symbolic significance, and no less in the case of the Iberian military orders.203

The first regulations of Calatrava’s formae vivendi deal with dress. The forma of 1164 stipulates that only the brothers’ undergarments can be made of linen.204 Their tunics were to be made of wool and cut short for riding. They should wear a lined robe, known as a pelisse, and a scapular as signs of religious profession. The brothers were supposed to sleep fully dressed, and it was of the utmost importance that their garments draw no attention on account of superfluity. To this end, there was to be a relative uniformity in their color and thickness.205 These injunctions were standard in the Cistercian Order, though the cut of the tunic for riding and the permission to wear the pelisse were concessions to Calatrava’s particular labors.206 The second forma of 1186 modifies these norms by removing the specific names of the garments, adding that they should be moderatas, honestas, and commodas, according to the judgment of the abbot of Morimond and the master of Calatrava.207 One scholar has identified five main garments in Calatrava’s sources: tunic, scapular, pelisse, cloak, and cappa.208 Yet the terminology surrounding the specific articles of clothing becomes muddled as time goes on. The pelisse seems to have disappeared, while the cappa had to be worn indoors, and the brothers donned cowls (cucullae) for use in religious services.209

The Order of Santiago was terser in its prescriptions for dress but maintained a similar spirit. The brothers were expected to wear black, brown, or white clothes, with lambskins or other items of low price, according to what the master provided.210 Thanks to the early hermandad with Santiago of Compostela, the brothers wore the sword-shaped cross of the apostle upon their garments.211 The devotional treatise Dichos de los santos padres portrays this symbol as Christo-mimetic. Just as Jesus died to wash away sin, so the brethren of Santiago should not hesitate to die for him.212 The only reference to dress in the confirmation bull of 1175 is directed at the order’s clerics, saying that they should wear superpelliceis, apparently a kind of overcoat.213 The Rule does expect, however, that the brothers’ used garments should be given to the hospitals or distributed to the poor, along with food, on three specific days each year that were assigned for charitable donations.214 Regulations about dress are frequent in the establecimientos, specifying the kind of cloth the brothers were allowed to wear.215

Very little information is available on the original dress of Alcántara, as its foundational documents make no mention of the topic, and only scattered references exist in other sources. Rades y Andrada believes they dressed like the brethren of Calatrava but also says that little is known about the appearance of their habit.216 Torres y Tapia cites a text of 1291 in which a priest offers himself as a familiar of the order and is to receive a set of garments every Christmas.217 These include a white tunic, black cappa, and a white chapel cloak. In assessing various theories, Corral Val opts for the view that Alcántara’s dress was similar to Calatrava’s but rejects the possibility of obtaining very precise information.218

All three orders, however, had considerable difficulty maintaining austerity of dress. The earliest difiniciones from Morimond, dated around 1211, include injunctions against diverse appearance of habits, imitation of secular dress, and adornment with precious metals. Likewise, the failure to wear the capuche, or pointed head covering, resulted in a demotion of dress; the cappa was to be taken away and the tunic of conversi worn instead.219 Apparently the abuse of demanding payment for taking the habit crept in, for Honorius III issued a bull against it in 1220.220 In 1275, Gregory X warned Calatrava, under threat of excommunication, not to abandon its proper dress.221 Abbot Juan in 1325 repeats the need to avoid the luxury of nobles e preciosas vestiduras, whereas the difiniciones of 1336 recall the brothers to the estatutos de la orden antiguos (ancient statutes) concerning the avoidance of bright colors.222 There were instructions about the brothers being properly shod, as well as reminders to the master to ensure that each year the brothers received the necessary garments.223 Alcántara’s difiniciones of 1306 insist that brothers be shod and command that the clothing and other possessions of dead brothers be returned to the convent. Anyone who failed to do so would be considered a thief.224

The regulations emanating from Santiago’s establecimientos are somewhat different. There are injunctions to avoid wearing the venera (scallop-shell symbol associated with the apostle St. James) or coat of arms on the habit, as well as prohibitions against sleeping without shoes.225 The brothers are reminded to wear their cloaks (mantos) when entering chapel, chapter, or refectory.226 A statute from 1265 specifies the kind of clothing to be worn, even the material of which it is supposed to be made, instead of offering a litany of abuses and excesses.227 The need for such specificity, however, is an indicator that, in practice, the brothers’ clothing was made of insufficiently humble fabrics. In 1310, the brothers were commanded to wear only black or brown blanquetas (large woolen cloaks).228 The lesser frequency and vehemence of protests against inappropriate dress in Santiago may have owed to the fact that, unlike Calatrava and Alcántara, they were not subject to monastic oversight. An illumination from the Tumbo menor de Castilla gives some idea what the habit might have looked like. Two brothers of Santiago are depicted wearing tunics with a cappa of slightly shorter length fastened across the front, with a red cross emblazoned on it. The garments are white and there is no sign of a cowl.229 Echániz Sans claims that the habit did not have a distinctive form in the Middle Ages apart from the white cappa and red cross.230 Eventually, the attempts to control luxury in dress were effectively abandoned.231 Although this took place after the period under study, it is clear that long experience of failure was the main reason for the change. In 1397, Calatrava was granted the use of the red fleur-de-lis cross that is now the characteristic symbol of the order.232 Alcántara tried to maintain its standards a little longer, and early fifteenth-century difiniciones fulminate against violations of dress.233 In the end, though, this order too petitioned the pope for a relaxation of its standards, at which time it also received permission to wear a green cross of the same shape as Calatrava’s. The cross became an important identifying mark once the monastic character of their dress was lost.234 It might even be appropriate to think of the new crosses as coats of arms, in a period when such symbols were signs of pride for Castilian nobility.235 Much later, in 1486, Santiago obtained permission from the pope for the brothers to dress however they pleased, so long as they retained the habit for certain ceremonial occasions.236

It is necessary to emphasize that, in 1330, the dynamics of decline concerning dress were by no means as far advanced as they would be a century later. But even the earliest statutes complain of abuses, which suggests another manifestation of the internal tensions of the military-religious vocation.237 Medieval writers often direct vituperative language against the pomp and vanity of knighthood, above all in matters of dress. St. Bernard, in De laude, inveighs against the long locks and golden accoutrements of worldly knights, taunting them for their effeminacy.238 These concerns also appear in the Templar Rule.239 Indeed, purification from luxuries was a major concern of the crusading movement in general. Defeat in battle was considered a consequence of the sins of Christians, for which all people, combatant and noncombatant alike, were expected to make reparations. The bull Quantum predecessores includes sumptuary legislation, and after the defeat of Alarcos, a council held at Narbonne called for the donning of simple garb as a sign of penance.240 For one who aspired to be a true knight of Christ, the habits that most needed conversion were avarice and pride, the cardinal vices of worldly knighthood, of which dress was an important outward sign.

Food

Food, like dress, was an important aspect of religious poverty, and it functioned, in part, as a barometer of an order’s austerity. One of the Cistercian critiques of Cluny had been the latter’s rich table.241 The question of food went hand in hand with the question of fasting, which served not only as a form of penance but also as a regular ascetic practice. The military orders, on account of their engagement in warfare, needed a more robust diet than that of their cloistered counterparts, so again modifications had to be made. These adjustments were a source of concern, though not nearly to the extent that dress was. Unlike baubles and worldly tinsel, adequate nourishment was correctly considered essential for the orders’ mission. As the Rule of Santiago put it, “It is much better to fight than to fast.”242

Immediately following its regulations concerning dress, the first forma vivendi of Calatrava states that “on three days of the week, that is, Tuesday, Thursday, and Sunday, along with the principal feast days, meat can be eaten.” The brothers are to have only one dish of one kind of meat.243 This allowance, of course, was a major departure from Cistercian customs, which were vegetarian and allowed meat only to the infirm. The instructions for fasting were fairly consistent between 1164 and 1199. The brothers had to fast three days a week, on Monday, Wednesday, and Friday, from the Exaltation of the Cross (September 14) until Easter, but the master was free to dispense brothers who were engaged against the Saracens.244 In his confirmation bull of 1164, Alexander III is not so specific, only enjoining the regimen of Cistercian conversi upon the brothers.245 The second forma excludes the major feasts of Christmas, Epiphany, All Saints’, and feasts of the apostles from the requirement of fasting.246 The Order of Santiago, in keeping with its more relaxed observance, allowed for two kinds of meat to be served on Tuesdays, Thursdays, and Sundays.247 It also followed a different calendar for the year, maintaining two periods of Lenten observance: one from the Feast of the Four Crowned Martyrs until Christmas, the other from Ash Wednesday until Easter. From the feast of St. Michael until Pentecost, the brothers fasted each Friday, but from Pentecost to the feast of St. Michael, the Friday observance of fasting was changed to Lenten food.248 The Rule stipulates, however, that the sick are not bound to observe these norms if the master dispenses them, and the very next clause of the Rule warns against leaving off the defense of Christians for the sake of performing penances.249 In 1247, the pope granted a further relaxation with respect to eating meat on campaigns.250 Unlike the Templars, the brethren of Santiago were not forbidden to hunt.251 Alcántara’s foundational documents made no mention of an eating regimen, but it is likely that they followed Calatrava.

In addition to its significance for the devotional life, eating was also a communal activity. The brothers were accordingly expected to follow the monastic practices of silence accompanied by reading at table.252 Santiago was less concerned about violations of these rules, as the grand commanders were granted permission to eat outside the common dining area as early as 1274.253 The master and grand commanders were allowed to eat in other commanderies no more than once a year, although this requirement had more to do with stretching the limited means of the houses than with concerns about austerity.254 The communal aspect of eating was a greater concern for Calatrava and Alcántara, as statutes indicate a move toward private dining on the part of important officials.255 Innocent III forbade the master of Calatrava from using more of the order’s goods than was necessary for his own sustenance.256 In 1312, during the crisis of Calatrava’s internal governance, some brothers refused to eat with the master as a protest against his leadership.257 The attenuated eating regimen of the military orders was another example of the adaptation of monastic to their particular needs, as well as a sign of their lesser austerity. Certainly they were generous in granting exceptions to the rule as their activities required, but the symbolic significance of a common table was taken seriously, and the tendency toward atomization, already evident by the early fourteenth century, tested it severely.

Penance

Since the gate is narrow and the way is hard that leads to life, the brothers were wont to fall short of expectations. The regimen of penance within the military orders, therefore, receives considerable attention in their governing documents. Luis Rafael Villegas Díaz has written of the “correctional system” of the Order of Calatrava, and on the whole it is a model that applies to the other orders as well. He defines “correctional system” as “the code that regulates punishments, penalties, sanctions, external penances—in effect since the Church’s earliest times—within an institution for the failure to comply with its specific norms, its rule.”258 Visitations were the principal means of maintaining uniform discipline. Calatrava and Alcántara received visitations from Morimond, whereas the master of Santiago assigned visitors himself to the order’s subordinate houses.259 What medicine did they apply to the ills they encountered?

Although its actual requirements of observance are generally weaker than those of other communities, the thirteenth-century Rule of Santiago metes out very severe punishments for a host of infractions. The norms of “penance for one year” are described in detail. They include removal of the cross from the brother’s habit, regular flogging, deprivation of horse and arms, the eating of meals on the ground, expulsion from chapter, and regular fasting on Wednesdays and Fridays. The Rule also specifies that the offender, while eating, cannot fend off stray animals that try to take his food.260 This penance is meted out for bearing false witness, arson, striking someone, and flinging down one’s habit in anger. This last action was equivalent to rejecting one’s very self as a religious.261 More severe consequences are envisioned for killing a brother or one’s wife, which have to be determined by the master with the counsel of the Holy See or his representative.262 Chaining and imprisonment, while not the most common penalties inflicted, had become more common by the early fourteenth century, following a general European trend.263 Other offenses specifically mentioned in the Rule are lying, mutilation, revealing sins, fomenting factionalism, challenging or humiliating a fellow brother, praising one’s own family, or speaking of worldly things.264 Indeed, the prevalence of regulations against various kinds of conflicts between brothers, both verbal and physical, is another reflection of the unique challenges the military orders faced with respect to fraternal charity. Men steeped in the ways of war were considered more likely to defend their honor or resort to violence in disputes. That most of these specific clauses are absent from the earlier editions of the Rule suggests that they were the product of experience, and such legislation is found also in the establecimientos.265

The Orders of Calatrava and Alcántara, though quite sparing with details in their formae vivendi, also specify offenses and their corresponding punishments in their difiniciones. Not surprisingly, these resemble the practices of Santiago. Speaking in anger, calling a brother a traitor or fornicator, reminding him of previous faults, and illicitly shedding blood number among the offenses mentioned. Punishments include fasting, flogging, expulsion, and ligera culpa, a kind of monastic excommunication in which the offender is cut off from the social life of the community.266 Likewise, there was a prohibition against communicating with powerful people outside the order, an infraction to be punished with the loss of habit and jailing.267 References to the role of the ancianos in determining penances show that the masters relied on the counsel of the orders’ wisest and most experienced men.268 Whatever their respective monastic traditions, all three orders faced similar problems and devised similar means of addressing them.

A notable aspect of the orders’ penitential systems is the relative absence of specifically spiritual punishments or penances. Excommunication is not mentioned in any of the sources prior to 1330. Expulsion from the community was indeed a grave consequence, but it did not carry with it that higher level of ecclesiastical sanction. Nor were offenders assigned to recite prayers or keep vigils as a way of making reparation for their faults. Fasting, of course, was nothing new in religious life, but the orders sought above all to chasten the brothers’ pride. The loss of horse and arms, or eating on the floor with animals, were punishments consciously tailored to humiliate a warrior.

REFORM AND DECLINE

Although the military orders did not generate reform movements in the same way as other religious communities, the establecimientos and difiniciones of the early fourteenth century show awareness of the need for renewal.269 In fact, the flurry of legislation for Calatrava and Alcántara from this period was occasioned by schisms within the orders that, while not entirely without precedent, give clear signs of a breakdown of authority and religious discipline. The long mastership of García Lopez de Padilla of Calatrava (1297–1336) was marked by several episodes of turmoil, including a conspiracy against his rule and schism.270 His support of Jaime II of Aragon was the major cause of strife. First the abbot of San Pedro de Gumiel, acting illicitly, deposed García Lopez and replaced him with a brother named Alemán. These events occasioned numerous visits of the abbot of Morimond to restore order, which also produced the difiniciones of 1304 and 1307.271 Another rebellion against García Lopez broke out in 1311, when a cabal demanded his resignation. During his absence in Aragon, the rebels took control of Calatrava and Salvatierra and threatened to depose and imprison García. Once again, the abbot of Morimond came to investigate the situation.272 Restored to office, García Lopez managed to gain the favor of Don Pedro, tutor of the minor Alfonso XI. But in 1325, the brothers moved against their master again, denouncing him to the king at Valladolid. Alfonso supported the rebels and a new master, Juan Núñez de Prado, was elected, but by 1329 García had won his office back, thanks to the support of the Cistercian general chapter. Seeing himself opposed, however, he renounced the mastership and was given the commandery of Zorita and some Aragonese possessions in compensation. Within a short time, however, García Lopez was fighting for his old position, which effort came to an end with his death in 1336. This incident marked a serious breakdown of authority and obedience within the order, as well as a confusion regarding the role of other groups: Morimond, San Pedro de Gumiel, the Cistercian general chapter, and the peninsular monarchs.

Alcántara also suffered a major conflict over the succession of the master in the second decade of the fourteenth century. Thanks to the great discontent within the order against Master Ruy Vázquez, the Cistercian abbots of Valparaiso and Valdeiglesias, along with the master of Calatrava, visited the order and deposed Vázquez, appointing Suero Pérez in his place.273 This was a rare instance of Calatrava exercising jurisdictional authority over Alcántara, but it is more important as an indicator of weakening ties of obedience, a common pattern among the Iberian orders. Nor did Alcántara’s leadership woes end there. In 1337, Master Rodrigo Pérez fell into disfavor and was replaced by a royal favorite, Gonzalo Martínez de Oviedo. Alfonso’s favor did not last long, however, and Gonzalo was not only removed from office but also executed.274

Unlike Calatrava and Alcántara, Santiago was already regularly issuing establecimientos during the thirteenth century, and in 1310 the chapter sought to correct problems such as not wearing the habit and abuse of authority.275 This document tells the brothers to wear their traditional habit and to receive the stipend for it in cloth rather than in money. The cloth was to be black or white.276 Limits were placed on the number of houses a master could have for his own use, and the number of times any given house had to provide for his visit. Bribing the master for a commandery was forbidden and to be punished by loss of arms, horse, commandery, and habit for one year. Eating alone without permission on campaign was forbidden to everyone except the grand commanders.277 Visitors to the houses were supposed to correct both spiritual and temporal aberrations, and all present at the chapter swore on the cross and the four Gospels to observe these rules.278 Yet these attempts at reform were effectively neutralized by the period’s civil strife and the Portuguese schism.279 The latter was a consequence of two main dynamics: the creation of individual patrimonies on the part of commanders and the general trend toward the “nationalization” of the orders, which was especially pronounced in Portugal.280 In 1288, the Portuguese commander petitioned the pope to create a mastership that would be independent of Uclés, which request was granted. The master of Uclés, Juan Osorio (1293–1310), reacted against this decision and sought to bring the Portuguese brethren back to obedience. Celestine V issued a bull affirming the legitimacy of the Portuguese master but did not show himself entirely decisive on the matter.281 Boniface VIII sided with the Castilian commandery and ordered the Portuguese back to obedience, as did John XXII.282 Matters would not remain that way, however, and in 1327, a chapter held in Lisbon laid down a series of establecimientos that made the schism complete.283 This was both a crisis of obedience and a clear illustration of how larger historical dynamics, like nationalization, were affecting Santiago.

The aforementioned episodes demonstrate why reform efforts in all three orders failed: increasing identification with the landed nobility, direct royal interference in the orders’ internal affairs, and confusion about the proper chain of command. The political tensions between increasingly well-defined kingdoms were fundamental to the schisms in both Santiago and Calatrava. By 1330, each of the peninsular monarchs had the Iberian military orders in his domain firmly under his control, and royal interference in their internal affairs became commonplace. Santiago, Calatrava, and Alcántara were fully creatures of the Castilian king, whereas Aragon had the Order of Montesa, and Portugal controlled the Orders of Christ and Avis and the Portuguese branch of Santiago. Alfonso XI’s appointment of his eleven-year-old son Fadrique to the mastership of Santiago in 1342, while a striking move, merely culminated a process that had been decades in the making.284

MILITIA OR ORDO?

It is now time to answer the question posed at the beginning of the chapter, namely, whether it is more appropriate to consider Santiago, Calatrava, and Alcántara as military organizations or to consider them religious orders. In one respect, this is a false dichotomy, as it is clear that they were both. Yet Casado Quintanilla’s diplomatic evidence for Calatrava supports the view that the military orders represent a type of religious life whose substantial form is knighthood. He argues that the early use of the term “order” to describe Calatrava in royal documents refers to the concept of the order of knighthood rather than to a religious order.285 This may also be the case in an early reference to Santiago as illum summum ordinem, which was made prior to its canonical approval by the Holy See.286 Terms like Ordini-Jacobitano and Jacobitano ordini, in contrast, probably refer to a religious order.287 While this linguistic point may not admit of a definitive solution, it is clear that the exigencies of warfare were the controlling factors in the establishment and development of the military-religious life, and the orders’ patterns of internal organization articulate this fact. Monastic structures and practices had to be adjusted or excised altogether for the brothers to carry out their mission. The limited articulation of Calatrava and Alcántara as Cistercian communities illustrates the point very well. Although the phenomena of urban militias and military confraternities were widespread in late twelfth-century Iberia, the religious order, with its ties of permanent commitment and hierarchy, was the best institutional model for ecclesiastical knighthood. But the religious model was not merely pragmatic. The swearing of vows and the subordination to authority allowed its members to achieve their ultimate goal: the salvation of their souls. So while Santiago, Calatrava, and Alcántara were more apt to articulate themselves as military militias of the Church, they were also religious orders, though ones whose prior form was imposed by the exercise of arms. In light of the fact that medieval writers employed the term societas to designate a religious community, the military orders were societates organized for war.288

CONCLUSION

Although the Iberian military orders inherited the traditions of monastic and canonical observance, they were highly modified to their particular form of life. This is evident in all aspects: categories of members, offices, territorial division, and religious observance. The penitential system mostly directed its attention to failures of obedience and to the acquisition and use of property. In general, practices such as fasting were greatly attenuated in favor of maintaining the brothers’ strength for battle.289 There were, nevertheless, penances of considerable severity, and one is inclined to think that the loss of horse and arms was thoroughly humiliating for a knight. When Cerrini speaks of the Templar observance as anti-ascétique et anti-héroïque, she has in mind features that also pertain to the Iberian orders.290 Santiago, with its option of conjugal chastity, seems to merit her assessment even more than the Templars. Yet Cerrini’s nomenclature, when applied to any military order, can be misleading. The “antiheroic” aspects of the Iberian orders’ governing norms express precisely the kind of asceticism proper to these groups: the renunciation of the vanity, rapacity, and desire for earthly glory that were characteristic of lay knights and that were so widely excoriated by reform-minded clerics. Although in terms of fasting and prayer the military orders were less demanding than other religious communities, they were certainly more demanding than what would be expected of a lay knight in the world. Both the “anti-heroic” and “anti-ascetic” aspects find a common explanation in the model of ecclesiastical knighthood as expressions of a new kind of asceticism. It is therefore a mistake to judge the military orders’ observance according to a traditional monastic standard. The temptations that faced the military brothers were different from those of monks. To refrain from seeking glory—whether by feats of arms, by wearing luxurious clothing and armor, or by keeping a commandery for oneself—was a high standard indeed, and Demurger acknowledges that this was the primary asceticism that they practiced.291 Ultimately, however, the standard proved too high. From the perspective of their religious observance, the Iberian military orders were probably not yet in an advanced state of decline by 1330.292 Such a view anticipates the reality by at least half a century. Yet even the attenuated regimen was already experiencing considerable strain, above all with regard to the quintessentially knightly vices of avarice and pride. Violations of the vow of poverty, and the related matter of dress, had become common. Most serious for a military order, however, were the violations of the vow of obedience. They received, to be sure, the most severe punishments, but the episodes discussed here cannot be ignored as signs of a breakdown in discipline and, therefore, in the orders’ way of life.


CHAPTER THREE

AD EXTRA: THE ORDERS’ MISSION IN THE WORLD

These are the picked troops of God, whom he has recruited from the ends of the earth . . . each man sword in hand, and superbly trained to war.1

—St. Bernard of Clairvaux

The continuator of Lucas of Túy’s Chronicon mundi says that Pelayo Pérez Correa, the famous master of Santiago, was so greatly feared that Muslim parents used his name to stop their children from crying.2 Fighting was indeed the military orders’ principal activity, whereas the care of the sick and the ransoming of captives were significant but subordinate aspects of their mission. A key to understanding the spirituality of Santiago, Calatrava, and Alcántara is to see how they articulated each of these activities and their relation to one another within the framework of ecclesiastical knighthood. The networks that the orders established with other elements of Castilian society, through donations and ties of confraternity, also shed light on their mission and how it was understood by contemporaries. This mission, like the orders’ internal religious observance, showed signs of decline by the early fourteenth century.

FIGHTING

The prosecution of holy warfare justified the military orders’ existence and made them distinct from other religious communities. Before moving to questions of spirituality, it will be helpful to consider a few points about the orders’ role in the Reconquest.3 They were much more important for their qualitative rather than for their quantitative contributions. In most respects, their basic weapons, strategies, and tactics were the same as their lay counterparts.4 Their military role was less significant than that played by the Temple or the Hospital in the Holy Land.5 Rodríguez-Picavea suggests that about half of the Christian fighting forces in the Holy Land were supplied by the Temple or the Hospital, whereas in Iberia the military orders provided something like 10 percent.6 Reliable data are hard to obtain, but O’Callaghan has estimated that there were no more than fifty or a hundred brethren ready for battle in any of the three Iberian orders at any time.7 The total membership of Calatrava or Santiago in all the peninsular kingdoms at any given moment during the thirteenth century was probably not greater than several hundred fighting brethren.8 No more than two hundred brethren from the three orders combined participated in the crusade against Seville, which was the high point of their martial activities.9 It is possible, at the same time, to underestimate their value, because the brothers brought additional forces into the field besides themselves. These included their own squires as well as vassals of their lands and other auxiliaries. Their principal advantages as military units were their discipline and organization, their ability to mobilize forces quickly, and their expertise gained from permanent dedication to warfare. For this reason, one historian has called them “élite units for special operations.”10 Master Pérez Correa was the military strategist behind the conquest of Seville, while in 1310, all three Iberian orders provided guard duty on campaign for the Infantes.11 Rades y Andrada speaks of the particular fear and enmity of the Muslims for the military brethren.12 The orders’ availability for holding border fortresses and repopulating those areas made them indispensable to securing and Christianizing new territories.13 Pedro II’s donation to Calatrava of the castle of Monterubio, for example, singles out the order as the only entity capable of resettling the area.14 It is clear, therefore, that despite their numerical limitations, the military orders played an essential role in the Reconquest.

There are three main kinds of evidence that shed light on the orders’ warfare as a spiritually meritorious enterprise. First, there are the references in the orders’ own writings to fighting as a religious endeavor. Second, there are similar references in documents written by others, such as donations, chronicles, papal and royal confirmation letters, and literary works. Finally, there are concrete offers of spiritual merit to nonbrethren for participating in the orders’ campaigns.

Foundational Documents

The spiritual significance of fighting is presented under three main headings in the orders’ foundational documents: the defense and expansion of Christendom, the love of one’s neighbor, and the conversion of knighthood.15 The original donation of Calatrava to Raymond of Fitero enjoins upon him the task of defending against the pagan enemies of the Cross, and Calatrava’s confirmation bull states that the new community’s purpose is to fight against the Saracens for the defense of the Cistercian Order and the fortress of Calatrava.16 Recognizing that Calatrava’s scope and purpose had expanded in the intervening years, Gregory VIII amended the second confirmation bull to read, “With weapons girded you faithfully contend against the Saracens for the protection of the Christian people.”17 The prologue of Santiago’s Rule says that the new brethren “imprinted on their chests the cross in the shape of a sword with the ensign and invocation of the Blessed James to stop the hostile advance of the enemies of Christ, defend the Church, and expose themselves as a wall of the faithful to the fury of the infidels.”18 Lucius III’s 1183 confirmation of San Julián del Pereiro acknowledges a similar purpose.19 The defense of the faithful against the enemies of Christ became a commonplace theme, especially in papal donations and confirmations.20 So did the appellations athletae Domini or athletae Christi, which, like milites Christi, had formerly been used only for monks.21

The Christo-mimetic piety associated with crusading rested on the idea that fighting could legitimately express the love of one’s neighbor.22 The principal scriptural locus for this view was John 15:13: “Greater love has no man than this, that a man lay down his life for his friends,” a passage which also appears in Santiago’s Rule.23 Innocent II’s Omne datum optimum says that the Templar life fulfils this scriptural passage, and the same order’s Rule enjoins upon its members “the duty of giving your souls for your brothers.”24 The Rule of Santiago states the matter clearly:

As perfect charity casts out all fear, so the said brethren, by exposing indifferently themselves and everything they have to many kinds of dangers and martyrdoms for the exaltation of the Christian faith and for the defense of the brethren, show that they love God with all their mind and soul, and their neighbor as themselves.25

To live at the borders of Christendom and to regularly place one’s life in peril for its defense was considered an act of charity. The pope applied this idea to the brethren of Santiago when he took them under his protection in 1173 and again when he issued the foundational bull of 1175.26 The thirteenth-century Rule of Santiago has an “Exhortation to Encourage the Brethren to Overcome the Infidels,” which contains numerous references to the essentially charitable nature of the order’s activities, such as the following allusion to Matthew 25:

When the defender frees someone from the captivity of the pagans, or by defending him prevents him from being taken into captivity, is he not feeding the hungry, giving drink to the thirsty, covering the naked, and visiting the sick and the imprisoned? For who can be hungrier or thirstier, more naked or more ill, or who can suffer more cruel imprisonment than he who is a captive of the Saracens?27

Christo-mimetic overtones are also evident in the invocation of Jesus’ obedience to the Father as a model for the military-religious life.28 This self-immolation could also be presented as an act of gratitude reciprocating Christ’s redemptive sacrifice, a theme that has been identified among crusaders as well.29 A recruiting letter that the master of Santiago directed to Germany in 1250 says that the order’s ranks are full of generous and noble men who do not hesitate to shed their blood seven times a day for their Redeemer.30 This document is especially insightful, as it shows the self-image the order portrayed to outsiders. This image had a foundation in reality, as some of the early masters, like Martín Peláez Barragán, seem to have died in battle.31 The defeat at Alarcos in 1195 was disastrous for both Santiago and Calatrava. The former lost nineteen brothers, many vassals, and its master, and the latter lost two castles, nearly all its possessions, and an unknown number of brethren.32 The loss at Moclín in 1280 was even more catastrophic for Santiago, as fifty-five brothers and Master Gonzalo Ruiz Girón were killed.33

The third major theme in the foundational documents is the conversion from worldly knighthood to the knighthood of Christ. As discussed in Chapter 1, this trope is more prevalent in texts for Santiago than for Calatrava or Alcántara. Documents from the papal chancery frequently use language highly reminiscent of St. Bernard’s De laude, as do the rules and formae vivendi themselves. The forma of 1164 praises the intent of Calatrava to turn from worldly knighthood to the knighthood of God, to expel the enemies of the faith.34 Pope Alexander’s confirmation of the same year gives more weight to defensive action than offensive, but his thrust is the same.35 The prologue of Santiago’s Rule says that “those who had previously been knights of the Devil now, in their battles, are proud to bear God’s yoke,” and it goes on to praise in detail how they turned from iniquity to justice.36 Santiago’s confirmation bull of 1175 states that when the brothers convene for general chapter meetings, they should consider what must be done for the defense of Christendom, and to seek battle with the Saracens not for worldly praise, or for the love of bloodshed, or for the desire of acquiring land, but only to turn aside the enemy offensive or to bring the Moors to the Christian faith.37 This rejection of familiar worldly motivations was fundamental to ecclesiastical knighthood.

Donations

The picture becomes more complex once one turns away from the foundational documentation to donations. Donors, especially royal ones, display awareness of the orders’ purpose and its spiritual significance, but from a different perspective. Explicit references to the imitation of Christ become less prominent, and the “conversion of knighthood” nearly disappears, giving way to the theme of defending Christendom. Alfonso VIII was the most generous royal supporter of Santiago and Calatrava, so his donations have special value. He notes that the brothers of Calatrava left the world to shed their own blood against the enemies of the cross, making themselves a wall and a shield for the faith.38 His chancery also employs a stock phrase about opposing the enemies of the Cross to the point of bloodshed.39 Similarly, the king’s donation of the castle of Espechel to Santiago credits the order with the defense of Christendom both through their prayers and through the shedding of their own blood.40 Royal patrons seem to have believed in the dual efficacy of fighting and praying for the same end. In another donation, Santiago’s fight against the enemies of the Cross is presented as a defense of the name of Christ.41 Sometimes the praise emanating from Alfonso’s chancery is downright prosaic; one donation speaks at such length of the contempt of worldly pomp, the defense of the Christian religion, the oppression of Saracen perfidy, the shedding of martyrs’ blood, and the Lamb who was slain for redemption so that it deserves to be referenced here in its entirety.42 Yet Alfonso’s confidence in the military orders was in no way feigned. His will of 1204 leaves a third of his weapons to Calatrava, a third to Santiago, and a third to be divided between the Hospital and the Temple.43 Queen Berenguela of Castile recognized that the brothers of Calatrava were Deo militantium in a donation of 1229, which phrase implied both temporal and celestial warfare.44 In 1177, Nuño Aloitiz and María Ovéquiz, a lay couple, donated to Santiago so that they might fight together with the order and thereby obtain an everlasting crown.45 Again, the wording suggests a deliberate blending of the notions of spiritual and temporal warfare. Even where explicit spiritual references are absent, there is appreciation for the orders’ mission, such as when Alfonso IX made a donation to Alcántara to aid its defense of the frontier.46

In addition to donations, the orders were rewarded for their efforts in other ways. Calatrava and Alcántara had rights of conquest over towns or castles that they took from the Muslims.47 Santiago was exempted from a royal tax called the nuncio, which was collected from lay knights.48 Alcántara claimed exemption from royal taxation for the defense of the realm, since the brethren already marched in the royal host. In 1285, Sancho IV granted this request.49 In 1245, Innocent IV gave permission for would-be crusaders bound for Jerusalem to commute their vows by entering Santiago instead.50 This privilege was granted again in 1291.51 Santiago received an exemption from taxes normally assessed to laymen on certain goods, such as wine, wool, and animals.52 Santiago and Calatrava were exempted from the crusade subsidy of the Council of Lyons because of their constant engagement in war against the Muslims.53 The orders also received important rights and exemptions for the free passage and sustenance of their livestock, as transhumance was fundamental to their economic activity by the middle of the thirteenth century.54 These privileges, without specifically invoking spiritual motives, recognized the importance of the orders’ warfare and were granted to foster it.

Narrative Sources

Chronicles and other literature give sporadic but significant testimony to the spiritual merit of the orders’ fighting.55 One of the few narrative sources emanating from the orders themselves is Pedro López de Baeza’s Dichos de los santos padres, which ends with a homily on the habit and mission of the Order of Santiago. He says that the order fought to serve God and expand the faith by conquering land where the mosques of the lying Mohammed promoted false teaching. This fight was considered true penance and service of Christ and St. James, and those who died in it would go directly to paradise.56 Other important evidence comes from Archbishop Jiménez de Rada, whose Historia de rebus Hispaniae includes numerous encomia for the military orders. Santiago is praised for its martial prowess against the Muslims, its charity, and its religious devotion, as well as its consecration of new lands to the Christian religion.57 Calatrava’s praise is similar: “Those who were praising with psalms are girded with sword, and those who wept in prayer go to defend the fatherland.” Jiménez de Rada considered their discipline especially meritorious.58 In the section of Historia dedicated to the Battle of Las Navas de Tolosa, he once again praises the orders, this time including the Temple and Hospital as well. The Templars join charity and military might together; the Hospital takes up the sword out of fraternal charity and the needs of the Holy Land; Calatrava is pleasing to God; Santiago performs many deeds of valor.59 Given that the military orders were the archbishop’s perennial rivals for control of the Tagus Valley, this must be counted as high praise.

Alfonso X’s Cantigas de Santa María contains a miracle story in which Santiago and Calatrava feature prominently.60 A Moorish castle is being besieged by Alfonso Téllez and the two orders.61 A Muslim woman is trying to save her child, but the Christian forces break through the castle walls and set the place on fire. The master of Calatrava, “who diligently waged war in God’s service,” orders an attack on the keep, but when the Christians see the Moorish woman and her child, they are moved to pity, for the two resemble the Virgin Mary and Jesus.62 The attackers implore God to save them, which is accomplished when the tower miraculously falls without harming either one. Then the Blessed Virgin sets them all down into a meadow, where the two Moors are baptized. From the Florentine codex of this work comes a famous illumination of the military brethren in battle array.63 Aside from combining the horrors of war with sentimental piety, the story also shows a clear estimation for the effectiveness and holiness of the orders’ engagement in combat. Don Juan Manuel’s Libro de los estados includes the órdenes de cavallería among the religious orders, praising their service of God and defense of the faith against the Moors.64 The term orden de cavallería reflects well their place in society as seen by contemporaries: special groups of knights organized into religious orders with a particular mission in the world.

In addition to providing ordinary confirmations of privileges, the popes also wrote a number of special laudatory letters on behalf of the Iberian orders. When Alexander III announced the confirmation of the Order of Santiago to the Christian world in 1175, he described the brothers in glowing terms and asked that everyone assist them.65 The pope wrote to the patriarch of Antioch in 1234 on Calatrava’s behalf with praise of its self-sacrifice and good reputation.66 Gregory IX sent a similar letter to King Fernando in 1236. Invoking the king’s reverence both for religious in general and for the Holy See, the pope notes that the brothers honor God and spurn themselves in their ministries.67

Merit for Nonbrethren

A final indication of belief in the spiritual merit of the orders’ warfare was that people outside the orders sought to share in it. There are numerous papal bulls offering indulgences to fratres ad terminum, or those who joined in the orders’ campaigns for a period of time, often as a form of penance.68 This practice was first introduced into the peninsula by the Temple.69 A famous case was when the murderers of Thomas Becket were required to serve fourteen years with the Templars in Jerusalem, although the evidence suggests that they did not in fact do so.70 Santiago’s Rule seemingly alludes to knights ad terminum, whereas Calatrava’s does not, though the volunteers cited in Jiménez de Rada’s foundation narrative may have been recruited in this way.71 Although this practice was usually undertaken on an individual basis, sometimes it was fostered on a broader scale. Honorius III offered indulgences in 1220 to anyone who came to the aid of Calatrava’s frontier castles, and Gregory IX did so again in 1240.72 The latter pope made a similar offer in favor of Alcántara in 1238, once again alluding to the theme of John 15:13.73 In 1250, Innocent IV gave the Jerusalem indulgence to people who served with Santiago for a year or to those who aided the order with alms.74 In preparation for the battle for the Strait of Gibraltar, Santiago received permission to preach its own crusade and dispense the spiritual benefits associated with it.75 Royal letters from 1303 and 1305 offered additional support for this cause.76

Limitations

It is, unfortunately, almost impossible to determine the spiritual attitudes of individual brethren given a lack of source material. There are a few extant cartas de profesión, or records of profession, but they are not especially revealing, and in any case they were probably not written by the men taking vows. In 1202, Juan de la Pellicería said that he came to God and to the Order of Santiago to observe the three vows.77 When Fernando Sánchez entered Alcántara in 1257, he stated his motives as simply “for the salvation of my soul.”78 The Primera crónica general says that Count Álvaro, in the days of Fernando III and Alfonso IX, entered Santiago ad succurrendum, or near the end of his life, because of his ill health, poverty, and political circumstances.79 Motivations are often complex and present a particular difficulty for the historian. It is to be expected, however, that the brothers’ religious formation inculcated a belief in the goodness and sanctity of their warfare.

It is abundantly clear that Castilian society believed in the spiritual merit of the orders’ bellicose activities and sought to share in it. At the same time, there were two main areas of difficulty and ambiguity: fighting against other Christians and obedience to the monarchs. These matters were related, because kings, upon whom the Iberian orders were quite dependent, sometimes sought to enlist them in battles against their coreligionists. In theory, the military orders were supposed to avoid this and dedicate themselves to fighting Muslims or pagans only.80 The statutes of the Teutonic Knights, for example, specifically forbade giving any assistance to Christians going on campaign against their coreligionists.81 Then again, the definition of “Christian” could be flexible, as heretics and schismatics were considered enemies of the Church. Peter the Venerable once claimed that such people were worse and more dangerous than pagans or infidels.82 When proposals were made for Santiago to assist the Latin Empire of Constantinople in the 1240s against Greek “rebels,” Innocent IV said that this was necessary for the safety of the Holy Land.83 Although the papacy employed the universal orders in conflicts among Christians in the Near East, the same was not true in the western Mediterranean.84 Avoiding battle with other Christians was sometimes difficult for the Iberian orders, as kings were eager to obtain military service wherever they could. Other scholars have already addressed the orders’ relationships with the Iberian monarchies more generally.85 Here I am concerned with the consequences of those relationships for the orders’ spiritual mission.

A distinction must be made, first of all, between the orders’ participation in offensive campaigns against other Christians and their participation in the defense of a kingdom under attack. Fernando II made just such a distinction in 1176 when he took the Hospitallers under his protection, saying that they did not have to fight against other Christians unless León were invaded.86 Alfonso VIII was evidently concerned about Santiago’s reliability in its earliest days, for his donation of the castle of Oreja in 1171 came with the condition that the brethren surrender it to him in the event of a civil war in Castile.87 Afonso I of Portugal (1128–1185), timorous of Leonese intervention in his kingdom, made a donation to Santiago in 1172 with the understanding that the order would defend his kingdom’s interests against both Christians and Saracens.88 Perhaps the distinction between defensive and offensive action was implicit here as well, for some brethren of Santiago helped defend León against invading Portuguese forces in 1179, and they may have done likewise against Castile the following year.89 Rades y Andrada claims that a schism broke out between Leonese and Castilian brothers of Santiago in 1195 over the war between their kingdoms and that Alfonso IX dispossessed the order of its Leonese possessions in 1198 for its putative favoritism of Alfonso VIII.90 Yet another internal schism, however brief, is said to have arisen in 1216 within Santiago, once again owing to the rivalry between León and Castile.91 Eventually the union of the two kingdoms put an end to these quarrels, and the order was drawn closer to the unified crown.92 Much later, in 1306, brethren of Santiago fought for Castile against the invading Portuguese and Aragonese forces.93

The evidence for the Iberian orders’ participation in offensive campaigns against other Christian kingdoms is sketchier. There is a possibility that Santiago fought for Castile against Navarre in 1176 and participated in the conquest of Guipúzcoa and Álava in 1199 and 1200, but its alleged role in the conflict between Castile and León of 1196 and 1197 has been dismissed.94 Some knights of Santiago also fought for Castile against the Lord of Vizcaya around 1206, under the leadership of the commander of the hospital of Alarcón.95 A well-known brother of Santiago participated in Pedro III’s Sicilian armada, and it is probable that other members of the order were present too.96 Occupying a kind of middle ground was the use of the orders against Christian rebels. Here the justification was not holy warfare per se but the security of the realm. In 1169, Calatrava fought against Lope de Arenas, an enemy of Alfonso VIII and vassal of the Castros.97 When Lope Díaz de Haro fought against King Sancho IV in 1288, Santiago came to the king’s aid.98 Don Juan Manuel brought his fight against Alfonso XI to Santiago’s own domains in 1328, which they were naturally obliged to defend, along with royal authority.99 The Order of Alcántara fought for Castile-León against both Muslims and Portuguese, and assisted Alfonso X against the Infantes de la Cerda and Pedro I against his Castilian enemies.100

Although the defense of the realm against internal Christian enemies could be justified, the participation of Santiago and Calatrava in the rebellions against Alfonso X clearly reflected the orders’ growing aristocratic interests and consciousness.101 Pérez Correa was one of the principal instigators behind the revolt of 1273, and in 1282, Santiago and Calatrava joined the Infante Sancho against the king.102 They were hardly alone, of course, as most of the great lords and ecclesiastics also supported Sancho. The masters of the two orders, in fact, were personally tied to the great Haro and Castro families.103 Alcántara, by contrast, sided with the king, and its Master García Fernández Barrantes was named as an executor of his will.104 Political factors were clearly at the forefront of the whole episode, but the participation of Santiago and Calatrava in the rebellion arguably meant a failure to meet their fundamental obligations: the service of God and king, and the defense of the realm.105 There are other examples of the orders’ questionable use of force against other powers. When the bishops of Sigüenza and Cuenca, acting as ecclesiastical judges, attempted to secure some of Santiago’s former territory for the archbishop of Toledo, the order sent out an armed contingent to stop them.106 Taking their claim of exemption to the hilt, brethren of Alcántara drove off papal tax collectors with swords in 1249, for which they were brought to justice several years later.107 The bishop of Coria excommunicated some brethren of Alcántara and placed some of their territories under interdict in 1294 because of the violent treatment his collectors had received at their hands.108

For the most part, the Iberian orders were willing to defend the kingdoms in which they resided, whether against foreign invasion or internal revolt, but were less inclined to participate in campaigns against Christians.109 Perhaps for this reason, they were sometimes regarded as neutral parties in such conflicts, especially before 1250. In addition to holding the frontier against the Muslims, the military orders were called upon to hold the frontiers between Christians.110 Two separate peace agreements in 1181 and 1183 between León and Castile were cemented by the entrusting of numerous border castles to the Order of Santiago.111 Military brethren also acted as royal ambassadors on occasion.112 The insecurity of the frontier and the forward progress of the Reconquest from 1150 to 1250 kept the orders mostly focused on their mission. Thereafter, their involvement in dynastic conflicts and fighting against Christians became more frequent.

The obligation of the orders to maintain royal truces was another challenging question. Rades y Andrada explains the dilemma nicely: “On the one hand, it seemed that the orders were so obligated, as the king’s vassals. On the other, it seemed that this was contrary to the end for which these orders were founded.”113 Honorius III concurred with the latter sentiment when he issued a bull telling Santiago, Calatrava, the Temple, and the Hospital that they were not bound to respect royal truces.114 Rades y Andrada tells of an incident in 1210 in which the Order of Santiago joined the king of Aragon in attacking a group of Moors with whom the king of Castile had a truce. This understandably displeased the king.115 Calatrava took the fortress of Salvatierra in 1198 during a period of royal truce.116 Pedro II of Aragon sought to make use of Calatrava in 1205 while all was quiet on the Castilian front.117 Around the same time, the abbot of Morimond made the drastic suggestion that Calatrava transfer its activities to the Holy Land on account of the truces in Iberia.118 Yet none of these plans ever came to fruition, and there is no evidence to suggest that the orders heeded papal advice in ignoring royal truces.119 Indeed, Calatrava’s difiniciones of 1211 say that a brother who breaks the peace can be received back into the order only with the consent of the master, the king, and the visitor.120 The decisive role of the Iberian monarchs in directing the orders’ exercise of their mission is quite clear.121 Although the brothers maintained their commitment to fighting the Muslims and generally avoided offensive action against other Christians, kings were nevertheless guiding hands and counted on respect for their truces.122 They kept the orders under their protection as well as under their control, and they were vigilant against being crossed.123 Pope Urban wrote in 1263 on behalf of five brothers of Calatrava whom the king had exiled for allegedly aiding his enemies.124 This contrasts markedly with the independence of the Hospital and the Temple in the Near East. In 1168, Bohemund III of Antioch promised to observe the Hospital’s own truces and granted it permission to ignore any that he made without their consent.125

As explained in Chapter 1, the role of Jerusalem in the definition of crusading has been a vexatious historiographical issue. Although it has been argued that, by the latter half of the twelfth century, the Iberian crusading project was well established on its own footing, there is some evidence that the Iberian orders were attracted to the Holy Land.126 The militia of Ávila, when incorporated into Santiago in 1172, offered to join Santiago in pursuing the Moors across the sea and even unto Jerusalem.127 Bohemond of Antioch invited Santiago to establish itself in his principality in 1180 and offered land for this purpose, saying also that he wished to benefit from the brothers’ prayers.128 The truces in Iberia prompted Calatrava to organize an expedition to the Holy Land at the beginning of the thirteenth century, for which the pope encouraged donations, although it never came to pass.129 This idea surfaced once again in the 1230s, and the pope wrote a letter to the patriarch of Antioch recommending Calatrava’s qualities and asking for assistance in procuring a territorial base there.130 Bohemond V invited Santiago to the Latin East after 1244.131 Alexander IV sought Calatrava’s military expertise in 1260, instructing the order to send representatives to Rome to discuss the Tartar menace.132 The source that Lomax has called the Anales viejos de Uclés, probably compiled in the 1280s, includes the capture of Jerusalem in its short list of important historical events.133 Ultimately, however, Jerusalem remained a dream, not only because of the orders’ lack of practical means but also because of the lack of royal support for these initiatives.134

The spiritual significance of the orders’ participation in battle, then, consisted of a threefold justification: the defense and expansion of Christendom, the love of neighbor, and the conversion from bad knighthood to good knighthood. The last theme, though important for theorists and the early ecclesiastical supporters, was not explicitly understood by lay donors. For them, it was sufficient that the brethren fought on their behalf. The various sources examined in this chapter demonstrate a widespread belief that such fighting was indeed meritorious. But there were necessarily limitations and obligations imposed by the criteria of holy warfare, and adhering to them was often difficult to do in practice, mostly because of the monarchy’s role. The historical record shows that the brethren successfully contributed to the forward progress of the Reconquest and placed themselves in harm’s way through constant defense of the frontier. On balance, therefore, and keeping in mind the limitation of the sources, the orders did wage war as a spiritual mission, at least by the criteria according to which they understood it.

CARE OF THE SICK AND RANSOMING

Many military orders were linked in some way with the care of the sick. Among the three Iberian orders, Santiago’s commitment to this activity was the most extensive, followed by Calatrava.135 Evidence for Alcántara’s hospitaller work is thin. In 1238, a familiar, or associate, of the order named Julián Busún turned over a third of his goods to the hospital of Santa María de Almocóvar, which apparently was being built at this time, but no other information about it survives.136 A single bull of 1265 concedes indulgences for supporting the hospital at Pereiro, which was supposed to care for poor and neglected children, and the difinciones of 1306 refer to the office of enfermero (infirmarian).137 The Order of Santiago was dedicated to caring for the sick from the very beginning, as its Primitive Rule mentions two hospitals, one on the frontier and another on the pilgrimage route.138 These were the hospitals at Toledo and San Marcos de León, respectively.139 Santiago’s early commitment to this work may reflect a conscious imitation of other military orders, although both these hospitals were already in operation before the order acquired them. Alexander III encourages the endeavor in his confirmation bull.140 In the course of time, Santiago established numerous additional hospitals, including at Cuenca, Las Tiendas, Villamartín, Alarcón, Talavera, Ávila, and Teruel.141 The Order of Calatrava, although far less conspicuous in this work than Santiago, had an infirmary at Salvatierra while the headquarters resided there, and an infirmary at Calatrava as well. The houses of Zorita, Alcañiz, and Martos had medical facilities, and the order ran freestanding hospitals at Guadalerza, Santa Olalla, and El Collado.142 Although there was a distinction between the orders’ care for their own members and care for the sick in general, there does not seem to have been a rigid separation on an institutional level.143

It requires some mental effort to bridge the distance between medieval and modern medical care. Although the popular imagination easily conjures up bloodletting and gruesome surgeries as characteristic of medieval medicine (images that do have some basis in fact), this treatment is inadequate. Partly because of their limited medical knowledge and technology, and partly because of a different view of the world, medieval caregivers did not necessarily view the curing of illness as a major priority.144 The priority, instead, was providing greater comfort to the ill by way of clean clothing and linens, warmth, and adequate food.145 As medical care was mostly carried out under religious auspices, patients’ spiritual state was often of greater concern than their physical state, and caregivers sought to prepare patients for death with reception of the sacraments. Medieval medical care, therefore, made less use of technical expertise and was more a work of charity. Some studies of medieval Near Eastern medicine have speculated on the extent to which superior Arab and Byzantine techniques were adopted by crusaders and military orders, but unfortunately the evidence for Iberia is quite poor.146 It is known, however, that urban development and pilgrimage to Compostela were major catalysts for the foundation of new hospitals in the eleventh and twelfth centuries.147

In the case of the military orders, hospitaller work was generally not performed by the fighting brethren.148 The brothers who were assigned to the hospitals, probably the “brothers of office” to which Santiago’s Rule refers, did acquire basic medical skills.149 Hence, care of the sick is better understood as an aspect of the orders’ corporate charitable work rather than the task of each and every individual member. The commitment of resources and manpower to hospitaller work shows its importance for the military-religious life. According to the Rule of Santiago, the commanders of infirmaries were supposed to bring necessary equipment on campaign in order to minister to those brothers or other soldiers who fell sick, remembering that such a service was to be done not only for the people but also for Jesus himself: “For such an action contains in itself the fulness of charity toward which everyone must strive so much more since without it all things become less profitable, and with it nothing can prevent the reward of salvation.”150 The clothing and beds of deceased brethren were to be donated to the hospitals as well.151 The establecimientos of 1310 stipulate that there should be Fisicos para los dolientes, or physicians for the ill, in the infirmaries, and that they have the necessary means to perform their duties.152 The Rule also prescribes regular donations of food and clothing to the poor on certain feast days.153 Although at least one historian has rejected this kind of ritualized giving as true charity, the order probably regarded these donations as just one part of their larger caritative work.154

Santiago and Calatrava both undertook hospitaller activities, but only the former appears to have built ransoming hospitals. The threat of capture was a constant feature of life on the frontier, but only in the twelfth century did the redemption of captives become an organized activity.155 Soon it became an important work of mercy in Iberia, around which a large corpus of laws and customs developed during the thirteenth century.156 Indeed, the majority of Santiago’s hospitals were dedicated to this activity: Toledo, Cuenca, Alarcón, Moya, Talavera, and Uclés in Castile; Castrotorafe and Sancti Spiritus in León; and Teruel in Aragon.157 The Leonese foundations were soon lost or dedicated to other purposes, but the mere number of them shows the order’s commitment to the task. A document of 1187 indicates that all spoils taken from the Muslims were to be dedicated to ransoming, echoing a passage from the Rule.158 The order’s enthusiasm for this activity manifested itself in unexpected ways. The fuero, or town charter, issued in 1220 to Castrotorafe insists that the settlers contribute to building a hospital there.159 The masters also showed concern for the spiritual welfare of the institutions. In 1245, Pelayo Pérez Correa ordered that six priests be maintained at San Marcos in Teruel.160 A distinction should be made between the ransoming of the orders’ own brethren and the ransoming of Christians in general. The latter was seen as a charitable activity, and Innocent III enjoined it upon everyone in the Near East who was capable of it, including the military orders.161 Santiago’s ransoming foundations were primarily interested in ransoming ordinary Christians. Surprisingly, there is some evidence that the orders were not in the habit of making large or frequent ransoms for their own men.162 Richard Barber has attributed this to the frequency with which the military brethren fought to the death or were slaughtered upon capture.163

There is little direct evidence of the actual process of ransoming from the military orders’ own sources. The Miraculos romançados de Pedro Marín contains some ransoming vignettes. A number of these designate fortresses of Calatrava as safe havens to which prisoners arrived but do not indicate that the brethren were directly involved in the rescuing.164 Although their main purpose was to recount the miraculous intercession of St. Dominic on behalf of captives, the stories offer a window into the temporal reality: cruel treatment in captivity, the difficulty of negotiating a ransom, the harrowing journey to freedom. Anxiety over capture, an important theme among crusaders in general, is evident here as well.165 The occasional decision of military leaders to kill rather than enslave or ransom their prisoners mitigated worries of long captivity.166 In Santiago at least, negotiating a ransom required the permission of the master or commander, although this stipulation is relatively late (1310).167 Ransoming could involve prohibited commerce with the Muslims, for in 1239 the pope absolved members of Santiago who had incurred excommunication thereby.168 He also gave the order general permission to offer cows and other animals, though not horses or mules, in exchange for prisoners.169 When Alfonso VIII founded the ransom hospital of Toledo in 1180, he specified that captives be redeemed for ten aureos apiece.170 Forey says that in the Near East, the military orders relied on royal assistance when they did attempt to ransom their own brethren.171 It is possible that the Iberian monarchs exercised a similar role. Ransoming could involve the direct purchase of captives or the exchange of Moorish prisoners, although the military orders were usually reluctant to part with their own slaves, who were most often acquired as spoils of war.172 Many of these would have normally been used in domestic or agricultural work, but occasionally they figured into ransom exchanges.173 A donation of 1220, in fact, left two Moors to Santiago for this purpose.174 Alfonso VIII gave Santiago the right to half of the total ransom obtained through the redemption of captives worth a thousand aureos or more, a considerable sum.175 The king made a similar concession to Calatrava in 1183, when he allowed the order to keep half of the value of Moorish captives worth a thousand maravedíes or more.176 In less specific terms, but probably along the same lines, the king of León conceded the privilege of gratia captivorum sarracenorum to Alcántara.177

The proper management of patrimony was no less important for the hospitals than for the other commanderies. At least one of them felt compelled to keep track of its goods, as an inventory for the hospital of Talavera from 1238 is extant. Although much of it is illegible, the record keeping was evidently meticulous.178 When seven Moors escaped from the ransom hospital of Moya, the local citizens returned them, but the slaves were subsequently stolen by people from a nearby town with which Moya had a peace agreement. Not wanting to aggravate their allies, Moya’s town council paid the hospital 1200 maravedíes, a transaction that was recorded in 1234.179 Moorish slaves could also be given for cash or as payment rather than for Christian prisoners. Commander Gonzalo Martínez of Las Tiendas sold a slave named Hameth to Abdallah of Sahagún for fifty maravedíes; it is unclear whether this was a ransom or simply the acquisition of another servant by Abdallah.180 Calatrava gave eleven prisoners to the abbey of Monsalud in 1189 in exchange for a disputed piece of property in Collado and Bern-inches.181 This did not mean, however, that the hospitals exercised independent jurisdiction over their own goods. The prior of Uclés issued statutes for the hospital of Las Tiendas in 1211, which were primarily concerned with the proper payment of tithes.182 As mentioned in Chapter 2, this could be a source of friction between lay and clerical brothers, and the hospitals were no exception.183 John XXII once had to appoint judges in a case between the prior of Uclés and the commander Don Lope Alfonso de Saavedra, who was refusing to pay tithes. Papal intervention in what ought to have been an internal matter may be yet another sign of both waning obedience and the privatization of property by uppity commanders. Apparently Don Lope thought the priests were asking for too much money, for he called witnesses to testify about the donations he had received from one Doña María Alfonso.184 Caring for the sick and ransoming captives was a crucial aspect of the military orders’ work, especially Santiago’s. As such, it required considerable investment of various resources, which in turn created friction over who was to manage them.

Donations

The orders’ dedication to hospitaller work and ransoming would have been impossible without the generosity of donors, whose documents are a valuable source of information. In the donation charter of the Toledo ransom hospital, Alfonso VIII states that the redemption of Christian captives and the assistance of those who carry out this task are most pious works and helpful for salvation, and he forbids the use of the hospital’s revenues for any other purposes.185 The king is also concerned to provide for his parents’ souls.186 Alfonso VIII was a very generous patron of these hospitals, founding yet another at Alarcón for the redemption of captives in 1203.187 Fernando III, though less generous, continued this royal tradition with a donation to the hospital at Toledo.188 Sancti Spiritus of Salamanca, later converted into a female convent, was originally a donation of Alfonso IX to Santiago for the redemption of captives.189 A major donation to Santiago’s hospital of Las Tiendas, dating from 1222, shows a strong appreciation for the order’s vocation. Pedro Fernández and his wife, Teresa, for the sake of their own and their parents’ souls, donated five-thousand maravedíes to the hospital to buy lands. The annual revenues of these lands were to be distributed in this way: one hundred maravedíes for the defense of the frontier, seventy for the hospital to redeem captives, thirty for the convent of Uclés, and the rest to maintain three priests for the celebration of the Divine Office.190 This donation was important enough to be later translated into the vernacular and preserved in the central archive.191 In 1205, another man by the name of Pedro Fernández, together with his wife, Jimena, offered numerous properties to Calatrava for the establishment of a hospital in Santa Olalla. Its purpose was to care for soldiers, and the donors specified that the commander of this hospital accompany the royal host in campaigns to tend to the wounded poor.192 Showing a level of concern and prescience that was perhaps atypical of donors, they insisted that the commander bring along a chaplain to provide viaticum and a master of surgery to provide medical care.193 Pedro and his wife were also aware of the order’s Cistercian affiliation, for their donation was made Deo et ordini sancti benedicti. Other donations fit within the giver’s larger patterns of charity. Tello Pérez de Meneses, the founder of Santiago’s hospitals of Cuenca, Las Tiendas, and Villamartín, specialized in care of the sick.194 In addition to two abbeys, he also founded another hospital for the care of prisoners at Cuenca and the leper hospital of San Nicolás del Real Camino near Sahagún.195

Some donations, while not including elaborate statements of spiritual motives, were nevertheless specifically destined to the care of the sick or ransoming captives. Alfonso VIII’s notary, as a rather touching memorial of his erstwhile lord, donated his land in Moya to King Enrique to build a ransom hospital for Santiago.196 Fernando III gave twelve measures of salt annually to Calatrava’s infirmary at Collado in 1218 and offered his property in Yegros to Santiago’s hospital in Toledo the following year.197 Tello Pérez de Meneses specifically states that Las Tiendas would care for leprosis et pauperibus (lepers and poor people) and that the order cannot use the hospital’s possessions for anything else. If it does, Pérez asks the king to revoke the donation.198 Apparently the clan was satisfied, for Tello’s son, Alfonso Téllez de Meneses, founded the order’s hospital at Talavera in 1226, and the family continued its patronage for at least another generation.199 The practice of patronizing the same religious foundation in this way was common among the Castilian nobility, although here, as in other respects, the Meneses clan was precocious.200 In 1198, the municipal government of Huete promised an annual donation to Santiago’s local ransom hospital “for the honor of God and the Blessed Apostle James.”201 No mention is made of the Order of Santiago itself, and the town states that its motives are the exaltation of the royal family, the good of the council, and the redemption of captives.202 The donation is envisioned as a collaborative effort and specifies the quantities of money and goods in kind that various groups in Huete would have to make. At some point, the town’s enthusiasm must have waned, because in 1256 Fernando III, and in 1260 Alfonso X, had to remind Huete to maintain its commitment.203 The town council of Cuenca offered an annual donation to the local hospital in 1184 for the sake of the living and the dead.204 Alarcón’s municipal government made a similar contribution, but like Huete, later wanted to renege, as a document of Pope Honorius III testifies.205 Properties and goods were also acquired piecemeal from individual donors. Gonzalo Rodríguez and his wife, Urraca, donated a considerable amount of livestock to Uclés for the redemption of captives in 1212.206 A married couple in the town of Moya donated a variety of goods, including four hundred maravedíes, a house, windmills, two good horses, and arms, to the hospital of Cuenca for the redemption of captives and for the sake of their own and their parents’ souls.207 In 1231, Gil Pérez de Molina loaned some mills and vineyards to Santiago, saying that if he were unable to pay back the loan, the order could keep the properties for the redemption of captives, which would benefit his and his wife’s souls.208 The church hierarchy also helped protect and promote these institutions. In 1184, the bishop of Cuenca granted an indulgence of forty days for alms given to the hospital, and Urban encouraged the faithful to contribute to the foundation at Toledo in 1187.209 Gregory VIII issued a bull requesting alms for all Santiago’s hospitals.210 Pope Alexander did likewise in 1258.211 The pontiffs were also concerned to protect donations already made, as a 1260 bull on behalf of the Cuenca hospital demonstrates.212

The extensive commitment of the military orders, especially Santiago, to care of the sick and ransoming should be seen as integral to their overall mission. In one sense, it could be considered a more “traditional” religious activity, but in fact it was part of the more mobile and active trends of twelfth-century spirituality, and the military orders were on the cutting edge.213 Only after the middle of the thirteenth century did orders specifically dedicated to ransoming, such as the Trinitarians and Mercedarians, effectively eclipse them. The commitment to the work of healing was also a major means by which the orders attracted donors. They could appeal to both their military and their hospitaller sides as circumstances required.214 Ecclesiastical knighthood was dedicated not to mere bloodshed but to the defense and protection of Christians in general, whether from Muslim armies, enslavement, or the ravages of illness. The unifying principle behind these activities, articulated especially well in the Rule of Santiago, was charity. The notion of crusading as an act of love, jarring as it may be to the modern reader, is the same rationale behind the activities of the military orders.

Donations and Familiaridad

Thus far, the Iberian military orders’ mission in the world has been considered according to their activities: fighting, caring for the sick, and ransoming. Yet contemporaries also perceived them as conduits of spiritual merit, for the simple reason that they were religious communities dedicated to God.215 This allowed the orders to create networks of intercession and assistance, by which both they and their donors profited spiritually and materially. The contours of these networks are evident in conventional donations and also in formal associations of confraternity, or familiaridad, by which laymen were bound more closely to an order.

Although it has been shown that monarchs often appreciated the importance of the orders’ activities, it was not unusual for them to explain donations in more conventional terms, that is, for the sake of their souls, for the remission of sins, or out of a desire to support a religious order.216 The last of these was the reason given by Queen Berenguela of León, in a donation to Santiago of 1197.217 Early donations to Alcántara by the kings of León employ a stock phrase about the need to maintain religious communities.218 Sometimes a whole range of justifications was offered. Alfonso IX gave the fortress of Alcántara to Calatrava in 1217 for services rendered to him, for the sake of his parents’ and his own souls, and to benefit from the brothers’ prayers.219 In another donation to Alcántara, he gave these same motivations but was very specific about remunerating service given in a particular battle.220 The request for prayers was common in Alfonso IX’s donations to Santiago, and in one donation to San Marcos de León he requested a weekly Mass for his father’s soul.221 Sancho of Portugal asked (or perhaps required) the priests of Santiago to say three Masses for his soul each Lent, in thanks for his donations.222 This commitment is repeated in statutes of 1259, to which the name of King Fernando of Castile is added.223 Requests for prayers, though less frequent in the fourteenth century, did not disappear altogether. Fernando IV, in donations of 1302 and 1303, asks Alcántara to pray for him and his predecessors.224 Even the popes in distant Rome appreciated the brothers’ prayers, for both Clement V and Boniface VIII requested them when they wrote the master of Calatrava announcing their election to the chair of Peter.225 The statement of spiritual motives was also sometimes intended to persuade. Alfonso X, whose donations were generally rather terse, gushes piety when giving Calatrava the property of Osuna, where he wanted them to erect their new central commandery.226

Private donors were the most likely to give for the good of their souls apart from any explicit consideration of the orders’ activities. The Count Fernando Ponce de Cabrera and his wife, Estefanía, gave some houses and a vineyard to Calatrava for the good of their own and their parents’ souls.227 Estéban Fernandez and his wife, Aldonza Rodríguez, made their donation to Alcántara simply “for God and for our souls.”228 In 1198, a widow named María and her children donated properties in Carantona to Santiago for the souls of her dead husband and parents.229 Pedro Martínez and his wife, Sancha, supported Calatrava for the remission of their sins.230 García López and his wife, Inglesa, wax eloquent on the goodness of supporting religious orders but without mentioning the uniqueness of Calatrava’s activities.231 Pedro Fernández de Castro, who said that his father was a member of Santiago, made a donation to the order for the sake of his own soul during Alfonso IX’s rule.232 In the middle of the thirteenth century, one Don Pelay Pérez de Asturias gave to Calatrava for the good of his soul and the remission of his sins.233 Not all statements of spiritual motives, however, were equally authentic, as sales could be thinly disguised as alms.234

Familiaridad

It was common, especially in the years before 1250, for members of Castilian society to enter into relationships of confraternity, or familiaridad, with the military orders.235 This relationship did not involve direct military service, but rather consisted of several basic elements: the donor’s offering of himself to the order, his body for burial, and his soul for participation in the brothers’ prayers; the donation of some goods or properties to the community; and the order’s acknowledgment of the donor’s new status.236 The particular elements varied from case to case. Sometimes familiares received property in usufruct or stipulated that if they should ever enter religion, they would do so in the same order. Familiares, therefore, enjoyed both the spiritual benefits of prayer and burial and the material benefits of usufruct. It was also an advantageous arrangement for the orders, which acquired considerable property in this way. Occasionally other benefits were forthcoming, as when, in 1272, Gregory X granted Santiago’s familiares a seventh part of the indulgence given at Rome.237

The Iberian orders counted a few figures of high standing among their familiares. The Infante Don Alfonso de Molina offered himself to Calatrava in 1254 for the remission of his sins. Reflecting a poor grasp of history, he justified the choice of this order on the grounds that his grandfather had founded it.238 Fernando III’s son Enrique was close to Calatrava, whereas the Infantes Manuel and Felipe, also sons of Fernando III, entered into familiaridad with Santiago.239 Manuel chose to be buried at Uclés, a rare honor for a nonbrother.240 It also seems that the Leonese magnate Rodrigo Fernández (d. 1246) and Alfonso de la Mesa, brother of King Fernando, were buried at Calatrava la Nueva.241 The education of the future Alfonso X was even entrusted to Pérez Correa.242 Alfonso X, in turn, wrote words of high praise of both Pelayo and the Master Lope Díaz of Calatrava.243 Alfonso Téllez de Meneses, whose links to Santiago have been discussed already, became a familiar at some point prior to 1261.244 These relationships, of course, considerably increased the orders’ prestige and obtained for them additional influence in the affairs of the kingdom, although Lomax has suggested that Santiago paid too high a price in lands for its friendship with Don Manuel.245 Yet the increased social prestige of the orders in this period can hardly be denied. From the reign of Alfonso X, the masters habitually appear as witnesses to royal charters.246

The Order of Santiago had a particularly close and long-standing relationship with lords of Albarracín, whose lands straddled Castile and Aragon. The negotiations between this family and the master helped establish the order’s first real presence in Aragon.247 Fernando Ruiz de Azagra made out three wills, one each in 1190, 1192, and 1193, in which he made the order a beneficiary.248 In the first, Fernando left Albarracín to Santiago and offered himself as a familiar; in the second, he repeated the donation and asked that his son Pedro remain under the tutelage of the brethren until the age of twenty. Fernando manifests his concern that Albarracín not be swallowed up by any other lord.249 But in 1194, he changed his mind and issued another will, in which Santiago was only to hold Albarracín in trust until Pedro came of age.250 Mur i Raurell claims that Pedro entered the order as a knightly brother, although this is hard to believe given that he offered himself as a familiar in 1223.251 The order’s inheritance of Albarracín was disputed, for a document of 1211 records Alfonso VIII’s settlement of the matter in Santiago’s favor.252 Pedro was the father of Sancha Pérez de Azagra, who married Lope de Varea, and this couple also maintained very close ties to Santiago. The Azagras and the Vareas were habitually buried in the Church of San Marcos, which Sancha eventually donated to the order. This church, together with the ransom hospital she founded at Teruel, became the basis of Santiago’s commandery of San Marcos, which she continued to favor with donations. Before her death, Sancha arranged for three priests at San Marcos to say Masses for her soul.253 The order apparently had problems with the agreement, as four years later, in 1246, its terms were changed, requiring from Sancha a larger monetary contribution.254 Once she died, her daughter Milia made additional donations while ensuring that the commitment of Masses was honored.255 Later on, the family ceased its patronage of the order, but the sixty years of close ties are an impressive testimony to the order’s attraction to pious laymen.

There is one peculiar case that is hard to classify as familiaridad but does not make sense as an ordinary profession either. In 1223, Juan Estéban and his wife, Justa, offered themselves to Calatrava “not as any kind of familiares, but as true brethren,” donating to the order all their property.256 This would seem, therefore, a straightforward example of entrance into religion, and given that Calatrava’s female community of San Felices had been founded just a few years before, perhaps Justa intended to reside there.257 Yet the agreement contains numerous unusual provisions. First, it stipulates that the order cannot expel the couple or force them to take the habit of any other order. Second, if either Juan or Justa were to die and the other wanted to marry again, the order would retain the property, repudiating the surviving partner as an apostate. The tone of this carta de profesión, if such it is, is oddly contractual. It may be that the couple saw themselves as donnés, though they do not use this term.258 Of even greater interest, however, are the stated spiritual motives, which extend beyond the usual remission of sins. Because the couple cannot have children, they wish to adopt the members of the order as sons.259 They do not want to fall under the biblical curse of those who leave no seed on earth.260 They claim to be expressing themselves in their own words in order to give the donation greater force.261 Whether this document signified entrance into religion or familiaridad, it gives a rare glimpse into the deeper motives of ordinary donors.

Aside from these high-profile examples, there are other instances of the orders’ ties of familiaridad. Pelayo Gallego and his wife, Ozenda, offered themselves to Santiago in 1180, making a postmortem donation of all their goods.262 In an agreement between the bishop of Zamora and Alcántara, it is said that the order once received the Church of San Juan de Tauro from some familiares, who had made the donation on behalf of their parents’ souls and their own.263 One Don Peregrinus offered himself and his property to Calatrava on the eve of battle in 1212, promising to enter the order if, having survived, he later chose the religious life.264 Torres y Tapia records a series of confraternity ties forged in the 1230s by Alcántara, all of which include some kind of postmortem donation to the order. Sometimes the goods involved are specified, with special emphasis on the donation of horse and arms.265 Opponents of the military orders occasionally targeted them through their familiares. Gregory IX ordered the town council of Salamanca to stop preventing donations to Alcántara by their familiares in 1238, and two years later he prohibited episcopal excommunications of these and others who did business with the order.266 In 1258, the pope forbade the bishops from excommunicating or placing under interdict Calatrava’s associates, including familiares.267 Dominic Selwood has written of the novelty and openness of the Temple’s and the Hospital’s confraternity relationships.268 The Iberian orders likewise offered their spiritual and temporal merits to a wide range of people.

DECLINE

Helen Nicholson and Philippe Josserand have argued convincingly that the military orders, despite suffering attacks on their record of accomplishments, were neither subjected to fundamental critique nor in danger of disappearing in the late thirteenth and early fourteenth centuries.269 Santiago, Calatrava, and Alcántara continued to defend the kingdom and wage war in this period and beyond. Yet they experienced a significant shift of motivations and a decline in religious devotion, in favor of more worldly interests. At the same time, the charitable activities of caring for the sick and ransoming diminished. These developments are parallel to the overall decline in religious observance discussed in the previous chapter.270

Although the Reconquest effectively came to a halt in 1250, Castile was still greatly in need of the military service that the orders provided. Periodic rebellions from the conquered Muslim population, new incursions from North Africa after 1275, and internal instability, all provided considerable opportunities for fighting. For the most part, the military orders continued this service, as the chroniclers recount their presence in major campaigns. There is, however, evidence of declining participation in military ventures from the late thirteenth century. In 1303, Jaime II of Aragon asked for one hundred Templars, sixty Hospitallers, thirty brothers of Calatrava, and twenty of Santiago to help him against Granada, but in the end he obtained just twenty or thirty Templars.271 The abbot of Morimond told the master of Calatrava in 1311 that he had heard that the order no longer fought for the name of Christ, and he even warned that it could meet the same end as the Temple. The abbot of Citeaux also wrote a similar letter.272 John XXII continued in this vein in 1318, exhorting the order to fight against the Saracens.273 Evidently not satisfied with the results, the pontiff wrote two letters to his legate in December of 1320 about the three Iberian orders. In the first, he asked the legate to oblige the orders to supply as many troops as possible for the frontier and alluded to rumors that they were using their funds illicitly.274 In the second letter, issued the following day, he ordered an investigation into the orders’ assets to determine just how many armed contingents they were capable of providing.275

Josserand has argued that both the abbot of Morimond and John XXII missed the mark in their assessment. The abbot had recently refereed Calatrava’s dispute over the mastership and was influenced by Capetian propaganda against the Templars, whereas the pope was venting his displeasure over the military orders’ excessive deference to the Castilian monarchy.276 Josserand is right to insist on the orders’ good reputation across Castile. The odd complaint against their unusual status as religious, or some light mockery in literary works, did not amount to serious opposition.277 Yet I think the letters reflect the reality of the orders’ declining spiritual status and increasing secularization, a matter that presumably would have worried the pope and the abbot more than the average layman. Instead of seeing the two ecclesiastics as “out of touch” with the Castilian reality, I suggest that they may have been privy to particular internal problems that would not have been obvious to the broader society. Apparently the lax commitment to the frontier was not corrected. In 1325, the Master García López de Padilla of Calatrava lost his mastership for neglecting the defense of fortresses.278

While Santiago, Calatrava, and Alcántara continued to provide military service during the fourteenth century, there was a shift away from religious motivations to more conventionally aristocratic ones.279 Rades y Andrada reports a speech given by the master of Santiago, Alonso Meléndez de Guzmán, before a battle in which his forces were outmatched by his enemy, the king of Granada. The master expects that God will give him victory, but first he says that his predecessors in the office of master did not fear to fight Moorish kings: “And since my lineage is not better than those Masters’, I do not want to diminish anything of what those of the Guzmán line did, from which I come.”280 This incident, which took place in the late 1330s, captures well the class-consciousness and pride that increasingly characterized the orders as the fourteenth century progressed. Luis Corral Val says that, in the Late Middle Ages, the master of Alcántara went from being the head of a military-religious order to a powerful and ambitious lord of the realm involved in all the political battles of the age.281 This statement likewise applies to the masters of Santiago and Calatrava.

Another sign of the orders’ declining mission was the considerable decrease in donations and contracts of familiaridad.282 The downward trajectory of the Manuel family is particularly instructive. While the infante was a generous patron and familiar of Santiago in the middle of thirteenth century, his son Juan Manuel, while still valuing the military orders, shifted his favor notably toward the Dominicans.283 This is consistent with a broader change in religious sentiment that favored the mendicants and other orders that were notable for their commitment to poverty and preaching.284 Aside from a general tapering off in donations that was already evident from 1250, there were also legal efforts to prevent the military orders from acquiring property. The Cortes passed laws to prohibit the alienation of the royal demesne and in 1322 attempted to recover former demesne territories that the orders then possessed.285 Alfonso XI later had to promise to fulfill these provisions.286

The orders’ ransoming and hospitaller activities also diminished from the middle of the thirteenth century. One reason was that the frontier was no longer a constant source of danger and, therefore, of captives. In a letter concerning Santiago’s hospital in Toledo, Innocent IV notes with satisfaction that the Saracens had been driven out of the region. This development, however, had prompted some of the hospital’s benefactors to revoke their donations, since the brothers could no longer use them for the redemption of captives.287 The pope forbade the revocation and granted permission for the brothers to use the donations for other pious purposes.288 In 1299, Boniface VIII repeated this privilege.289 In 1327, the master of Santiago gave the commandery of Villamartín to the female convent of Santa Eufemia, as it was no longer needed for ransoming.290 At the same time, however, there were still Christians in captivity and, hence, ransoming to be accomplished. Two orders that specialized in this activity, the Mercedarians and the Trinitarians, were by then well established in the peninsula, which reduced the importance of the military brothers’ efforts. The ransom orders were more willing to exchange prisoners, even purchasing Muslims directly for the sole purpose of exchanging them for Christian captives.291 Having pioneered ransoming in Iberia, the orders were themselves being eclipsed.

CONCLUSION

The Iberian military orders were undoubtedly conscious of their purpose in the world: to lay down their lives for the defense and expansion of Christendom and thereby to save their souls. Fighting, caring for the sick, and ransoming, as well as the offering of prayers, were different aspects of this same mission. Upon closer examination, Brodman’s distinction between military-monastic and military-hospitaller orders must be nuanced. While Alcántara seems to have been almost exclusively concerned with warfare, the configuration of activities in Santiago and Calatrava was quite similar, even if there were significant differences of commitment and institutional development. As the lay knighthood was expected not merely to fight but to fight and act according to some recognized standard of conduct, so also ecclesiastical knighthood was bound to such a standard, which was defined in terms of charity. The military orders, however, were also tied to the religious traditions that justified their existence as corporate bodies of the Church. This meant that the brethren not only prayed for the faithful, in accordance with the older monastic tradition, but also were at the forefront of the newer active trends of caring for the sick and ransoming captives. The abundance of privileges and donations and the ties of confraternity demonstrate that the society in which they lived appreciated and supported their efforts. For better or worse, royal interests were pivotal, whether as a source of support or as a stumbling block to avoiding wars with other Christians. Although the orders were never subjected to systematic critique, it is nevertheless clear that they were losing their spiritual potency in the late thirteenth and early fourteenth centuries. They found themselves, in Josserand’s memorable phrase, increasingly at the margins of the economy of grace.292


CHAPTER FOUR

BROTHERS IN ARMS: THE ORDERS’ RELATIONS WITH ONE ANOTHER

With the hope of encouraging their knights to live and work in greater harmony, the masters of Calatrava and Santiago on several occasions concluded hermandades or pacts of friendship and brotherhood. . . . [T]hey reveal a continuing desire to achieve a true spiritual fraternity which could be translated into cooperative action on the field of battle.1

—Joseph O’Callaghan

When representatives of Santiago, Calatrava, the Temple, and the Hospital gathered in 1224 to establish a pact of mutual cooperation, they stated their reason for doing so in the following terms: “But let it be known that we make this pact so that there might be a bond of greater love between us.”2 In the prevoius chapter, I argued that the organizing principle behind the military orders’ activities was charity, as expressed in John 15:13. To what extent did this charity inform the relationships of the orders with one another? To put it another way, to what extent were the orders conscious of having a common vocation to a way of life that I have called ecclesiastical knighthood? To answer these questions, I analyze a series of documents known as hermandades, or pacts, pertaining to Santiago, Calatrava, and Alcántara.3 Decades ago, Joseph O’Callaghan studied some of these documents and suggested their importance for the orders’ spirituality. Although few in number, the hermandades are uniquely valuable texts. Scarcity of source material for understanding the military orders’ spirituality is, as I have observed throughout, a serious problem. It is therefore necessary to exploit more fully the potential of the hermandades than other scholars have done.4 As they were composed by the orders for the orders, they offer insight into the mind-set of the military brethren themselves rather than their lay or ecclesiastical patrons. These documents bring us as close as possible to life on the ground, to the flesh and blood of the military-religious life. Men may live and fight together for the sake of an ideal, but this ideal must find concrete expression in their everyday practices and motivations. The military orders looked to pope and king for inspiration and patronage, but these figures were often fairly distant. Whether in singing the divine praises, or holding the line on a cavalry charge, or enduring the heat and thirst of campaign on the Castilian meseta, the brethren looked, first and foremost, to one another. The Temple and the Hospital, as occasional parties to the hermandades, return to the foreground of the investigation. This chapter explains why the pacts were formed, what they stipulated, and how they were put into effect, keeping in mind O’Callaghan’s claim that their purpose was to establish “a true spiritual fraternity” among the orders.

WHAT IS A HERMANDAD?

The literal meaning of the word hermandad is “brotherhood.” Latin equivalents include fraternitas, confraternitas, and pactum. Antonio Álvarez de Morales, while noting the conceptual ambiguity of the word, defines it loosely as “a type of association that has spiritual objectives.”5 In the West, hermandades were closely associated with the spread of Benedictine monasticism and were used by individual monasteries to create ties of prayer and mutual assistance with others. St. Boniface, St. Benedict of Aniane, and Cluny all enthusiastically promoted these associations.6 Although the phenomenon spread across Europe, it is best to restrict focus to the Iberian Peninsula, where the Benedictine Rule became established later than in most other places.7 Although Catalonia, thanks to its ties to the Carolingian Empire, witnessed the Rule’s widespread diffusion from the ninth century, the other peninsular kingdoms did not experience this until the tenth, when Cluny began acquiring monasteries further to the west. The first extant hermandades appeared at this time, and their number increased considerably in the eleventh century, when Cluny’s influence reached its apogee.

Teodoro Ruiz Jusué divides the hermandades into two broad categories: particular and collective.8 The former were associations between lay donors and religious institutions in which goods were offered in exchange for participation in spiritual or material benefits. This kind of relationship, especially by the twelfth century, is more accurately described by the term familiaridad, as discussed in Chapter 3. Collective hermandades were formed between two or more religious institutions and usually involved an exchange of spiritual benefits. Although collective hermandades first emerged in the monasteries, by the eleventh century the secular clergy were also making use of them. The stated motives for these associations varied little from case to case: to increase mutual charity and friendship, for the love of God, and to aid body and soul.9 There were often, however, more proximate reasons as well. Pacts could be formed in recognition of some favor that one party had done for the other or as a means of resolving disputes.10 Personal friendship between abbots or bishops was often a decisive factor in forming a pact. The actual drafting of the documents usually took place in a monastic or cathedral chapter, with at least one member of each party in attendance. The specific terms were discussed and the document made in duplicate to be returned to the other communities for approval and safekeeping.

Most pacts follow the same basic structure. They begin with a preface containing pious sentiments and motives, such as the increase of charity and the mutual exchange of benefits. Next, the terms of the agreement are given, usually with the spiritual ones coming first, although this order is sometimes reversed.11 They end with a resolution to maintain the agreement forever and with a condemnation of anyone who might violate it. During the eleventh and twelfth centuries, spiritual concerns tended to predominate. These consisted of the exchange of good works and intercessory prayers for the dead. Good works included prayer, fasting, and almsgiving offered on behalf of the sister community. Prayers for the dead usually meant offering Mass or chanting the Office, although sometimes a temporal element—like a donation of food to the poor—was also included.12

Temporal concerns, though less frequent, usually concerned hospitality. This was especially the case before well-organized religious orders existed and when travelers depended on the generosity of isolated monasteries for lodging and sustenance. The specifics of hospitality concerned admission to choir, refectory, dormitory, and chapter. Most often a visiting monk was given full access to all but the chapter, to keep the community’s internal affairs private.13 Another oft-mentioned aspect of hospitality was the need to seek refuge from one’s own community after having run afoul of the superior. In the case that a monk or canon could not tolerate the ire of his master, he could be received in another house and expiate his fault there. Once his penance was complete, he could return to his original community without prejudice.14

The historical development of the pacts is more difficult to follow. They certainly flourished throughout the thirteenth century and tapered off in frequency by the middle of the fourteenth. In addition, the general lineaments changed somewhat during this period. Whereas earlier hermandades had been fairly general about the benefits granted, thirteenth-century agreements became more specific, sometimes to the point of assigning quantities of food or length of stay to hospitality clauses.15 In some pacts, a traveler was given the option of receiving a ration of food and drink while staying somewhere outside the community, and in other cases cash was substituted for victuals.16 The new specificity may have intended to correct abuses or problems of interpretation that had resulted from the vagueness of earlier pacts. The anathemas against transgressors tended to disappear, perhaps in recognition of the fact that the agreements had only moral force. There were no real means to punish offenders. There is one case of a hermandad between two monasteries, San Pedro de Cardeña and Sahagún, in which members of both communities shared the same observances and habits, and were treated as indistinguishable from one another. This would be a good document to have, but an eighteenth-century Spanish antiquarian failed to find any record of it during his visit to Sahagún. He did, however, note the oral testimony of its existence.17 References to material benefits were more frequent during the thirteenth century. This may have been a manifestation of what Teofilo Ruiz calls “bargaining for salvation,” whereby hard-nosed economic considerations entered more prominently into pious donations and exchanges.18 Ruiz’s study is more concerned with the donations of laymen, but a similar shift of mentalité was at work among the clergy as well. Ruiz Jusué says that the hermandades were no longer needed in the Late Middle Ages because religious orders, more tightly governed and better administered than before, were meeting their own needs.19

To avoid confusion, it is necessary to explain that, while the hermandades had their origin in religious communities, other groups in society used them for explicitly political purposes.20 The most prominent examples were the municipal hermandades, which, after a slow development in the thirteenth century, exploded during Sancho’s rebellion of 1282.21 The Order of Santiago entered into several of these political hermandades with various other groups in Castilian society.22 Although these are documents of great interest, they are omitted from consideration here, because of their different motivations and character. Yet the hermandad as a type of association was already well established in Iberia by the time the military orders began using them. I have already addressed Santiago’s early pacts with Compostela and the militia of Ávila in Chapter 1. Thereafter, the hermandades between the military orders were motivated by the desire to foment cooperation in battle and to determine common action toward other groups within society.23

ANALYSIS OF THE HERMANDADES

I count twelve extant hermandades between either Santiago, Calatrava, or Alcántara and at least one other military order between 1150 and 1330. The orders signed many types of agreements during this period, and sometimes determining which documents qualify as hermandades is challenging. Following a distinction made by Ruiz Jusué, I have included those agreements that have as their principal object the establishment of fraternity through the promise of mutual defense, the exchange of spiritual or temporal benefits, or the establishment of concrete methods to avoid future disputes. I have excluded those agreements in which the pact itself has a secondary importance that adds moral force to the primary agreement, such as those concerning limits of jurisdiction or the payment of tithes.24 What follows is a close reading of the hermandades within their historical context.

1178

In September 1178, King Fernando II of León held a curia regis in Salamanca with the bishops and barons of the kingdom. The master of Santiago, the grand prior of the Hospital, and the master of the Temple were present, along with brothers of their respective orders.25 The three leaders reached an agreement, described as hanc constitutionem, for the sake of “peace and true concord” between their orders.26 The immediate context may have been a dispute over the possession of Uclés, which Fernando had given to the Hospital during the minority of Alfonso VIII. Once the Castilian king came of age, however, he donated the same place to Santiago.27 The pact states that if a member of one order were to sin against another, the offender was to present himself in chapter of the offended order. If it happened that members of two orders had mutual grievances against each other, the third order was to adjudicate the matter.28 If a member of one order should go to the Roman Curia to handle business, the other orders ought to provide letters manifesting their support of his cause. If he is unable to complete his business and requires help, he can call upon brothers of the other orders to help him with letters to the pope.29 If an order should have to defend its rights against anyone, the other two orders will assist, against any men or even the king himself.30 This agreement exists in two versions: the one published by Martín is nearly identical to the one contained in Santiago’s bullarium, except that the former includes a clause concerning battlefield cooperation, stating that the orders should take the vanguard and rear guard and fight together in the royal host, with the king’s permission.31 The reason for this discrepancy is unknown, but whatever the case, it is curious that Santiago, not Calatrava, was the first of the Iberian orders to sign a hermandad. Santiago had been in existence for less than a decade and had received papal approval just three years earlier. O’Callaghan suggests that, since Calatrava had few possessions in León, it had little interest in the Leonese curia, whereas Ruiz Gómez thinks the conflict between the kings of León and Castile was to blame.32 It appears that, at least for the time being, the pact was successful in resolving the orders’ differences, since in 1184 the Temple and Santiago received a donation in Toro to hold jointly.33

1182

The next hermandad, dating from 1182, is more concerned with resolving a particular dispute between the orders of Santiago and Calatrava than with outlining terms of close cooperation, but it is important for establishing the tone of their relationship.34 Santiago surrendered the castle of Alcubilla and one hundred maravedíes to Calatrava in exchange for its rights in Uclés and the town of Ocaña, east of Toledo. Both the language of the document and the circumstances are somewhat convoluted, but in 1174 the Order of Calatrava had obtained a donation from Alfonso VIII of a tenth of royal revenues in Uclés.35 The brothers of Santiago had just received the fortress three months earlier, and although Calatrava’s donation charter protected Santiago’s rights, Santiago probably regarded the donation as a move against its interests.36 The brothers of Santiago considered Ocaña rightfully theirs, as it was located in the district of Oreja, which they had received in 1171.37 The master of Calatrava, Martín Pérez de Siones, had aggressive tendencies, and he may have been trying to absorb Santiago.38 Given his similar moves against San Julián del Pereiro described in Chapter 1, this explanation is plausible. The pact of 1182 represents a crucial turning point in the early relationship between the two Iberian orders, because it established Santiago on sufficient territorial footing to continue as an independent entity rather than as one of Calatrava’s “conquests.” The businesslike terms of the agreement are mitigated by the proposed motive of establishing peace and love between the orders, the prospects of which were about to improve.39 In that same year, Calatrava’s Master Martín Pérez de Siones lost his office, apparently for his cruelty to prisoners.40 This event was also undoubtedly a factor in the easing of tensions between the two orders.

1188

Six years later, at the curia regis held at Carrión, the masters of Calatrava and Santiago, accompanied by other brothers, met again to form a pact. Here the reference to past quarrels is more explicit, implying that the previous agreement had not been entirely successful in settling their disputes, even if hostile takeovers were a thing of the past.41 One issue the orders probably had in mind was Calatrava’s possession of the village of Algarga, located on the Tagus River. Santiago claimed that brothers of Calatrava had wrongfully seized it and placed a boat along the river to collect tolls.42 While this new pact of 1188 was supposed to end the orders’ existing quarrels, Alfonso VIII had to order the boat removed in 1204, and the issue resurfaced again later.43 Rather than deal with specifics, however, the hermandad simply provides for the resolution of future problems. A committee of ten brothers was to be chosen, five from each order, to adjudicate them.44 If the committee were to find a brother guilty of an offense, he was to present himself before the other order’s chapter and make satisfaction.45 The two orders were not to accept transfers from each other, but rather see to it that each order retained its own members.46 This document offers the first of several complex arrangements for dispute resolution, all of which involve the appointment of committees. This provision moved the relations between Santiago and Calatrava from a grudging respect for each other’s independence to a mutual understanding of the need for cooperation. They may have concluded that, with the frontier in peril and the Iberian monarchs in disunity, their efforts were best spent opposing the Muslims instead of each other. It has also been suggested that the orders’ similarly conflictive relationships with the archbishop of Toledo pushed them closer together.47 The year after this pact was signed, one Rodrigo Rodríguez donated the castle of Bogas to both orders to share between them, which may have been a sign of their new friendship.48

1202

Alcántara, with its later foundation and militarization, did not enter into the first of its pacts until 1202. The masters of Santiago and San Julián del Pereiro met at Zamora to sign an agreement for mutual assistance and the division of spoils.49 The orders pledge to help each other against everyone else, except the king of León.50 His privileged status probably reflects both the circumstances of the moment and the orders’ reliance on his leadership and favor. Alfonso IX had recently been excommunicated and made the target of a papal crusade because of his aggression against Castile, following the defeat at Alarcos.51 The orders may have felt pressure to take up arms against Alfonso and wanted to avoid doing so. San Julián’s territorial base was limited to León and therefore the order was very dependent on the king. The pact also says that if both orders should fight in the royal host against the Moors, the division of spoils would be equal between them, regardless of how many brothers of each order participated.52 If the Moors attacked one of their towns or castles, both orders were to assist in its defense. The document ends with a revealing statement: “And let us consider ourselves brothers in all things, for so it is, as we have the religious habit and we have cut our long hair for the service of God, and so we promise and swear it.”53 Here again are echoes of De laude and the orders’ own rules and statutes regarding the rejection of knightly vanities.54 This statement not only underscores the importance of habit and dress discussed in Chapter 2 but also gives some insight into the orders’ understanding of a shared religious vocation. The fact that this is the first hermandad written in Castilian, when the frequent use of the vernacular in royal documents was still some years away, is further evidence that this statement reflects the orders’ self-perception.

Between 1206 and 1210

Sometime between 1206 and 1210, Santiago and Calatrava signed another pact.55 Both orders had survived, in Calatrava’s case just barely, the humiliating disaster of Alarcos and were trying to reestablish themselves amid continued Almohad aggression and quarrels between Christian monarchs.56 The agreement contains the first specific penalties for failure to maintain good relations and hospitality. A brother guilty of offending a member of the other order was to present himself before its chapter.57 If found guilty, the brother was to carry out a fast of bread and water on Mondays, Wednesdays, and Fridays, and endure the loss of horse, arms, and rank (if he was a knight) for one year.58 A brother who failed to extend hospitality to another was to be punished with a barefoot journey to the other order’s commandery while carrying his provisions around his neck.59 The specific destinations for the journey are also mentioned. Brothers of Calatrava should go to Uclés, and brothers of Santiago to Maqueda or Zorita, depending on the proximity of their own house.60 The trajectory of the relationship between the two orders is manifest here: from hostility and suspicion to tentative efforts at resolving disputes, to open affirmation of hospitality. The emphasis on penance suggests, of course, that there was resistance. But it also demonstrates a sharing of penitential regimes, especially the loss of horse and arms, which was a particularly humiliating punishment.

1221

The next agreement, from 1221, represents a major advance in cooperation between Calatrava and Santiago.61 By this time, the Almohad threat had significantly diminished, and the kings of León and Castile were pressing the offensive. The 1220s mark the beginning of a transitional stage in the consolidation of the orders’ lordships and network of commanderies, and this shift in institutional consciousness is evident here.62 The language is more elegant than previous documents and includes a lengthy preamble expressing the masters’ desire to establish “unity of brotherhood” on account of the “spiritual friendship” between them.63 The agreement first stipulates that the orders help each other when one of them makes war upon the Moors and that they must consult each other before signing treaties.64 If, in spite of an existing royal treaty, the Moors should attack one of the orders, the other must come to its defense.65 They agreed to honor each other’s peace agreements with Muslims and municipalities. The orders were to march together in battle or on raids, unless the king ordered them otherwise. If the master of one order were to be present in battle and the other not, the brothers of both orders were to agree to obey the one, or in the absence of any master, both would obey any commander present.66 If one order were to suffer some offense, such as the loss of property, at the hands of a third party, the other order must come to its aid against the offenders. Twice this section is punctuated with the statement, repeated numerous times in the agreement, “that they may be seen to be brothers of one order.”67

The next provision deals with visits. When the master of one order visited the other, the host brothers were to obey him as if he were their own master, and likewise with commanders.68 The orders promised equal division of spoils taken from the Moors, regardless of how many members of each participated in battle.69 When passing through each other’s territory, they were to follow the other’s commander as a leader and guide. In the case of unspecified scandals arising, the masters were each to choose three brothers to form a committee to settle the matter. This power of appointment would pass to the grand commander if the masters were unavailable. A yearlong, biweekly fast was imposed on any commander who handled this responsibility in a negligent manner. Stricter punishments were meted out to those brethren who violated any of the foregoing provisions. A brother who was disobedient to a commander was to be stripped of his habit and thrown out of the order.70 Violations of hospitality earn the offender a barefoot pilgrimage to the offended order’s headquarters for a biweekly, six-month fast, after which time he was allowed to return to his own house. With respect to more explicitly spiritual concerns, the agreement declares that both orders would offer three Masses a year for each other’s deceased members and that general chapter meetings would offer a missa general for the same intention.71

Santiago and Calatrava had by then acquired sufficient security, territorial basis, and institutional development to think in more systematic terms and attempt to create norms of interaction and cooperation. This is the first period, incidentally, when evidence for regular general chapter meetings emerges, which would make possible the stipulated celebration of Masses and addressing of grievances.72 The concept of being brothers of one order is manifestly the driving concern behind the many terms of the agreement, and it is of sufficient importance to warrant the same kind of penances imposed for breaking rules of internal discipline. The will to act together even against royal prerogative likewise indicates the strength of sentiment behind this agreement.

1224

Three years later, in 1224, another pact was signed that included not only Calatrava and Santiago but also the Hospital and the Temple.73 Ayala Martínez places this agreement within the emerging political discourse of Fernando III, in which the Kingdom of Castile-León was beginning to decouple itself from purely dynastic interests to become an entity in itself. The “firm political pact” established between the king and the orders was part of this project.74 Aside from the larger political issues at stake, there was need to restore harmony at this moment, for Santiago had lodged a series of complaints with the pope against the Hospital and Temple for taking its lands in Galicia, León, and Palencia.75 Brothers’ illicit transfers were also a problem, even if it receives no explicit mention, for in 1220 Honorius III had to tell the Hospital to stop receiving brothers of Calatrava.76 Santiago and Calatrava had numerous disputes over property in 1223, indicating that the hermandad of 1221 had not been entirely successful.77 The four orders’ purpose in drafting the new pact, written in Latin, is stated at the end of the document: “for the service of God and the king’s honor and for the profit and progress of Christendom,” and “so that between us there might be a bond of greater love.”78 Here again is consciousness of a common mission and shared religious vocation, this time including both universal and Iberian orders.

The pact’s specific terms, however, are concerned with just two aspects of the orders’ relations: cooperation in battle and the adjudication of disputes. The orders pledge to always assist each other against the Saracens, the “enemies of the cross of Christ.”79 They also emphasize, echoing the 1178 pact, the importance of remaining together in the royal host on raids or campaigns, if it were to please the king.80 The provisions concerning the settlement of disputes are more convoluted. The pact stipulates that each order was to appoint three brothers, as needed, to form a committee of twelve with full authority to settle issues that may arise between them.81 The committee of twelve was given the authority to correct any erring member of any of the four orders. If the offender remained obstinate, the committee could denounce him before the pope, the king, and anyone else.82 Three members of the committee were supposed to establish the time and place for meetings. If anyone failed to attend, he was to suffer the same penalty as if he had disobeyed his own master, even unto corporal punishment.83 The procedures for actually resolving a dispute are a bit confusing. One clause clearly states that the decision of the majority would be conclusive, and in the case of a deadlock the committee was to defer to a wise and discreet man.84 There are other clauses, however, that suggest that the agreement of a few members of the committee is enough, so long as the others do not object. If any of the twelve should die or be permanently unable to attend, a new member could be elected in his stead. The most provocative clause of the agreement states that if any of the masters or the Hospital’s prior (who was the military leader of its brethren in the peninsula, rather than a cleric as in the Iberian orders) should err, they could be accused before their elders. Failing that, they should be denounced before the pope.85

The terms concerning cooperation in battle are hardly innovative and make sense within the context of the period’s frequent and successful military campaigns. The means for resolving hypothetical disputes are another matter altogether. They are ambiguous, convoluted, and cumbersome—and if put into effect, they would have seriously compromised the governing authority and duties of the highest officials in all four orders. It stretches the imagination to believe that these men would have submitted themselves to the correction of such committees, but that is precisely what the agreement says. Perhaps the orders wanted to make a generous statement of mutual collaboration, even if they had little expectation that these particular means would be put into effect.

1243

The so-called Great Reconquest was in full swing during the two decades that separate the pact of 1224 from the next one. Santiago and Calatrava, swollen with new acquisitions of land, found cause to amplify the provisions of their hermandad of 1221 with an addendum written in 1243. Their hope was to make the original pact “stronger for all time.”86 The number of Masses to be said for deceased brethren increased from three to six. In the case of brothers who were expelled from their own order for disobedience, the members of the other order were to plead on the brothers’ behalf and try to make amends for whatever offense they had caused.87 The agreement also envisions a scenario in which the masters of each order were to plead personally on behalf of an expelled brother, although the language is too murky to understand precisely what is meant. At the very least, the agreement intends deliberate mutual action to return brothers to their own communities.88 In keeping with this theme, both orders were to exchange their own prisoners of war for any brother held captive by the Moors.89 If a brother were to become sick while at the house of the other order, he was to be cared for with much honor and love. If he died, his body was to be buried in the nearest cemetery belonging to either one.90

The orders also commit themselves to further military and political cooperation. Besides fighting side by side in battle, they agreed to protect each other’s standards and to obey each other’s masters and commanders in the field.91 All brothers were to offer their horses to any superior of either order if he lost his horse while fighting.92 A system of exchanging mounts was also established so that brethren could obtain a fresh horse at any house.93 The orders pledge to help each other in everything, before the king’s court or anywhere else, especially concerning the defense of property. In the case that Santiago or Calatrava had procurators in the Roman Curia or royal court, they were to work for the benefit of both orders.94 Economic concerns are also addressed. The orders agreed not to steal livestock from each other, to provide documentation for their flocks when passing through each other’s lands, and to defend each other’s animals as if they were their own.95 They also agreed to assist each other in the collection of tolls at Zorita and Alfariella, held by Calatrava and Santiago, respectively. No ferries on the Tagus River were to be maintained, because they reduced revenues from other toll stations.96 This was meant to be a final resolution to the problem of the boat at Algarga, which had vexed both parties since the end of the twelfth century. The orders agreed not to collect tolls or other taxes from each other and to share pasture lands.97 The punishment of a six-month fast for violators is repeated, and the orders were to send two brothers to each other’s general chapter meetings with bills of complaints, so that disputes might be resolved.98 The final provision makes the agreement binding throughout Castile, León, Portugal, and Aragon. The text was supposed to be read aloud at every chapter meeting, so that no one could claim ignorance of its terms.99 The orders offered the blessing of Jesus Christ and his Mother Mary to those who kept the hermandad.100

This amendment of 1243 represents the high-water mark of the hermandades between Santiago and Calatrava, as well as the height of their participation in the Reconquest.101 The range of collaborative efforts and overtures at mutual assistance is extensive, touching nearly every aspect of the orders’ life and mission. More important, the documents give evidence of learning from experience and of building on previous agreements. That the pact of 1221 was amended rather than replaced shows a desire to maintain the continuity of past agreements and to expand them further.

1283, 1284

Between 1243 and 1283, when the next extant pact appeared, the Kingdom of Castile, and the military orders with it, passed through many vicissitudes. The Reconquest essentially came to a halt, but the frontier remained threatened, and in 1280 Santiago suffered its disastrous loss at Moclín. Most of the military brethren had joined the Infante Sancho in his rebellion against Alfonso X in 1282. The death of the Learned King is sandwiched between two pacts involving the Hospital and Santiago, dating from September 1283 and November 1284, respectively. The agreements, however, do not allude to the turbulence of the realm but rather to specific contentions between the two parties.102 Both agreements, in fact, address the same concerns, except that the first one tells more specifically that illicit transfers between the orders were causing not only harm to the brothers’ souls but also mutual loss of horses and arms.103 In both agreements, the transfer of brethren was prohibited without permission from the “prelates” in charge of each order.104 Boundaries between the orders’ respective lordships are an issue as well, for one commander from each order was given the responsibility of settling the matter. If the commanders were unable to do so, a “good man” from Santiago or the Hospital would be brought in to mediate.105 If this fails, and further mediation is impossible, the order responsible for the problem must pay fifteen hundred marks of silver, without possibility of appeal to any other power.106 The pact of 1284 makes reference to previous divisions of territory and says that they require confirmation from the king.107 The clause about mutual defense, however, is unique. The brethren of Santiago promised to obey the prior of the Hospital as they would obey their own master. The 1283 agreement contains a reciprocal obligation from the Hospital, whereas the one from 1284 does not. Both orders, furthermore, stated clearly the limitations of their mutual assistance. Santiago said that it would not take action against Calatrava on account of its hermandad with that order, whereas the Hospital said the same with respect to the Temple.108

This is the first clear statement of a hierarchy of relationships among the orders, which is only implicit in the other agreements. The hermandad between the Temple and the Hospital to which this pact refers may have been an agreement from the late twelfth century that settled certain disputes between the two orders and established committees for addressing future ones.109 The Hospital considered its relationship to the Temple, the scope of which far exceeded the Iberian Peninsula, more important than its relationship to Santiago. Likewise, Calatrava and Santiago, from the frequency and content of their pacts, were closer to each other than to anyone else. This underscores the point that not all pacts were of equal importance for the parties that entered into them.110

1313 and 1318

The political situation in Castile did not witness great improvement in subsequent decades, and the final hermandades date from the royal minority of Alfonso XI. They concern Santiago, Calatrava, and Alcántara, and they are listed here together because the two agreements, one from 1313 and the other from 1318, are virtually identical.111 They no longer reflect the crusading spirit of the earlier period but rather the factionalism of the Late Middle Ages.112 The royal minority, which did not end until 1325, witnessed considerable instability and jockeying for position among the nobility.113 Nearly every clause of these pacts emphasizes the orders’ commitment of loyal service to King Alfonso.114 In addition, the orders pledged to act together in seeking his favor, whether from him directly or through his tutor. They promised to assist each other against anyone who took action against any one of them, particularly in defense of a castle, whether against Moors or Christians.115 If a brother should take control of a fortress and hold it against the authority of his master, all the orders would turn against the rebellious brother so that the master might recover his castle.116 Such an act of revolt had in fact happened on at least two occasions in the Order of Santiago, which incidents were recorded in documents of 1299 and 1311.117 The orders likewise agreed to return any fugitive brothers who might have sought to transfer to another community. This had been a point of contention despite previous hermandades. In 1312, Calatrava complained to the pope that Santiago had received one of its members, Pedro Suárez, without permission, and in the same year, some brothers of Calatrava had entered Alcántara on account of “grave injuries” suffered at their master’s hands.118

Making amends remains a concern of these early fourteenth-century pacts. If a brother of one order made an offense against another, he was to travel to the latter’s headquarters to fulfill his penance. Members of Calatrava were to travel to Uclés in the case of Santiago, whereas members of Alcántara were to Mérida for the same purpose. There was no mention of any particular penance to be observed (e.g., going barefoot), but otherwise the terms are similar to the pact of 1206 X 1210. Indeed, the parties stated their intent to renew rather than amend any previous agreements, by which it might be understood that the penances stipulated earlier still applied.119 If any order had a grievance against another, the help of all the masters was to be sought, or if the masters were not present, the grand commanders. This pact ends with an anathema against noncompliance. Failure to fulfill its terms cannot be excused on any grounds or by the testimony of anyone, neither the king nor any other lord.120 The fact that this agreement was signed twice, nearly unchanged, within a period of five years, indicates the turbulence of the kingdom.121 Problems of internal discipline had produced a change of officers, which probably compelled the orders to renew their mutual commitment so quickly.

Common Aspects

Thus far there has been an exposition of the pacts and the historical circumstances in which they emerged. These documents, prima facie, indicate considerable collaborative efforts and consciousness of a common religious vocation, especially between the orders of Santiago and Calatrava. The range of the terms is wide, but they revolve around several main concerns: joint action in battle and equal division of its spoils; the extension of hospitality to one another, backed up in some cases by considerable penalties for failure to do so; joint negotiation of relations with other groups, such as kings and popes; and procedures for the resolution of disputes. The agreements between Santiago and Calatrava follow a distinct trajectory through various stages, from the early conflicts to hospitality to extensive collaboration, which peaked around the middle of the thirteenth century. One notable aspect of all the pacts is the predominance of temporal concerns. Apart from the agreements of 1221 and 1243, with their stipulation of Masses, there is little mention of specifically spiritual exchanges between the orders. This can be explained by their materialism, understood in a neutral rather than a pejorative sense. Exchanges of fasting, prayer, and abstinence were less likely to be offered as signs of fraternity between men whose spirituality was characterized less by traditional monastic asceticism and more by action. Ruiz Jusué claims that temporal concerns followed as a logical consequence of spiritual ones.122 Perhaps the connection can be taken a step further for the military orders: temporal concerns were loaded with spiritual significance. Acts such as marching together or dividing spoils equally were authentic expressions of spiritual fraternity within the common framework of ecclesiastical knighthood that transcended the limits of each individual religious order.

THE HERMANDADES IN THE LIFE OF THE ORDERS

Cooperation is linked to conflict, meaning that the hermandades are indicators of both. The pacts must be examined within the larger context of relations between the orders to see how well they reflect reality. Is there evidence that the terms of these agreements were ever put into practice? The disappointing reality is that, for a great many of the prescribed forms of cooperation, there is virtually no extant evidence. Although the loss of source material may be part of the explanation, often enough the activities themselves were not the kind that usually left a record. It is unknown, for example, if Calatrava and Santiago actually celebrated Masses for each other at their general chapter meetings. The liturgical sources for the orders are not very good to begin with, and no member of Calatrava is mentioned in the Kalendario de Uclés. The orders’ promise to say the Masses may indicate that it was actually done, at least on some occasions, but there is no way to corroborate that claim. Nor is there any sign of whether the specific guidelines for hospitality, or their corresponding punishments, were observed. Some questions, therefore, must be left unanswered. Having said that, the sources do provide some insight into how the hermandades were implemented.

Aside from the pacts themselves, other documents state that cooperation ought to be a general principle of action, although this is more pronounced among the universal orders. “Although the Templars and Hospitallers have frequently been portrayed as rivals, in fact instances of cooperation are more numerous than those of conflict. This relationship is built into the Rule.”123 Their pact of 1179 was noted already. There are many examples of Templar and Hospital cooperation in Occitania during the twelfth and thirteenth centuries, especially when others attacked their financial privileges.124 In England, when the London Temple celebrated the completion of its choir, the Hospital threw the banquet.125 In the late thirteenth century, superiors of the Temple and Hospital ordered their subordinates in Aragon to bring their quarrels to an end, because there ought always to be peace between the two, and to avoid giving scandal and cause for murmuring among other orders.126 The thirteenth-century Rule of Santiago enjoins reverence for all the prelates of the Church, singling out the Temple and the Hospital.127 The institutional relationship between Calatrava and Alcántara, despite its many problems, was itself a form of cooperation. Beyond the level of general principles, the military orders found concrete ways to work together.

Military Collaboration

Participation in the same campaigns provided plenty of opportunity for the joint activity that the pacts stipulate. Jiménez de Rada says that the military orders fought in the same line at the Battle of Las Navas de Tolosa.128 Santiago, the Temple, and the Hospital joined Flemish crusaders in the conquest of Alcácer do Sal in 1217, receiving praise from the bishops for their decisive intervention.129 Fernando III made effective use of the orders in his Andalusian campaigns of 1224 and 1225.130 Santiago and Alcántara fought together in the conquest of Medellín in 1233 and Santa Cruz de la Sierra in 1234.131 The masters of Santiago and Calatrava joined each other against Don Juan Manuel in 1334.132 Given the relative lack of detail in the chronicle accounts about the orders’ battlefield actions, it is not surprising that there is little evidence as to whether the brothers of different orders actually obeyed one another’s leaders. Rades y Andrada says that the brothers of Santiago, when their Master Garcí Fernández was too old to lead them, followed the master of Calatrava into battle. Although he claims that this practice of mutual obedience was common among the orders, it seems likely that his claim is based on the very existence of the pacts.133 There is practically no evidence about whether the division of spoils, sharing of mounts, or other battle provisions of the hermandades were put into effect. The orders’ rights to land and spoil obtained through conquest were regulated by the monarchs, and it is likely that they were more beholden to kings than to each other in this regard.134 These aspects of cooperation are inconclusive, for only the mere fact of common participation in campaigns is beyond dispute.

Islam was by no means the military orders’ only common enemy, and the evidence suggests that they needed mutual assistance against fellow Christians. The brethren had countless conflicts with other groups in society, including some that turned violent. The monastery of Sabardos was taken from Santiago by force.135 Gregory IX ordered the excommunication of Pedro Miguel Molendo and some other residents of Vermudo in the diocese of Zamora for having shed the blood of clerics and brethren of Santiago, taken their goods, and burned down their forest.136 Zamora was apparently a dangerous place for Santiago during the early years of Gregory IX’s pontificate, for in 1232 he issued a bull against some laymen in the town of Pennagosent for shedding the blood of priests and brothers.137 A group of Valencians was condemned to lose half of its properties in 1283 after it had invaded a castle belonging to Calatrava and killed people.138 Santiago complained to the pope about the usurpation of its property by men of Castrotorafe and about alias graves et iniuriosi eis plurimum existentes, or other outstanding grievances.139 Most disputes concerned property and were less violent, but they could still be bitter and protracted. Both Santiago and Calatrava experienced long-standing and well-documented problems with the archbishop of Toledo.140 The orders frequently tried to make Iberian prelates respect their privileges, whether by direct appeal or through royal or papal assistance.141 Sometimes they had to contend with the predations of the monarchs themselves. On one occasion, Innocent III ordered Alfonso of León to return Santiago’s usurped properties.142 There are countless lesser examples as well. Santiago and the Cistercian abbey of Ursaria fought over property claims in 1222. A subdeacon of Segovia named Vincent was accused of stealing some of Santiago’s properties in the same year.143 Rarely in any of these circumstances, however, is there concrete evidence that the orders enlisted one another’s support. It seems that Santiago, Calatrava, and Alcántara were mostly left to fight their own battles with other Iberian Christians.

These outside powers, nevertheless, tended to view the military orders as a group and named them together in sources. The municipal council and archdean of Calatrava complained to their bishop in 1181 about the abuse of ecclesiastical rights by the Orders of Santiago and Calatrava, recommending recourse to papal authority to rectify the problem.144 The bishop of Salamanca protested in 1191 the invasion of his churches by the Hospital and the fratres de Spata (Santiago).145 The Temple, the Hospital, and the Order of Santiago were involved in a joint dispute with the archbishop of Compostela over the revenues known as the vota Sancti Jacobi at the beginning of the thirteenth century.146 The papal legate excommunicated the brethren of Santiago, Calatrava, Alcántara, and the Hospital together for their failure to pay certain fees; in 1275, Gregory X lifted this sentence on all the orders simultaneously.147 In 1236, Fernando III gave some of Santiago’s possessions to the municipal government of Anduxarto while granting the same compensation to the order that he had previously granted to Calatrava and the Hospital in similar transactions.148 The pope told the Temple, Hospital, Calatrava, and Santiago to assist Alfonso Téllez together in the defense of his castle of Albuquerque.149 Alfonso X named the military orders as a group when he ordered that they each charge tolls in only one place throughout their territories.150 In 1285, when King Pedro of Aragon was facing invasion by French troops, he called upon the Hospital, Temple, Santiago, and Calatrava jointly to assist him.151 Pope Martin IV informed the three Iberian orders as well as the Temple and the Hospital of the rebellion against Alfonso X in a single letter.152 This perspective tended to reinforce a common identity among the military orders. The oft-repeated phrase “so that they may be brothers of one order,” found in the pacts between Santiago and Calatrava, reflected both their self-understanding and the opinion of others.

Dispute Resolution

The adjudication of disputes is a major aspect of all the hermandades, with the provisions for establishing committees being particularly prominent. There is, however, no evidence outside of the documents themselves of these committees ever being formed. Although this is hardly proof that they never existed, it points to the likelihood that disputes were handled on an ad hoc basis and that proposed “systems” were not very practical. The proximity of the orders’ lordships in lower Castile and Andalusia produced disputes as well as agreements for the delineation of boundaries, which were sometimes renewed or clarified with the passage of time. In 1240, Santiago and Alcántara agreed to a partition of boundaries between Hornachos and Reina, and between Magacela and Benquerencia, respectively.153 It was renewed in 1254 and witnessed by a brother of Calatrava.154 The Hospital likewise made agreements over division of boundaries with Calatrava in 1232 and with Santiago in 1237.155 Somewhat later, in 1271, Santiago and the Temple settled their boundaries as well.156 Although these documents are notably different from the pacts analyzed earlier, they could entail additional forms of cooperation. Calatrava and the Hospital, for example, agreed to share certain pasture lands.157 These agreements were evidently not the product of committee work but rather were solutions devised by those parties most aware of practical realities.

There are additional instances of the military orders seeking one another’s assistance to arbitrate disputes or confirm agreements. Alexander IV commissioned a knight of Alcántara to bring about the restitution of Calatrava’s goods that had been usurped.158 The masters of Alcántara and the Temple once agreed to entrust the resolution of a property dispute to Pelayo Pérez Correa.159 Sancho, son of the Infante Pedro, and the Order of Calatrava disputed the possession of the castle of Cabra in 1305. They chose Gonzalo Pérez Gallego, master of Alcántara, and Juan Alfonso, Sancho’s mayordomo (one of the main officials in the royal household), to act as arbiters.160 In 1315, the Hospital enlisted a brother of Alcántara named Gonzalo Méndez to witness an exchange of lands with Teresa Pérez.161 The archdean of Calatrava received several papal commissions in 1312 to settle problems that Santiago’s ransom hospital faced in the town of Cuenca. These are intermediate cases, because although the archdean was not a member of the Order of Calatrava, he was nevertheless on intimate terms with it. In one instance, Santiago and a charitable confraternity in the town disputed ownership of some mills on the Júcar River; in another, a knight named Pedro Martín took over a house belonging to the order.162 The most dramatic incident was when several laymen broke down the hospital’s doors and stole church ornaments and other goods. The pope told the archdean to pronounce them excommunicated for their sacrilege.163

At the same time, the military orders frequently demonstrated an inability to resolve disputes on their own. These persisted in spite of existing hermandades and sometimes led to the signing of new ones. The Holy See frequently appointed judges, usually secular clergy, to adjudicate their problems. The most serious instances concerned Alcántara and the Temple, as will be explained later, but there are other examples as well. It was not until 1243 that Santiago and Calatrava resolved the dispute over boats on the Tagus, after nearly sixty years of attempts. In 1223, Honorius III named the bishop of Toro and other ecclesiastics as judges in a case between Santiago, Calatrava, and Alcántara in which Santiago accused the other two orders of unjustly occupying its property of Monasteruelo.164 The same year witnessed the commissioning of the archbishop of Compostela to make Calatrava return the monastery of Sabardos to Santiago.165 Despite the pact of 1224, Santiago and the Temple continued to quarrel over the possession of Alcañiz, such that the pope had to appoint judges to the case in 1233.166 Gregory IX commissioned the archbishop of Compostela to adjudicate the competing claims over San Pedro Carpio and other villages between Calatrava and the Templars of Monte Albino in 1238.167 Alfonso X, in response to complaints from the offended party, ordered certain nobles and the Hospitallers to respect Alcántara’s right to collect tolls.168 Most of these problems emerged during the decades of the Great Reconquest, when the orders were rapidly acquiring new properties and had to wrangle over the definition of their respective lordships. Once this process was complete, the disputes decreased considerably.

Legal Assistance

Several hermandades enjoin cooperation between the orders’ procurators in royal and ecclesiastical courts. Although Lomax says that there are no known cases of the orders working together at the royal curia, there are other instances of cooperation in legal matters.169 In 1211, King Alfonso heard a case about Santiago’s possession of Santa María de Albarracín in a Hospitaller church near Madrid.170 When Calatrava entered an agreement with the archbishop of Toledo before the royal court in 1245, the master of Alcántara stood as one of its witnesses.171 During the late 1250s, the Cistercian-affiliated military orders enjoyed the favor of a single protector at Rome, known as Juan of Toledo, cardinal priest of St. Lawrence in Lucina. He had been a Cistercian himself, although his reputation was marred by his knowledge of occult practices.172 One chronicler calls him el buen padrino of Alcántara, and the sources indicate that his godfathering extended to the other Cistercian-affiliated orders.173 In 1273, the masters of Calatrava, Alcántara, and Avis named a single procurator, Andres Serra, to represent them in the Roman Curia.174 At one point during its dispute with the Templars, the master of Alcántara failed to appear before judges in Zamora at the appointed time. When he did arrive, some time later, Santiago and Calatrava sent representatives to testify that the three orders had been fighting together against the Muslims on the appointed date.175 On another occasion in 1319, a commander of Santiago and a commander of Alcántara appealed jointly to the Holy See against a mandate to contribute to a papal collection of tithes. The document cites as precedent a previous exemption granted by Clement V to the Hospital, the Temple, Santiago, and Calatrava together.176 It might be inferred that the cardinal protector named in 1311 for Calatrava, Francis of Santa Maria in Cosmedin, advocated for the other Cistercian affiliates, but this is not stated explicitly.177 Likewise, Santiago named a royal procurator in 1263 without specifying that he was to work on behalf of anyone else.178

Sometimes cooperation was manifest in the orders’ governance of their internal affairs. Calatrava and Alcántara jointly issued a population charter in 1219 for two towns near Salamanca that belonged to the latter order.179 Alfonso IX’s donation of Sancti Spiritus of Salamanca to Santiago says that the same municipal law (fuero) given to the aforementioned towns of Alcántara should be used in Sancti Spiritus’s domains as well.180 In 1222, both Calatrava and Alcántara signed a grant to Countess Sancha to hold the monastery of Asmeses for life but stipulated that it remain populated por noso freyre o pro nosa freyra que i morar, and that it return to Calatrava upon the countess’ death.181 The reference to “our brothers and sisters” offers at least the possibility that members of either order might live there. When the master of Avis was looking for a sinecure for his son Martín Gil in 1267, Alcántara offered the revenues of the commandery of Valhelhas in exchange for one thousand maravedíes.182 After King Dinis of Portugal donated the church of Santa María de Sea to Alcántara, its master, Gonzalo Pérez, entrusted the nomination of a pastor to the master of Avis, Lorenzo Alfonso, in 1309. The master of Alcántara explained that he did so on account of the great friendship between the two men.183

Transfers

The transfer of military brethren from one order to another is a major concern of the pacts. In theory, it was permissible only to transfer from a laxer to a stricter order. A few dissenting voices notwithstanding, the military orders were generally considered the least strict religious communities, and among them, Santiago was regarded as the laxest.184 Yet this was by no means a hard-and-fast rule. The hermandad of 1243 indicates transfers going both ways between Santiago and Calatrava, and Calatrava’s difiniciones envision “lateral” transfers to orders of equal severity.185 In 1179, the pope forbade brothers of Santiago who wanted a more rigorous life to transfer elsewhere, saying that there were opportunities for stricter observance within the order itself.186 In 1182, the papal prohibition was modified to give the final decision to the master.187 Papal views fluctuated over time about whether transfers required permission from the masters, but the military orders’ leadership opposed a blanket freedom.188 Count Rodrigo Álvarez, who left Santiago to found the Order of Mountjoy, subsequently encountered difficulties of his own. Pope Alexander III, in a bull of 1180, confirmed Mountjoy’s legitimate possessions but told Rodrigo that he must restore any lands or goods that had belonged to his former order.189 Later, there was a series of disputes over leadership and property involving the Temple, and numerous attempts were made to amalgamate Mountjoy into this order, which ultimately succeeded.190 In 1286, Pope Honorius asked the Hospital to receive a brother of Santiago.191 No particular reason for the transfer was given, but it clearly went against their hermandad of just two years earlier. In other cases, more explicit information is available. There is one instance of a brother of Santiago going to the Temple because of the many enemies he had in his own order.192 Likewise, the bishop of Tusculum allowed two knights and one cleric to leave Calatrava for Alcántara in 1312, on account of a conflict with the master.193 Illicit transfers must have been a greater problem, as shown by the many warnings against the practice and the many efforts to bring brethren back into their original communities.194 Yet these transfers indicate that discontented brothers expected to live the same basic vocation in another military order, despite their differences of tradition and observance.

Systemic Conflicts

The hermandades were instruments that the orders applied, with some measure of success, to resolve conflict and promote cooperation. At the same time, there were two problems in their relationships that became systemic. The first was the long-standing enmity and strife between Alcántara and the Temple. Although many of the particulars are obscure, the dispute began over the possession of Ronda, which had been given to the Order of Trujillo in 1188, against the Temple’s opposition.195 After the battle of Alarcos, Trujillo’s rights in Ronda, but not the lordship of the place itself, were given to Calatrava in compensation for its losses.196 Torres y Tapia thinks that Ronda came under the Temple’s control around 1207, but Martínez Diez dates it to 1221 and the breakup of the Castilian branch of Mountjoy.197 Alcántara and the Temple arrived at property settlements, which were mediated by Alfonso IX, in 1211 and 1220, although they did not include the expressions of fraternity or exchange of benefits that characterize the hermandades.198 There was no love lost between the two orders as they fought over Ronda. Although Alcántara had a clear claim, the Templars were reluctant to give back the property because of the increase in value that it had enjoyed, since its total head of sheep had risen from twenty thousand to forty thousand.199 In 1235, Alcántara complained to the pope about the Temple’s unjust seizure of goods in the area.200 Rome seems to have been inclined toward Alcántara’s claim, since in 1243 some Templars were excommunicated for their intransigence in keeping Ronda.201 Aside from the competing claims over this property, the orders also quarreled over the possession of Portezuelo and Santibáñez, and the boundaries between the territories of Benquerencia (Alcántara) and Capilla and Almorchón (Temple).202 They commissioned the resolution of the dispute to the master of Santiago sometime around 1250, but it took royal intervention in 1253 to settle it.203 This did not bring their troubles to a close, as both parties appeared before the king again in 1257, where Alcántara was accused of very serious offenses: murder and kidnapping at Salvatierra, theft and destruction of property at various locations, and armed invasion and murder at the Templar castle of Cabezón, among other things.204 The master of Alcántara claimed grievances of his own, although they were not presented in writing. The king ordered an investigation. Though its outcome is unknown, it is likely that Alcántara won and ended up with possession of Ronda.205 The sources go quiet again until the time of the Temple’s suppression, when some of its brothers allegedly took control of the bridge of Alcántara and held it under arms. Torres y Tapia cites sources that claim this was an act of desperation by an order on the brink of elimination.206 After three months, Alcántara reclaimed the bridge with the help of Plasencia and Cáceres.207 Martínez Diez has shown this story to be only partly true. The Temple did indeed acquire the bridge, but earlier, around 1295, and by some other means than armed assault.208

The problems between Alcántara and the Temple spilled over into the other great dispute involving the military orders: the destination of Templar properties after the order’s dissolution at the Council of Vienne.209 The pope had reserved to his own discretion the decision regarding certain kingdoms, including the Iberian domains.210 After considerable wrangling, it was decided that two new military orders would be created from the Templar properties. These were the Order of Montesa in Aragon and the Order of Christ in Portugal.211 That left Castile-León, where the Hospital was the intended recipient, according to a bull of 1319.212 Yet the Iberian orders were exceedingly obstinate in refusing to hand over the properties. Alcántara, which had coveted Almorchón, Garlitos, and Capilla for years, purchased them from Fernando IV in 1309 for 130,000 maravedíes.213 The sale was supposedly conditional upon the ultimate fate of the Temple and papal approval of the transfer, but the king would not have been enthusiastic about losing the money. Meanwhile, the properties passed into the hands of Calatrava, thanks to a complicated loan arrangement.214 The pope ordered restitution of former Templar properties to the Hospital in 1319 under pain of excommunication, but Calatrava and Alcántara, employing all manner of devices and sophistry, refused to hand them over.215 When the pope made his will known once more the following year, dismissing all excuses, the orders remained obstinate. Calatrava even returned the castles to Alcántara instead of to the Hospital. This resulted in the excommunication of the two masters, which was not lifted, at least from Alcántara, until 1335.216 The pope enlisted the help of María de Molina and numerous ecclesiastics in trying to recover the properties, but to little avail.217 In the end, very few holdings were returned to the Hospital, with the Crown, the Iberian orders, and the nobility as the primary beneficiaries.218 Property disputes were usually problematic, of course, but the behavior of the Iberian orders suggests that they no longer felt any strong ties to the Hospital. Nearly forty years had passed since the last hermandad between them.219 Many factors, including processes of nationalization and secularization, as well as the fate of the Temple, may have cooled their relations. But cooperation among the Iberian orders, by contrast, was alive and well, as shown by their common efforts to stonewall restitution of the properties.

The practical achievements of the hermandades appear rather limited. Evidence is often lacking, and for every instance of concrete cooperation there are as many of conflict. The examples here of systemic discord show that, in their relations with one another, the military orders, despite the best of intentions, were no different from other medieval institutions in coveting their neighbors’ goods. Yet the uniqueness and importance of the pacts is not to be found solely in their practical results but also in the fact that they were signed at all. This study has argued that the orders shared common lineaments of the military-religious vocation. The pacts demonstrate the orders’ recognition of this fact and represent an effort to articulate it. Whatever their quarrels, the orders understood that they had much more in common with one another than with anyone else. Even if there were considerable practical difficulties in carrying out their agreements, the willingness to make them in the first place is itself significant. The absence of pacts between Alcántara and the Temple is not accidental. Their differences were too deeply entrenched to even consider the possibility of lasting friendship.

Other Agreements

These realities are thrown into sharper relief when one considers the infrequency with which similar agreements were made with other kinds of religious institutions. The pacts with the archbishop of Compostela and the militia of Ávila, signed when the Order of Santiago was still in its infancy, have been discussed in Chapter 1. Aside from these and the political hermandades formed during the rebellion of Sancho, which represent a special case, there are just a handful of other examples. This is surprising given how often the orders found themselves in disputes with ecclesiastics, secular lords, towns, and others. Written agreements were often used to bring these quarrels to an end, but there is almost never any mention of fraternity or exchange in the hermandades.220 The best-known pact between a military order and another religious community dates from 1224–1225, when the prior of Santiago took refuge from Uclés at the Castilian monastery of San Pedro de Arlanza. This house had been turned over to Peter the Venerable of Cluny in 1142, as part of a larger agreement to end the monarchy’s enormous annual subsidy to the Burgundian abbey.221 The prior of Uclés established a friendship with these monks, and a hermandad was signed to cement it.222 The monks of San Pedro promised to celebrate Mass on Monday of the third week of Lent for all the deceased priors of Uclés, and on the following day to do the same for all deceased priests. In return, the clergy of Uclés would do the same for the dead abbots and monks of San Pedro on the same days. The fact that this was the initiative not of a military brother but of a cleric, and one who was then in exile from Uclés, is significant. The primacy of strictly spiritual concerns is explicit, and the military brethren were not evidently included in the stipulated prayers.223

The earliest statutes for Calatrava, issued by the abbot of Morimond, say that the brothers and the monks of San Pedro de Gumiel should pray for each other.224 In a dispute settlement of 1220, Santiago and the town of Ledesma agreed to live in peace and to defend one another’s possessions, but without any exchange of benefits.225 When Alcántara reached an agreement with the abbey of Montederramo concerning some villages in Orsense in 1232, it was agreed that the two communities should always be like brothers. They should jointly possess any additional donations acquired in the villages “as brothers of one order.”226 This language sounds much like the pacts discussed already, but there are no specific pledges of spiritual benefits or mutual defense, nor any additional record of how their relationship developed. At the very end of the period under study, in 1327, a confraternity in Seville called Santa María del Pilar received the master of Santiago as one of its members.227 The offerings of spiritual fraternity are apparently extensive, as the members of the confraternity promise to include the master in their prayers, fasts, charitable works, and indulgences, as well as to assist him militarily by land or sea “until the end of time.” Santa María del Pilar was in fact a military confraternity established in the 1320s to fight against the Moors.228 This agreement does not seem to have included the Order of Santiago as an institution, however, nor is there any mention of a reciprocal offering by the master. There is a hermandad of 1261 in the archives of Uclés between the chapter of Cuenca and Santiago. The archival index refers to an exchange of spiritual benefits between the two parties, but time has not been kind to the document, which is illegible.229 All told, this is a rather thin collection of documents. Considering the military orders’ countless disputes with other groups, and the general lack of fraternal language in the agreements signed to end them, the hermandades acquire greater significance. The prevalence of conflict was the norm; what distinguished the military orders’ relations with one another was their attempt to turn that conflict into friendship.

The last hermandad involving military orders and other powers is a special case, because it was signed by Santiago, Calatrava, and the archbishop of Toledo.230 The occasion for this agreement, signed in 1321, was the discord of Alfonso XI’s minority. Although it might have been considered under the pacts between the military orders, the language of the document suggests another reading. The masters of the two orders present themselves as a single party entering into an agreement with the archbishop, an understanding that he reciprocates.231 The orders promised to “be with” (seer convusco) the archbishop, and he promised to “love” (poner amor convusco) them.232 The terms are notably more restrained than those of any other pacts between Santiago and Calatrava, with only the promise of mutual defense. The document even uses a different word, ayuntamiento, in place of hermandad. The fact that the orders were acting together as a single party, and that they entered into this pact with the archbishop on account of political necessity for narrowly circumscribed ends, underscores the uniqueness of the orders’ relations to one another.

CONCLUSION

The hermandades both represent an ideal vision and demonstrate the real difficulties and conflicts that emerged among the orders. The success of some aspects of these agreements, as has been shown, remains nearly impossible to evaluate for lack of direct evidence. Other issues, such as the adjudication of disputes, did not apparently work in practice the way that they are described in the pacts, but cooperative efforts still met with some success. The acrimonious saga concerning the Temple and Alcántara, and the obstinate wrangling over the destiny of the dissolved order’s properties, were breakdowns of these efforts. Even here, however, there is some sign of greater cohesion among the three Iberian orders, in that they generally worked together better than they did with their universal counterparts. Both the voluntary character and the materialism of the hermandades offer insight into the orders’ spirituality and self-understanding. The pacts relied mostly on goodwill and a sense of brotherhood for their maintenance. Difficult enough to sustain within a single religious order, these qualities became much more challenging when numerous communities were involved, particularly when they occupied the same “niche” within Church and society and competed for the same resources. That the orders attempted to work together at all and achieved any measure of success is a notable accomplishment.

This accomplishment, of course, must be measured according to the standards and priorities of ecclesiastical knighthood. Division of spoils, mutual defense, and cooperation in battle—rather than prayers and fasts—predominate in these pacts, as one might expect from religious men engaged in battle. The shift of mentalité toward the material that Teofilo Ruiz discerns in late-medieval Castilian society was already present in the military orders from the beginning. In one sense, therefore, the actual fulfillment of the hermandades is less important than the state of mind that they reveal. When the military brothers pledged to lay down their lives for their friends, they meant, first and foremost, the defense of Christendom in general. But, at least in their better moments, their “friends” included one another as well.
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Plate 1. The Iberian Reconquest, AD 722–1492

Courtesy of Nick Verelst
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Plate 2. The miraculous conversion of a Moorish woman and her son during a siege by Santiago and Calatrava. Cantigas de Santa María. Biblioteca Nazionale Centrale, MS Banco rari 20, f. 6 r. Florence, Italy

Courtesy of the Ministero dei beni e delle attività culturali e del turismo/Biblioteca Nazionale Centrale, Firenze
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Plate 3. Calatrava la Vieja

Courtesy of David Céspedes Barroso
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Plate 4. Alarcos
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Plate 5. Salvatierra

Courtesy of David Céspedes Barroso
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Plate 6. Calatrava la Nueva

Courtesy of David Céspedes Barroso

[image: ]

Plate 7. Calatrava la Nueva

Courtesy of David Céspedes Barroso
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Plate 8. The seal of Calatrava

Courtesy of David Céspedes Barroso


CONCLUSION

The Templars had been established as a living ideal of Christian chivalry, whose standards had been set with great vividness by Bernard of Clairvaux. . . . But ultimately the Templars were no more likely to be able to maintain such a religious ideal than the secular knighthood actually intended to ride out and search for dragons.1

—Malcolm Barber

By now it is possible to sketch a general picture of ecclesiastical knighthood as instantiated in the Iberian military orders. They owed their existence to the confluence of factors both universal and local: the emergence of crusading and the pursuit of the Reconquest; the foundation and growth of the Temple and the Hospital; the development of Iberian military-religious confraternities; and the desires, interests, and aspirations of knights and monks, kings and popes. Although Brodman’s “military-monastic” and “military-hospitaller” models are helpful for understanding the Iberian orders in terms of their activities, the underlying form of their life as the consecrated exercise of arms was the same. This explains the basic similarities between their common practices and activities, despite their different traditions of religious observance. These traditions left their mark, to be certain. Calatrava and Alcántara drew more heavily on the Benedictine-Cistercian monastic tradition, whereas Santiago was more influenced by the new active spiritual trends of the twelfth century, including forms of life for women. Yet the hesitation of both the Cistercian Order and its military affiliates to articulate their relationship in normative Cistercian terms indicates the operation of ecclesiastical knighthood as a prior form. At the same time, their Cistercian origins and affiliation prevented Calatrava and Alcántara from using the same language of conversion of knighthood that Santiago so unambiguously employed.

Whether Augustinian or Benedictine in inspiration, the religious observances of all three orders were remarkably alike, except that the Cistercian-affiliated orders were more demanding, and their members could not marry. Their prayers were simple and their penances were aimed at knightly vices and the preservation of military discipline. Above all, the orders valued obedience. They never drank from the deep wellsprings of monasticism, nor were they ever meant to. The hegemony of the nonordained military brethren, so anomalous in Catholic religious orders, owed to the priority of the exercise of arms as an organizing principle. Yet the prayer and worship of clergy and sisters, even if they occupied a subordinate role, boosted the orders’ religious profile.

Santiago, Calatrava, and Alcántara shared the same essential mission and purpose: the defense and expansion of Christendom understood as an act of charity, expressed primarily through fighting and secondarily through the care of the sick and the ransoming of captives. Other social groups recognized the merit of this vocation and sought to share in it through donations, ties of confraternity, and direct participation in the orders’ activities. Ransoming and care of the sick were more prominent in Santiago, but Calatrava and perhaps even Alcántara pursued these activities too, though on a more limited scale.

The hermandades demonstrate the orders’ understanding of their shared vocation and spirituality. The effort to identify and pursue common objectives, to share resources and manpower, to assist one another in need, and “to be seen as brothers in all things” are characteristic of these agreements. The Iberian orders were closer to one another than to the universal orders, as indicated by the hermandades of the 1280s and the wrangling over the Templar properties. Although the pacts’ provisions were not always put into effect, they were more than just sweet sentiment, for the orders saw themselves as closer to one another than to any other group in society. The frequency with which brethren transferred from one order to another, though regarded as a problem in the sources, points to a common way of life that transcended the orders’ various traditions and governing norms.

The monarchy’s significant role in the history of Santiago, Calatrava, and Alcántara is a particular feature of ecclesiastical knighthood in Iberia. From the beginning to the end of the period under study, royal prerogative is always present and, in many cases, decisive. Once the period of royal minorities had ended, the fourteenth century witnessed an acceleration and intensification of this process of “nationalization.” This happened not only to the military orders but also to the Church in Castile more generally. In some sense, therefore, the “ecclesiastical” aspect of ecclesiastical knighthood was usually mediated by the monarchy. The orders were doing the work of the Church for the Church, but often according to the king’s notion of what that meant.

These conclusions come with the caveat, however, that the sources I have used in this study make it easier to explain the Iberian orders’ structures of spirituality than how they were understood and filled with content by their members. Even Chapters 3 and 4, which move beyond the normative material, have only partially overcome this problem. I am convinced that the concept of ecclesiastical knighthood is a better way to understand the orders than is “warrior monks” or anything else that has thus far been proposed, but there are still important questions to answer. Perhaps a prosopographical study on the model of Schenk’s Templar Families would yield a better understanding of the spirituality of Santiago, Calatrava, and Alcántara. There is, in any case, a need for more comparative approaches to the orders in their particular contexts.

The basic outline of the military-religious life in Castile began to change during the second half of the thirteenth century, when many factors—such as the slowing of the Reconquest, the political turbulence of the realm, the privatization of property, breakdowns in governance and obedience, reductions in donations and ties of confraternity, diminished ransoming and hospitaller work, and an increasing identification with the lay nobility—eroded the orders’ religious character. The circumstances of the twelfth and thirteenth centuries that had brought them into being and fostered their growth were passing away, and it was necessary for the orders to adjust. The Templars fell afoul of the king of France and were eliminated, whereas the Hospitallers struck out for a new adventure on Rhodes. The Iberian orders, by contrast, reoriented themselves away from the ideals of ecclesiastical knighthood and toward the model of lay Christian knighthood of the Late Middle Ages, in which honor, private possessions, and courtly accoutrements were more conspicuous. The development and elaboration of lay chivalry had caught up with the orders, which had always maintained close ties to their social cradle, the nobility. This process was gradual, as the orders did not abandon their vows entirely until the end of the fifteenth century. Josserand, furthermore, credits them with contributing a stronger Christian profile to the lay Castilian nobility in this latter period.2 Yet even this contribution came at the price of compromising their founding ideals.

Once again, the monarch’s role was crucial. Alfonso XI achieved what his predecessors had failed to do: take control of the orders’ internal life. After 1330, he handed out the lucrative masterships as plums to his loyal supporters, a trend that would continue throughout the fourteenth century. The fifteenth century witnessed, on the one hand, the progressive relaxation of the military orders’ religious observance and, on the other hand, increased monarchical control. The papacy granted to Juan II and Enrique IV direct administration of the orders of Santiago and Alcántara for limited periods, and Calatrava aligned itself for a time with the noble opposition. But the Catholic Monarchs sought and achieved the definitive incorporation of the masterships of all three orders into the Castilian Crown during the 1480s and 1490s. This process, already a fait accompli before 1500, was completed in 1523, when Pope Hadrian granted the perpetual administration of the orders to Charles V. Santiago, Calatrava, and Alcántara survived the Late Middle Ages and into the sixteenth century mainly because the monarchy found them expedient instruments of its will. Was this an inevitable outcome? Speculation is the historian’s idle pastime rather than his craft. One thing is clear, however: the limitations of the brothers’ spiritual formation, as well as the striking anonymity of individuals within the orders, made it exceedingly unlikely that they could have generated successful reform movements. The examples of such movements in Christian history have always combined personal sanctity with an appreciation of the pertinent spiritual traditions and sensitivity to the religious needs of the day. By the early fourteenth century, the military brethren most often lacked the last two qualities. I leave the question of their sanctity to Him, who alone searches the hearts of men.
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