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the first word

New York City is a world unto itself. While I was growing up and during the

several years I was assigned to America, I never paid much attention to state

politics. Albany might havebeen in lowa, which is a state somewhere in Cali-

fornia, not a town on Long Island, as I might once have thought. City Hall

provided enough drama all by itself: comedy and tragedy, crime and revenge,

celebrity gossip, soap opera, and melodrama. It was a reality show based in

unreality. (We used to say that New York and Ed Koch, the colorful mayor

from 1978 to 1989, deserved each other.) All that insularity changed with a

tour of duty in Upstate, which for some New Yorkers means anything north

of 96th Street in Manhattan.For more cosmopolitan sophisticates like myself,
it begins at Yonkers. Nine years in Central New York changed my perspective

appreciably. Fearful at first of being gored by a moose or being devoured by
flocks of ravenousCanada geese, I gradually settled in and felt quite at home

there. Yes, there is a worldoutside "The City," and soon I learned that politics
in Albany also generates its own quota of psychodrama.

Mario Cuomo was on the scene during many of those nine years. He

was governorfrom 1983 to 1994, and as some confusedreaders might not rea-

lize, he is the father of the present governor, Andrew M. Cuomo. In 1992 the

Democratic faithful believed Mario Cuomo would be a strong candidate to

unseat the first President Bush. They were crushed when he failed to climb

aboard the plane that was waiting on the tarmac to take him to New Hamp-

shire in time to register as a candidate in the primary election. Why? The

nominationseemed his for the taking, but Mario Cuomo was, and is, a very

thoughtful man. Whether he would have made a good president is another

question, and that thought may have been a major factor in his choice. Per-

haps he realized that his thoughtfulness might have kept him from reducing

complex issues to the sound bites needed to sell his policies to Congress and

the public. Did he fear that his needto see all sides of anissue might keep him

from taking timely action in moments of crisis? We'll never know. The elec-

torate and conventionselected Bill Clinton, relatively untestedand unknown,
but energetic, likeable, and electable. And re-electable.

Thoughtfulness is more the issue at present than politics. Withmy new-

found interest in state politics, I used to enjoy the Saturday morning inter-

views Governor Cuomo regularly gave on NPR in Albany. The interviewer,

Alan Chartock, a professor of political science fromthe University of Albany,
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seemed to know everything and everybody in the legislature. He neverheld

back from pressing the governor, but evenas they discussed contentious is-

sues, he conducted a civil conversation. How different from rant radio and

ambush interviews of today! Perhaps I was naive, but I never felt that Profes-

sor Chartock was asking loaded questions intendedto embarrass his partner
in dialogue, nor did the governor lash back in anger when he got an uncom-

fortable question. It was political discourse at its best.

One Saturday morning they got into the topic of campaigning in the

television age. Attack ads, often fundedby special-interest groups,had begun
to dominate campaign advertising, and neither man was happy about it. As

the issues become more complicated, they observed, the more effective strat-

egy was not to distract the voters with facts, but simply to demonize the op-

position. Voters may not understandthe complexities of the economy, but they
can grasp that someone is a bad person. I wonder ifProfessor Chartock and the

governor could ever imagine how toxic campaign rhetoric wouldbecome as

the country passed intoanew century. At one point, Governor Cuomo backed

away fromhis polished language and reverted to his native Cityspeak. When

describing modern campaigns, he said they had come downto—and I think

this is an exact quote—"The other guy is a bum. Vote for me."

As I write this, the presidential campaign of 2012 is becoming a paint-
ball contest. What a sorry face it puts on democratic elections! Unfailingly

malicious, at times it can be simply silly. During the primary campaign, for

example, some Republican rivals tried to derail MittRomney's cannonball ex-

press to the nominationby revealing that when the Romneys went on a vaca-

tion trip, they put their dog in a cage on the roof of the car. One wonders how

the mode of family transportation could predict the future directionof the na-

tion, but it was a pointed personal attack designed to alienate dog lovers, who

were expected to turn to another primary candidate. (He's a bum, at least as

far as Fido is concerned; vote for me.) As they were assessing their potential
losses amongthe Alpo constituency, some people in the Romney camp tried to

control the damage by attacking their future opponent. They pointed out that

President Obama lived in Indonesia, where some people consider dog meat a

delicacy. At the very least, he condonedthe practice (at age six!), and he may

even have tasted a morsel or two himself. How could you possibly vote for a

man who wants to turn your Fluffy into hot dogs? As the campaign goes into

its final stages, we'll probably run into sillier stuff, but that exchange is at the

top of the leaderboard at present.

It was ever thus, since the founding of the nation. In the bitter cam-

paign of 1790, the Jefferson camp unearthed the story that Washington had

chopped downa cherry tree, and when his father confrontedhim with the ev-

idence, he brazenly responded: "I cannot tell a lie. I did it with my little hatch-
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et." That does it. Can you imagine the devastation Washington would work

upon the virgin forests of this new continent? And thinkof the arrogance. He

did not even attempt to excuse or explain his actions. He had a hatchet and

used it. Private enterprise run amok. Noting the outrage fromhis opponent's

camp, the good Washingtonians noted that if elected, Jefferson would drown

American lumbering interests in a sea of government regulations. American

business wouldhave to buy lumber from Canada. Outsourcing this industry
would cost jobs and raise taxes.

The campaign grew even nastier. The Jefferson camp learned that

Washington had once thrown a silver dollar across the Delaware River. Ob-

viously, they gloated, Washington spent his adult life in the army, and never

learned the value of currency. If need arose, he would simply send his sol-

diers out to loot and pillage supplies from defenseless widows and orphans.
With this background of military brutality, he has little regard for the financial

needs of common folk, for whom a silver dollar represents the difference be-

tween starvation and survival. Irresponsible fiscal policies and ruthless taxa-

tion would surely be hallmarks of a Washington administration.Wait until he

gets a chance to throwaway your money, they trumpeted. The rival camp was

quick to respond. If Jefferson was elected, the Delaware Valley wouldbe flood-

ed to prevent anyone from moving capital from one side to the other, without

going over a bridge that he would build (with Federal stimulus money) and

operate for his own enrichment. It was an obvious ruse that would enablehim

give construction and operating contracts to his cronies. He wouldpourall the

revenuefrom this toll road into his ranch in Monticello.

The trend continued. Nearly four score and sevenyears later, Abraham

Lincoln was reputed to be a rail splitter who lived in a log cabin as a young

man. Fine for Lincoln, claimed Stephen Douglas, but what aboutall the saw-

mill workers he put out of work by selfishly controlling the lumber industry
for his own personal profit. Clearly, Lincoln represented greed and special in-

terests of landowners over the working man. The Lincoln team wouldnot see

their candidate swiftboated without payback, and responded immediately.

They argued that if elected, Douglas would first of all revoke citizens' Second

Amendmentrights to own axes. Then, in socialist frenzy, he woulduse the tax-

payers' money to nationalizeprivate lumbermills and concentrate production
in several government-controlled collectives or "profit zones," oneof which

would surely be his home district. Bureaucrats in Washington, D.C., would

dictate the size of the Yule log for free Americans. Other spoils of the scheme

would go to notable campaign contributors. Douglas, they argued, was a so-

cialist, a fascist, and possibly a Muslim.
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We can't expect much improvement in our lifetimes. As ideological
boundaries harden, the temptation to define the opposition as the source of

all evil becomes irresistible. It's certainly a loteasier than trying to explain the

mortgage crisis, the world economy, financial markets, the Middle East, or

energy policies. And will we actually be ice-skating on Dante's eighth circle

(fraud) before anyone takes an honest position on gun control? Like Ed Koch

and New York, our politicians and voters deserve each other. While all this

sniping and posturing goes on, the country pays a price equivalent to the na-

tional debt.

Somehow I wish our candidates for major (or minor) offices could read

the present issue of Studies. Through a meticulousreading of the documents,

Prof. Emanuele Colombo has reconstructed the story of Tirso Gonzalez de

Santalla (1624-1705), who through an improbable convergence of events was

elected superior general of the Society of Jesus in 1687. What on earth could

this historical essay have to do with American politics? A great deal. I think.

The Europe of his day was still smarting from the Muslim conquest. Spain
and Portugal especially were harsh in their treatment of their former occupi-

ers, and evenwent into a period of forced expulsion. Theological battle lines

were cast in bronze, just like political positions today. Error has no rights. No

salvation outside the Church. Heretics and infidels must be punished. And so

it went. Gonzalez was no liberal himself, and certainly followed the prevailing
orthodoxy on these points, even to the extent of opposing fellow Jesuit mor-

alists who might have advocated more flexible positions. Yet in the manual

he left behind, Professor Colombo discovers an amazing paradox. Although
Gonzalez is adamant in decrying their false religion, and in fact can be quite
scornful of the tenets of Islam, yet he manifests respect and evenaffection for

the Muslims that he addressed in his ministry. Of course, he intendedto con-

vert themto the Catholic faith, but even if they chose to remainfaithfulto their

tradition, he admires their integrity.

Politicians, of course, have the right to be passionate about their politi-
cal philosophy and argue their positions vigorously, as surely Gonzalez did

with his theology. What they could learn fromhim is the ability to separate is-

sues from persons. He could ridicule Islam, yet respect Muslims. If members

of Congress and candidates in the upcoming election could read Professor Co-

lombo's essay, they might be inspired to debate one another heatedly all day,
and then adjourn for bourbon, cigars, and poker at night. Then they might ac-

tually accomplish something.
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a few second words
...

Regular readers of Studies know that the fall issue brings a change in our

membership. Let me thank Mark Bosco, Terry Dempsey, and Frank McAlo-

on for joining us for the past three years. Now that their terms have expired,

they will continue their productive ministries at Loyola Chicago, St. Louis,

and Fordham, respectively.

As we say goodbye to the retiring members, we happily welcome the

two new men who have generously accepted the invitation to join us for the

next three years.

Bill O'Neill, of the CaliforniaProvince, is associate professor of social eth-

ics at the Jesuit School of Theology of Santa Clara University, when he is not

a visiting professor at Hekima University in Nairobi, Kenya. His writings ad-

dress questions of human rights, ethics and hermeneutic theory, social recon-

ciliation, restorative justice, as well as refugee and immigration policy. He has

worked with refugees in Tanzania and Malawi and done research on human

rights in South Africa andRwanda, and currently serves as Catholic chaplain
at the Federal Women's Prison in Dublin, Calif. I'm sure this wealth of inter-

nationalexperience will enrich our seminar for the next three years.

Greg Kalscheur fromthe Maryland Province teaches in the Law School

at Boston College and also serves as senior associate dean for strategic plan-

ning and faculty development in the College of Arts and Sciences at Boston

College. His areas of special interest are civil procedure, constitutional law,
and Catholic social teaching and the law. After obtaining his law degree from

the University of Michigan, he was admitted to the bar in the District of Co-

lumbia. He has written widely on a variety of church-state issues.

Welcome to our merrie band.

Finally, I'd like to make a preliminary announcement. For the last four

years, Studies has been posting current issues on the website of the Jesuit Con-

ference, Jesuit.org. The most recent issues are all available there without a user

fee, and I'm told they receive a fair number of "hits." It seems a good num-

ber of people outside our usual circle of Jesuit readers are interested in the

work. In the near future, the entire forty-four volumes of back issues will be-

comeavailable through the resources of the O'Neill Library at Boston College.

Again, the conditionsof this arrangement specify that we can't make a profit
from users, nor canusers downloadany issue for "commercialpurposes." The

earlier issues especially should prove an invaluable resource for scholars and

students working on the issues facing religious life after Vatican II. The later

issues, by their very variety, provide a wide-spectrum viewof contemporary

Jesuit life and historical research.
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We will continue to send out paper issues to all American Jesuits; at least

for the immediatefuture, back issues will continue to be availablethrough the

Institute of Jesuit Sources, and we will continue to authorize faculty to repro-

duce multiple copies for a modest fee. Libraries and interested readers will

be able to continue their subscriptions. When this newtechnology becomes

available, a seminarian in Indiaor a scholar in Africa will be able to access the

entire collectionof monographs without the fuss and expense of internation-

al trade. I'm sure George Ganss, who founded the journal, and John Padberg,
his successor, who directed it for eighteen years, would be delighted to share

the fruit of their labors with Jesuits andother Catholics throughout the world.

We'll have details in a later issue.

Richard A. Blake, S.J.

Editor
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I. Introduction

"Even among Turks"

Tirso Gonzalez de Santalla (1624-1705)

and Islam

Before he was elected thirteenthsuperior general of the So-

ciety of Jesus in 1687, for many years Tirso Gonzalez de

Santalla conducted a vigorous ministry among the Mus-

lims who remained in Spain after the forced expulsion of

most of their co-religionists. Rigorous in his opposition to

Islam, he nonethelessgained great respect for the individu-

als he encountered. His ability to distinguish between

ideas and persons provides a model for dialogue today.

During
the two last decades, 1 the historiography on the Society

of Jesus, and in particular on the so-called "old Society," has

grown exceptionally. 2 One of the reasons is the easy access to

1 In the last few years I discussed different papers onTirso Gonzalez de Santalla

at Notre Dame University, Penn State University, Georgetown University, Northwest-

ern University, and Boston College in the U.S.; at the Universities of Milan and Ven-

ice, in Italy; at the University of Nancy in France. I am grateful to all the colleagues
and students who gave me feedback and suggestions. I want to thank my colleagues
of the Department of History at DePaul University, who discussed this paper in their

monthly seminar, and Thomas Cohen, who helped me with his priceless suggestions.
2 See J .W. O'Malley, G. A. Bailey, S. J. Harris, and T. F. Kennedy, eds., The Jesuits:

Cultures, Sciences, and Arts, 1540-1773 (Toronto/Buffalo/London,1999); J. W. O'Malley,
G. A. Bailey, S. J. Harris, and T. F. Kennedy, eds., The Jesuits II: Cultures, Sciences, and

the Arts, 1540-1773 (Toronto/Buffalo/London,2006); T. Worcester, ed., The Cambridge

Companion to the Jesuits (Cambridge, 2008). For recent review articles on the historiog-
raphy on Jesuit missions, see S. Ditchfield, "Of Missions and Models: The Jesuit En-

terprise (1540-1773) Reassessed in Recent Literature," The Catholic Historical Review 93,
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an astonishing number of documents preserved in the Jesuit archives

around the world. This remarkable corpus of unpublished sources

might result in a professional bias among scholars, namely, the disre-

gard or the neglect of published sources. It is not unusual for scholars

to dedicate all of their attentionto obscure letters or manuscripts, while

ignoring widely read early modernbooks.

At a recent conference, Paul Shore defined the Society of Jesus

as "a society of books," emphasizing the importance of the printing

press not only for the circulation of Jesuit ideas throughout the world,

but also for the very identity of the order, what the Jesuits refer to as

"our way of proceeding."
3 We cannot forget the extraordinary circula-

tionof thesebooks: in the worldwide Jesuitnetwork, it was notuncom-

mon, for instance, that a book written inSouthAmerica was published

in Europe and read in Asia. Books traveled, and in different contexts

the same book could acquire anew life, different meanings, and dif-

ferent goals.4 In studying Jesuit missions, the value of books is even

more remarkable. Too often historians have ignored the published lives

of missionaries, their printed itineraries, and their reports, consider-

ing them apologetic and unreliable. On the contrary, an accurate and

critical use of published sources in
synergy with archival documents is

crucial to understand the image the Jesuits had of their missions, and

the image they wanted to project to the outside world. Additionally,
a careful reading of these books often allows one to find, behind their

smooth rhetoric, some dissonances, that is, the emerging voices of the

Jesuits' interlocutors, "alien voices," according to the famous definition

by Carlo Ginzburg. 5

The main source for the present essay
is a remarkable Jesuit mis-

sionary handbookwrittenin the late-seventeenthcentury by the highly

no. 2 (2007): E. Colombo, "Gesuitomania: Studi recenti sulle missioni gesuitiche
(1540-1773)/' in Evangelizzazione e globalizzazione: Le missioni gesuitiche nell'eth modernn

trn storia e storiogrnfin, ed. M. Catto,G. Mongini, and S. Mostaccio (Rome,2010), 31-59.

3
"Jesuits and the Peoples of the Book: The Society of Jesus, Muslims, and Jews

(1540-1773),'' Boston College (March 24—25, 2010). See E. Colombo, "Jesuits, Jews, and

Muslims," in Archivum historicum Societntis Iesu (hereafter AHS1) 158 (2010): 419-26.

4 See L. Clossey, Salvation and Globalization in the Early Jesuit Missions (Cam-

bridge, 2008).

5 C. Ginzburg, "Alien Voices: The Dialogic Element in Early Modern Jesuit His-

toriography,'' in id., History, Rhetoric, and Proof ( Hanover, N.H., 1999), 71-91.
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controversial thirteenth superior general of the Society, Tirso Gonzalez

de Santalla (1624-1705). 6 The book, entitled Manuductio ad Conversio-

nem Mahumethanorum (Handbook to Convert Muslims) is particularly
useful to study Gonzalez's approach to Muslims and to Islam at a time

when the Turks were perceived in Europe as a dangerous enemy, de-

feated in the Battle of Vienna in 1683.7 In reading it, we have not only

a picture of his theoretical

knowledge about Islam and

an idea of his sources, but

also a lively description of

Gonzalez's actual missions in

Spain where, after the expul-

sions of the Moriscos (1609-

14)—Muslims who converted

to Catholicism in the Iberian

peninsula—there was still a

significant presence of Muslims, mostly slaves or servants. This essay

attempts to revive this fascinating book that, after a period of great
success in the seventeenth and eighteenth centuries, has been almost

completely forgotten. One might say, quoting a famous statement of an

Italian journalist, that "nothing is more unpublished than what has al-

ready beenpublished." 8

Most theologians of the Society
believed that excessive moral

rigor, instead offocusing on God's

mercy, tended to "increase man's

yoke" and to emphasize his sin

and negative nature.

The contemporary readermight find Gonzalez's language partic-

ularly harsh, andone might think that this is just an example of the ear-

ly-modern Catholic approach to non-Christian religions. In fact, many

of Gonzalez's statements on Islam are the fruit of his lack of knowl-

edge on the subject and of his apologetic perspective. 9 But consider-

ing Gonzalez's attitude in toto as old-fashioned would be a historical

mistake for three reasons. First, we do not need to go back to the sev-

0 For a biography see I. Pinedo, "Generales/' 13: "Tirso Gonzalez de Santalla/'

in Diccionnrio historico de la Compama de Jesus: Biogrdfico-temdtico, ed. Charles E. O'Neill

and JoaquinMarfa Dominguez (hereafter DHCJ), 1644-50.

7
J. Stoye, The Siege of Vienna: The Last Great Trial between Cross and Crescent (New

York, 2006).

8 This statement is attributed to the Italian journalist Mario Missiroli.

9 See T. Michel, "Jesuit Writings onIslam in the Seventeenth Century," in Islamo-

christiana 15 (1989): 57-85, now also in id., A Christian View of Islam: Essays on Dialogue

by Thomas T. Michel, S.J. (Maryknoll, N.Y., 2010), 123—48.
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enteenth century to find a similar attitude within the Society of Jesus:

less than eighty years ago, in 1937, a letter written by the superior gen-

eral Wlodimir Ledochowski to all the provincials of the Society of Je-

sus pointed to Gonzalez's effort to convert the Muslims "condemned

to live in the Mohammedansect" as an example for the entire Society. 10

Second, Gonzalez's idea of Islam as a "heresy of Christianity" —

a traditional view in the history of the Catholic Church—canbe found

still in the 1960s
among prominent Catholic theologians; 11

many as-

pects of Gonzalez's approach toward Islam are not that far from a view

still accepted in the Catholic Church in the twentieth century

Third, a careful reading of the book shows the presence, together
with this traditional approach, of a different attitude toward Muslims.

When Gonzalez abandoned the ground of theoretical and theological
discussion and faced the actual encounters with Muslims, we can find

a curiosity, a desire to understand the interlocutors, and, between the

lines, even the idea that their religiosity might be the source of virtues

and a bridge to Christianity. To some extent, and with the language and

the mentality of the time, in this seventeenth-century book there are

seeds of a possible dialogue, not between Christianity and Islam, but

among Christians and Muslims.

10
"[In the seventeenth century] in Spain, Fr. Tirso Gonzalez, future superior of

the Society, was involved in the popular missions. When he met during his missionary

trips some Moors or descendants of the Moors condemned to live in the Mohammedan

sect, worried for their salvation, not only he converted many of them to the Catholic

faith, but did he also offer to others missionaries [operarii evangelici] a weaponto peace-

fully defeat Muslims; in fact, he wrote an excellent book entitled Handbook to Convert

Muslims that was published in the same year, 1687, when the author became, against

any expectation, the superior ofthe Society of Jesus" (letter by Wlodimir Ledochowski,

twenty-sixth superior general of the Society of Jesus to the provincials, August 15,1937

Acta Romana Societatis Iesu 8, no. 3: 787).

11
See, for instance, J. Guitton, Great Heresies and Church Councils (New York,

1965; Paris, 1963).

II. Missionary, Theologian, and General

Forty-eight votes out of eighty-seven. The new superior general
of the Society of Jesus was elected in Rome on July 6, 1687, on

the third poll and with a bare majority, following the death, in
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December of the previous year, of the French general Charles de Noy-
elle. The newly elected Tirso Gonzalez was a Spanish professor (cate-

drdtico) of theology in Salamanca, and had never before held any gov-

ernment position within the Society. Why, then, was Gonzalez placed
at the head of one of the most influential religious orders of the whole

modern age? The answer lies in Rome. Pope Innocent XI had expressed
the desire that a man rigorous in moral theology be made head of the

Society of Jesus, inorder to correct a possible drift of the order towards

laxism, a theological theory that permits one to follow the opinion that

favors liberty when liberty and the law are in conflict, even when the

argument for liberty is only slightly probable. Gonzalez himself report-
ed a few years later: "The IToly Father spoke about the qualities that

the new general had to have in such a way that everyone understood

that he wished Father Tirso to be elected."12 In the years preceding his

election, Gonzalez had promoted a moral system stricter than the one

traditionally taught among Jesuits. Fie was worried because, starting
from the 16405, the Society of Jesus was under attack by Jansenists and

rigorists who spread a negative image of the Society's moral system, as,

for example, Pascal did inhis celebrated Provincial Letters (1656).

In truth, Gonzalezhad devotedmuch timeto pastoral activity. Be-

fore and during his academic career he traveled widely around Spain,

preaching, confessing, and catechizing people. "I crossed many prov-

inces of Spain," he wrote once, "and I experienced several episodes
of moral decay, many of them (I'm sad to report) among members of

the Society." 13 His desire for evangelization was evident throughout his

life: when he was first a professor in Salamanca (1654-64), he spent

all his free time in the so-called popular missions, aimed to re-evan-

gelize European cities and countryside. Then, he asked to be relieved

from teaching duties, and became a full-time and successful mission-

ary throughout Spain (1664-76). Later, when heheld the prestigious ti-

tle of catedratico of theology at the University of Salamanca (1676-86),

he still kept preaching missions during Lent and inhis free time.Final-

ly, his passion for evangelization continued throughout his generalate

12
T. Gonzalez de Santalla, Tractatus historico-theologicus de ortu et origino moderni

probabilismi (Rome, Biblioteca Casanatense, Ms. 1361, cit. in Historia do In Compnmn do

Jesus on In nsistencin do Espnnn, by A. Astrain [Madrid, 1902-25], 6:228).

13 Tirso Gonzalez to Gianpaolo Oliva, October 14, 1672, quoted in Thyrse
Gonznlez ot le probnbilisme, by J. M-M. HoangMahn Hien (Paris, 1959), 28.
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(1687-1705), during which he greatly expanded the missions of the So-

ciety of Jesus.

In 1687, right before leaving for the congregation in which,

against every prediction, he would be elected general, Gonzalez com-

pleted his Handbookfor Converting Muslims; 14 in the book he shared his

strategy developed during years of preaching the traditional popu-

lar missions, where he be-

came passionate about evan-

gelizing the Muslims, mostly

slaves or servants, who were

still present inSpain. The two-

volume Handbook was pub-

lished in Madrid and, due in

part to the author's renown,

was extremely successful, re-

printed in many editions, and

translated into Polish and Ar-

In 1664, after ten years of

teaching, Gonzalez asked his

superiors to leave his chair and

dedicatehimselffull-time to the

popular missions. Once again
his usefulness to the Jesuits

as a teacherand his desire for

missionary work were in conflict.

abic. For a long time it was the reference book on the subject within

the Society, and several copies of it are preserved in various libraries

around the world, in Europe, America, and even in China, where the

book was usedby Jesuits to counter Muslim propaganda. 15

14 The Handbook was edited by the Jesuit Juan de Goyeneche, who also wrote

a short introduction. The original Latin title is Manuductio ad conversionem Mahumeta-

nonim in duns partes divisa. In prima veritas religionis catholicse-romanse manifestis notis

demonstratin'. In secunda falsitas mahumetanese sectse convincitnr (Madrid, 1687;Dillingen,
1688-89; Naples, 1702). Some editions of the first volume: Dillingen, 1691; Lille, 1696;

Leipzig, 1697. APolish translation was published by Theophilus Rutka (Lwow, 1694).A

manuscript translation of the second book in Arabic is preserved in Rome at the Biblio-

teca Vaticana. All the quotations from the Handbook in this essay are from the Dillingen
edition of 1688-89. When quoting I use the abbreviation MD; if there is no indication to

the contrary, all the translations are mine.

15 On November 23, 1690, the missionary JesuitPhilippe Couplet, S.J., wrote to

Gonzalez from China (Archivum Romanum Societatis lesu [hereafter cited as ARSI]

JaSin. 164, f° 344r/v), asking for free copies of the Handbook to counter Muslim propa-

ganda. Several copies of the Handbook are still preserved in the Beitang collection of the

BeijingNational Library. See H. Verhaeren,Catalogue de la Bibliotheque du Pe-t'ang (Paris,

1969). I am extremely grateful to Noel Golvers for this information.
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The book combines different literary genres:
it is a book of po-

lemics "against heretics," a sort of catechism for infidels with a sim-

ple explanation of the mysteries of the faith, and a report of missions

with several episodes from the author's experience. The first volume

is a treatise on the "true Church," a classic topic of controversialist lit-

erature, in which the author proves "the truth of the Christian Roman

Catholic Religion" against the heretics and the "infidels who deny the

divinity of Christ." The second volume, the more interesting for this

paper, is a theoretical and practical guide to the conversion of Muslims

for use by missionariesin Spain and overseas. In the first section, after

proposing an accurate "life of Mohammed," the author lists "the errors

of the Qur'an and of theMohammedan sect"; in the second section, he

demonstrates "the falsity of theQur'an frm the fact that it identifies the

ultimate happiness of the humanbeings in the pleasures of the body";

in the third section, theauthor shows "the falsity of the Qur'an through
the Qur'an itself"—that is, through the errors against reason contained

in the book; in the fourth section, Gonzalez confutes the idea, which

he attributes to the Qur'an, that the Old and the New Testament have

been corrupted by Jews and Christians; in the fifth section, he demon-

strates that "the law contained in the Qur'an is not the law of God";

in the sixth and last section, he suggests "the method, taken from the

author's experience, for the conversion of the Muslims." Before read-

ing the book in greater depth, we must go back to the beginning of

Gonzalez's missionary vocation.

The Atlas of the Missions

Born in 1624 in Arganza, in northwestern Spain, and ordained a

priest in 1650, Tirso Gonzalez de Santalla, like many young Jesuits, be-

came passionate about the missions overseas and wrote several letters

to the superior general of the Society, asking to be sent to the Indies,

the extra-European lands. These letters, the so-called Litterae Indipeta-
rum, were within the Society a specific literary genre and more than

14,000 exemplars are preserved in the Roman Archive of the Society. 16

In 1652 Gonzalez wrote to the general Goswin Nickel, expressing his

16 Two recurrent themes in these letters are the ardent desire to be a missionary,

clearly given by God because ofits extraordinary strength, and the candidate's indiffer-

ence, along with his availability to submit to the superior's wishes as a form of obedi-

ence to God. On the Litterx Indipetarum see G. C. Roscioni, II desiderio delle Indie: Storie,
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desire to go to China or the Philippines, and to dedicate his whole life

to the overseas missions.l7 As Gonzalez had predicted, he did not re-

ceive permission to leave, but was asked to continuehis studies. It was

notunusual at that time: since the numberof requests was too high, the

permission to leave was often deniedbecause the Society also needed

professors, preachers, and priests for Europe. As the famous historian

of the Society Daniello Bartoli stated, "If we send to the Indies all who

ask to leave, the number of the Society in Europe would halve."18

During the biennium of theology, the two-year training program

for teachers, Gonzalez met Jeronimo Lopez in Salamanca, 19
one of the

most famous Spanish missionaries of the Society; he was so popular

that Spanish prelates vied to have him preach in their dioceses. Lopez

tirelessly crossed the Iberian peninsula and during his life he preached

more than one thousand missions in Castile, Aragon, and Navarra. An

intense friendship developed right away between Lopez and Gonzalez,

who was surprised to learnof the extraordinary fruits of popular mis-

sions. He understood that "our Indies" or "the Indies out there," as

Jesuits called them, were a great opportunity for evangelization. Al-

though not converting pagans who had never known Christianity,

these missionaries taught Christians the foundationsof their faith, ex-

plained doctrine to people who did nothave a religious education, and

introduced them to a truly Christian life. 20 In the following years, while

on hiatus from teaching in Salamanca, Gonzalez accompanied Lopez

on his missions to Madrid, Avila, and Alcala de Henares. Their friend-

ship was also strengthened by a correspondence in which Lopez en-

flamed the young Jesuit's passion for mission. He once wrote thus to

Gonzalez:

sogni e fuglte di giovnni gesuiti itnlinni (Turin, 2001); A. Fabre and B. Vincent, eds., Mis-

sions religieuses modemes: Notre lieu est le monde (Rome, 2007), with a rich bibliography.
17 Tirso Gonzalez de Santalla to Goswin Nickel, Salamanca, August 14, 1652

(ARSI, His 88, f. 50).

18 D. Bartoli, Della vita e istituto di Sant'lgnatio, fondatore della Compagnia di Gesu:

Libri cinque del Daniello Bartoli della medesima Compagnia (Rome, 1650), 161.

19 On JeronimoLopez see DHCJ, 2420.

20On popular missions see Broggio, Evangelizzare il mondo: Le missioni della Com-

pagnia di Gesu tra Europa e America, secoli XVI-XVII (Rome,2004), 263; F. L. Rico Callado,

Misiones populares en Espaiia entre el Barroco y
la Ilustraci&n (Valencia, 2006).
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I am sure that God has put a jewel among your treasures. I don't

know what jewel it may be, but I suspect God will use you as His

teaching post, so that you might teach many others from it. God

will be the Professor, and you will be God's teaching post. And if

you can enter Heaven with a hundred thousand souls, . . . don't

be satisfied with forty thousand; be like the merchants, who are

not pleased with earning one million if they can earn two. With

your example, many will embark on missions; and your disci-

ples, who are now lion cubs and eaglets, willbecome strong lions

and golden eagles. 21

In 1664, after ten years of teaching, Gonzalez asked his superi-

ors to leave his chair and dedicate himself full-time to the popular mis-

sions. Once again his usefulness to the Jesuits as a teacher andhis desire

for missionary work were inconflict, and once again, as predicted, the

provincial of Castile made many attempts to prevent Gonzalez from

leaving his position in Salamanca, considering his presence there es-

sential. Gonzalez insisted and wrote directly to the General, Gianpaolo

Oliva, 22 who agreed with Gonzales's request, and wrote the provincial
that stopping or not helping him with the greatest effectiveness possi-

ble would be opposing or resisting God's will. 23

For the following twelve years (1664-76), Gonzalez, "the Atlas of

the missions" 24
or "the Apostle of Spain," 25

as some fellow Jesuits called

him, crisscrossed the Iberian peninsula and became well known in

Spain for his extraordinary eloquence and his capacity to captivate the

21
Jeronimo Lopez to Tirso Gonzalez, in E. Reyero, Misiones del Padre Tirso

Gonzalez de Santalla, XIII preposito general de la Comyiama de Jesus, 1665-86 ("Santiago de

Compostela, 1913), 13.

22 Tirso Gonzalez to Gianpaolo Oliva, Salamanca, January 7, 1664, in Reyero,
Misiones, 15-17. The tension between intellectual and missionary pursuits is a topos in

Jesuit letters to their superiors, as it appears, for instance, in the Litterre Indipetarum. For

Gonzalez's negotiationwith his superiors see Colombo, In virtu dell'obbedienza.

23

Gianpaolo Oliva to Francisco Chacupm (provincial of Castille), in Reyero,
Misiones, 18.

24 See the dedication to Gonzalez in F. Xarque, Insignes misioneros de la Compama
de Jesus en la provincia del Paraguay (Pamplona, 1687).

25
See the letter by Gianpaolo Oliva to Tirso Gonzalez, in Reyero, Misiones, 18.
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audience. In 1665 from Extremadura, the first destination of his travels,

Gonzalez informed the general about the first fruits of his preaching.

The reports of Tirso Gonzalezshow an extremely warm response

of the people who participated to the missions.

[After our preaching,] people were smittenand they came to lis-

ten to the homilies with great devotionand without any com-

plaint. They usually have a great desire to receive the sacraments

and for this reason we celebrate the general communion every

first Sunday of the month in the Cathedral; we created a gen-

eral congregation for mental prayer, where many of the clergy

participated during the past year.
20

In another letter, Gonzalez mocked the Dominicans, who had

to suffer humiliation in Caceres because while their church remained

empty, the crowds flocked to listen to the Jesuits. 27

During his popular missions, Gonzalez strongly promoted the

Acto de contrition (Act of Contrition), a popular ceremony among Jesuit

missionaries both in Spain and overseas.

It was a procession that started fromthe mainchurch of the town

or village, led by a man carrying a bell, with whichhe alerted the

people to his passing. The crucifix, illuminated by two people

with lanterns, followedhim. Then there were the clergy and fi-

nally the people in silence. During the procession the person

in charge —not necessarily the missionary—pronounced (or in

some cases sang) with intermittentfrequency some short prayers

called saetas [i.e., arrows], to arouse repentance in the faithful.

In specific places of the city (crosses, squares, and main streets),

from which it couldbe heard by as many people as possible, the

procession stopped and the person who brought the bell rang it

and recited two Hail Marys. When a good crowd had gathered,
attracted by the sound of the bell, the person in charge exhorted

the faithfulwith a loud and solemn voice to repent of their sins,

26 T. Gonzalez de Santalla, Breve Itinerario de las Misiones ijue hizo el Tirso, desde

ijue
Dios le sacd para

este ministerio hasta el ano 1686, escrito
por

el mismo, in Reyero, Mis-

iones, 57.

27 T. Gonzalez de Santalla, Breve Itinerario, in Reyero, Misiones, 69.
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and all the kneeling crowd finally recited the actual Act of Con-

tritionand concluded withanother set of suet as. Then the proces-

sion continued to the next stop where the same script was repeat-

ed, so as to reach all the focal points of the city."
28

Following a well-established tradition, Gonzalez tried to dissolve long-
lasting enmities and tensions during his missions. In 1668, for instance,

in a town of the Dioceses of Seville, he preached on forgiveness with

excellent results.

As I was finishing the sermon, God led me to make a gesture
that I had not thought of. Suddenly it occurred to me to bring
the Holy Christ to the steps of the pulpit, turning the image back

to the people. This gesture meant to them that they could not

look at the face of the Lord if they had not abandoned their ha-

tred and if they had not reconciled with their enemies. From the

outcomes, it was clear that the inspiration for this gesture was a

divine one. It penetrated into the hearts and provoked the con-

science with such strength that two ladies, who hadbeen offend-

ed, could no longer refrain themselves, got up from their seats

and threw themselves at the foot of a gentleman that was their

enemy, and crying they asked for forgiveness. The whole church

was moved, the gentleman got up to receive them with tears

in his eyes, regretting not having preceded them, and humbly
asked forgiveness. 29

Gonzalez's reputation grew quickly, and in January 1674 he was

called toMadrid wheremembers of the aristocracy demandedhis pres-

ence. In Madrid, Gonzalez preached in the Royal Palace and in the

audience there was also the young Charles 11, who at that time was

thirteen years old. Although in a different way from his initial proj-

ect, Gonzalez's desire to spend his life evangelizing people was accom-

plished.

28

Broggio, Evnngelizznre ii mondo, 301. See also Broggio, "L'Acto de contrition

entre Europe et nouveauxmondes: Diego Luis de Sanvftores et la circulation des stra-

tegies d'evangelisation de la compagniede Jesus auXVIIe siecle," in Missions religieuses
modemes, 229-59.

29
T. Gonzalez de Santalla, Breve Itinernrio, in Reyero, Misiones, 162-63.
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But there was more: the infidels Gonzalez dreamed of convert-

ing during his youth were not only in the Indies. During his journeys

throughout Spain, Gonzalez met many Muslims, slaves on galleys or

servants of nobleSpanish families, and he soon realized that it was pos-

sible to convert them. His interest inMuslims started almost by chance,

as he wrote in the Handbook.

In 1668, during Advent, I preached a mission in Granada, and

although many Muslims lived in that city, I never would have

thought of preaching to them. . . . During the summer, howev-

er, as the blazing heat forced me to suspend the missions, I re-

tired to the College of Granada: as soon as it was approaching
the time to continue the "holy expeditions" and there were only
five or six days left before the departure, during a friendly dis-

cussion after lunch, the conversationturned on the Mohammed-

anlaw, and then the ReverendFather Tomas de Leon, renowned

professor of theology, said that he owned a certain book against

the Mohammedan doctrine. . . . Immediately the desire to read

that book inflamed my spirit. I borrowed the book and made a

compendium of it.30

Inspired by the book, the Confusion de la secta mahometica y del Alcoran

(1515) by Juan Andres, 31 and following some of its suggestions, Gonzalez

started the apostolate with Muslims. He did nothave any special train-

ing, and he did not know Arabic. He simply tried to adapt the model

of the popular missions to the Muslim audience, learning from his own

experience how to communicate with them. Gonzalez wrote that the

greatest obstacle he faced was not the Muslims' cultural distance from

Christians but the skepticism of many Catholic authorities.

Controversial Missions

After the final expulsion of the Moriscos (1609-14), 32

groups of

Muslims and crypto-Muslims were still present on the Iberian penin-

30
MD, 2:60-61.

31
See here nn. 48 and 49.

32 In the vast literature on the Moriscos, see at least B. Vincent, El no morisco:

Granada —Sevilla —Zaragoza (2006).On Jesuit apostolate with the Moriscos, see F. de

Borja de Medina, "La Compama de Jesus y la minorfa morisca," AHS1 113 (1988): 3-136;

El Alaoui, Jesuites, morisijues et indiens: Etude comparative des methodes d'evangelisation de
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sula. There were communitiesof descendants of the Moriscos whohad

escaped the expulsions and had secretly preserved their Islamic tradi-

tions and habits, as well as Muslim slaves who had been captured in

North Africa or had voluntarily emigrated from Maghreb because of

frequent famines. They lived mostly as slaves of the Crown, working

on the galleys or as servants in noble Spanish families. To a lesser ex-

tent, Muslims lived as free men, farmers, modest craftsmen, and mer-

chants. 33

Starting from the last decades of the sixteenth century, Jesuits

were involved in missions to Muslims both in the towns in North Af-

rica under Spanish dominion, like Melilla and Ceuta, and in Spanish

town and cities, particularly in Andalusia. These missions increased

during the seventeenth century, as testified by the Litteree Annuee, the

correspondence and the accounts of Jesuits involved in this ministry

Among others, Francisco de Aleman (and. 1644), 34 Juan de Almarza (and.

1669),35 Juan Gabriel Guillen (and. 1675), 36 Francisco Poch (and. 1685), 37 and

Tirso Gonzalez (and. 1705) left several letters to their superiors and ample

accounts of their work.

The question of the usefulness of missions to Muslims was an

open one, and objections existed even within Catholic communities.

Whereas in Muslim lands the missionaries were asked to be prudent,

la Compagnie de Jesus d'apres les trades de Jose de Acosta (1588) et d'lgnacio de Las Casas,

1605-7 (Paris, 2006).
33 In early-modern Spain there were different forms of captivity. See B. Vincent,

"L'esclavage dans la Peninsule iberique a l'epoque moderne," in Les trades et les es-

claz’ages: Perspectives historiijues et contemporaines, ed. M. Cottias, E. Cunin, and A. de

Almeida Mendes, 67-75; A. Stella, Histoires d’esclaves dans la peninsule iberique (Paris,

2000). See also B. Vincent, "Musulmans et conversion en Espagne au XVIF siecle," in

Conversions islamiques: Identites religieuses en Islam mediterranean, ed. Mercedes Garcfa-

Arenal (Paris, 2001), 193-203, and now also in Spanish in B. Vincent, El no morisco, 75-

87; B. Vincent, "Les jesuites et l'islam mediterraneen," in Chretiens et musulmans ala

Renaissance, ed. B. Bennassar and R. Sauzet (Paris, 1998), 518-31; M.-L. Copete and B.

Vincent, "Missions en Betique: Pour une typologie des missions interieures," in Mis-

sions religieuses modernes, 261-85.

34 F. de Borja de Medina, "Francisco de Aleman," in DHCJ, 45 (ARSI, Baet. 8;

Baet. 9; Baet. 20).

35
F. de Borja de Medina, "Juan de Almarza", in DHCJ, 79-80.

30
J. M. de la Escalera, "Juan Gabriel Guillen", in DHCJ, 1841.

37 F. de Borja de Medina,"Francisco Poch", in DHCJ, 3161-62 (ARSI, /Irag. 27/11).
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and to deal mostly with the Catholic minorities inorder to avoid accu-

sations of proselytism, 38 in the West, where there was no risk in evan-

gelizing the Muslim minority, a silent skepticism had spread among

many
ecclesiastical circles about the actual possibility of converting

them. Why waste energy on people who would never convert? This at-

titude had been strengthened inSpain by the failure of the missions to

the Moriscos.39 When Gonzalez started preaching to Muslims, he met

resistance from local bishops who were convinced of the impossibility

of evangelizing them. Gonzalez insisted, and asked them to let him try
"as though it were an experiment." He argued that if it did not achieve

their conversion, his preaching might still reach the Jews who lived

"hiddenandunknown" in the Spanish towns, and itmight prevent the

phenomenon of abandoning Catholicism by teaching Christians the

reasons for their faith. Another possible objection against evangeliza-

tion was that conversion was not necessary because, "all can be saved

inone's own religion." Gonzalezattributes this argument to Islam, and

strongly criticizes it.40

But, infact, manyCatholics without a solid background in theolo-

gy, consciously or unconsciously shared the idea that a good life and

belief inGod were enough for salvation. 41 Significantly, in the same pe-

riod the same attitude was denouncedby some Jesuits in other Medi-

terranean regions, where often Catholic masters resisted the conver-

sion of their slaves using the same argument.
42 Gonzalezcombated this

38 See T. Michel, "Misionologfa: Islamismo." in DHCJ, 2709.

39 De Borja de Medina, "La Companfa de Jesus"; El Alaoui, Jesuites, morisques,
et indiens.

40
MD, 2:34.

41 See S. Schwartz, All Can Be Saved: Religious Tolerance and Salvation in the Iberian

Atlantic World (New Haven, 2008); M. Garcfa-Arenal, "Religious Dissent and Minori-

ties: The Morisco Age," in The Journal ofModern History, 81 (2009): 888-920.

42 For instance, the Spanish Jesuit Manuel Sanz in his Breve trattato nel quale eon

ragioni dimostrative si convincono manifestamente i Turchi esser falsa la legge di Maometto e

vera solamente quella di Cristo (Catania, 1691; Spanish trans. Seville, 1693). Sanz invited

Catholic people to convert Muslims, instead of standing and waiting in a sort of pas-
sive respectfulness. Like Gonzalez, Manuel Sanz reasserts in his book that he is not

writing only for Muslims, and wants "to teach those who keep them in their homes, or

are constantly dealing with them, so that they may know how to talk with them about

the truth of our Holy Faith, and convince them of their errors with only a few words,

since they won't have anything to retort" (Sanz, Breve trattato, Introduction.)
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form of religious non-conformity by reinforcing the doctrine that "out-

side the Church there is no eternal salvation." Although the context

was not particularly favorable and missions to Muslims were unpopu-

lar, Gonzalez tirelessly preached to them for ten years (1669-79) in

many cities of southern Spain, such as Malaga, Velez-Malaga, Marbel-

la, Gibraltar, Jerez de la Frontera, Puerto de Santa Maria, Cadiz, Sanlu-

car de Barrameda, Seville, Ronda, and Arcos de la Frontera, but also in

Madrid. Therecords of his activity are inhis letters, inhis reports to the

superiors, and in the Handbook that, using his personal notes, he wrote

some years later.

III. A Handbook to Convert Muslims

The Handbook appeared in 1687, only a few years after the vic-

tory of the Holy League against the OttomanEmpire inVienna

(1683), in conjunction with the publication of manybooks cele-

brating the military success and the imminentspiritual triumph of Ca-

tholicism over Islam.43 As one can imagine, the books published in the

1680s were influenced by the fear caused by the approaching Turks and

later by the enthusiasm following the victory of Vienna. In the Hand-

book there are explicit references to the military events, and the triumph

of Christianity over Islam is considered both a military and a religious

victory. The military victory is a miracle, because the Holy League was

vastly outnumbered, and the religious missions are described in mili-

tary terms as a battle, a spiritual war. Members of religious orders con-

tributed to this battle through the conquest of souls, converting Mus-

lims in mission lands as well as in the West. In the dedication of the

second edition of Gonzalez's Handbook to Emperor Leopold I, there is

this military image of mission, and the Jesuits are presented as soldiers

of the Church.

May His Majesty permit even us of the Society of Jesus, as sol-

diers defending the Church, to be able to make our contribu-

43 See A. de Backer and C. Sommervogel, Bibliotheque de In Compagnie de Jesus

(Brussels/Paris, 1840-1932), vol. 10, col. 621; E. Colombo, "Jesuits and Islam in Seven-

teenth-Century Europe: War, Preaching, and Conversions," in L'lslam visto da Occidente:

Cultura e religione del Seicento europeo di fronteall'lslam, ed. B. Heyberger, M. Garcia-Are-

nal, and E. Vismara (Milan/Genoa,2009), 315-40.
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tion to this holy battle. And,while in Hungary, many a Heracles,

adornedin laurelwreaths, combat with swords the Mohammed-

an Hydra, whose monstrous heads are as many as their terrible

errors, we wish to fight this same battle with pen and ink.44

The weaponsused in this battle, fought with pen and ink, are pri-

marily traditional medieval and early-modern arguments. The main

sources that Gonzalez draws on abundantly are two Spanish books

by Juan Andres and Lope Obregon, published in Spain during the six-

teenth century. 45 In particular, the Confusion de In sectn mnhometicn y del

Alcoran (1515) by Andres, which Gonzalez read in Granada, influenced

him. Juan Andres, a former Faquih, an expert in Islamic jurisprudence,
converted to Christianity in 1487, became a priest, and was sent by the

Catholic Kings to Granada to preach to Muslims. The book has a po-

lemical and a pastoral aim.46 Andres wants to show the doctrinal and

moral contradictions of Islam, insisting on the importance of reason

that allows every man to recognize the falseness of Islam and the truth

of Christianity. Andres gives a lot of attentionto Mohammed, denying
his status of prophet, and dwelling on his sexual conduct and his idea

of Heaven as a place of sensory pleasure. At the same time, inorder to

communicate effectively with the Moriscos and the Muslims, Andres

underlines the common ground between the two religions attempting
with bold arguments to prove the Qur'an's dependence on the Chris-

tian Gospels. Despite the ample use of original sources, which make

44
MD, 2, Dedication.

45
J. Andres, Confusion do In socta mahometica y dol Alcoran (Valencia, 1515). The

book was translated into Italian, Latin, English, French, and German. A modern edi-

tion has been edited by Marfa Isabel Garcia Monge (Merida, 2003). Another important

source is L. Obregon, Confutacidn dol Alcoran y socta mahometana (Granada, 1555). See J.

El Kolli, "La polemique islamo-chretienne enEspagne (1492-1640) a travers les refu-

tations de l'lslam de Juan de Andres et Lope Obregon," doctoral thesis (Montpellier,
1983). For the other sources of Tirso Gonzalez see E. Colombo, Convertire i musulmani:

L'esperienza di un gesuita spagnolo dol Seicento (Milan, 2009), 1595; Michel, "Jesuit Writ-

ings on Islam."

46 Andres wrote the Confusion in order to show the doctrinal and moral contra-

dictions of Islam; he quotes and gives references to original Islamic
sources, especially

the Qur'an and the Sunna, of which certain passages are transliterated from Arabic. In

addition, Andres uses Islamic sources on Mohammed's life, such as the book of Azear

and the Libor schalso Machometi, the latter mistakenly considered by Christians to be a

fundamental text of Islam and used to ridicule the prophet.
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the book especially interesting, the Confusion is essentially set in the

medieval tradition.47 Gonzalez drew on these sources and it is not sur-

prising thathis main arguments come from this traditional view. They

can be summarized in five points.

First is the condemnation of Mohammed, the "first-born of the

Adversary," who is described inan insulting manner with regard to his

moral conduct, and portrayed as an evil man: he was a liar, and pre-

tended to be a prophet inorder to maintainhis power. The moral theme

is dominant. The falsity of what Gonzalez calls the "Mohammedan

heresy" appeared evident to

him in light of the sexual cus-

toms of Islam, particularly the

treatment of women, both in

the practice of polygamy and

in the ease with which men

could abandon their wives.

Additionally, the image of

paradise as a realm of sensory

satisfaction not only contra-

Gonzalez made attempts, though
not always successful, to gain a

deeper understanding of Islam.

Although he could not read Arabic,

he tried to make critical use of
Western sources.

dieted Christianity, but was against the nature of man according to the

ancient Western tradition. "What would these Philosophers [Seneca,
Socrates and Horace] have said," Gonzalez demands, "listening to Mu-

hammad declaring that the supreme happiness of man is in the sensory

pleasure?" 48

The second argument Gonzalez retrieves from the past is the

demonstrationof the "falsity of the Qur'an using the Qur'an itself" 49

47 On Catholic polemics against Islam in the Middle Ages and the early-modern

period, see at least Daniel, Islam and the West: The Making ofan Image (Edinburgh, 1960);

A. Echevarria, The Fortress of Faith: The Attitude towards Muslims in Fifteenth-Century

Spain (Leiden, Boston, and Cologne, 1999); M. A. de Bunes Ibarra, "El enfrentamiento

con el Islam en el Siglo de Oro: Los Antialcoranes," in Edad de Oro 8 (1989): 41-58; id.,

La imagen de los musulmanes y del norte de Africa en la Espaha de los sighs XVI y XVII: Los

caracteres de una hostilidad (Madrid, 1989).

48

MD, 2:69.

49 This is a classic argument of Catholic anti-Muslim polemics (see Daniel, Islam

and the West). Other Jesuits proposed this argument; see, for example, the title of the

Latin book by Michel Nau, a Jesuit missionary in Syria: Ecclesise romance graecseque vera

effigies, ex variis turn recentihus, turn antiquis monumentis singulari fide expressa,
Romanis
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and of the unreasonableness of Islam in light of contradictions con-

tained in it. For instance, the validity of the Gospels is at times affirmed

and at other times rejected; the notion of "holy war" is deemed neces-

sary
in one Sura and denied altogether in another

passage;
and dietary

prohibitions are justified by "absurd and incredible fables." Readers

of such "legends" should laugh heartily, Gonzalez observes, confident

that anyone whoencounters such lies should be able to recognize their

inherent irrationality. According to the Jesuit, Islamic customs run con-

trary to history, philosophy, andmathematics.50For example, heattacks

the unscientific use of astronomy inorder to support religious interpre-

tations. Flow is it possible, demandsthe Jesuit, to believe in a doctrine

which so systematically contradicts science and reason?

The third argument is that Islam is hostile to the critical capacity
of man: Mohammedprohibits disputes against the Qur'an and forbids

any discussion on the precepts of Islamic law. To quote Gonzalez:

If a man holds anauthentic gold coin, he would not be afraid of

having its weight tested by the goldsmith. If the Mohammedan

religion is afraid of being tested, and prohibits examination into

whether it is indeed God-given, this means that it is not the law

of God, but a voluntary creation of a pseudo-prophet in order to

oppress people and to maintain its own power.
51

Fourth, Gonzalez critiques what he views as Islamic fatalism that

devalues human liberty. When Gonzalez asked Muslims when they

would convert, they often replied, "WhenGod wills it," as if they had

no responsibility in this decision.

Mohammedin the Qur'an teaches that God, fromthe beginning
of time, fixed and decided what human beings would do, so that

the murdereris not able to avoid murder and the adultereris not

able to avoid adultery because all men's actions are subjected to

Grxcisijue exhibita: Accessit Rcligio Christiana contra Alcoranum per Alcoranum pacifice de-

fensa ac probata (Paris and Madrid, 1680).
50 See the chapter "Error Alcorani contra Mathematicam" (The Mistakes of the

Qur'an in Mathematics), MD, 2:2535.

51
MD, 2:32.
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the willof God, and mencannot do anything different fromwhat

has already been destined by God as their fate.52

Fifth, in the Handbook there is a particular emphasis on miracles,

essential proofs of the truth of the Catholic faith. They are present also

in the Islamic tradition, but these are "private miracles," not document-

ed in
any way, and so, according to Gonzalez, they are certainly false.

All these arguments emphasize the valueof reason, which is "the foun-

dation of human nature." The Handbook underlines that reason does

not allow one to totally comprehend God, but while Christianity does

not contradict reason, Islam is full of contradictions.

The condemnationof the immorality of Mohammed, the incom-

patibility of the Qur'an with human reason, the lack of consideration

for the critical capacity of man, the falsity of supposed miracles—these

are all traditional Catholic arguments from medieval and early-mod-

ern anti-Islamic literature. Apparently, therefore, there is nothing

new in the Handbook. Like the medieval authors he uses as a source,

Gonzalez wrote this book from a Western perspective; 53 and like most

of the early-modern Spanish treatises aboutIslam, the arguments serve

primarily to reinforce a pre-existing judgment rather than add any new

knowledge. 54 Tlowever, a deeper consideration of this text reveals cer-

tain aspects of discontinuity with the past.

First, Gonzalez updates the medieval approach to the histor-

ical context of the seventeenth century, showing how the arguments

against Islam, are effective against other early-modern heretics. For ex-

ample: the "falsity of miracles" is a useful weaponagainst Lutherans55
;

Islamic fatalism is compared with the doctrine of predestination held

by Calvinists; and Muslims, Lutherans, and Calvinists are associated as

enemies of Marian devotion, which held great importance in Baroque

piety. Gonzalez's missionary experience provided additional evidence

in support of these analogies: on several occasions, Lutherans andCal-

52

MD, 2:269.

53
Daniel, Islam and the West, 271-307.

54 M. A. de Bunes Ibarra, "El enfrentamiento con el Islam"; id., La imagen de los

musulmanes.

55

According to Gonzalez, Islam, like Lutheranism, affirms that men can be

saved without the "good works" (MD, 2:265-66).
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vinists who were in Spanish port cities for trading activities convert-

ed to Catholicism after listening to a Catholic missionary preaching to

Muslims.

A second novelty in the Handbook is the presence of a greater curi-

osity about Islam and sometimes of more authentic information, which

became available in Spain during the seventeenth century. 56 Gonzalez

made attempts, though not always successful, to gain a deeper under-

standing of Islam. Although he could not read Arabic, he tried to make

critical use of Western sources. For instance, the first section of the sec-

ond volume is a detailed narrative of the life of Muhammad, written

with great precision and comparing twelve different Western sourc-

es.
57 Additionally, Gonzalez often shows a a sincere interest in Islam-

ic habits, and his approach toward Islam gained him the admiration

of Ludovico Marracci (1612-1700), one of the most famous translators

of the Qur'an in the seventeenth century, who considered Gonzalez's

Handbook "an excellent work, as dignified as its author."58

A third novelty, probably the most important, is the emphasis on

experience. Gonzalezrepeatedly mentions thathehad gained much in-

formation about Islam "from the street," speaking directly with Mus-

lims or trying to convert them, and he describes in detail Muslim hab-

its, rites, and traditions.59 In the last part of the Handbook, where he

abandons the theological disputations, he gives an account of what he

has experienced and provides methodological suggestions; thereby he

breaks the usual monotony of many of the Western treatises on Islam.

This section of the Handbook reveals an attitude less monolithic than

what appears from the theoretical arguments.

56 See Daniel, Islam and the West, 2945. For instance Gonzalez uses anArabic His-

toria Saracenica translated into Latin by Thomas van Erpen and published in Lyon in

1625.

57 See MD, 2:25.

58 L. Marracci, Prodromus ad refutationem Alcorani (Rome: Typis Sacra' Congre-

gations de Propaganda Fide, 1691), 7. Material on Ludovico Marracci can be found in

L. Saracco, Marracci Ludovico, in the Dizionario biografico degeli Italiani (Rome, 2008),
70:700-702.

59 Other examples of this attitude of learning "from the streets" in Daniel, Islam

and the West; A. Echevarria, The Fortress ofFaith.
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The Value of Experience

Gonzalez's missions to Muslims—according to his reports—fit

well into the modelof the traditional popular missions. Usually, while

visiting a town, Gonzalez and his fellow Jesuits started with the tradi-

tional popular missions, and later dedicated a few days to preaching
to Muslims. The first problem for the missionaries was how to gather

them together to listen to sermons that challenged their religion. In one

of the most successful missions, the one in Seville in 1672, many priests

advertised the event in the parishes, asking the parishioners to bring

their slaves to the gathering. Gonzalez was concerned about respect-

ing as much as possible the Muslims' freedom.60 He preferred the co-

operation of lay people and confraternities, instead of the usual inter-

vention of civil and religious authorities, to summon the Muslims in a

respectful way.
In Seville, for instance, the well-known nobleman Don

Miguel de Manara, knight of the Calatrava order and Hermano May-

or of the Santa Hermandad de la Caridad brotherhood, collaborated

with Gonzalez for this purpose. The members of the Santa Hermandad

made every effort to gather the Muslims and to bring them to listen to

the sermons, even paying each of them in compensation the equiva-

lent of the day of work they would lose.61 This emphasis on the listen-

ers' freedom is a recurrent theme in the book, and was quite common

in the seventeenth-century Jesuit missions in Spain because of the fail-

ure of previous attempts at forced conversion in the Iberian peninsula.

00

Miguel de Manara Vicentelo de Leca (1627-79), member of a noble family of

Seville, joined the Order of Calatrava at the age of eight. He was a leading figure in Se-

ville. After the death of his wife (1661), he entered the Santa Hermandad de la Caridad,

a brotherhood responsible for burying the dead, the drowned, and the executed. When

he became Hermano Mayor, he expanded the activities of the Hermandad for the
poor

and needy, and founded a hospital in Seville. See F. Martin Hernandez, Miguel Manara

(Seville, 1981); L. L. Dominguez, La Caridad de Sez’illa: Manara,Murillo, Valdes Leal (Ma-

drid, 1930).

01 Gonzalez writes: "It's really wonderful the seriousness, the zeal, and the ar-

dor with which Don Miguel de Manara and the members of his confraternity worked

for the conversion of Muslims. They brought Muslims with them to the missions, not

with strength but with love, and participated in the sermons, exhorting them with

burning words to ask for baptism. They offered prayers, alms, fasting, flagellation, and

other mortifications for their conversion" (MD, 2:291).
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Thepreacher, according to Gonzalez, had always to begin his speech by

saying that the Christian religion is against any form of coercion. In ac-

cordance with the tendencies of the time and considering the condition

of slavery of most of the Muslims, it would havebeenplausible to force

them to listen to the sermons, but Gonzalez refused this approach.

Just as with a sick man who does not want to accept the interven-

tion of a doctor, we are allowed to tie him up and force him to be

treated, in the same way we could compel the unfaithful to lis-

ten to the sermons about the only true faith, since we Christians

are certain, according to the Articleof Faith, that outside the faith

in Christ there is no salvation. But, although we could force you,

Mohammedans, to participate in our missions, we do not want

to use even this kind of violence; but we just ask and beg you to

participate. . . . For this reason nothing bad can happen to you

during these missions: you will listen to the sermons and you

will be free either to embrace the faith in Jesus Christ, or to re-

main in your faith. If what I'm going to tell you is true—and we

Christians think it is absolutely true —your salvation depends on

this decision.62

The missions took place in squares, theaters, or the yards of the

Society's houses. Gonzalez insists on the importance of choosing the

appropriate place: it had to be spacious so the crowd could fit comfort-

ably andeasily see the speaker. Unlike the traditionalpopular missions,

churches were to be avoided to prevent their desecration by Muslims,

although experience showed they seldom behaved in a hostile way.

The structure of the preaching followed the schedule of tradi-

tional popular missions. First, there was a pars destruens, where the

preacher showed the audience the urgent need for conversion inorder

to save their souls, the danger of sin, and the reality of the final judg-

ment and of hell. To the traditional arguments, Gonzalez added a few

images specifically directed to Muslims: hell was not a generic place,
but the house of Mohammedand all his followers, and the irrational-

ity of Islam was shown through the classic arguments of Catholic rhet-

oric. Then, there was a pars construens, in which the preacher showed

62
MD, 2:304.
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the truth of Christianity, explained with simple images the dogmas of

the Trinity and the Incarnation—so difficult for Muslims to accept —

and recounted "true stories" of miracles, lives of saints, and episodes
of conversions from Islam to Christianity that, according to the Jesuit,

were more effective than any theological argument. Gonzalez was con-

vinced that after hearing about extraordinary facts which could be ex-

plained solely by divine intervention, the Muslims "could not fail to

admit" the truth of Christianity.

During the sermons, Gonzalez referred to conversions or sup-

posed conversions of distinguished men, nobles, and princes of the Is-

lamic world, whose stories widely circulated inSpain during the 1600s. 63

His goal was toprove to Mus-

lims that even prominent

figures of their own world

recognized the truthof Chris-

tianity. The Jesuit told of the

conversion of Muley Larbe

Xerife, second child of King

Tafilat, who was baptized in

1671 with the name Augus-

tine and who urged many

Muslims to embrace Chris-

tianity with his example;64

again, he dedicated a long ex-

They followed two different genres

of preaching: the city preachers
were concerned with style and

followed the rules of oratory,
while the popular missionaries

often deliberately broke these,

being more interested in moving
the audience with theirfervor than

in the elegance of their style.

cursus to the story of Baldassarre Loyola (1631-67), a prince of Fez who

converted to Christianity, became a Jesuit, and preached with extraor-

dinary success to Muslims in Italy's ports of Genoa and Naples. 65 This

story was particularly effective because it was recent and well known

in Spain.

In 1670, the Jesuit Juan Gabriel Guillen, friend and companion
of Gonzalez, mentioned Baldassarre's conversion in his sermons; five

03 See B. Alonso Acero, Sultanes de Berben'a en tierras de la cristiandad: Exilio mu-

sulmdn, conversion
y

asimilacion en la
mowmjim hispdnica, siglos XVI y XVII (Barcelona,

2006).
04

MD, 2:4oss; Reyero, Misiones, 2895.

05 On Baldassarre Loyola see E. Colombo, "Baldassarre Loyola de Mandes

(1631-67): Prince de Fez et jesuite", in Les Musulmans dans Vhistoire de I'Europe, bk. 1,

Une integration invisible, ed. J. Dakhlia and B. Vincent (Paris, 2011), 159-93.
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Muslims converted and Guillen attributed the success of the mission

to the intercession of the former prince of Fez. 66 The attempt to play on

the audience's culture and tradition is constant in Gonzalez's missions,

and he suggests that his readers devote much attention to these con-

version stories when preaching to Muslims. Other reliable witnesses to

the truthof Christianity were the Muslims who had converted on their

deathbed. Gonzalez argued that deathbed conversions were the tru-

est conversionsbecause the converts sought no political, social, or eco-

nomic benefits from their conversions. In contrast, Gonzalez notedthat

many Christians, "brought into captivity by the devil," had embraced

Islam for material advantages, and he emphasized that these conver-

sions had never happened on their deathbed.

The true religion is the one that is chosen by men on their death-

bed. It has never happened that a Christian who was going to

die has embraced the Muslim sect; on the contrary, many Mus-

lims who are going to pass away embrace that Christian religion
which they never wanted to embrace during their life. 67

The stories of these conversions were told in the squares as a warning
for Muslims and as an implicit retort to renegades (Christians who re-

canted their faith by converting to Islam).68

The Language of Theater

The Handbook provides revealing glimpses of the Jesuits' preach-

ing style. During the seventeenth century two groups of Jesuit mission-

aries were active in Europe: the city preachers, who visited the par-

ishes during Lent or for important occasions, and the preachers of the

popular missions. They followed two different genres of preaching: the

66 Letter of Juan Gabriel Guillen to Gianpaolo Oliva, Jesus del Mont, July 10,

1670, in Reyero, Misiones, 236M6.

67
MD, 2:3955. On the topic of the ars moriendi in Baroque preaching, see Callado,

Misiones populates, 251ss; F. Hernandez, Etre confrere ties Agonisants on de la Bonne Mort

attx XVIIe
et XVIIF siecles, in Confreries et devotions dans la catholicite moderne (tni-XV-

debut XIXe siecle), ed. B. Dompnier and Vismara (Rome, 2008), 311-38. Deathbed con-

version was a topos in early-modern Catholic preaching, and of course onecan find the

same argument in the Islamic world.

68
MD, 2:41. On the renegades see B. and L. Bennassar, Les ehretiens d'Allah:

L'histoire extraordinaire des renegats, XVIe et XVIIe siecles (Paris, 1989).
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city preachers were concerned with style and followed the rules of ora-

tory, while the popular missionaries often deliberately broke these, be-

ing more interested in moving the audience with their fervor than in

the elegance of their style. 69 Gonzalez proudly belonged to the second

group. His sermons were based both on memorizationand improvisa-

tion, and he improvised around some images and quotations, depend-

ing on the situation or the audience, always being flexible to change
the sermon according to the circumstances. In his book Gonzalez sug-

gests thirteen quotations from the Old and New Testamenttobe mem-

orized for sermons to Muslims. Drawing on the Scripture, the preacher
had to show that faith is necessary for man's salvation ("without faith

it is impossible to please God") 70 and prove what to a Muslim was in-

comprehensible andscandalous: the divinity of Christ, 71 the mystery of

the Trinity, and the historicity of Jesus' death on the cross.
72 Then there

were useful quotations to refute the "Mohammedansect." According to

Gonzalez, the announcementof the coming of false prophets in John's

first letter 73 and in Matthew's Gospel ("many false prophets will ap-

pear and deceive many people") 74
was related to Mohammed.By quot-

ing Jeremiah, 75 Gonzalezcould challenge the Muslims to discern which

was the true faith.76 Taking his cue fromPsalm 18 ("The law of the Lord

is perfect, reviving the soul. The statutes of the Lord are trustworthy,

making wise the simple"), 77 he could define Islam as an unreasonable

religion because, unlike Christianity, it did not "make wise the simple

man"; it offered "ridiculous fairy tales"; it wanted to refute the trust-

worthy testimony of the Gospels; it did not suggest any way toelevate

man toward God; and it pointed to "bestial and brutal men" as models

of holiness. Finally, using the Gospel of John, the preacher should stir

09 B. Majorana, "Missionarius/Concionator:Note sulla predicazione dei gesuiti
nelle campagne (XVII-XYIII secolo)/' Aezmm: Rnssegnn di scienze storiche, linguistiche, e

filologiche 73, no. 3 (1999): 807-29.

70 Heb. 11:6.

71 John 8:24; John 17:3.

72 Matt. 20:18.

73 1 John4,1

74 Matt. 24:11

75
ler. 6:16.

76
MD, 2:306.

77 Ps. 18:8 (19:7)
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those who did notwant to convert even after hearing the missionaries;

to those who said they would convert when God wished them to, he

should answer with Christ's call: "Walk while you have the light, be-

fore darkness overtakes you."78

The language used in these sermons requires a few remarks. It

might seem surprising that the Handbook does not openly deal with

the language issue, given the emphasis on the importance of learning

languages in the Society of Jesus. 79 As we have seen, Gonzalez did not

speak Arabic, and from his accounts it seems that in most cases his

Generally the slaves' social

condition did not change after

baptism, although occasionally
the master decided to set the

converted slave free or the sponsor

gave the baptized enough money

to redeem himself

audience was able to under-

stand, and sometimes even

read, Castilian. It is plausi-
ble to conclude that many of

Gonzalez's interlocutors, af-

ter years as servants or slaves

in Spanish noble families,

knew at least thebasics of the

Spanish language; 80
we might

also imagine that occasion-

ally Gonzalez was unable to

preach to groupsof Muslims whodidnotunderstand him, even though
he never reports this occurrence. Finally, Gonzalez mentions that on a

few occasions he asked for the assistance of an interpreter. Gonzalez

seems to havebeen careful about some linguistic issues. While preach-

ing in Malaga in 1670, for example, he realized that he was mispro-

nouncing the name of Mohammed, and that Muslims perceived it as

an offense. Fie then learned how to pronounce the name correctly. 81

78
John 12:35

79 In Spain Jesuits usually considered it important to learn Arabic when they
dedicated themselves to the apostolate to Arabic-speaking people. Given the difficulty
of learning Arabic, however, the Jesuits usually did not achieve brilliant results. See F.

de Borja de Medina, "La Companfa de Jesus y la minorfa morisca," 22.

80 The missionaries used to distribute devotional books to the Muslims who

could read Spanish (see MD, 2:303). On the use of devotional books in the Spanish pop-

ular missions see Callado,Misiones populares, TJ7

81
MD, 2:15. The oscillation between gentle dialogue and harsh preaching is a

peculiarity of Gonzalez's ministry. Usually, according to the sources, he used a harsh

tone in public preaching and a more gentle tone in private dialogues.
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Not only the words, but also gestures, images, and places in

which the missions were held were important for the effectiveness of

the communication.The Ratio studiorum, the curriculum of Jesuit edu-

cation, insists on the importance of theater, which had an extraordinary

development within the Society during the 1600 sand influenced mis-

sions both inEurope and overseas. Because of the cultural distance be-

tween the speaker and the listeners, which might make words less ef-

fective, gestures and images were even more important in the missions

to Muslims. Once, during a sermon to Muslims, Gonzalez displayed
the fearful image of an alma condenada, a soul condemnedto hellfire; in

the Handbookhe suggests to his readers to use as a model the passionate

monologue that one missionary addressed directly to the walls of the

church, so they would bear witness to his efforts to move theMuslims'

hearts.

The Jesuit, turning his back toward the public and facing the wall,

wiped the sweat off his brow with his hand, and then placed his

palm on the wall and exclaimed in a loudvoice: "O wall, listen to

the Word of God, and be witness to the fact that I have preached
the truth to these insensible people." And then, turning to face

the Muslims, he spoke to them menacingly. "I, I will be strict

against you before God on the Day of Judgment. I will condemn

your stubbornness before the supreme judge. ...
I believe that

your mindsare sufficiently convinced; however, yourwills resist

and still rebel. O good God! Melt the hardness of their hearts!"

With these and otherwords he thundered at them.82

Those who were present during the sermon were not only pas-

sive spectators, but often participated in an active
way If a man asked

for baptism, Gonzalez suggested that the missionary should invitehim

to the stage so that everyone could see him; then, he should embrace

him warmly and put a rosary around his neck. If it was a woman, the

missionary should avoid embracing her, but he should ask a noble

Christian woman to do so afterwards.83 The emphasis on gestures at-

tracted the attention, and occasionally the suspicion, of the Muslims,

82
MD, 2:229-30.

83
MD, 2:305. The devotion to the Rosary was particularly important also in the

traditional popular missions, and Jesuits strongly promoted confraternities dedicated

to this devotion.
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who sometimes listened to the sermons while covering their heads, be-

cause they feared the missionaries would put an evil spell on them.84

While using the language of theater during his own missions,

Gonzalez condemned profane theater—an attitude consistent with his

moral rigorism—and repeatedly promoted the devotion of the Forty
Flours in open conflict with the carnival plays. During the summer of

1671 it was decidedinSanlucar de Barrameda to extend a popular mis-

sion because of the enthusiasm of the people, and to cancel the sched-

uled comic plays, that, according to Gonzalez, were "the missions cre-

ated by the Devil to tear out innocence andpiety from many souls, and

to insinuatethe vices in them."85

Gonzalez's attitude toward Muslim women is particularly note-

worthy. During the traditional popular missions to Catholics, mission-

aries often warned women regarding sexual morals and excessively

revealing fashions.86 In contrast, the image of Muslim women as it ap-

pears from the Handbook is a decidedly positive one: inhis missions to

Muslims Gonzalez has a special reverence and attention for women,

who are always used in the examples he gives and who embody the

ideals and values he wants to communicate.Although the authornever

explains the reason for this choice, one can guess he wanted to create a

deliberate contrast with the status of women in Islam, which was one

of the Jesuit's arguments to convince his audience of the falseness of

Mohammed's law. Gonzalez tells many moving stories of conversion

of women: Fatima, an old Muslim woman of Malaga, asked to be bap-
tized on her deathbedafter years of resistance; a slave woman received

the news that she would soon be set free and could return to Algiers,

her native town, but "kindly answered that she would prefer to stay in

84 Letter by Juan Gabriel Guillen to Gianpaolo Oliva, Jesus del Monte, July 10,

1670, in Reyero, Misiones, 237.

85 T. Gonzalez de Santalla, Carta-memoria del Tirso ill general sobre los sucesos de sus

misiones de 1671 a 1672, in Reyero, Misiones, 303.

86 After Pope Alexander VII condemned some laxist propositions (1656), the Je-

suits undertook in Spain a battle against excessively revealing fashions, with some cau-

tion due to the fact that many noblewomen favored such fashions. Gonzalez's attention

toward moral aspects follows the tradition of the popular missions, but it is also linked

to his rigorous moral approach.
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Spain as a slave among Christians, than to go back to her Muslim land

as a free woman."87 Gonzalezunderstood thatwhile preaching to Mus-

lims it was necessary to separate men and women within the crowd,

not for reasons of sexual morals, as in the traditional popular missions

to Catholics, but rather to guarantee the women's freedom to ask for

baptism withoutbeing influenced by their husbands. But there are also

in Gonzalez's repertoire, op-

posite examples of Muslim

men who obtained the con-

version of theirs wives.BB

Gonzalez insists that

missions toward Muslims

were a chance also for Cath-

olics to better understand the

reasons for their faith. Any
Christian present could and

The debate on the importance

of religious education was also

a concern within the Society of

Jesus in the traditionalpopular
missions to Catholics, which

usually insisted on a penitential

approach instead of
focusing on catechism.

should contribute to the missions, first by sneaking into the crowd of

Muslims in order to break their cohesion, and to discourage murmur-

ing and negative comments against the preacher, and second through

prayer and charity. Gonzalez emphasizes the sacrifices of many Cath-

olics, often noblemen, in order to obtain from God the conversion of

Muslims: people offered Masses, did charitable works for the poor in

the hospitals, or vowed to abstain perpetually from meat. According

to Gonzalez, the most impressive Christian virtue in the eyes of Mus-

lims was charity: in fact he thought that it was unknown to the Islam-

ic world, and at the same time it was moving for Muslims. In Seville,

for instance, many Muslims had converted because they were inspired

87

MD, 2:295.

88 "A certain Moor received the light of God and went back home and started

to preach to his wife, exhorting her not to miss the opportunity to convert and to gain
eternal salvation. Since he found her very stubborn, after giving her all her belongings
and all the

money
he had—without keeping anything for himself since he was satis-

fied with Christ —he left, because he did not want to live anymore with a woman who

wouldn't embrace the faith in Christ. The same happened to another Muslim man, who

abandoned his beloved wife who wouldn't convert. A few days later our Lord consoled

both men, because the two wives, moved by the example of their husbands, embraced

Christianity, and the husbands welcomed them with great joy" (MD, 2:294-95).



30 EmanueleColombo

by the archbishop, who took care of and comforted the sick in the lo-

cal hospital. To prove the importance of the prayers of pure and inno-

cent men, Gonzalez recalls a few episodes that centered on children.

Children and their education had always been a priority in the Jesuit

missions, both domestic and overseas.
89 Children represented people

not yet corrupted by the vices of the society or a bad education, and

could learn more easily than adults. Gonzalez talks admiringly, for in-

stance, about the Christian piety of a ten-year-old boy, who ardently

wished for the conversion of his Muslim parents. Since he could not

convince them, he distributed water during a mission in Seville, asking

for alms thathe used to offer three Masses for this intention. Mariana,

a six-year-old girl of a noble family from Malaga, consecrated her life

by vow for the conversionof a Muslim servant, to whom she was very

much attached.90

The climax of the traditional popular missions to Catholics was

confession, which marked the return to a Christian life and the begin-

ning of anew existence. Not surprisingly, the climax of the missions to

Muslims was baptism, which meant entering the Christian community.

Just as the numberof people who took part inconfession was the mea-

sure of a popular mission's

effectiveness, the number of

baptisms weighed the suc-

cess of the missions to Mus-

lims. These baptisms were

social events that involved

the nobility because often the

converted slaves worked for

them, and they considered it

an honor to be their sponsors.

There is something mysterious in

conversion, linked to a person's

freedom and God's intervention,

because, as Gonzalez often

states, "only God can move

a Moor's heart."

For instance, in Madrid in 1670, among those who took part in the cer-

emony were the Count of Oropesa and the wifeof the President of Cas-

tile, who accompanied a converted slave. Generally the slaves' social

condition did not change after baptism, although occasionally the mas-

89 See El Alaoui, Jesuites, morisijues et indiens.

90

MD, 2:295-96.
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ter decided to set the converted slave free or the sponsor gave the bap-

tized enough money to redeem himself.91

Gonzalez dwells on the description of the "extraordinary bap-
tism" of thirty-eight Muslims held inSeville in 1672.92 The baptism was

preceded by an imposing ceremony: the streets of the townwere full of

people and "there was an extraordinarily solemn procession." The cat-

echumens were dressed so elegantly and colorfully that "each catechu-

men resembled a flourishing garden, and all the catechumens resem-

bled a colorful spring." 93 They started from the professed house of the

Society and walked to the church together with the nobility and the

clergy Gonzalez explains the value of the Baroque ceremonies preced-

ing the baptisms, celebratedby a distinguished bishop or by an arch-

bishop. 94 Through concrete and visible gestures, in fact, even less edu-

cated people could understand the greatness andbeauty of faith. "Both

the faithful and the unfaithful, participating in those sacred ceremonies

and looking at the solemnity of them, understand that there is some-

thing great at stake.... It would not happen if they saw just men enter-

ing the holy water."95

The Handbook describes in detail the effects of the magnificent

baptismal ceremonies on the people observing. In Malaga in 1669, dur-

ing the catechumens' procession held "with great pomp," a young girl

"very obstinate in the Mohammedan sect" who had resisted every

attempt of conversion and who opposed Christianity defiantly, "ad-

mired, . . . with great wonder, the joy on the faces of the catechumens,

the spiritual happiness of Christians, the great devotion and magnifi-

91
MD, 2:295.

92 See a published account of the mission in Seville: Relation de los maravillosos

efectos cjue en la ciudad de Sez’illa ha obrado ana mision de los Padres de la Compama de Jesus,
este afio de 1672 (Seville, 1672).

93
Reyero, Misiones, 367; MD, 2:290-293.

94
MD, 2, bk. 6, chap. 5: "Quantumexpediat, quod Mahumetani ad Fidem con-

versi magna cum solemnitate baptizentur" (The importance of baptizing with solem-

nity the Muslims converted to our faith).
95

MD, 2:296.
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cence of the procession that recalled the whole nobility, and the beauti-

ful singing of the mysteries of faith."96

Between the lines of the Handbook we can see the missionaries'

emphasis on the religious education of those who asked for baptism:
besides persuading, there was a needfor teaching, educating, and cate-

chizing. The debate on the importance of religious educationwas also a

concern within the Society of Jesus in the traditional popular missions

to Catholics, which usually insisted on a penitential approach instead

of focusing on catechism. During the seventeenth century, however,

some missionaries pointed out the importance of education, in order to

produce long-lasting effects in the people. 97 Thereligious instruction of

Muslim catechumens was a still-more-debated issue, because, since the

sixteenth century, therehad beendiscussions inSpain about the lawful-

ness andusefulness of mass baptisms, and several voices within the So-

ciety were raised against this practice. 98 Gonzalez pays a lot of attention

to thereligious instruction imparted by the missionaries themselves or

by local clergymen, usually simple catechism classes that lasted a few

weeks. The Handbook shows Gonzalez's care not to baptize those who

were not yet adequately prepared. In Madrid in 1670 a young Muslim,

moved by the solemn ceremony, got up on the stage thathadbeen built

in front of the Society's Imperial College and cried out for baptism. The

sacrament was delayed because the young man had notbeen yet edu-

cated regarding the fundamentalsof faith.99 On the other hand, in 1669

in Malaga, when a Muslim young woman asked to be baptized, the

bishop considered her young age and the fact that she had beenliving
with a Christian woman for a long time, far fromother Muslims, as fac-

tors inher favor. He decidednot to frustrate her, but to grant the sacra-

ment immediately and to instruct her during the following weeks. 100

The Handbookoffers a colorful picture of the missions to Muslims

in seventeenth-century Spain. Although the triumphant tones and the

96
MD, 2:297.

97 See Dompnier, "Ricerche recenti sulle missioni popolari nel Seicento/' 822.

98 De Borja de Medina, "La Compama de Jesus"; El Alaoui, Jesuites, morisijues,
et indiens.

99
MD, 2:299.

100
MD, 2:298.
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typical emphasis of the missionary literature of the time warn scholars

to be cautious in evaluating Gonzalez's account, more than a few ele-

ments confirm its reliability. The author does not keep silent about the

failures and difficulties: some missions showed no results, manyof the

Muslims he met never converted and openly opposed the missionaries,

and sometimes Muslim authorities used their influence against the Je-

suits. In Marbella, for instance, a Muslim expert in the Qur'an kept re-

peating publicly thathe would never convert to Christianity, and that it

was more likely that the pope

would convert to Islam. 101 The

possibility of measuring the

results of the traditional pop-

ular missions is an open ques-

tion for scholars: it is difficult

for historians to assess the ef-

fects of missions, the sincerity
of conversions, and their du-

ration in time.102 Although the

same problem persists in the

missions to Muslims, here we

The missions to Muslims

were not the most celebrated

success of the Society andhave

been underestimated by the

historiography; it seems, however,
thatwithin the Society there was

a special fascination with Islam

that, like an underground river,
sometimes reemerged.

have some useful data about baptisms. The numbers of conversions

and the episodes Gonzalez retells in the Handbook match almost per-

fectly with the data derived from the letters and accounts of the mis-

sions written by Gonzalez ten years before and preserved in the ar-

chives. Gonzalezmentions about two hundred baptisms he witnessed

personally in about twelve years: this number, though not especial-

ly relevant in itself, could become significant within a more complete

quantitative survey on this genre of mission.

From the qualitative point of view, the idea of conversion that

emerges in the Handbook is interesting. When the Jesuit exposes the ar-

guments against Islam, he states that the mere use of reason should

101
See Reyero, Misiones, 240.

102As Bernard Dompnier observed, the problem of the results of the missionary

enterprises will always remain an uncertain area of research in religious history (Ber-

nard Dompnier, "Ricerche recenti sulle missioni popolari nel Seicento," in Societh e Sto-

rm 106 [2004]: 813-24,814).
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show the contradictions of the "Mohammedansect." But, in fact, inhis

accounts of missions, conversion is not an automatic step despite what

the theoretical arguments may lead one to think. There is something

mysterious in conversion, linked to a person's freedom and God's

intervention, because, as Gonzalez often states, "only God can move a

Moor's heart." "Pray to God," Gonzalez repeats to his audiences who

were notpersuaded of the truth of Christianity although they sincerely
desired to convert. This consciousness determines the missionary's at-

titude, which sways between the insistence on the rational demonstra-

tionof Islam's falsehood and delicacy in taking his interlocutors by the

hand along the path of conversion.

IV: Conclusion: A Way to Dialogue

Reading Gonzalez's Handbook, one might be struck by the ap-

parent dichotomy between the theoretical attacks against Is-

lam and Gonzalez's approach towards the Muslims he actu-

ally met. We do not find in the book exceptional novelties in terms of

a theoretical approach to Islam: all the traditional Catholic arguments
are there, just slightly updated and adapted to the author's contempo-

rary situation. But when Gonzalez abandons the confutation of Islam,

the denigration of Mohammed, and theharsh theoretical critique of Is-

lamic habits and traditions, and starts describing his missionary activ-

ity and the actual encounters he had, his approach significantly chang-
es. In the squares and streets of Spain, Gonzalez did not view Muslims

as dangerous heretics to be opposed and defeated, but as "deceived in-

nocents": deceived by the falsehood of the religion they belonged to,

they were not fully responsible for their "invincible ignorance" of the

Christian faith.

How can we explain the coexistence of two different approach-

es? Some hypotheses can be raised. Hostility toward Islam was part of

the religious andcultural environmentof seventeenth-century Europe,

when anew "Catholic reconquest 103
was taking place in the East, and

the struggle against Islam had both political and religious meanings;

103 O. Chaline, La "recomjuete catholiqae da I'Europe centrale: XVIa-XVIIIa siecle

(Paris, 1998).
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at the same time, however, Jesuits were trained in the approach of ac-

commodation and Muslims seemed to have more features in common

with the inhabitants of the Indies than with Lutherans and Calvinists.

For the many Jesuits whowished to go on missions overseas, the tradi-

tional popular missions were often considered a second choice, some-

thing they fell back on; in their imagination, missions were connected

with distant lands, different peoples, andnew worlds. Flowever, when

it was possible to find these same features in Europe, Jesuits transferred

to popular missions their passion for the Indies. 104 In the case of Mus-

lims, the different language, culture, and habits of these people made

them distant and inevitably fascinating. In 1676, for instance, writing

to the general abouthis missions with Muslims in Barcelona, the Jesuit

Francisco Poch stated that God "had moved the Indies to that town"

because, inspite of the fact they lived in Spain, the Muslims had many

common traits with the people living in the Indies.105

The same attitude can be found in different times and places. One

century before the publication of Gonzalez's Handbook, inanother criti-

cal period in the relationship between Christianity and Islam that cul-

minated in the Battle of Lepanto (1571), we can find in the renowned

Italian Jesuit Antonio Possevino (1534-11) the same ambivalent ap-

proach. 106 On the one side, Possevino was a zealous promoter of an an-

ti-Islamic crusade; on the other side, while he served as the secretary of

the Society of Jesus, he developed a missionary attitude towards Mus-

lims based on the model of accommodation. Both attitudes converged
in Possevino's masterpiece, the Bibliotheca selecta (1593; 1603; 1607), a

work that had an enormous influence within the Jesuit network and

played an important role in the building of the Ratio studiorum, the cur-

riculum of the Society of Jesus. At the end of the sixteenth century, in

a completely different context, the Spanish Jesuit Jeronimo Xavier was

104A. Prosperi, '"Otras Indias': Missiori della controriforma tra contadini e sel-

vaggi." in id., America e Apocalisse e altri saggi (Pisa, 1999), 65-87; Broggio, Evangelizzare
il motuio.

105
See ARSI, Arag. 27/11, f. 85.

106 S. Lator, "II padre Antonio Possevino e l'lslam," Stadia Missionalia 1 (1943):

215-25; D. Caccamo, "Conversione dell'lslam e conquista della Moscovia nell'attivita

diplomatica e letteraria di Antonio Possevino," in Venezia e Ungheria nel Rinascimento,

ed. V. Branca (Florence, 1973), 167-91.
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sent to the Mughal empire. He spent almost twenty years at the court

of Akbar ad Jahangir, where he was involved in religious debates with

Muslims; 107 in these debates, and inhis work Fuente de Vida (1600), he

used traditional polemical arguments against Islam. At the same time,

in his missionary activity among the common people of the cities of

Agra and Lahore, "he introduced some interesting accommodations to

the Muslim mentality, as in matters of venerating the Holy Bible, of

separating men and women in the church, and of making more severe

the fasting of new Christians," and he "attempted to attract theMuslim

population by a popular and public display of the Christian religious
life." 108 At the beginning of the seventeenth century, Xavier's compan-

ion, the Portuguese Jesuit brother Bento de Gois (1562-1607) traveled

throughout Central Asia looking for the kingdom of Cathay described

by Marco Polo. During part of his trip, with his superiors' permission,
he was dressed like a Muslim and respected the fasting of Ramadan, an

extreme form of accommodation toward Islam. 109

Ignatius and the Muslims

The missions to Muslims were not the most celebrated success

of the Society and have been underestimated by the historiography; it

seems, however, thatwithin the Society there was a special fascination

with Islam that, like an underground river, sometimes reemerged. The

source of this river can be found at the very origin of the Society. Well

before the foundation of the order, Ignatius of Loyola, wounded dur-

ing a battle inPamplona, had a conversion experience reading the life

of the saints and decided to go to the Holy Land, to live in that sacred

place and to convert Muslims. His project did not succeed, but Ignati-

us maintainedhis attraction for Islam throughout his life; whenin 1534

the first companions of the Society of Jesus gathered in Montmartre,

they had the idea of spending their life in the Holy Land and of evan-

gelizing Muslims.

107 A. Camps, Jerome Xavier, S.J., and the Muslims of the Mogul Empire: Contro-

versial Works and Missionary Activity (Schoneck-Beckenried, 1957); M. Alarn-S. Subrah-

manyan!, "Frank Disputations: Catholics and Muslims in the Court of Jahangir (1608-

11),'' Indian Economic Social History Review 46 (2009): 457-511.

108
Camps, Jerome Xavier, 251-52.

109 H. Didier, Fantomes d'lslam et de Chine: Le voyage de Bento de Gois s ./., 1603-7

(Paris, 2003).
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Ignatius often showed a bellicose attitude toward Islam. In 1550,

Charles V organized a military expedition against the city of Mah-

dia, in Tunisia, the stronghold of Muslim pirates who were threaten-

ing commercial traffic in the Mediterranean.110 On that occasion, Diego

Lainez, prominent member and future superior general of the Society,

accompanied the viceroy of Sicily in the campaign. The expedition was

successful, but it did not change the complex situation in the Maghreb.
What is striking is the reactionof Ignatius, as we can read inhis letters

to Lainez and in the letters he circulated
among

the members of the

Society. Ignatius was on fire

with enthusiasm and talk-

ed about "the very just war"

against "the enemies of the

Holy Cross"; in a circular let-

ter he asked "all the houses,

priests in their Masses as well

as laymen in their prayers" to

pray "every day for the hap-

py success of the expedition."

[PJassages [such as these] show

that in the Handbook, along with

the seventeenth-century anti-

Islamic polemics, there are traces

of a different attitude that emerges

from the missionary experience.

Ignatius's interest in the Muslim presence in the Mediterranean area

grew even stronger in the following years.
In 1552 he began to think

about an ambitious project: the creation of an Armada, a Holy League
thatwould take a defensive and offensive role in theMediterranean. In

a fascinating exchange of letters with another important Jesuit, Jeroni-

mo Nadal, Ignatius explained in detail his idea to promote the alliance

of European rulers in order to create an anti-Muslim fleet of at least

threehundred ships. This attitude of Ignatius is in accordance with the

orientationof the Church at the time: the opening bull of the Council of

Trent (Lsetare Jerusalem, 1544) called for the extirpation of heresies and

the defeat of the Turks, enemiesof the Catholic Church.

110 On this episode see J. W. Reites, St. Ignatius and the People of the Book: An His-

torical-Theological Study of St. Ignatius ofLoyola's Spiritual Motivation in His Dealings with

the Jews and Muslims (Rome: Pontificia Universita Gregoriana, 1977); id., "Ignacio y los

musulmanes de Tierra Santa," Manresa 52 (1980): 291-318; M. Scaduto, Storia della Com-

pagnia di Gesu in Italia, vol. 3, L'Epoca di Giacomo Laynez, 148-51 and L. Charles,

Les jesuites dans les etats barbaresques: Algeria et Maroc (Paris, 1914);F. de Borja edina, "Ig-
nacio de Loyola y

el Mar: Su polftica MediterraneanRevista de historic naval 13 (1995):

11-56; M. A. de Bunes Ibarra, "Ignacio de Loyola y la expansion del Islam en el siglo
XVI," Anuario del Institute Ignacio de Loyola 4 (1997): 93-105.
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But Ignatius also experienced missionary approaches towards

Muslims. In 1553, as soon as he received from the provincial of Sici-

ly news about the possibility of converting Muslims in North Africa,

Ignatius started "making long-range plans for providing men to go

there."111 Not only did Ignatius shift manpower priorities to free men

to go to the Muslims, but he also wrote that he would go himself if the

Society let him. For the same reason, a program of Arabic studies was

organized in the Sicilian colleges of Messina and Monreale. Further-

more, Ignatius encouraged accepting Moorish converts intothe college
in Granada, not only outof charity, but in the hope that some may be of

help in the conversion of others. Finally, it is possible to find this con-

cern for the Muslims in the first documents of the Society of Jesus. The

document of approval of the order, Regimini militantis Ecclesise (1540)

asserts that Jesuits are available to goeverywhere, "[wjhether they [the

Pope or his successors] are pleased to send us among the Turks or oth-

er unbelievers, even those who lived in the region called the Indies, or

among any heretics whatever, or schismatics, or any of the faithful." 112

It is significant that "Turks," a word used to define Muslims in

general, are listed first; additionally, there is a movement from the far-

thest to the nearest, from the Turks to the faithful Christians. 113 The doc-

ument emphasizes the distance of Muslims, not geographically, but in

termsof culture. In a subsequent document, thebull Exposcit debitum of

Julius 111, which confirmed the Society in 1550, there was an important

shift in the Jesuits' description of their ministries: the purpose of the

Society was now "to strive especially for the defense and propagation

of the faith." In the first version, the word "defense" did not appear.
114

The new definition reinforced the role of Jesuits in the defense of the

Church against the Protestant threat. Therewere two possible attitudes

for two different genres of non-Catholics, and the Catholic faith had to

be either defendedor propagated. It seems that Islam had a sort of spe-

cial status in this distribution: sometimes it was necessary to struggle

against the Islamic heresy—even with the holy war—for the defense of

111
Reites, St. Ignatius, 87.

112

Regimini Militantis Ecclesise, 3.

113
Reites, St. Ignatius, 50.

114Exposcit Debitum, 1.
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the faith; and sometimes it was possible to evangelize Muslims, treated

as unbelievers, for the propagation of the faith.

The most famous episode connected with Islam in Ignatius's life

is recountedin his so-called autobiography. On his way to Montserrat,

Ignatius met a Moor.115 They began to discuss theology; and while they

were talking aboutMary, the Moor said that "he could notbelieve that

in giving birth she remained a virgin." When the two men parted, Ig-
natius was "filled with anger against the Moor" and thought that "he

[lgnatius] had done wrong
in allowing a Moor to utter such a thing

about Our Lady" Later, "tired of trying to figure out what would be

the good thing to do, and unable to come to any definite decision," 116

Ignatius resolved to let his mule decide: if the mule went in the same

direction as the Muslim, Ignatius would kill him, otherwise he would

let him go. Thanks to the mule's choice, the Muslim was saved. This

episode became famous within the Society and was told and recount-

ed many
times: in the lives of the saint (for example, the one by Pedro

de Ribadeneira) 117

,
in the iconography of Ignatius (like the 1609 illus-

trated biography), 118 in some dramas about the Society of Jesus (such

as Calderon de la Barca's El Gran Principe de Fez). 119 Additionally, it was

well known among all the members of the order and often quoted in

the letters of Jesuits involved in missions to Muslims. From Ignatius's

encounter with the Moor, many Jesuits concluded that it is possible to

respect, or at least not to condemn, Muslim people for their different

beliefs.

In the Handbook, a dialogue betweenGonzalez and a Muslim has

the same outcome—the Muslim does not convert—and leads to the

same conclusion. In Catholic polemics, the dialogue was a traditional

115

J. Saralle, "Inigo de Loyola y
el moro de Pedrola/' Boletin de la Real Sociedad

Vascongada de Amigos del Pnis 13 (1957): 267-84.

116

APilgrim's Journey: The Autobiography of St. Ignatius ofLoyola, ed. J. N. Tylenda
(San Francisco, 2001), 57-58.

117 Pedro de Ribadeneira, Vita Ignatii Loiolce, Societatis lesu Fundatoris (Naples,
1572).

118 Vita beati patris Ignatii Loiolce (Rome, 1609). For a modern edition, see Con-

structing a Saint through Images: The 1609 Illustrated Biography ofIgnatius of Loyola, ed. J.

W. O'Malley and J. M. Walsh (Philadelphia, 2008).
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literary genre, an easy way to expose the arguments and to show the

reader how a discussion with a Muslim could have been carried on.

The usual form was an imaginary conversation between a Christian

and a Muslim, inwhich the Christian gradually answered all the objec-
tions and doubts of the Muslim, who by the end admittedhis errors re-

quested baptism. 120 In the Handbook, on the contrary, Gonzalez admits

thathis reasoning did not ultimately convince the Muslim, whodecid-

ed to remainwith his religion. This conclusion, not in the form of a con-

ventional model, suggests that the dialogue probably did really occur.

Hamid, my friend, beforeGod you will not be able to justify your-

self with the argument of ignorance. I have openly announced

the truth to you. If you still doubt the truth of what I have said,

pray that God will show you the truth, so that He may illumi-

nate the darkness of your mind and lead you to salvation. After

having heard all these arguments, you should at least keep ask-

ing if it is necessary for you, inorder to obtain eternal salvation,

to embrace the Christian religion. It is a crucial problem. Pray

persistently God to enlighten you. So that you may be worthy of

His light, avoid vices, practice piety, love God above all things

and your neighbor as yourself, and diligently keep the Ten Com-

mandments, for to these things all men are obliged. 121

The same attitude can be found in other passages of Gonzalez's

Handbook. During a mission in Seville, the Jesuit recounted an episode
that had happened to another Jesuit, Ignacio Las Casas (1550-1610), a

Morisco who joined the Society. Facing the stubbornness of a Muslim

slave, and being unable to persuade him, Las Casas told him: "I don’t

ask you to abandonyour sect, or to do something against it; I only ask you to

pray to the God that you, Moors, have in your Qur’an, and to say, “Bring me,

0 God, on the good and just path.” 122

120
See, for instance, the dialogues written by Peter Abelard and Ramon Llull. A

dialogue written in Arabic by the JesuitGiovanni Battista Eliano (1530-89)was trans-

lated into English. See W. Bedwell,Mohammedis Imposturx: That Is, the Discovery of the

Manyfold Forgeries, Falsehoods, and Horrible Impieties of the Blasphemous Seducer, Moham-

med (London, 1615).

121
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122
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"Ask God to show you the truth"; "pray the God that you have

in
your Qur'an." These passages show that in the Handbook, along with

the seventeenth-century anti-Islamic polemics, there are traces of a

different attitude that emerges from the missionary experience. Tirso

Gonzalez seems to acknowledge that a sincere religiosity can be a path
to conversion, and that Muslims too worship theonly trueGod. A way

to dialogue was open.
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LETTERS TO THE EDITOR

Editor:

Many thanks to you and to Bar-

ton T. Geger, S.J., for the Summer

2012 numberof Studies, The First First

Companions. We have waited so pa-

tiently for this topic to be addressed

with such detail.

William V. Bangert gives us

scarcely three sentences about the

"first first" companions, and Barton

T. Geger gives us thirty-eight pag-

es, for which he deserves praise. Let

us hope the next contributionto this

fascinating, under-researched theme

will be four hundredpages in length

in any language.

One concern. There may be just

a whiff of it, and it may not be con-

scious, but Father Geger seems to

accommodate himself to the Prot-

estant-dominated historiography of

the Reformation.Reformation histo-

ry has nowadays become decidedly
critical of the Protestant truth claims

of Saint Ignatius's day and beyond.

Perhaps Geger is needlessly casu-

al when he mentions two precise

symbols of "Catholic corruption" —

the Old Orders and the Inquisitions.

There are implications for these sym-

bols.

We read on page 5: . . wide-

spread among the faithful at this

time was hope of a grass-roots re-

form movement in the Church, one

untainted by associations with ca-

nonical religious life, which suffered

from a reputation for laxity and de-

cline." Again on pages 2 and 5, he

writes that some Illuminatiwere sen-

tenced to burning at the stake, or that

Ignatius himself might burn at the

stake (p. 19). These assertions if tak-

en without explanation may serve

to mask the complex architecture of

penalties possible in a Roman legal

system. Due to Roman law, it was a

lot harder to get burnt at the stake

than we may think.Calvinists in Ge-

neva had no moderating Roman law

and did more heretic burning and

witch burning than the Catholics did

in Spain.

The Roman Church in England

and in Spain did not need a deep re-

form as alleged by traditional Prot-

estant propaganda. In regard to Ger-

many, Hubert Jedin wrote that the

Catholics were winning the debates

onthe subject of the Bibleby the 15305.

No saneperson could charge that the

Bible was chained for the purpose of

keeping it fromthe people.

Indeedit is difficultin the English-

speaking world to get beyond the

Protestant position concerning Cath-

olic corruption in faith and morals in

the sixteenth century. This viewpoint

dominated our current legacy for a
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very long period of time for exam-

ple, misrepresenting the history of

the inquisitions and the Old Orders,

what Geger refers to as "canonical re-

ligious life."

In his Fires of Faith: Catholic Eng-

land under Mary Tudor (2009), Eamon

Duffy exposes the "myth" of the cor-

ruption of the Old Orders.

Likewise, secular historians with

no particular religious allegiance
have emerged to reconsider the in-

quisitions seriously, beginning in

1965with Edward Peters's Inquisition

and continuing with HelenRawlings
and other inquisition specialists, in-

cluding Henry Kamen.

I highlighted this inquisition

scholarship a bit while reviewing

God's Jury: The Inquisition and the

Making of the Modern World by Cul-

len Murphy (posted onCatholic World

Report and Ignatius Insight as "Hys-

terical Anti-Catholic History" [Feb-

ruary 23, 2012]; posted on Homiletic

and Pastoral Review, March 7, 2012);

also in my The Inquisitions of History:
The Mythology and the Reality (post-

ed on Ignatius Insight, April 29, 2008;

revised abridged version posted on

Roma Locuta Est, January 13, 2012).

We are digging out from under

the rubble of Protestant-driven bias-

es about the virtues of the Reforma-

tion, especially in the English-speak-

ing world, where thoseold biases are

so popularized. Brad S. Gregory in

The UnintendedReformation (2012) re-

jects any positive view of the Reform.

Younger than Christopher Dawson,

who decades ago tried to dispel the

misleading appellation "the dark

ages" in favor of an enriched under-

standing of the Catholic formation

of Europe, Gregory has significantly

helped our thinking since the appear-

ance of his book earlier this year.

Now Eamon Duffy has just pub-
lished "The Story of the Reformation

Needs Reforming," which is definite-

ly worth our earnest study and atten-

tion at http:/ /www.telegraph.co.uk
/history /9350681/ The-storv-of-the

-Reformation-needs-reforming.html.

An aggressive annihilationof the

medieval religious synthesis brought

us to our present desperate straits, as

Charles Taylor put forth in his Secu-

lar Age (2007). Let us assimilate new-

er findings to correct the record for

Catholic truth claims, notably for the

era of our Holy Founder.

In a Fallen World there will be ec-

clesiastical corruption, but how is it

to be measured?

BrianVan Hove, S.J.

Alma, Michigan

Editor:

I wish to note two errors in my

essay "The First First Companions."

On page 25,1 asserted that Simon Ro-
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drigues (and. 1579) outlived all the other

Companions, when in fact the last sur-

vivor was Nicolas Bobadilla(and. 1590).

And on page 5, note 16, the citation

should read"Auto. 75."

Brian Van Hove, S.J., has written a

thoughtful response, in which he sug-

gests that references to Ignatius's per-

il at the hands of the Inquisition were

perhaps a bit overdone; the result of

my having played unwittingly into a

long-standing distortion of Protestant

historiography.

I am not especially well read on the

history of the Inquisition, and so I take

in good stead—and consider quite

plausible —the possibility that Father

Van Hove is correct about the histori-

cal bias. I leave that discussion to the

experts.

Did I increase the drama by making

Ignatius sound closer to the stake than

he really was? To be sure, it is difficultto

know just how close he came. The fact

that he was investigated eight times by
the Inquisition, that public knowledge of

those investigations preceded him from

Spain to Paris to Italy, and that some of

his followers fled during the Roman cri-

sis, are all suggestive. But most notable

is "Autobiography," no. 59, in which

Ignatius and Figueroa warn each other

about the possibility of being burned at

the stake. Figueroa was Vicar General

in Alcala for the Archbishop of Toledo,

and repeatedly assisted in the investi-

gations ofIgnatius. So the very fact that

Ignatius wouldsay something like that

to Figueroa was meant to imply that the

times were dangerous, and no onewas

safe. Curiously enough, despite Igna-

tius's own problems with the inquisi-

tors, he continued to value their work,

and he even brought lapsed Catholics

to them to be reconciled to the Church.

Hence, I doubt that he was being casu-

al when he related the exchange with

Figueroa in the "Autobiography," a

text which (it is always important tore-

member) was written for the edifica-

tion of future Jesuits. Ignatius wished

to communicate that he had been in

real danger.

Barton Geger, S.J.

Regis University

Denver, Colo.
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