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the author construct an idealised model of kingship. I examine how Juan Manuel adapts
Andalust historical chronicles and folkloric traditions in the examples in order to offer his
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Juan Manuel finished writing F/ conde Lucanor (=CL) in 1335, a period of Castilian history
that he described in this book as ‘turbio’, and in the Lzbro de los estados as a ‘doloroso et
triste tiempo’.! The preceding decades wetre marked by an almost permanent confrontation
between King Alfonso XI and the high nobility, of which Juan Manuel was one of the
most important members. These events were also influenced by the emergence of a new
urban aristocracy supported by weak kings (Fernando IV and the minority rule of Alfonso
XI) that challenged the rights of the old noble families, and the disappearance of the figure
of the rex litteratus, epitomised by Alfonso X and to a lesser extent Sancho IV. Thus, the
articulating function of a courtly system of ideological and political relations that in the
thirteenth century had made possible the political, military, and cultural consolidation of
Castile no longer existed.” Having distanced himself from Alfonso XI, who managed to re-
establish royal control over the nobility and institute a new model of political and courtly
relations, Juan Manuel composed didactic treatises that offer a dissident political model
intended to solve the problems facing Castilian society during the early fourteenth century.’
Chief among them was the need for a reconfiguration of royal power, which he understood
as the main cause of this decadence.

An unusually long held consensus among Juan Manuel scholars is that the Christian

rulers that appear in the examples of CL, like Richard the Lion Heart (ex. 3), Ferdinand III

1 Juan Manuel, Libro de los enxiemplos del conde Lucanor et de Patronio, preface by German Orduna, intro. & ed.
Guillermo Serés (Barcelona: Circulo de Lectores, 20006), 232; Juan Manuel, Libro de los estados, ed. lan
Macpherson & Robert Brian Tate (Madrid: Castalia, 1991), 72.

2 On the appearance and roles played by the cavalleria villana, see Luciana de Stefano, La sociedad estamental de la
Baja Edad Media espaiiola a la lnz, de la literatura de la época (Caracas: Universidad Central de Venezuela, 1960),
143-54; José Manuel Lucia Megfas, ‘Caballero, escudero, peén. Aproximacion al mundo caballeresco del
Libro del cavallero Zifar, Scriptura, 13 (1993), 115-37; Tedfilo Ruiz, Crisis and Continuity. Land and Town in Late
Medieval Castile (Philadelphia: University of Pennsylvania Press, 1994), 235-61; César Gonzalez Minguez,
Fernando IV 1295-1312 (Palencia: Diputacioén Provincial de Palencia, 1995), 45-7; Jests Rodriguez Velasco,
Order and Chivalry. Knighthood and Citizenship in Late Medieval Castile (Philadelphia: University of Pennsylvania
Press, 2010), 46-83. For Alfonso X’s cultural project, see Fernando Gémez Redondo, Historia de la prosa
medieval castellana. 1V olumen 1. La creacion del discurso prosistico: el entramado cortesano (Madrid: Catedra, 1998), 423—
849.

3 For the idea of Juan Manuel’s “dissident history”, see Leonardo Funes & Maria Elena Qués, ‘La historia
disidente. El lugar del Libro de las armas en el discurso historiografico del siglo XIV castellano’, Azalaya. Revue
[frangais d'étndes médiévales hispaniques, 6 (1995), 71-8.



(ex. 15, 28, and 41), Count Fernan Gonzalez (ex. 16, 37, and 41) and Emperor Frederick 11
(ex. 27), figure into the didactic message of the book by offering positive models of
kingship.* Some critics have gone further and proposed that the representation of Muslim
monarchs, like Saladin (ex. 25, and 50), al-Mutamid (ex. 30), and al-Hakam (ex. 41),
evidences the opposite, Juan Manuel’s negative ideas about Islam and Arabo-Islamic
cultures. These readings propose that the negativity of Muslim kings manifests itself in an
orientalist discourse that seeks to simplify or even ridicule any presence that could be
associated with Arabo-Islamic cultures. This phenomenon has been described in two
recent essays as Juan Manuel’s maurophilia.’

Certain notions associated with maurophilia, a term coined by Menéndez Pelayo to
describe the sixteenth-century literary representations of Muslims that coincided with the
marginalization of Spanish moriscos, have been applied in CL criticism since the twenty
century.’ Lida de Malkiel sustains that the examples of Islamic atmosphere are ‘parangén
de la fascinadora desmesura oriental, while Devoto says they announce the author’s desire

of creating ‘un orientalismo avant la lettre. Recently Adams argued that these stories offer

* See Ian Macpherson, ‘Dios y el mundo. The Didacticism of E/ conde Lucanor’, Romance Philology, 24:1 (1970), 26—
38 (p. 35); Reinaldo Ayerbe-Chaux, E/ conde Lucanor. Materia tradicional y originalidad creadora (Madrid: Ediciones
José Porraa Turanzas, 1975), 72-91; Marta Ana Diz, Patronio y Lucanor. La lectura inteligente ‘en el tiempo que es
turbio’ (Potomac: Scripta Humanistica, 1984), 99-111; Alan Deyermond, ‘Cuentistica y politica en Juan
Manuel. E/ conde Lucanor, in Studia in honorem German Orduna, ed. Leonardo Funes & José Luis Moure (Alcala
de Henares: Universidad de Alcala, 2001), 225-39 (p. 229); Santiago Disalvo, ‘El halcén de don Manuel, visto
por su hermano y su hijo. Sobre la cetreria en las Cantigas de Santa Maria y El conde Lucanor, in Nuevas miradas
sobre la tierra media. El cuento en el Occidente europeo, ed. Gloria Beatriz Chicote, Lidia Amor & Florencia Calvo
(Buenos Aires: Editorial Universitaria de Buenos Aires, 2006), 39-51 (pp. 44-51).

> Ana Adams, “Ser es fager. El saber y la masculinidad de Saladin en E/ conde Lucanor’, La Cordnica. A Journal of
Medieval Hispanic Langnages, Literatures, & Cultnres, 40:2 (2012), 145-68 (p. 146); Ana Adams, ‘Humor étnico en
E/ conde Lucanor , eHumanista. Journal of Iberian Studies, 34 (2016), 407-22 (p. 407)

¢ Don Marcelino writes: ‘[los moros| resultaban muy bizarros y galanes; respondian a una generosa
idealizacién que el pueblo vencedor hacia de sus antiguos dominadores, precisamente cuando iban a
desaparecer del suelo espafiol las ultimas reliquias de aquella raza’ (Marcelino Menéndez Pelayo, Origenes de la
novela, 2 vols [Madrid: Librerfa Editorial de Bailly-Balliere e Hijos, 1905-1915; repr. Madrid: Gredos, 2008], 1,
587). For an in-depth discussion of maurophilia from the fifteenth century on, see Barbara Fuchs, Exozic
Nation. Manrophilia and the Construction of Early Modern Spain (Philadelphia: University of Pennsylvania Press,
2009), 4-10.



‘un enemigo digno y exotico’, humiliated by an author who applies ‘estereotipos étnicos
comunes para el entretenimiento, [la] educacion y [la] persuasion de los lectores cristianos’.”

According to the last scholar, the author constructs a negative exemplarity for
Muslim kings, opposed to the positive one he ascribes to Christian kings, a practice which
allows him to offer his readers instances of regal excesses and display the vices he
associated with Islam. Behind these interpretations of Juan Manuel’s Muslim characters lies
an essentialised view of medieval Castilian identity (i.e. Christian), constructed by
opposition to any Arabo-Islamic cultural element, in order to exercise domain over it.
Thus, their negative representation is understood as a form of domination of the Muslim
Other that is incompatible with finding any positive values in these Muslim kings.*

Juan Manuel Cacho Blecua and Carlos Heusch have recently voiced dissenting
opinions on this matter, arguing that Muslim kings in CL,, far from being representations
that respond to a view that opposes all elements of Andalusi or Muslim Iberian origin, tend
to be positive figures that constitute a counterpoint to the overwhelmingly negative morals
of Christian kings. For the latter, they act ‘de manera virtuosa y en acorde con el sistema de
valores que compartia Juan Manuel con su ptblico’.’ In this article, I further explore how
the depictions of al-Mu ‘tamid in example 30 and al-Hakam in example 41 are primarily
positive ones that correspond with Cacho Blecua and Heusch’s proposals. I also propose

that in the authorial reformulation of the source materials, namely Arabic historiography

7 Marfa Rosa Lida de Malkiel, ‘El moro en las letras castellanas’, Hispanic Review, 28:4 (1960), 350-8 (p. 355);
Daniel Devoto, Introduccion al estudio de don Juan Manuel y en particular de E/ conde Lucanor (Madrid: Castalia,
1972), 433; Adams, “‘Ser es fazger, 164; Adams, ‘Humor étnico’, 408.

8 ‘La inclusién de frases drabes y de anécdotas andalusies son, por consiguiente, parte de la retérica de poder
de Juan Manuel. No deben entenderse necesariamente como signo de la admiracién o tolerancia, sino como
estrategia de dominacion retérica, politica, econémica, religiosa e incluso personal que sitda al moro en una
posicion de inferioridad con respecto al cristiano que busca dominarlo’ (Adams, “Ser es fager’, 156).

% Carlos Heusch, ‘Yo #e castigaré bien commo a loco. Los reyes en E/ conde Lucanor de Juan Manuel’, e-Spania. Revue
interdisciplinaire d’études hispaniques médiévales et modernes, 21 (2015), doi:10.4000/ e-spania.24709, 19; Juan Manuel
Cacho Blecua, ‘Identidad y alteridad. La representacion del otro musulman en E/ conde Lucanor. e-Spania. Revue
interdisciplinaire d’études hispaniques médiévales et modernes, 21 (2015), doi:10.4000/ e-spania.24697.



and folklore, there is an addition of seigneurial values that correspond to the ideological
model constructed by Juan Manuel in his work."’

In the framing narrative of example 30, count Lucanor tells his advisor Patronio
that a man often comes to him and ‘muchas vezes me ruega et me pide quel ayude et le dé
algo de lo mio’ (133), and while the man is grateful after receiving the favours, he soon
changes his attitude and grows angry when the count does not comply with new requests,
accusing him of doing nothing to help him. Patronio responds with an example based on
the life of al-Mutamid ibn ‘Abbad (in CL, Abenabet), poet-king of the #aifa of Seville, and
his favourite wife, al-Rumaykiya (in CL, Ramayquia). As John England has pointed out,
this story follows a tripartite structure common to folkloric tales: at the beginning of the
tale al-Rumaykiya cries at the uncommon sight of snow in Cérdoba, where this beautiful
phenomenon is rare; al-Mu‘tamid responds by ordering almond-groves planted throughout
the mountains around the city so that ‘en el febrero paresciesen los almendrales floridos,
que semejan nieve, por le fazer perder el deseo de la nieve’ (134)."" Later, she sees women
making mud bricks in the river-bank of the Guadalquivir, and her sorrow returns. Al-
Mutamid instructs his servants to

fenchir de agua rosada aquella grand albuhera de Cérdova, en logar de agua; et en

lugar de tierra, fizola fenchir de agucar et de canela et de gengibre et espic et clavos

et musgo et ambra et algalina, et de todas buenas especias et buenos olores que

pudian ser; et en lugar de paja, fizo poner cafias de agtcar. (134)

He then invites his wife ‘que se descalcase et que follase aquel lodo et que fiziese adobes
dél cuantos quisiese’ (134). When she grows sorrowful a third time, al-Mu‘tamid inquites

about the cause of al-Rumaykiya’s grief, to which she asks ‘que como non llorarfa, que

10 In line with the analysis 1 have done on examples 25 and 50. See Mario Cossio Olavide, “The Other-for-me.
The Construction of Saladin in E/ conde Lucanor’, eHumanista. Journal of Iberian Studies, 41 (2019), 246—65.

11 John England, ‘s E? non el dia del lodo? The Structure of the Short Story in E/ conde Lucanor’, in Juan Manuel
Studies, ed. Ian Macpherson (London: Tamesis, 1977), 69-86 (p. 77-8); also see Cacho Blecua, ‘Identidad’, 10.



nunca fiziera el rey cosa por le fazer plazer’ (134). Calling attention to his wife’s
forgetfulness, he replies: ‘“Et non el dia del lodo?” (135).

The last part of this example, the story of the mud and the question of al-
Mu‘tamid, is part of a popular oral anecdote about him that was later picked up and retold
by Maghrebi historian al-Maqqati, in an account that differs only in minor details. Leaving
aside the rich discussion of the gender politics involved in this story and the problematic
characterization of al-Rumaykiya (an otherwise positive historical figure and famous poet
whose literary talents rivalled those of her husband, but who is here depicted as a frivolous
wife), I want to centre my attention on the different purposes of the stories in each
context."”

Al-MaqqatT’s Nafh al-tib, written in the seventeenth century, offers a political and
intellectual history of Muslim Iberian societies after the traumatic expulsion of the woriscos
from Spain. For him the anecdote has a clearly nostalgic and elegiac tone, amplified by its
location in the text, between the account of the forced exile of the royal family to North
Africa after the Almoravid conquest and the account of the death of al-Mutamid. Thus,
the story of al-Mu‘tamid and al-Rumaykiya becomes a contemplation of the former glory
of the 7aifa of Seville and the great actions carried out by its poet-king, as the ending of this
version transmits:

[...] and it is said that when he was deposed from power and she was speaking with

him, as it usually happens between husband and wife, she said: ‘By god, I have

never seen any good from you’, to which he replied: ‘Not even the day of the

12'The story also appeats in al-Tijant’s Twuhfat al-‘aris wa-nuzhat al-nufis, that I will not discuss here. For this
version, see Reinhart Pieter Anne Dozy, Seriptorum Arabum Loci de Abbadidis, 3 vols (Leiden: Brill, 1852), 11,
151-3. For the differences between all the versions of the story, see Celia Wallhead Munuera, “Three Tales
trom E/ conde Lucanor and their Arabic Counterparts’, in Juan Manuel Studies, ed. Ian Macpherson (London:
Tamesis, 1977), 101-17 (pp. 112-6); Pilar Lirola Delgado, ‘al-Rumaykiya’, in Biblioteca de al-Andalus. De al-
Qabriri a Zumurrud, ed. Jorge Lirola Delgado, 10 vols (Almerfa: Fundacién Ibn Tufayl de Estudios Arabes,
2012-2017), V11, 184-91 (pp. 187-8).



mud?’, reminding her of the day when he had spent an amount of money known

only to God. And she felt ashamed and went silent."”

While the capricious nature of al-Rumaykiya is also present in this account, the message of
the tale seems to revolve around the two types of wealth possessed by al-Mu‘tamid,
features that define the figure of an ideal Muslim monarch. The first is his material wealth,
manifested in the expensive spices and silk he commanded be brought to the palace; the
second is his moral wealth, the regal lavishness that was a positive moral trait associated
with kingly, and more broadly courtly, behaviour in medieval Arabo-Islamic societies, such
as can be found, just to give an example, in the numerous anecdotes related to the
‘Abbasid Caliph Hartn al-Rashid."

Juan Manuel foregoes the story of al-Mutamid’s exile, a feature that was either
absent in his source, or purposefully redacted to protect the image of the king as
representative of an unalterable order. He also conducts a slight amplificatio of the spices: to
the ambergris, musk and camphor transmitted by the Arabic accounts, he adds sugar,
ginger, cinnamon, clove, and civet, all spices used in al-Andalus in the production of
perfumes and medicines, as medical treatises of the period attest.”” These added elements
are not intended to exoticise, as critics have argued, but rather, as al-MaqqatT’s version
does, to augment the ostentatious nature of al-Mu‘tamid’s actions and model an idealised

image of the magnificence for which Castilian kings should strive.

13 Ahmad ibn Muhammad al-Maqqarti, Nafh al-tib min gusn al-Andalus al-ratib, ed. Thsan “Abbas, 8 vols (Beirut:
Dar al-Fikr, 1968), 1, 440. There is a slightly different version in IV, 2723, that adds a famous hadith about
women transmitted by al-Bukhart: ‘If you have always been good to one of them [women] and then she sees
something in you not of her liking, she will say: “I have never received any good from you’ (273). Both
translations are mine.

14 See Fahmida Suleman, ‘Gifts and Gift Giving’, in Medieval Islamic Civilization. An Encyclopedia, ed. Josef
Waleed Meri, 2 vols (Abingdon: Routledge, 20006), I, 295-6.

15 See Ibn Wafid, Kitdb al-wisad fi [-tibb. Libro de la almobada, sobre medicina, ed. Camilo Alvarez de Morales &
Ruiz Matas (Toledo: Diputacién de Toledo, 20006); Jah Cherif Abderrahman, Los aromas de al-Andalus. 1a
cultura andalusi a través de los perfumes, especias y plantas aromdticas (Madrid: Alianza Editorial, 2001), 76-90.



In this story al-Mu‘tamid is a perfect king, in contrast to what happens in other
stories of E/ conde Lucanor, like example 50, where Saladin must be guided by the words of
external agents (a good wife and a wise and old knight) to come to a moral anagnorisis
about his behaviour. al-Mu ‘tamid resolves without assistance, and within the traditional
tripartite structure of folk tales, the conflict that originates from al-Rumaykiya’s lack of
gratitude, correcting her behaviour with words that make her realise her mistake, as a good
king should do with his vassals."

In the final reflection offered by Patronio after telling the story, he advises Lucanor
to act like al-Mu"tamid, realizing that the man he is helping is not grateful, and thus, does
not deserve his help. He also makes a point of disparaging al-Rumaykiya’s ingratitude. The
parallels implied by the story are obvious: al-Mu‘tamid occupies the same position in the
example as Lucanor in the framing narrative, a position that is then projected to the extra-
diegetic reality, in which al-Mu‘tamid’s generosity and behaviour could be put to use to
solve Castile’s political conflicts.

Example 41 presents another model for good kingly behaviour. In the framing
narrative Lucanor tells Patronio that he is a famed hunter:

[...] et he fecho muchas cacas nuevas que nunca fizo otro omne. Et aun he fecho et

efladido en las pihulas et en los capiellos algunas cosas muy aprovechosas que

nunca fueron fechas. (164-5)

And while he is proud of his merits in this courtly pastime, those who want to criticise and

ridicule him suggest that these achievements pale in comparison to those of El Cid, Fernan

16 As King Sancho IV advices his son, Fernando 1V, to do: ‘Bien andantes son las gentes que Dios da rey o
seflor que los sepa castigar e mandar. [...] El buen castigo faze a las aves bravas que se amansen e que se
conoscan al omne que las guarda, e que tome el omne con ellas las otras. [...] E grand avantaja llieva el que
castiga de aquél a quien castiga, ca el que castiga es enseflador e el otro es desgiplo que lo aprende dél. El que
castiga demuestra lo que sabe, e el que lo aprende, aprende lo que non sabe’ (Castigos del rey don Sancho 117, ed.
Hugo Oscar Bizzarri [Madrid: Iberoamericana, 2001], 325-6).



Gonzialez, and Fernando III. When asked how to avoid this, Patronio gives an example
from the life of the Andalust Caliph al-Hakam al-Mustansir (in CL, Alhaquem).

Content with maintaining the status quo in the caliphate, al-Hakam ‘non se
trabajava de fazer otra cosa onrada nin de grand fama, de las que suelen et deven fazer los
buenos reys’ (165), and instead idly lived in his palace. One day, while listening to a
musician play a flute (“albogén”, 165), he noticed that the quality of its sound could be
improved, so he added a hole to the instrument. Upon hearing news of this, the people
started to praise the caliph in jest, and every time they would praise someone, they would
compare it to the ‘afladimiento del rey Alhaquem’ (166).

When this saying reaches the caliph, he feels remorse and realises his actions do not
correspond to his estate, but ‘como era muy buen rey, non quiso fazer mal en los que
dizfan esta palabra’ (166). Instead, determined to restore his good name, he commits to
completing the expansion of the Mosque of Cordoba, work left unfinished by his father,
‘Abd al-Rahman III. The narration is interrupted by Patronio, who starts describing the
merits of the mosque, in a passage inspired by the description of the building in Alfonso
X’s Estoria de Espasna. Patronio says it is ‘la mayor et mas complida et mas noble mezquita
que los moros avian en Espafia’ (166) and recounts its consecration as a Christian cathedral
after the city’s conquest by Fernando II1."

Returning to the tale, al-Hakam expresses that, since people jokingly praised the

addition to the flute, they would now praise him sincerely for his addition to the mosque:

17 1n the Estoria de Espasia: . ..] en la mezquita de Cérdova, que sobrava et vengie de afeyte et de grandeza a
todas las otras mezquitas de los alarabes’ (fol. 206Y). I quote from the Crdnica mannelina (British Library Ms.
Egerton 289), model for Juan Manuel’s Crinica abreviada. The passage itself originates from the Toledano’s
chronicle: ‘Et tunc venerabilis Iohannes Oxomensis episcopus, regalis aule cancellarius, cum Gundisalvo
Choncensi, Dominico Beaciensi, Adam Placentinensi, Sancio Cauriensi episcopis mezquitam ingressus est
Cordubensem, que cunctas mezquitas Arabum ornatu et magnitudine superabat’ (Rodrigo Ximénez de Rada,
Opera ommnia. Pars 1. Historia de rebus Hispanie sive Historia gothica, ed. Juan Fernandez Valverde [Turnhout:
Brepols, 1987], 299).



Et desque aquel rey ovo acabada la mezquita et fecho aquel tan buen afiadimiento,

dixo que pues fasta entonce lo loavan escarniciéndolo del afiadimiento que fiziera

en el albogdn, que tenfa que de alli adelante lo avian de loar con razén del

afladimiento que fiziera en la mezquita de Cordova. (166)
Reviewing the lesson of the example, Patronio says that Lucanor must strive to achieve
many great and memorable deeds, as men of high position should do. While the source of
the story has not been identified and is presumed lost, it is most likely that, as with the
previous one, it comes from a historical text or an oral anecdote about the caliph, who was
indeed responsible for the largest expansion and renovation of the Mosque of Cérdoba.
The power of this anecdote relies on the value of the building, a symbol of political power
for the Umayyads of al-Andalus, whose expansion during al-Hakam’s tenure was meant to
illustrate the consolidation of caliphal power and the sanctity of his authority."®

For Juan Manuel, wheteas al-Mutamid is a moral model for kings in example 30,
the proverbial actions of al-Hakam in this story transform him into a political model of
kingship, for he takes part in a project that improves the lives of his people. But Juan
Manuel proposes here a dangerous comparison, for the story about the mosque could be
seen as a celebration of the legacy of the Muslim rulers of Iberia or of Islam itself. That is
why he names historic figures in the framing narrative that were closely associated in the
medieval Castilian imagination not only with the consolidation of the Kingdom, but also
with crusading efforts against Peninsular Islam: El Cid, Count Fernan Gonzalez and his
grandfather, Fernando III. While the first two were by Juan Manuel’s time icons of

chivalric behaviour already mythicised by epic poems and subsequent chronicles —one of

18 See Jerrilynn Dodds, Architecture and Ideology in Early Medieval Spain (Philadelphia: Pennsylvania State
University Press, 1989), 96—106; Jerrilynn Dodds, ‘The Great Mosque of Cérdoba’, in al-Andalus. The Art of
Istamic Spain, ed. Jerrilynn Dodds (New York: The Metropolitan Museum of Art, 1992), 11-26; Susana Calvo,
‘La ampliacion califal de la mezquita de Cérdoba. Mensajes, formas y funciones’, Goya, 323 (2008), 89—100;
Eduardo Manzano Moreno, La corte del califa. Cunatro asios en la Cdrdoba de los omeyas (Barcelona: Critica, 2019).
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them, the Crdnica abreviada, attributed to his seriptorium — 1 want to turn my attention to
Fernando, the king who conquered Cérdoba and made possible the consecration of the
mosque to Christianity in 1236."

I propose that Patronio’s interruption to tell the history of the cathedral, and the
role played by Fernando in acquiring it, serves to distance this king from the other heroes
of the Castilian past he mentions, whose distant actions pale in comparison to the great
and relatively recent military achievements of the author’s grandfather. Fernando’s actions
are an implicit ‘afladimiento’ to the building, comparable to al-Hakam’s. By conquering the
city and helping turn this ‘mayor et [...] mas noble’ (166) temple into a symbol of
Christianity, crusade and the consolidation of Castilian sovereignty in the Peninsula,
Fernando too becomes a model of political kingship. What is more, for Juan Manuel the
actions around the appropriation of the temple also embody the political and courtly
project he is trying to convey, in which a pious monarch actively participates in the defence
of the kingdom rather than in petty disputes with the nobility, an ideal he describes in

example 33, the story of the falcon of the 7nfante Manuel.

19 The association of Fernan Gonzélez with crusading imagery in the Peninsula emerges in some passages of
the thirteenth-century Poema de Ferndn Gonzdlez, such as in the prophecy told by fray Pelayo at Arlanza:
‘Fagote, el buen conde, de tanto sabydot, / que quiet’ la tu fazienda guiar Crjador: / vencras tod” el poder del
moro Almozor. / Faris grandes vatallas en la gent’ descreyda: / muchas serdn las gentes a quien toldras la
vida; / cobrards de la tierra una buena partyda’ (Libro de Ferndn Gongilez, ed. 1tziar Lépez Guil [Madrid:
Consejo Superior de Investigaciones Cientificas, 2001], 237-8), which also appears in Juan Manuel’s Crinica.
See Juan Manuel, ‘Crénica abreviada’, in Obras completas, ed. Carlos Alvar & Sarah Finci (Madrid: Fundacién
José Antonio de Castro, 2007), 7-297 (p. 204). The mythical battle of Hacinas, between the Castilian forces
led by Fernan Gonzalez and the forces of al-Mansar, serves as the prologue of the courageous actions of the
Count against the King of Navarre in example 37 of E/ conde Lucanor. As for El Cid, some years after Juan
Manuel writes his book, Rodrigo Yafiez says that Alfonso X1 finds inspiration for his crusading efforts in the
stoties that recount the battles of El Cid against the Iberian Muslims: ‘Pues asoseg6 sus tierras / e sefiori6 del
Poniente, / luego pensé aver guertas / con los pueblos del Oriente. / Paré mientes el buen rey / en libros
questan escritos / de los preceptos de ley / de la santa fe de Cristos. / E vio libros que fablavan / del muy
noble Cid Ruy Diaz / e cémo los teys provavan / con moros cavalletias’ (Poema de Alfonso Onceno, ed. Juan
Victorio [Madrid: Catedra, 1991], 284-5). For in-depth analysis of the association of these historical figures
and crusading ideology and mentality in thirteenth- and fourteenth-century Castile, see Joseph P.
O’Callaghan, Reconguest and Crusade in Medieval Spain (Philadelphia: University of Pennsylvania Press), 177-208;
David Wacks, Medieval Iberian Crusade Fiction and the Mediterranean World (Toronto: University of Toronto Press,
2019), 31-8; and for their specific roles in E/ conde Lucanor, see David Wacks, Framing 1beria. Magamat and
Frametale Narratives in Medjeval Spain (Leiden: Brill, 2007), 136—40.
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Example 41 transmits two models of regal behaviour sanctioned in medieval
political thought and recurrent in books of wisdom literature. The first is that of al-Hakam,
a ruler that initially neglects his obligations and the needs of his subjects but corrects
himself and manages to become a model king. The caliph’s lack of participation in state
affairs puts the social order at risk, for even in the rigidly hierarchical society in which Juan
Manuel wrote this example the fidelity of the people was not a given fact. Thus, the Poridat
de poridades warns kings: ‘punat en enderegar el tuerto e emendar todas las querellas de los
omnes ¢ non dedes carrera al pueblo que diga, que el pueblo quando puede dezir, puede
fazer’ (115). Upon hearing of the discontent among his people, manifested in the saying
about his first afladimiento, al-Hakam grows sorrowful, as he realises the seditious
implications that these words carry: ‘Et desque €l esto oy, tomé ende grand pesar’ (160).
But instead of being overcome with the lack of control associated with the 77z regia and
acting violently, which could further the discontent of his people and lead to a revolt
against him, al-Hakam corrects his behaviour with a remarkable action: ‘como era muy
buen rey, non quizo fazer mal en los que dizian esta palabra, mas puso en su coragén de
fazer otro afiadimiento de que por fuerca oviesen [...] a loar el su fecho’ (166).”

Because the caliph amends his actions, Patronio uses him as a model at the end of
the example when he recommends that Lucanor must do ‘fechos grandes et buenos et
nobles, cuales pertenescen [...] a los grandes omnes’ (167). Deyermond points out that

these words transform al-Hakam into a ruler who knows how to learn and improve

20 Pseudo-Aristoteles, Secreto de los secretos. Poridat de las poridades. Versiones castellanas del Psendo-Aristoteles Secretum
secretorum, ed. Hugo Oscar Bizzarti (Valencia: Universitat de Valencia, 2010). For similar advices, see Libro de
los buenos proverbios. Estudio y edicion critica de las versiones castellana y drabe, ed. Christy Bandak (Zaragoza: Instituto
de Estudios Islamicos y del Oriente Préximo, 2007), 144; Bocados de oro. Kritische Ausgabe des altspanischen Textes,
ed. Mechthild Crombach (Bonn: Universitit Bonn, 1971), 107; Libro de los cien capitulos. Dichos de sabios en
palabras breves e complidas, ed. Marta Haro Cortés (Madrid: Iberoamericana, 2006), 88; Castigos, 147. About ira
regia and its consequences, see Hugo Oscar Bizzarti, ‘Las colecciones sapienciales castellanas en el proceso de
reafirmacion del poder monarquico (siglos X1y XIV)’, Cabiers de linguistique hispanique médiévale, 20 (1995), 35—
73 (pp. 67-73).
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himself, a form of acting that corresponds to his estate, as Juan Manuel points out in the
Libro del cavallero et del escudero: “Si el omne non cognosge su estado, nunca lo sabra guardar’,
and ‘la primera cosa que omne puede fazer es conosger su estado et mantenerlo como
deve’ (39).”'

The second model of kingship in the example is Fernando 111, whose presence
points to the colonial mentality that operates in some aspects of Juan Manuel’s narrative, as
David Wacks observes. Fernando preserves and augments the legacy of his Muslim
predecessor by conquering the city and ordering the consecration of the mosque to
Christianity. In Fernando the author finds a more relatable figure through which he can
communicate values that he could not project onto the caliph, but that point to the same
model of political behaviour he attributes to al-Hakam. Like the caliph, Fernando is a
benefactor king, with the added characteristic of being the protector and defender of the
kingdom and his subjects.”

Overall, the examples offer two models useful for the readers of E/ conde Lucanor —
including, implicitly, Alfonso XI — to learn from the Peninsula’s Arabo-Islamic past in
order to build a new model of Christian kingship. The breath-taking scene of the trees,
petfumes, and spices in example 30, which rectreates the opulence of al-Mutamid’s Seville;
and the impressive expansion of the mosque by al-Hakam, and later by Fernando, manifest
the efficacy of the actions of these monarchs, offering models of behaviour that can
overcome the current condition of Castile, the ‘deseredamiento’ described in the Libro de los
estados (368).

Since crisis is all the author finds in the present, he follows the model established

by Alfonso X, who built his own system of courtly relations using historical works, didactic

2l Deyermond, ‘Cuentistica’, 230; Juan Manuel, ‘Libro del cavallero et del escudero’, in Cinco tratados, ed.
Reinaldo Ayerbe-Chaux (Madison: Hispanic Seminary of Medieval Studies, 1989), 7-88.
22 Wacks, Framing Iberia, 156.
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and wisdom literature, and scientific treatises gained through Iberia’s Arabo-Islamic past.
Not unlike Alfonso, whose translations appropriated and re-signified the contents of these
texts within a Christian framework that reflected his regal project, Juan Manuel’s examples
include explicit elements drawn from the history of al-Andalus that manifest, and indeed
reify, a colonial mentality projected from the Castilian fourteenth century onto Iberia’s
Islamic past.” Operating within the didactic aim of these stories is a hidden dynamic of
desire, because in using the figure of the other to educate his readers, the author cannot
avoid producing a hybrid discourse that longs to share the other’s virtues and transpose

them onto his own culture, offering disjointed, and yet coherent portraits of the mejor rey.

23 For a description of the Alfonsine adaptations and revisions, see Goémez Redondo, Historia, 249-50.
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