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The Global Lettered City: Humanism and Empire in Colonial Latin America and the Early 

Modern World 

 

Abstract 

 

Historians have long recognized the symbiotic relationship between learned culture, urban life 

and Iberian expansion in the creation of “Latin” America out of the ruins of pre-Columbian 

polities, a process described most famously by Ángel Rama in his account of the “lettered city” 

(ciudad letrada).  This dissertation argues that this was part of a larger global process in Latin 

America, Iberian Asia, Spanish North Africa, British North America and Europe.  It is thus a 

study of the “global lettered city,” known to contemporaries as the “republic of letters,” from its 

rapid expansion in the sixteenth century to its reordering in the Enlightenment and the Age of 

Revolutions with a particular focus on the function of its key scholarly-literary practice, 

classicizing rhetoric and oratory as revived by renaissance humanists. 

This dissertation is divided into five chapters.  In Chapter 1, I argue that renaissance 

humanism and classical rhetoric played a pivotal role in shaping and diffusing the political 

ideology of the global Spanish Monarchy. As the centerpieces of multisensory Baroque rituals 

regularly celebrated in urban centers, such as Mexico City, Lima, and Manila, classicizing 

orations and sermons bolstered the Spanish Monarchy through appeals to Greco-Roman imperial 

models and Christian humanist ideas of virtue.  In the same vein, in Chapter Two, I argue that 
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classical rhetoric was an instrument of global spiritual conquest on the Jesuit route from Rome to 

Japan.   

This dissertation then treats some less well-known applications of humanism and the 

classical rhetorical tradition, cultural practices that also served to undermine or even directly 

oppose European imperial ambitions.  In Chapter 3, I examine the role of late-humanist 

eloquence and erudition in the expression of a local “Mexican” identity.  In Chapter 4, I show 

that late-humanism served to build community in Benjamin Franklin’s quarter of the “global 

lettered city.”  Finally, in Chapter 5, I examine the role of post-humanist classicizing rhetoric in 

the articulation of radical political and social ideas in Age of Revolutions.  In preparing this 

global history, I have examined primary sources in thirteen countries.     
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Introduction 

Stumbling Upon The Global Lettered City 

este Cicerón sin lengua, 

este Demóstenes mudo, 

que con voces de colores 

nos publica vuestros triunfos.1 

 

Sor Juana Inés de la Cruz (1651-1695) 

    

On the second floor of the former colegio de San Juan that sits behind Puebla cathedral in central 

Mexico, a heavy set of wooden doors open into the Biblioteca Palafoxiana [Figure 1].  Upon 

crossing the threshold and stepping onto the uneven floor of concave red tiles worn down by 

generations of solemn scholars and curious visitors, the attention of a modern humanist is drawn 

to the whitewashed vaulted ceiling, along the dark wooden shelves that cradle row upon row of 

volumes bound in yellowing vellum, before settling on the gilded altarpiece with its tableau of 

the Virgin of Trapani that crowns this cathedral of learning.  The books that line the shelves and 

are hidden away in the heavily protected depósito tell the story of what the Uruguayan literary 

critic, Ángel Rama, famously called the “lettered city” (ciudad letrada).  Here, in the shadow of 

the volcanoes of Popocatépetl and Iztaccíhuatl, these scholarly volumes formed the intellectual 

world of the administrators, clerics and indigenous elites (letrados), who dominated all aspects 

of life in the city, and provided the blueprints for the creation of “Latin” America out of the ruins 

of pre-Columbian polities.2  Indeed, the humble schoolboy quartos printed in nearby Mexico 

City and the majestic folio volumes from the print shops of Paris, Venice and Antwerp now 

                                                           
1 Sor Juana Inés de la Cruz, Obras completas, Alfonso Méndez Plancarte and Alberto G. Salceda (eds), 4 vols, 

(Mexico City, 1951-), IV, 403.    

 
2 The term letrado has both a general meaning of “learned individual” and “degree-holding jurist”.  Rama employs 

the term in the former more general sense (although those familiar with colonial documents may be more used to the 

latter), and I follow his usage.   
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collected in the Palafoxiana constituted the beating heart of this lettered city, where culture, state 

power and urban life overlapped and interacted.3 

 

Figure 1: The Biblioteca Palafoxiana, Puebla, Mexico (image in the public domain).   

 

                                                           
3 Ángel Rama, La ciudad letrada (Hanover, 1984).  On indigenous letrados, see Alcira Dueñas, Indians and 

Mestizos in the "Lettered city": Reshaping Justice, Social Hierarchy, and Political Culture in Colonial Peru 

(Boulder, 2010).  On the Palafoxiana, see Ernesto de la Torre Villar, El colegio de San Juan: centro de formación 

de la cultura poblana: hitos de su historia y catálogo de sus colegiales (Puebla, 2007), 57-79 
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As Rama argued, cities like Puebla were not alone in possessing a highly literate class of 

functionaries steeped in European learning.  One need only browse the remaining books in the 

former Jesuit colegio de San Francisco Javier in Tepotzotlán to the north of Mexico City, or 

blow the thick layer of dust off the decaying Latin tomes that lie neglected in the cathedral 

library in Lima to see that lettered cities like Puebla were common across the Americas.4  Indeed, 

as Sabine MacCormack taught us, learned volumes like these, especially those of Greco-Roman 

authors, provided nothing less than “a framework for the construal of historical experience” in 

the post-conquest Andes and elsewhere.5  Yet, what few have realized is that Puebla and its 

fellow late-Renaissance cities in the Americas were stars in a much larger galaxy.  Cross the 

Pacific and peruse the libraries and archives of Manila, tear your eyes away from the city’s 

modern opulence to visit the libraries of the leal senado and the former Jesuit College in Macau, 

or inquire what students read in the former Jesuit Colleges in Rachol in western India and Arima 

in Japan.  There, it will become clear that the same volumes that formed the mental world of the 

letrados of the Americas, the same training in grammar, rhetoric and classical authors that 

shaped administrators, missionaries and indigenous elites in New Spain and Peru cast a much 

longer shadow than Rama realized.  This shadow even extended beyond the Iberian world and 

the reach of Catholic missionaries.  In the late-blooming intellectual centers of Boston and 

Philadelphia in British North America, very similar traditions were cultivated in neo-European 

colleges and local erudite circles from the mid-seventeenth century onwards.  These constituted 

the intellectual infrastructure of the polities that would eventually join to form the United States.   

                                                           
4 María de los Ángeles Ocampo Villa, Biblioteca Pedro Reales: Catálogo de la Librería del ex Colegio y Noviciado 

de la Compañía de Jesús de Tepotzotlán, 2 vols, (Mexico City, 2014).  The library of the cathedral in Lima is 

currently uncatalogued.  I am grateful to the curator of the cathedral museum, Fernando López, for allowing me to 

assess this fine, but sadly neglected collection.     

 
5 Sabine MacCormack, On the Wings of Time: Rome, the Incas, Spain, and Peru (Princeton, 2007), xv.   
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We might speak then of a “global lettered city” (ciudad letrada globalizada), where texts, 

ideas and educational models pioneered in Europe developed and interacted as part of local self-

reproducing cultural spheres that came to stretch across large parts of the early modern world 

following the expansion of European imperial, commercial and social networks in the late 

fifteenth century.  This connected intellectual space largely overlapped with the overseas 

territories of European monarchies.  Yet, it was not dominated by a single monarch or 

bureaucracy, nor was it purely the product of empire in the conventional sense of the word.  

Indeed, in sub-Saharan Africa and South and East Asia, it seems more like the domain of the 

early modern world’s most prolific non-state actor, the Society of Jesus.6  These Jesuit spaces 

included bustling Christian entrepôts like Nagasaki and smaller colonies at each of the great 

courts of the day in Ethiopia, Mogul India and Ming China.  It was from these Jesuit enclaves of 

the global lettered city that this bookish culture spilled out into the societies that surrounded 

them, as happened most famously when Matteo Ricci’s Chinese version of classical mnemonic 

techniques described by Cicero and Quintilian was read (albeit suspiciously) by aspiring 

Mandarins seeking to excel in the imperial examinations.7  We might even include Europe in this 

global lettered city.  Indeed, the same education and textual-scholarly practices that allowed the 

urban letrados in the Americas to rewrite the landscape of the Western Hemisphere were shared 

by ecclesiastical and state functionaries living in planned, lettered cities like Madrid, who 

                                                           
6 Leonardo Cohen, The Missionary Strategies of the Jesuits in Ethiopia (1555-1632) (Wiesbaden, 2009).   

 
7 Jonathan D. Spence, The Memory Palace of Matteo Ricci (New York, 1985), 2-3.  Michael Lackner, Das 

vergessene Gedächtnis: die jesuitische mnemotechnische Abhandlung Xiguo Jifa: Übersetzung und Kommentar 

(Stuttgart, 1986), 23.   
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between the sixteenth and eighteenth centuries attempted to remake the European territories of 

their ambitious monarchs.8   

The global lettered city was a polycentric space akin to what European historians have 

called the “Republic of Letters,” a unified but decentralized intellectual world featuring 

overlapping imperial, ecclesiastical networks alongside strong local interests and learned 

subcultures.  Indeed, some, like John Beverly, the leading figure in Latin American subaltern 

studies, have already equated Rama’s lettered city with the “Republic of Letters.”9  Akin to 

Sheldon Pollock’s “Sanskrit cosmopolis,” the global lettered city was a space defined by cultural 

rather than political borders, although it often waxed and waned with these.10  Like the world of 

the Sanskrit letrados, it was also long-lived.  Despite deep and lasting changes in the intellectual 

landscape, it outlived both the Enlightenment and Age of Revolutions, continuing in a new form 

in late-colonial Asia and in the modern, republican eras of the patchwork of new nations in the 

Americas.   

This dissertation is a study of the global lettered city from its period of rapid expansion in 

the sixteenth century to its reordering in the Enlightenment and the Age of Revolutions in the 

late-eighteenth and early-nineteenth centuries.  In particular, it is a study of the function of a key 

literary-scholarly practice of the letrados who inhabited this sprawling intellectual metropolis, 

classicizing rhetoric and oratory.  Whereas Ángel Rama and Walter Mignolo concentrated on the 

role of alphabetic writing in the lettered city, this dissertation addresses a practice that is rooted 

                                                           
8 For an example of such efforts, see J.H. Elliott, The Count-Duke of Olivares: The Statesman in an Age of Decline 

(New Haven, 1986), 131-161. 
9 John Beverley, Against Literature (Minneapolis, 1993), 2.   

 
10 Sheldon Pollock, The Language of the Gods in the World of Men: Sanskrit, Culture, and Power in Premodern 

India (Berkeley, 2006), 10-18, 259-280. 
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in the textual world of the colleges and bureaucracies, but bridged the gap between the written 

and the oral, the scholarly and the social.11   

For the leading citizens of the global lettered city, classicizing public speaking as revived 

in the Renaissance was the archetypal practice of urban societies and a powerful tool for building 

political consensus, bolstering religion and articulating standards of public behavior.  Mirroring 

the origin myth told by Marcus Tullius Cicero (106-43 BCE), the Roman statesman and 

personification of the classical rhetorical tradition, oratory was considered an expression of a 

style of politics and social ordering that relied on persuasion not coercion:  

For there was a time when men wandered aimlessly over the fields, in the manner of 

beasts, and sustained themselves on nature’s bounty; nor did they do anything by means 

of the reasoning powers of the mind; but almost everything by bodily strength. […] At 

this time then a man, a truly great and wise man perceived what materials there were, and 

what great fitness there was in the minds of men for the most important affairs, if any one 

could only draw it out, and improve it by education. He, laying down a regular system, 

collected men, who were previously dispersed over the fields and hidden away in the 

woods, into one place, and united them, and leading them on to every useful and 

honorable pursuit - though, at first, from not being used to it they rebelled against it - he 

gradually, as they became more eager to listen to him on account of his wisdom and 

eloquence, made them gentle and civilized from having been savage and brutal. […] 

Once cities had been established, how could men possibly have been tempted to learn to 

cultivate integrity and to maintain justice, and to be convinced to obey others willingly, 

and to think it right not only to labor for the common good, but even to risk losing their 

lives, if men had not been able to persuade them by eloquence of the truth of those 

principles which they had discovered by reason?12 

                                                           
11 Walter D. Mignolo, The Darker Side of the Renaissance: Literacy, Territoriality, and Colonization (Ann Arbor, 

1995). 
12 Cicero, De inventione, I.2-3: “Fuit quoddam tempus, cum in agris homines passim bestiarum modo vagabantur et 

sibi victu fero vitam propagabant nec ratione animi quicquam, sed pleraque viribus corporis administrabant […].  

Quo tempore quidam magnus videlicet vir et sapiens cognovit, quae materia esset et quanta ad maximas res 

opportunitas in animis inesset hominum, si quis eam posset elicere et praecipiendo meliorem reddere; qui dispersos 

homines in agros et in tectis silvestribus abditos ratione quadam conpulit unum in locum et congregavit et eos in 

unam quamque rem inducens utilem atque honestam primo propter insolentiam reclamantes, deinde propter 

rationem atque orationem studiosius audientes ex feris et inmanibus mites reddidit et mansuetos.  [...] Age vero 

urbibus constitutis, ut fidem colere et iustitiam retinere discerent et aliis parere sua voluntate consuescerent ac non 

modo labores excipiendos communis commodi causa, sed etiam vitam amittendam existimarent, qui tandem fieri 

potuit, nisi homines ea, quae ratione invenissent, eloquentia persuadere potuissent?”   
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As in Cicero’s mythical Mediterranean past, in the global lettered city classicizing eloquence 

served as the glue that held together communities in the pursuit of a common aim, including the 

expansion of the imperial, commercial and social networks that so interest global historians. 

 

The Classical Rhetorical Tradition 

 

The classical rhetorical tradition in its early modern form was a cultural conglomerate of ancient, 

late antique, medieval and early modern currents centered on the Greco-Roman codification of 

best practices in public speaking.13  It depended on the revival of one of the two Pre-Socratic 

educational models that arose in the Greek-speaking world of the fifth and fourth century BCE.  

The first of these, which we might call “philosophy,” sought to know all things so as to provide a 

critique of received social norms, while the other, which we might “rhetoric” or “sophistry,” 

wished to shape and direct public behavior through persuasive speech.  These contrasting 

intellectual and educational visions grew up simultaneously and soon came into conflict.  As 

Plato described in his dialogue Gorgias, philosophers attacked sophists for teaching (at an 

exorbitant price) mere “knacks” (empeiria) that did not lead to any true knowledge, while 

sophists accused philosophers of peddling schoolroom tricks that did not advance the interests of 

the speaker in the law courts or the public assembly.14  While the conflict was never fully 

resolved, these traditions came to coexist in different forms as part of the larger Greek program 

of civic education known as paideia, which prepared future citizens for philosophically-

                                                           
13 The following narrative relies heavily on George A. Kennedy, Classical Rhetoric and its Christian and Secular 

Tradition from Ancient to Modern Times (Chapel Hill, 1999).   

 
14 Plato, Gorgias, 462c.   
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informed, active participation in civic life, including public speaking in political, judicial and 

ceremonial contexts.15   

Sharpened to a point in the Greek-speaking Mediterranean, the rhetorical tradition of the 

sophists was soon taken up by the elites of an expanding Rome.  Fed by the needs of Roman 

civic life with its deliberative assemblies and jury trials, the rhetorical training offered as part of 

the Romanized version of paideia became a prerequisite for any ambitious young man in Rome 

and its expanding sphere of influence.16  For aspiring Roman statesmen, like Cicero, who studied 

under Greek teachers, rhetoric was the defining feature of a civilized, urban society, no less 

essential than paved streets and public baths.   

With the advent of Christianity, this educational and civic program increasingly found 

new applications in the late antique world the religion came to dominate.  In the hands of the 

sacred orator, classicizing eloquence and pious erudition were harnessed to exhort the faithful to 

higher standards of Christian behavior.  As a result, the term “oration” (oratio) also came to 

mean a “prayer,” with both meanings continuing into modern Spanish (oración).  In the hands of 

the Church Fathers, new occasions appeared for Christianized public speaking, and with these, 

new theories of ecclesiastical rhetoric arose that reworked existing models and practices for new 

Christian ends.  As the political power of Rome declined, these traditions, equally classical and 

Christian, were codified and passed on to the new, less urban, but not unlearned world of Latin 

Christendom, while the traditions in the Greek-speaking part of the Roman Empire took their 

own path in Byzantium.  From the twelfth century, the new university culture of the High Middle 

Ages produced its own culture of religious rhetoric (ars praedicandi) and a new genre of public 

                                                           
15 Hans von Arnim, Leben und Werke des Dio von Prusa: mit einer Einleitung, Sophistik, Rhetorik, Philosophie in 

ihrem Kampf um die Jugendbildung (Berlin, 1898), 4-114.   
16 Elaine Fantham, The Roman World of Cicero’s De Oratore (New York, 2004), 78-101; Robert Morstein-Marx, 

Mass Oratory and Political Power in the Late Roman Republic (New York, 2004), 34-57.   
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speaking, known as the “thematic sermon” that fitted the sermon to the style of logical 

argumentation taught in the universities, while preserving the basic framework set out in 

classical rhetoric.   

Towards the end of the fourteenth century, with interest reviving in the ancient urban 

culture that lay crumbling but not forgotten around them, scholars and statesmen in the 

burgeoning communes of late-medieval northern Italy looked back to the Greco-Roman tradition 

for models for speaking in their own deliberative assemblies and law courts.  This, combined 

with a dissatisfaction with the dominant political and learned cultures of the day, led to a 

movement to revive the standards of behavior that the Humanists of the Renaissance associated 

with their idealized version of Greco-Roman antiquity.17  Rhetoric and its application in oratory 

was at the center of the reform agenda.18  This reforming (but not revolutionary) movement was 

to be led in turn by new embodiments of the Roman rhetorician, Quintilian’s ideal of the “good 

man skilled in speaking,” a Latinate statesman-scholar educated according to the principles of a 

revived paideia, supremely eloquent according to the standards set by the best authors of 

antiquity and with a complete mastery of classical history, literature and philosophy.19   

As much of the elite of Renaissance Italy and then Europe came under the influence of 

this classicizing craze, any and all occasions were exploited to exhort listeners to virtuous 

                                                           
17 Ronald G. Witt, In the Footsteps of the Ancients: the Origins of Humanism from Lovato to Bruni (Leiden, 2000), 

338-391, 443-494; Hanna H. Gray, “Renaissance Humanism: the Pursuit of Eloquence,” Journal of the History of 

Ideas, 24 (1963), 497-514; Patrick Baker, Italian Renaissance Humanism in the Mirror (Cambridge, 2015), 36-89; 

Stephen J. Milner, “‘Le sottili cose non si possono bene aprire in volgare’: Vernacular Oratory and the Transmission 

of Classical Rhetorical Theory in the Late Medieval Italian Communes,” Italian Studies 64 (2009), 221-244. 

 
18 Paul Oskar Kristeller, The Classics and Renaissance Thought (Cambridge, 1955), 11-12, 22.   

 
19 On humanist education, see Paul F. Grendler, Schooling in Renaissance Italy: literacy and learning, 1300-1600 

(Baltimore, 1989); Robert Black, Humanism and Education in Medieval and Renaissance Italy: Tradition and 

Innovation in Latin Schools from the Twelfth to the Fifteenth Century (Cambridge, 2001); idem, Education and 

Society in Florentine Tuscany (Boston, 2007). 
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behavior on the basis of classical models.  Civic events, triumphal entries, the appointment of 

officials and military leaders, the opening of universities, ecumenical councils, funerals, 

birthdays, and even weddings featured displays of classicizing public speaking in Latin and the 

vernacular.20  In response to this societal obsession with Ciceronian eloquence, new treatises 

were written on increasingly specific applications of classical theory.21  Beginning in Italy, this 

culture soon spread to the rest of Latin Christendom, including Spain and the British Isles.  As a 

result, the Renaissance incarnation of the Roman educational program and the culture of 

rhetorical connoisseurship that it produced could be found from Salamanca to Scotland.22  By the 

eighteenth century, the classicizing standards inherited from the Renaissance were so ubiquitous 

in Europe that Voltaire could write that: 

Since the time of the rebirth of letters, when the ancients were taken as models, Homer, 

Demosthenes, Virgil and Cicero have to some extent brought all the peoples of Europe 

under their sway and made one republic out of so many different nations.23  

 

Voltaire of course was only partly correct.  The European “Republic of Letters” of which he was 

a distinguished member, was only a small part of the global lettered city, where the educational 

                                                           
20 John M. McManamon, Funeral Oratory and the Cultural Ideals of Italian Humanism (Chapel Hill, 1989); 

Anthony F. D’Elia, The Renaissance of Marriage in Fifteenth-century Italy (Cambridge MA, 2004); James Hankins, 

“Renaissance Crusaders: Humanist Crusade Literature in the Age of Mehmed II,” Dumbarton Oaks Papers, 49 

(1995), 111-207.  Whereas the rhetorical theory of the Renaissance has been the subject of sustained study, its 

application in classicizing public speaking is still poorly mapped: Johannes Helmrath, “Der europäische 

Humanismus und die Funktionen der Rhetorik,” in Thomas Maissen und Gerrit Walther (eds), Funktionen des 

Humanismus. Studien zum Nutzen des neuen in der humanistischen Kultur (Göttingen, 2006), 18-48 (29-34). 

 
21 Marc Fumaroli, L’Age de l’éloquence: rhétorique et “res literaria,” de la Renaissance au seuil de l'époque 

classique (Geneva, 1980); Peter Mack, A History of Renaissance Rhetoric (1380-1620) (Oxford, 2011). 

 
22 Johannes Helmrath, “Diffusion des Humanismus.  Zur Einführung,” in Johannes Helmrath, Ulrich Muhlack and 

Gerrit Walther (eds), Diffusion des Humanismus: Studien zur nationalen Geschichtsschreibung europäischer 

Humanisten (2002), 9-29; Paul Oskar Kristeller, “The European Diffusion of Italian Humanism,” Italica, 39 (1962), 

1-20.  On Spain in particular, see Ottavio di Camillo, “Humanism in Spain,” in A. Rabil, Jr. (ed.), Renaissance 

Humanism. Foundations, Forms, and Legacy, 3 vols, (Philadelphia 1988), II, 55-108.   

 
23 Voltaire, Œuvres de Voltaire, 55 vols, (Paris, 1792), I, 319: “Depuis le temps de la renaissance des lettres, qu’on a 

pris les anciens pour modèles; Homère, Démosthène, Virgile, Cicéron, ont en quelque manière réuni sous leurs loix 

les peuples de l’Europe, et fait de tant de nations différentes une seule république des lettres.”   
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and civic practices of Renaissance Humanism and its later incarnations fundamentally shaped 

played a pivotal role.   

 

Global Intellectual-Cultural History and the Global Lettered City 

 

This dissertation aims to chart the full extent of an intellectual movement, namely the classical 

rhetorical tradition, that is often associated only with Europe, and when studied outside the 

European context, is normally examined within a circumscribed regional (e.g. Latin America, 

Lusophone Asia, etc.) or proto-national context (e.g. Mexico, Peru, etc.).24  As intellectual and 

cultural historians try to come to terms with the “spatial turn,” much has been written about the 

need to place intellectual currents in wider geographical frameworks.25  In particular, in a 

provocative recent volume Samuel Moyn and Andrew Sartori have argued for the 

“transformative” potential of global intellectual history.26  Yet, despite the relative advantage of 

practitioners of intellectual history that their field has been from its inception relatively resistant 

to the nationalist trends, there remain few attempts at full scale global intellectual histories.27  

This odd state of affairs is largely the result of the fact that global history remains dominated by 

economic and materialist concerns.  Trade in raw materials, manufactures and even artistic 

                                                           
24 The national approach in Latin America is exemplified by Ignacio Osorio Romero, Tópicos sobre Cicerón en 

México (Mexico City, 1976); Angela Helmer, El latín en el Perú colonial. Diglosia e historia de una lengua viva 

(Lima, 2013). 

 
25 David Armitage, “The International Turn in Intellectual History,” in Darrin M. McMahon and Samuel Moyn 

(eds), Rethinking Modern European Intellectual History (New York, 2014), 232-252. 

 
26 Samuel Moyn and Andrew Sartori, “Approaches to Global Intellectual History,” in Samuel Moyn and Andrew 

Sartori (eds), Global Intellectual History (New York, 2013), 3-30.   

 
27 A notable exception is: David Armitage, The Declaration of Independence: A Global History (Cambridge, 2008). 

 



12 
 

traditions have to date been the main focus of global history.28  Rare are detailed accounts of 

intellectual and cultural exchange on a global scale that go beyond the nation, or familiar 

paradigms like the Atlantic World, or that treat more than exchanges across single cultural 

borders, normally falling along an East-West axis.29  As intellectual traditions are usually 

dependent on advanced textual cultures and highly trained practitioners, they are in many ways 

less mobile than porcelain or spices.  However, that some intellectual currents had a transoceanic 

and transcontinental impact, and therefore require study on a global scale, is undeniable. 

Even an intellectual current deserving of a global intellectual history, in the early modern 

case at least, must by definition have had a sub-global diffusion, in that it did not include every 

part of humanity living in every part of the globe.  Yet, this study is a global intellectual history 

in two senses.  Firstly, it is a study of a widely-circulated set of intellectual practices that 

diffused across large parts of the Americas, Europe, Asia and Africa, in such a way that it does 

not fit into any of the convenient proto-national, regional or imperial boxes conventionally used 

by historians.  This leaves the global category as the only viable option.30  Secondly, this study 

seeks to show the limits of these conventional geographical categories, an aim that is shared by 

most if not all self-avowed global histories as part of a larger “spatial turn” in the social sciences 

and humanities.31  Thirdly, it is a global history in the more technical sense, in that it tries to 

                                                           
28 Gauvin Alexander Bailey, Art on the Jesuit Missions in Asia and Latin America, 1542-1773 (Toronto, 1999).   
29 Atlantic historians have recently begun to ask if their fits into a larger global framework: Jorge Cañizares-

Esguerra and Erik R. Seeman, “Introduction,” in Jorge Cañizares-Esguerra and Erik R. Seeman (eds), The Atlantic 

in Global History, 1500-2000 (Upper Saddle River, 2007), xxiii-xxviii. 

 
30 For a taxonomy of approaches to global intellectual history, see Samuel Moyn and Andrew Sartori, “Approaches 

to Global Intellectual History,” in Samuel Moyn and Andrew Sartori, eds., Global Intellectual History (New York, 

2013), 3-30.   

 
31 Sanjay Subrahmanyam, “Global Intellectual History Beyond Hegel and Marx,” History and Theory, 54 (2015), 

126-137 (131); Barney Warf and Santa Arias, “Introduction the Reinsertion of Space into the Social Sciences and 

Humanities,” in Barney Warf and Santa Arias (eds), The Spatial Turn: Interdisciplinary Perspectives (New York, 

2009), 1-10 (5).  For a large-scale critique of conventional geographic units, see Martin W. Lewis and Kären Wigen, 

The Myth of Continents: A Critique of Metageography (Berkeley, 1997). 
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understand an intellectual tradition from the point of view of the whole rather than the part.  

Classical rhetoric was a coherent tradition that united the global lettered city under the banner of 

a set of traditions, practices and even texts, most notably the orations of Cicero, which were read 

throughout the greater Iberian and Jesuit worlds, in Tsarist Russia and even in early New 

England.32  There are questions of influence and parallel development then that can only be 

answered by taking a global perspective.   

Although linked by a common learned tradition, the global lettered city was formed of 

many barrios, where self-reproducing cultures of humanist learning developed and interacted.  

Just like the “constellations of print shops” that Byron Hannan has identified in his study of the 

transoceanic peregrinations of Nebrija’s dictionary, this was a polycentric tradition, where each 

local context (a city, cathedral, college or university) was not simply a point along a trajectory of 

transmission dependent on a European point of origin as the long shadow of World Systems 

Theory might lead us to believe, but an autonomous space of cultural production.33   

In attempting to understand the global whole, this study does not neglect the local part.  The 

classical rhetorical tradition and its expression in classicizing public speaking is, in a way, the 

ideal subject matter for a locally-sensitive global history, and the little-read corpus of orations 

and sermons in Latin and various vernaculars produced across the early modern world the ideal 

source base for such a history.   

This is because, while representing a coherent tradition founded on the same set of texts 

and practices, classical rhetoric found expression in unique displays of public speaking that 

                                                           
32 Porter Gale Perrin, “The Teaching of Rhetoric in the American Colleges Before 1750,” (Ph.D. Dissertation, 

University of Chicago, 1936), 85.   

 
33 Byron Ellsworth Hamann, The Translations of Nebrija: Language, Culture, and Circulation in the Early Modern 

World (Amherst, 2015), 121-122  
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addressed local needs, ritual or political.  This is no accident.  The first rule of rhetoric has 

always been to adapt all aspects of the speech to the situation and the audience.  In classical 

rhetorical theory, this was achieved through the three genres of rhetoric (deliberative, judicial 

and epideictic), which corresponded to the three occasions on which a Greek citizen might need 

to give a speech, in the assembly, in a law court and on a ceremonial occasion, and which were 

then subdivided according to local, contextual criteria.  Humanist rhetorical theory only added to 

this contextual subtlety by expanding the epideictic genre to include every possible ceremonial, 

civic and religious occasion, for which a carefully tailored oration was required.34  No two 

orations were - nor could they be – identical, as they were unique products of the orator and his 

context.  The classical rhetorical tradition as revived by the humanists is thus an ideal candidate 

for a global intellectual history that does not neglect the granular detail of the local.  

In order to do justice to the local context of an oration, an historian of oratory must unite 

close readings of the orations (of which there are almost never modern critical editions) with 

careful reconstructions of the education of orators from contemporary student notes and 

textbooks and a thorough appreciation of the ritual, social and political context of its composition 

and delivery.  Such has long been the practice of historians of Renaissance Humanism in Latin 

America, like Ignacio Osorio Romero and Ernesto de la Torre Villar, and in Europe, like Paul 

Oskar Kristeller and Anthony Grafton, who represent what we might call a “New ‘Old 

Philology,’” a counterpart to the Nahuatl, Mixtec and Mayan “New Philology” of James 

Lockhart and his followers that opened up a hitherto untapped source base for historians of 

                                                           
34 Aristotle, Rhetoric, 1358a36-1359a10; Heinrich Lausberg, Handbuch der literarischen Rhetorik, 3rd ed., 

(Stuttgart, 1990), § 59-65; Peter Mack, A History of Renaissance Rhetoric (1380-1620) (Oxford, 2011), 313; Ronald 

G. Witt, In the Footsteps of the Ancients: the Origins of Humanism from Lovato to Bruni (Leiden, 2000), 362-363. 
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Mesoamerica.35  However, this kind of approach is rarely employed by global historians.36  

Indeed, as Sanjay Subrahmanyam has lamented, the textual and philological approach typical of 

humanistic historians is rare in the field of global history.37  Rather, as Pamela Crossley has 

argued, a strong reliance on secondary sources characterizes the practice of the historiador 

globalista.38  This dissertation aims to show that it is exactly the humanist and philological 

approach that can bring new perspectives to global history.  

 

Figure 2: Research Locations, 2014-2015 

                                                           
35 Matthew Restall, “A History of the New Philology and the New Philology in History,” Latin American Research 

Review, 38 (2003), 113-134. 

 
36 Paul Oskar Kristeller, “Methods of Research in Renaissance Manuscripts,” Manuscripta 19 (1975), 3-14.  

Kristeller also began to investigate the humanist tradition in Latin America: “Iter Mexicanum,” in Paul Oskar 

Kristeller, Iter Italicum: A Finding List of Uncatalogued or Incompletely Catalogued Humanistic Manuscripts of the 

Renaissance in Italian and other Libraries, 7 vols, (London, 1963-1997), IV, 331-334.   

 
37 Sanjay Subrahmanyam, “Intertwined Histories: Crónica and Tārīkh in the Sixteenth-Century Indian Ocean 

World,” History and Theory, 49 (2010), 118-145 (120-121).   

 
38 Pamela Kyle Crossley, What is Global History? (Maldon, 2008), 105.  
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Beyond the task of collecting the sources, in this case scattered across archives and libraries on 

four continents [Figure 2], and bringing into dialogue disparate historiographies from colonial 

Latin America, colonial North America, colonial Asia and early modern Europe, the greatest 

challenge to writing a humanistic global intellectual history is to gain a sense of the tradition as a 

whole without attempting the impossible task of covering every square inch of the tradition from 

1550 to 1825.  In order to map the extent and contours of this global intellectual tradition, I have 

opted to construct overlapping global case studies.  These span the tradition (without, to be sure, 

plumbing fully its depths) via detailed reconstructions involving well-documented cases of 

orators, orations or series of orations deployed in concrete situations.39  These global case studies 

differ in size and shape.  In the spirit of the “spatial turn,” they mix geographical units, from 

familiar spaces defined by the Iberian Atlantic (Chapter 3) and individual globetrotting lives 

(Chapter 2), to less familiar spaces such as the full extent of the Spanish Monarchy (often 

erroneously called the “Spanish Empire”) (Chapter 1) and the intellectual network of an single 

well-connected individual (Chapter 4).  They even include the longstanding methodology of the 

global historian, the comparison of two analogous cases from different contexts (Chapter 5).  By 

mixing and overlapping these geographical units, I underline the limits of the simple “Europe-to-

the-world” diffusion paradigm for understanding the local expressions of this tradition, which 

was characterized by the interaction of self-reproducing local cultures of eloquence and 

erudition.   

                                                           
39 On the use of global “microhistories,” see Tonio Andrade, “A Chinese Farmer, Two African Boys, and a Warlord: 

Toward a Global Microhistory,” Journal of World History, 21 (2010), 573-591; John-Paul A. Ghobrial, “The Secret 

Life of Elias of Babylon and the Uses of Global Microhistory,” Past and Present, 222 (2014), 51-93.; Francesca 

Trivellato, “Is there a Future to Italian Microhistory in the Age of Global History?” California Italian Studies, 2 

(2011): http://escholarship.org/uc/item/0z94n9hq.   

 

http://escholarship.org/uc/item/0z94n9hq


17 
 

 Drawing inspiration from David Armitage’s “serial contexualism,” the connecting of 

multiple “transtemporal” moments in a tradition, these case studies also overlap as far as possible 

chronologically to cover the historical distance required to reach from the Conquest to the Age of 

Revolutions.40  This is a period normally marked by a division of labor between historians of 

conquest and colonization (1500-1750) on the one hand, and historians of enlightenment and 

revolution (1750-1850) on the other (what intellectual historians of Latin America often call 

“Brading’s Century”), a divide which is also reflected mutatis mutandis in the traditions of 

historical writing on early modern Europe and British America.41  This line in the sand obscures 

important continuities in rhetorical education and practice over the 17ubli 50 border.  To draw 

attention to these continuities between the world of the late-humanist civic and sacred orators 

and the enlightenment and early national orators, I have coined the term “post-humanism.”  Latin 

declamation and late-humanist handbooks or their translations, remained the gymnasium in 

which many eighteenth speakers were trained for this new, largely vernacular world, be it in 

Mexico City, provincial Spain or Boston.  This tradition, of course, came to be replaced by a 

wholly vernacular neo-classical culture of rhetoric and oratory by the end of the eighteenth 

century following the rise of belles lettres out of the ashes of late-renaissance literary culture.  

However, important orators, from Basilio Sancho de Santa Justa y Rufina (1728-1787) in the 

enlightenment Philippines to James Lovell (1737-1814) in Revolutionary Boston, channeled 

their post-humanist training well into the second half of the eighteenth century.       

                                                           
40 David Armitage, “What’s the Big Idea?  Intellectual History and the Longue Durée,” History of European Ideas, 

38 (2012), 493-507.   

 
41 Eric Van Young “Brading’s Century: Some Reflections on David A. Brading’s Work and the Historiography of 

Mexico, 1750-1850,” in Susan Deans-Smith and Eric Van Young (eds), Mexican Soundings: Essays in Honour of 

David A. Brading (London, 2007), 42-64 (49).  On the colonial-national divide in Latin American history, see 

Jeremy Adelman, “The Problem of Persistence in Latin American History,” in Jeremy Adelman (ed.), Colonial 

Legacies: The Problem of Persistence in Latin American History (New York, 1999), 1-13. 
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All histories, even global histories, must have a fulcrum.  In this dissertation, that fulcrum 

is located, not in Europe, where the tradition originated, but in Latin America.  This is a global 

history written with reference to a map of the early modern world with its center not at the 

Greenwich Meridian, but somewhere around 80º West.  By centering this polycentric history 

geographically and historiographically in the Viceroyalties of New Spain and Peru, this 

dissertation also deliberately seeks to make a case for a Latin American-centered (but not -

centric) global intellectual history.   

The place of Latin America in global histories is generally marginal, a state of affairs that 

has three primary causes.  Firstly, as a reaction to the recent rise of the Asian economies, global 

histories normally center on Eurasia.  If it does not include old York and even older Delhi then it 

has little to commend it.  This has been a boon to scholars of Lusophone Asia and to a lesser 

extent the Spanish Philippines, but not the Americas.42  Secondly, Latin America has a tendency 

to play the role of the victim in global histories.  Whereas most global histories leave the strong 

impression that connected and cosmopolitan British North America was part of the Atlantic 

cradle of modern capitalism, life in Viceregal Latin America in these narratives appears to have 

been “solitary, poor, nasty, brutish and short,” even by pre-modern standards.  As Latin America, 

the breeding ground of “dependency theory,” is suitable only for moralizing tales not global 

histories, and especially not global intellectual histories, intellectual and high cultural history 

being in any case a relatively underdeveloped field in Anglophone (if not hispanohablante) Latin 

American history.43  Thirdly, global histories tend to be stories of “Anglobalization” of various 

                                                           
42 Christopher A. Bayly, “The Age of Revolutions in Global Context: An Afterword,” in David Armitage and Sanjay 

Subrahmanyam (eds), The Age of Revolutions in Global Context, c. 1760-1840 (New York, 2009), 209-217 (209).   

 
43 Dependency theory was popularized by Fernando H. Cardoso and Enzo Faletto, Dependencia y desarrollo en 

América Latina: ensayo de interpretación sociológica (Mexico City, 1969).   
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sorts as the roots of global history as a sub-discipline lie in the histories of the Anglo Atlantic 

and British Empire.  A decade ago, Jorge Cañizares-Esguerra made a compelling case for 

integrating Latin America into the intellectual and cultural history of the Atlantic.  Here, I make 

a parallel case for global history.44   

Building a larger global framework around Latin America has numerous additional 

advantages for the global intellectual historian.  Due to the sheer extent of early modern Iberian 

expansion, unparalleled in pre-modern history, Latin America as part of the Spanish Monarchy 

and the wider Iberian world is the ideal laboratory to explore diffusion and development of ideas 

across multiple continents in both hemispheres in the sixteenth, seventeenth and early eighteenth 

centuries, which Anglo-centric global historians have tended to overlook because largescale 

British imperial expansion was a largely modern affair.45  Expanding outwards from Latin 

America historiographically also has the advantage of allowing a detailed treatment of the 

relationship between learned culture, identity and empire that can benefit from the rich tradition 

of scholarship on these themes, most notably Ángel Rama’s “Lettered City.”46  Finally, treating 

the history of an intellectual current that has its roots in the Mediterranean world primarily from 

the perspective of the Americas also produces a certain Verfremdungseffekt for historians of this 

tradition more used to looking out at the world from Europe.  

                                                           
44 These criticisms are laid out in: Lauren Benton, “No Longer Odd Region Out: Repositioning Latin America in 

World History,” Hispanic American Historical Review 84 (2004) 423-430; Matthew Brown, “The Global History of 

Latin America,” Journal of Global History, 10 (2015), 365-386; Jorge Cañizares-Esguerra, Puritan Conquistadors: 

Iberianizing the Atlantic, 1550-1700 (Stanford, 2006), 223-224, 232-233.  One of the few monographic attempts at 

this is: Marcello Carmagnani, L’altro Occidente: l’America Latina dall’invasione europea al nuovo millennio 

(Turin, 2003).   

 
45 For this critique, see Sanjay Subrahmanyam, “Global Intellectual History Beyond Hegel and Marx,” History and 

Theory, 54 (2015), 126-137 (129). 

 
46 This point is made in Jeremy Adelman, “Latin American and World Histories: Old and New Approaches to the 

Pluribus and the Unum,” Hispanic American Historical Review, 83 (2004), 399-409.  An example of the usefulness 

of specifically Latin America categories for global history is Arnulf Becker Lorca, Mestizo International Law: A 

Global Intellectual History 1842–1933 (Cambridge, 2014).   
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The Role of Classical Rhetoric in the Global Lettered City 

 

Conceived of as a means to teach, delight and move listeners to action (docere, delectare, 

movere), humanist rhetoric and its later incarnations were taught and practiced with very 

practical aims in mind.  These overlapped with some of the most significant historical 

developments in the early modern world, from the creation of global territorial empires and 

global evangelization projects to defenses of local intellectual traditions in transatlantic 

intellectual controversies and the creation of new nation states in the Age of Revolutions.  

Channeled in civic, religious and academic orations delivered across large parts of the Americas, 

Europe, Asia and Africa, humanist rhetoric and oratory was thus a powerful tool that, as Plato 

had complained and the sophists had celebrated, could be put to any number of ends according to 

local needs and the local context.  This then is a study of the relationship between eloquence, 

identity and empire on a global scale with careful attention to its local expressions.   

In Chapter 1, I address the role of classical rhetoric in shaping and disseminating the 

political ideology of the seventeenth-century Spanish Monarchy [Figure 3].  Rather than taking a 

proto-nation state like Mexico or Peru as my unit of analysis, I instead consider all the orations 

delivered at the funeral commemorations for Philip IV (1605-1665) in Spanish America, Iberian 

Asia, the Iberian Peninsula, Spanish North Africa, Spanish Italy and the Spanish Netherlands.  

Foregrounding the orations, which are normally sidelined by cultural historians more interested 

in the visual or ritual aspects of these multisensory baroque funeral ceremonies (exequias), I 

show that alongside military might, administrative practices and judicial institutions, late-

humanist rhetorical culture was a key Habsburg “technology of empire.”  However, the model of 



21 
 

empire that was espoused in these orations was not the absolutism described by Rama and his 

Spanish contemporary José Antonio Maravall, on whose account of the Hispanic “Baroque” 

Rama drew directly.47  “Epideictic” or “panegyric” (i.e. laudatory) oratory, a branch of oratory 

conventionally focused on praise and blame, contained exhortations to follow or eschew certain 

behaviors.  These then served to move listeners across Philip’s global empire to higher standards 

of personal and professional conduct.  This goal was an extension of the wider Christian 

humanist project of remaking communities to reflect idealized visions of a Roman and Christian 

respublica, a current known as “virtue politics.”  By offering up absolute standards for imitation 

by the elite in the person of the King, these orations thus expressed a political ideology that left 

space for institutionalized resistance or “negotiation” in the face of unjust local officials who 

could be measured according to these standards, and held accountable by petitions to the King, 

the ultimate source of earthly justice.  In the light of the orations, the political ideology of the 

Spanish Monarchy appears to be an expression of early modern Hispanic social contract theory, 

as scholars building on J.H. Elliott’s insight into the “composite” nature of the Spanish 

Monarchy have begun to realize.48  “Virtue politics” was thus something of a default political 

ideology in all the American, Asian and Southern European territories of the Spanish Monarchy.  

Where it was apparently not sufficient to hold society together under Habsburg rule was in the 

Spanish Netherlands, where the rule of the Spanish Habsburgs also had to be justified in formal, 

legalistic terms.  This chapter is based on the a full survey of all the surviving festival books 

describing the exequias for Philip IV preserved in libraries across Latin America, Spain, Italy, 

Japan and the Philippines.   

                                                           
47 José Antonio Maravall, La cultura del barroco: análisis de una estructura histórica (Madrid, 1975).  

  
48 J. H. Elliot. “A Europe of Composite Monarchies,” Past and Present, 137 (1992), 48-71.   
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Figure 3: The Spanish Monarchy of Philip IV (1605-1665) studied in Chapter 1 

 

In Chapter 2, I argue that humanist rhetoric was a sword in the hands of both European 

and native Jesuit missionaries advancing the cause of their informal empire.  Following the 

career of a Japanese Jesuit, Hara (原) Martinho (c. 1568-1629), from his early education in the 

Jesuit College at Arima in Japan, to his participation in the Tenshō Embassy to Rome and finally 

to the crowning achievement of his humanist career, the delivery of his Latin panegyric oration 

to his fellow Jesuit students at Goa, I show how the classical rhetorical tradition in its 

Renaissance garb was a valuable tool for Jesuit missionaries seeking to expand the boundaries of 

Catholicism [Figure 4].  In this way, I reassess O’Malley’s account of the role of Renaissance 

Humanism and classical rhetoric in Jesuit missions, according to which the years spent in a Jesuit 

college studying grammar, rhetoric and classical authors inculcated a pragmatic approach to 

proselytizing that allowed Jesuit missionaries to bridge the cultural gap between themselves and 
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non-Christian peoples by “accommodating” Catholicism to the local context (accommodatio), 

just as the humanist orator carefully “accommodated” his oration to the subject matter and his 

audience.  As Walter Mignolo has noted for the Latin American case, Renaissance Humanism 

was not a disinterested pursuit, but could be a means for cultural colonization, and this was no 

less the case in Jesuit Asia.49  In this chapter, I rely on a little-known body of Jesuit works 

printed on missionary presses in Japan and India, as well as archival material preserved in 

Portugal and the Jesuit archives in Rome.     

 

Figure 4: Route of the Tenshō Embassy, 1582-1590 studied in Chapter 2 

 

In Chapter 3, I show that the classical rhetorical tradition was not only a means to 

disseminate the “negotiated” political ideology of the Spanish Monarchy, but also shaped the 

                                                           
49 Walter D. Mignolo, The Darker Side of the Renaissance: Literacy, Territoriality, and Colonization (Ann Arbor, 

1995), 29-67.   
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expressions of local identities, including the creole patriotism (patriotismo criollo) of New 

Spain, so painstakingly reconstructed by several generations of Mexican scholars, and 

popularized in the Anglophone world by Benedict Anderson and David Brading.50  To do so, I 

examine a little-known late-humanist Latin inaugural oration delivered in 1745 at the Royal and 

Pontifical University in Mexico City, which exemplifies how late-humanist rhetoric was a sword 

in the hands of those defending local intellectual traditions.  The oration in question is also 

particularly significant because it represents the first “Mexican” reaction to the Bibliotheca 

Mexicana controversy, a transatlantic debate started by a prominent Spanish antiquarian Manuel 

Martí (1663-1737), who claimed that the New World was an intellectual desert [Figure 5].  

Furthermore, foregrounding this largely unstudied source from the most important intellectual 

controversy of the Latin American pre-enlightenment also sheds light on a hitherto 

underappreciated side of creole identity.  Rather than the proto-national identity based on birth in 

New Spain, creole patriotism was constructed within a larger pan-Hispanic and pan-Catholic 

identity centered on participation in the global lettered city, or the “Republic of Letters” as 

contemporaries called it, while identity at the local level did not depend exclusively on birth, but, 

as Tamar Herzog has argued, could also be based on long-term residence, in line with ideas of 

citizenship in Roman law.51  This chapter is based on a detailed reconstruction of the education 

and learned world of eighteenth-century creole letrados from archives and libraries in Puebla and 

Mexico City.    

                                                           
50 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism (New York, 

1991), 47-65; David A. Brading, The First America: the Spanish monarchy, Creole Patriots, and the Liberal State, 

1492-1867 (Cambridge, 1991).   

 
51 Tamar Herzog, “Los americanos frente a la monarquía: el criollismo y la naturaleza española,” in Antonio 

Álvarez-Ossorio Alvariño and Bernardo J. García García (eds), La monarquía de las naciones. Patria, nación y 

naturaleza en la Monarquía de España (Madrid, 2004), 77-92; eadem, Defining Nations: Immigrants and Citizens 

in Early Modern Spain and Spanish America (New Haven, 2003). 
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Figure 5: The locations of the Biblioteca Mexicana controversy studied in Chapter 3 

 

In Chapter 4, I consider the role of the classical rhetorical tradition in el norte, centering 

my discussion on the learned network of Benjamin Franklin (1706-1790) during the first half of 

his life.  This is, however, not only a North American, or even an Atlantic story, bounded by the 

coasts of North America, Western Europe and Africa [Figure 6].  The life and times of Franklin 

allow us to look beyond these, as the networks of correspondence and acquaintance of the “first 

citizen of the world” stretched from Pennsylvania to Tsarist Russia.  In this region of the global 

lettered city, which we might call a hyper-Atlantic, classical rhetoric, as expressed in late-

humanist Latin oratory, was a tool for building communities that bridged linguistic and cultural 



26 
 

divides.52  Foregrounding the period 1700-1750 also opens a window onto the chronology of 

cultural change in the global lettered city.  While deep and lasting changes took place in the 

learned landscape of the global lettered city in this period, venerable cultural practices, like 

humanist rhetoric and oratory, did not spontaneously disappear but faded, merged and were 

repurposed for new circumstances.  As German and Dutch scholars of late-humanism 

(Späthumanismus) and Neo-Latin realized several decades ago, the Renaissance world of the 

Latin orator and the erudite polyhistor continued in some form into the eighteenth century.53  

This chapter relies on a survey of all the Latin works written in British North America before the 

Revolution, which updates the work of Leo M. Kaiser.54     

                                                           
52 The issue of the edges of Atlantic history has been taken up by Peter A. Coclanis, “Beyond Atlantic History,” in 

Jack P. Greene and Philip D. Morgan (eds.), Atlantic History: A Critical Appraisal (New York, 2009), 337-356. 

 
53 Notker Hammerstein, “Einleitung,” in Notker Hammerstein and Gerrit Walther (eds), Späthumanismus: Studien 

über das Ende einer Kulturhistorischen Epoche (Göttingen, 2000), 9-18.   

 
54 Leo M. Kaiser, “Contributions to a Census of American Latin Prose, 1634-1800,” Humanistica Lovaniensia, 31 

(1982), 164-89. 
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Figure 6: Late-humanist works from the “hyper-Atlantic” studied in Chapter 4    

 

In Chapter 5, I assess the role of the tradition in spreading new and even revolutionary ideas in 

the Enlightenment, taking a comparative look the Hispanic and Anglophone barrios of the global 

lettered city [Figure 7].  I begin by showing that new Enlightenment wine was frequently put in 

post-humanist bottles, focusing on the orations delivered in the Patriotic Economic Society 

(sociedad de amigos del país) in Manila in the early 1780s.  In this way, I aim to bring the 

Iberian Pacific more fully into discussions of the Bourbon Reforms, which are normally treated 

from a solely Atlantic perspective.55  I then show that a similar pattern can be seen in the oratory 

of the Age of Revolutions as a whole.  While the public ceremonial oratory of the early Mexican 

                                                           
55 Allan J. Kuethe and Kenneth J. Andrien, The Spanish Atlantic World in the Eighteenth Century: War and the 

Bourbon Reforms, 1713-1796 (New York, 2014). 
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Republic and the American Revolution is often associated in an abstract way with classical 

oratory - as exemplified by the well-known but little scrutinized case of Joseph Warren’s 

“Ciceronian toga” - the precise relationship between the two is unclear.56  Indeed, lay cultures of 

classicizing public speaking are often portrayed as having arisen spontaneously to fulfill the 

needs of North America’s nascent republics.  By reconstructing the education of the orators who 

delivered the first civic orations in both Mexico and revolutionary America, I show that they 

were part of a larger tradition that had its roots in the colonial colleges studied in the earlier 

chapters.  In this way, I challenge the authoritative account of revolutionary oratory as extensions 

of sermon culture by Carlos Herrejón Peredo and Harry Stout, and add nuance to the growing 

literature on the role of the Classical Tradition in the Americas. 57  This final chapter relies on my 

reading of the college notebooks of some of the lesser-known Founding Fathers preserved in the 

Harvard Archives and analogous materials from the colleges of Mexico City, now preserved in 

the National Library of Mexico.    

 

                                                           
56 On Warren’s toga, see Eran Shalev, Rome Reborn on Western Shores: Historical Imagination and the Creation of 

the American Republic (Charlottesville, 2009), 114-116.   

 
57 Carlos Herrejón Peredo, Del sermón al discurso cívico: México, 1760-1834 (Zamora, 2003); Harry S. Stout, The 

New England Soul: Preaching and Religious Culture in Colonial New England, 2nd ed, (New York, 2012).  The 

authoritative account of the Classical Tradition in British North America remains Meyer Reinhold, Classica 

Americana: the Greek and Roman Heritage in the United States (Detroit, 1984).   
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Figure 7: Revolutionary orations studied in Chapter 5  

 

 In conclusion, I hope to show that in the global lettered city, rhetoric was not, as the 

common modern turn of phrase has it, “empty.”58  Although it is often difficult to reconstruct 

contemporary reactions to the delivery of orations, it is clear from the accounts preserved in 

festival books and archival records that they were well attended and received by audiences 

usually numbering in the hundreds.  The simple fact that large numbers of manuscripts survive of 

these orations and printed editions rolled off the presses even in relatively minor centers of 

printing like Lima, Manila and Boston also suggests that the importance of these orations belies 

                                                           
58 Cf. Brian Vickers, In Defense of Rhetoric (New York, 1988). 
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the paltry attention paid to them.  Furthermore, foregrounding the orations bypasses a certain 

eurocentrism in the history of imperial thought, since they were specific, local expressions of 

local interpretations of these ideas, normally articulated as part of the classicizing genre of 

epideictic (“panegyric”) rhetoric that aimed to rally listeners around commonly-held beliefs.  In 

this way, the orations and sermons composed and delivered in Mexico City, Lima and Goa offer 

a window onto a world that the formal political treatises studied by Anthony Pagden, David 

Brading and Thomas Dandelet - more often written and printed in Spain, Portugal and Britain - 

simply do not.59   

 Finally, it is worth underscoring that since the intellectual history of the global lettered 

city as expressed in public oratory has never before been examined as a whole, the source base 

required had to be painstakingly identified in manuscript and library catalogues before it could 

be examined in situ during a period of several years of continual travel and research across 

thirteen countries.  Little of this preliminary empirical work is visible in this dissertation.  

However, the reader should rest assured that this study relies on a large, if by necessity 

incomplete, survey of the classicizing orations delivered in Latin America, Iberian Asia and 

British North America between 1550 and 1800, as well as samplings of those from Tsarist Russia 

and the territories of the Spanish Monarchy in Europe.  In order to gain as full a picture as 

possible of the polyglot world of the global lettered city, I did not make selections according to 

language.  As a result, the reader will find accounts of classicizing orations in languages, both 

ancient and early modern, both European and indigenous, although the classicizing sermons in 

                                                           
59 David A. Brading, The First America: the Spanish Monarchy, Creole Patriots, and the Liberal State, 1492-1867 

(Cambridge, 1991); Thomas James Dandelet, The Renaissance of Empire in Early Modern Europe (Cambridge, 

2014); Anthony Pagden, Lords of All the World: Ideologies of Empire in Spain, Britain and France c. 1500-c. 1800 

(New Haven, 1995). 
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Konkani treated in Chapter 2 will have wait for another time to receive the treatment they 

deserve.   

 Thanks to inexpensive international travel, online library catalogs and easily-accessible 

foreign language tuition, this dissertation is very much the product of the globalizing, if not quite 

fully globalized, world of the early twenty-first century.  It is, however, not a panegyric of 

globalization.  Nor does it seek to build a noble genealogy for humanity’s current relatively 

benign state of coexistence and our modern global sense of Zusammengehörigkeitsgefühl.  As is 

well known, the historical forces that created the global lettered city brought with them their fair 

share of human misery and individual tragedy.  Indeed, the increasingly connectedness of 

humanity in the early modern period - what Christopher Bayly called “archaic globalization” - 

was fundamentally different from our own, characterized as it was by militant universalizing 

monarchies (both European and non-European), expansionist religions and biomoral 

understandings of human health.60  Rather, this dissertation is an archaeological project to 

uncover the vestiges of a lost city of ideas and intellectual practices that lies buried beneath our 

modern conceptions of nations, continents and civilizations, and to which we are heirs only 

indirectly.   

                                                           
60 Christopher A. Bayly, Birth of the Modern World, 1780-1914 (Malden, 2004), 41-48.   
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Chapter 1 

The Habsburg Quarter of the Global Lettered City 

  

On July 21, 1666, the Galleon San José finally arrived in Manila from Acapulco after a four-

month Pacific crossing.  Three and a half weeks later the Concepción laid anchor at Palapag 

some four hundred miles away in the Eastern Visayas.  Both carried the same news to this distant 

outpost of Philip IV’s global “composite monarchy” that stretched from the Philippines to 

Flanders and from Mexico to Milan.  The King was dead.  ¡Viva el rey!     

Following Philip’s death in the alcázar in Madrid on September 17, 1665, the fateful 

news made its way across the length and breadth of the Spanish Monarchy (monarquía hispana). 

From Cádiz, cédulas reales addressed to viceroys, audiencias, cities, bishops and heads of 

religious orders crossed the Atlantic, stopping in the Lesser Antilles, before parting company and 

traveling by land and sea to Mexico City, Tlaxcala and Manila in the Viceroyalty of New Spain, 

and to Quito, Trujillo, Lima, Cuzco, Asunción and Buenos Aires in the Viceroyalty of Peru, 

making use of the vast system of sea routes and “royal roads” (caminos reales) that formed the 

economic and administrative backbone of Spanish America.1  The same news also made its way 

through the patchwork of kingdoms in the Iberian Peninsula itself, was carried north to the 

Spanish Netherlands and sailed across the Mediterranean to Mallorca, Sicily, Naples, Milan and 

                                                           
1 The letters sent to the Viceroyalty of Peru are recorded in Seville, Archivo General de Indias (henceforth AGI), 

Indiferente, 430, l.41, fols 88r-94r.  On communication in Spanish America, see Ernst Schäfer-Sevilla, “Der Verkehr 

Spaniens mit und in seinen amerikanischen Kolonien,” Ibero-amerikanisches Archiv, 11 (1937/38), 435-455; Sylvia 

Sellers-García, Distance and Documents at the Spanish Empire’s Periphery (Stanford, 2014), 80-82.  For a 

chronology of the “communication revolution” in the pre-modern world, see Wolfgang Behringer “Communications 

Revolutions: A Historiographical Concept,” German History, 24 (2006), 333-374. 
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Oran in North Africa.2  The news also traveled beyond the kingdoms of Philip’s composite 

monarchy.  Doges, kings and dukes in client and allied polities in Italy also received the sad 

tidings, while rumors of the death of the “most catholic monarch” did not escape the attention of 

Philip IV’s rivals in scheming France and heretical England.3      

Philip IV had not met a dignified end.  Renal failure had slowly sapped his strength, and 

bedridden and often delirious, he had spent his final days surrounded by relics and devotional 

images, which he kissed as he lay in the most exquisite agonies.4  However, his funeral 

commemorations (exequias) belied this sorry demise.  As the Queen Regent had instructed in her 

cédulas reales, each city, diocese and religious order paid its respects in the time-honored 

fashion.  In Manila, as elsewhere in the Spanish Monarchy, commissioners were named to 

oversee the nine days of mourning (novenario), quickly ordering the King’s death be made 

public (pregón) and the church bells rung throughout the city.  In this Spanish city, where ethnic 

Spaniards were in the minority and even the festival book documenting the event was printed by 

a Christian Tagalog, Simón Pinpin, the news had significance for the whole community.  “Not 

only the Spanish residents and soldiers, but also the Indians, Japanese, Chinese, sangleyes, 

natives, Africans and many other nations put on mourning dress,” the Filipino festival book tells 

us.5   

                                                           
2 “Forma de la celebración de las obsequias que en esta ciudad se hicieron a la muerte del rey nuestro señor Don 

Phelipe Quarto.  En once de noviembre de 1665,” in Valladolid, Archivo General de Simancas, Guerra y Marina, 

Legajos, 03010.  Beatriz Alonso Acero, Orán-Mazalquivir, 1589-1639: una sociedad española en la frontera de 

Berbería (Madrid, 2000), XXV. 

 
3 Spain, Valladolid, Archivo General de Simancas, Estado K-1390.  

  
4 Steven N. Orso, Art and Death at the Spanish Habsburg Court: the Royal Exequies for Philip IV (Columbia, 

1989), 1-5.   

 
5 Francisco Deza, Cenotaphio real de la catholica magestad de Philippo Quarto el Grande Rey de las Españas, y 

Emperador de las Indias (Manila, 1668), fol. 7r: “Tan comunes fueron, y también recebidos de todos, que non solo 

los españoles, vecinos, y soldados, sino los indios naturales, japonés, chinos, sangleyes, terrenales, negros y otras 
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Following a ceremony in the Governor’s palace, which centered on a eulogy delivered by 

the eldest member of the audiencia that drew heavily on St Ambrose’s funeral oration for the 

Roman emperor Theodosius, on each day of the novenario a different religious order or 

institution held processions, masses, prayers and sermons.  This cycle was only broken for a day 

for the acclamation (aclamación) of the new King, Charles II, before culminating in the 

“funeral” itself (honras fúnebres).  Processing from the Governor’s Palace, the great and the 

good of Manila entered the cathedral, which had been transformed by black drapery that cast the 

whole space in shadow, and drew the eye to the towering funeral pyre (túmulo from the Late 

Latin tumulum for “funeral mound”) that shone with the light of innumerable candles.  Taking 

the place of the King’s body lying in state, the octagonal túmulo stood under the cathedral’s 

cupola and behind a new, temporary high altar.  Bedecked with statues of the Cardinal Virtues of 

prudence, temperance, justice and fortitude, the multi-layered ephemeral structure enclosed a 

rich canopy overhanging a red pillow, on which sat a replica of the Habsburg crown and scepter 

guarded by statues of ancient kings carrying swords.  The pillars and parapets of the multilayered 

túmulo were also decorated with a central Latin epitaph, which was flanked by emblems and 

learned verses in Castilian, Latin, Greek and Hebrew written by members of the Society of Jesus.  

These celebrated the King’s “Heroic Virtues” and expressed the grief of Philip’s vassals in Asia, 

America, Europe and Africa.  To crown the funeral commemorations, two learned clerics then 

took turns to address the assembled dignitaries, first in Latin and then in Castilian, singing the 

praises of the departed King with classicizing eloquence and pious erudition.  In this way, 

Manila joined with cities across the global Spanish Monarchy in celebrating Philip’s virtues and 

underlining its place in a larger community based on shared values and interests. 

                                                           
muchas naciones que concurren en Manila, y hasta los niños, se pusieron luto, y hicieron demonstraciones de 

particular, y propio sentimiento.” 
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In his account of the lettered city, Ángel Rama argued that these exequias were an 

important means by which the urban letrados secured and extended Spanish hegemony in the 

Americas.  In constructing this narrative, Rama, and historians of the Philippines who have made 

similar arguments, drew both directly and indirectly on José Antonio Maravall’s account of the 

“Baroque.”6  According to Maravall, the exequias, and, by inference, the accompanying 

classicizing public speaking, served as powerful technologies of class and colonial domination, 

which smothered the revolutionary impulses of the seething masses through Baroque “shock and 

awe” tactics.  This view was then further bolstered by Walter Mignolo’s powerful account of the 

role of learned culture in the colonization of the Americas.7   

Recently, however, cultural historians and art historians have revised this view of the role 

of the exequias in the lettered city highlighting their purely ritualistic and aesthetic aspects.  In 

this way, they have highlighted their role in “performing” and “imagining,” rather than 

inculcating a hierarchical and harmonious model of society, and making the King present in his 

distant American territories.8  Although these more recent studies have added much needed 

nuance to Rama’s account, their careful readings of individual exequias have also led to a 

narrowing of focus in geographical terms. While Rama and Maravall, painting with broad brush 

                                                           
6 José Antonio Maravall, La cultura del barroco: análisis de una estructura histórica (Madrid, 1975), 489: “son, 

como todos los productos de la cultura barroca, un instrumento, un arma incluso, de carácter político.”  Ángel Rama, 

La ciudad letrada (Hanover, 1984), 27-28, which relies directly on Maravall.  Reinhardt Wendt, “Philippine Fiesta 

and Colonial Culture,” Philippine Studies, 46 (1996), 3-23.  D. R. M. Irving, Colonial Counterpoint. Music in Early 

Modern Manila (New York, 2010), 215-229.  These trends have been reinforced by Foucauldian conceptions of pre-

modern public rituals as attempts by weak and ineffective states to present themselves as powerful, thereby 

achieving hegemony: Michel Foucault, Surveiller et punir (Paris, 1975), 59-60. 

 
7 Walter D. Mignolo, The Darker Side of the Renaissance: Literacy, Territoriality, and Colonization (Ann Arbor, 

1995), 125-70. 

 
8 Alejandro Cañeque, The King’s Living Image: The Culture and Politics of Viceregal Power in Colonial Mexico 

(New York, 2004).  Alejandra B. Osorio, Inventing Lima: Baroque Modernity in Peru’s South Sea Metropolis 

(Basingstoke, 2008), 101-2.  Francisco Javier Campos y Fernández de Sevilla, Fiestas barrocas en el mundo 

hispánico: Toledo y Lima (Madrid, 2012), 28, 177.  This final study is one of the few that treats exequias from more 

than one region.   
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strokes, took a pan-American and Iberian perspective respectively, revisionists have usually 

focused exclusively on the leading city of the proto-national unit (e.g. Lima in Peru or Mexico 

City in New Spain).  Yet, the phenomenon was not isolated to these national or regional spaces, 

either in reality or in conception.  Very similar rituals took place simultaneously throughout the 

parts of the global lettered city loyal to the Habsburg dynasty in the Americas, Iberian Asia, 

Spanish Italy, the Spanish Netherlands, Spanish North Africa and the Iberian Peninsula itself, 

which contemporary historical categories such as “Latin America,” “Europe” and “Mexico” have 

concealed.  To understand fully the role of these archetypal Baroque royal rituals in the global 

lettered city, which did not respect modern national and regional lines, we must then take a 

holistic or “global” approach, for this is the only way to avoid the inevitable exceptionalist 

narratives that come from looking at a larger phenomenon only from the point of view of the 

part.   

Futhermore, the geographical categories of the modern historical profession have 

obscured how the historical actors in question understood their place in the world.  Like their 

contemporaries in the Americas, Europe, Iberian Asia and Spanish North Africa, seventeenth-

century guatemaltecos and milanesi who commemorated Philip IV saw themselves performing 

rituals that expressed a sentiment common to every part of the Habsburgs’ global composite 

monarchy.  In Antigua Guatemala, the classical columns of the túmulo were adorned with images 

and verses representing the four known continents of America, Asia, Europe and Africa, while a 

visitor to the duomo in Milan on this occasion would have been immediately greeted by a model 

of the globe and an arcade of statues, each representing a kingdom of the Spanish Monarchy 

from Florida to Flanders, Chile to Castile.9  Thus, if historians are to understand the global 

                                                           
9 Urna sacra y fúnebre pompa con que los señores president y oidores de la real audiencia desta ciudad de 

Guatemala celebraron las reales exequias, a las augustas memoriales de la Catholica magestad de D. Felipe 
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lettered city in general and the early modern Spanish Monarchy (or the Spanish Empire as it is 

often anachronistically called), they should take these contemporary conceptions of space 

seriously.   

Lastly, within the large and largely compartmentalized body of recent scholarship, one 

important and well-documented feature of these civic rituals has been largely forgotten.  Long, 

brimming with classical references and usually written in a Latin or Baroque Castilian 

impenetrable or unpalatable to most modern readers, the sermons and orations delivered on these 

occasions have usually been sidelined in favor of the visual and ritual elements of the exequias.  

It is as though an archeologist were to try to divine the purpose of a Mayan ceremonial plaza by 

looking only at physical ruins and not reading the vast number of inscriptions.  This has meant 

that historians have overlooked the most formal and explicit resources for understanding both the 

role of ritual in the first world empire on which the sun never set, and the political thought of this 

vast territory.10  Indeed, since these orations were delivered to large audiences of local elites - 

many if not most of whom were familiar with the language and conventions of classicizing 

oratory thanks to their early education - and were later widely printed and disseminated, they 

have the potential to offer a window onto contemporary political ideas, which would provide 

both more explicit answers to the questions that intellectual and cultural historians ask than the 

visual and ritual aspects of the exequias.  Furthermore, we can be assured that these sermons and 

orations were much more representative of contemporary political thought than contemporary 

                                                           
Quarto el Grande rey de las Españas y de las Indias que esté en el cielo (Guatemala, 1666), 12r-13v.  Eseqvie reali 

alla Catt. maestà del rè D. Filippo IV. celebrate in Milano alli 17. decembre 1665 (Milan, 1665), 33-34, 51-67. 

 
10 Félix Herrero Salgado, La oratoria sagrada española de los siglos XVI y XVII, 2 vols, (Madrid, 1996-98), I, 328-

55; Perla Chinchilla Pawling, De la compositio loci a la república de las letras: predicación jesuita en el siglo XVII 

novohispano (Mexico City, 2004).  The most important Anglophone study of preaching in the Hispanic World 

remains Hilary Dansey Smith, Preaching in the Spanish Golden Age: A Study of Some Preachers of the Reign of 

Philip III (New York, 1978).   
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treatises, since the genre of classicizing “panegyric” (i.e. laudatory) oratory itself, as we shall 

see, was not meant to be controversial but to reinforce views that were already widely held.11  To 

neglect these late-humanist sources, then, is to miss an opportunity to mine a rich vein of insights 

into how early modern ideas of global monarchy were constructed and disseminated.  

In this chapter, I will address the role played by humanist culture and classical rhetoric in 

the Habsburg quarters in the global lettered city, taking the totality of Philip IV’s global 

composite monarchy as my unit of analysis.  To this end, I have examined forty-two of the 

surviving accounts of the exequias performed between 1665 and 1667 in every corner of the 

Spanish Monarchy [Figures 8 and 9].  Even the basic endeavor of identifying and examining 

these sources was an undertaking of global proportions, scattered as they are across libraries in 

Mexico, Peru, the Philippines, Japan, Italy and throughout the Iberian Peninsula.12  With the 

advantage of this global perspective, I will show that when we reinsert the funeral oratory into 

the exequias, we see that these vast Baroque displays were not technologies of empire in Rama’s 

bare, instrumental sense, nor were they only means to imagine empire or make the king present 

in parts of his realm he would never visit.  Of course, as celebrations of the deceased monarch 

and his successor, these orations and sermons, alongside emblems, poems and ephemeral 

architecture, formed a multisensory ritual collage that served to display (and thereby reinforce) 

allegiance to the Spanish Monarchy and celebrate membership of a larger political structure 

                                                           
11 For a view from the contemporary treatises, see: Anthony Pagden, Lords of all the World: Ideologies of Empire in 

Spain, Britain and France, c. 1500-c. 1800 (New Haven, 1995). 

 
12 I have identified festival books that document the exequias performed in the following cities of the Spanish 

Monarchy: Manila, Mexico City (3), Durango, Puebla, Morelia, Oaxaca, Tlaxcala, Antigua Guatemala, Lima (2), 

Cuzco, Arequipa, Antwerp, Brussels, Mechelen, Louvain, Milan (3), Naples, Lecce, Madrid (7), Toledo, Barbastro, 

Zaragoza, Pamploma, Valladolid, Salamanca (2), Oviedo, Figueres, Barcelona, Reial Monestir de Santa Maria de 

Poblet, Lerida, Balga, Granada (3), Alcalá, Soria, Montilla, Villanueva de los Infantes, Valencia, Santiago de 

Compostela (2), Murcia, Villa de Fuentenobilla, Villa de Mula, Carmona, Mallorca, Oran.  Looking beyond the 

Spanish Monarchy, there were also exequias performed in Florence and Rome (3).  These lists are probably not 

exhaustive and it is likely that there remain other libros de fiesta for the death of Philip IV to be identified.   
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centered on the King.13  They were technologies of empire to be sure.  Yet, this did not mean that 

kingship or the rule of a particular king were taken for granted. Although kingship was based on 

hereditary claims, the funeral oratory for Philip IV demonstrated that contemporaries did not 

model kingship as hereditary or absolute.  Instead, drawing on the precepts of classical panegyric 

rhetoric and the associated Renaissance tradition of “virtue politics,” the funerary orations 

delivered during the exequias espoused an ideal of monarchical rule justified and legitimated by 

virtue, wisdom and piety, a monarchy that was simultaneously Greco-Roman and biblical, a 

monarchy that was exemplified by the life of the deceased monarch.14   

 

 

 

 

 

                                                           
13 The unity of art and erudition in European civic ritual was ably shown by: Frances A. Yates, Astraea: The 

Imperial Theme in the Sixteenth Century (London, 1975), 127-148. 

 
14 Throughout this discussion, I am indebted to the work of my teacher, James Hankins, “Machiavelli, Civic 

Humanism, and the Humanist Politics of Virtue,” Italian Culture, 32 (2014), 98-109, idem, “Boccaccio and the 

Political thought of Renaissance Humanism,” in Martin Eisner and David Lummus, A Boccaccian Renaissance 

(Notre Dame, forthcoming); and the insights of Thomas James Dandelet, The Renaissance of Empire in Early 

Modern Europe (New York, 2014) and Marie Tanner, The Last Descendant of Aeneas: The Hapsburgs and the 

Mythic Image of the Emperor (New Haven, 1993), 183: “The Hapsburgs’ revival of the dream of universal 

sovereignty under the Roman emperor’s rule was similar to the ancients both in conception and premise. Seen as a 

mission, to which they had been elected by God, the claim to world dominion was based not on geopolitical 

strength, but on virtue, and above all on piety.” 
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Figure 8: Locations of surviving orations performed in the Americas for the death of Philip IV 
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Figure 9: Locations of surviving orations performed in Europe for the death of Philip IV 

 

Philip IV may have ascended to the throne thanks to his primogeniture in the Habsburg 

line and ruled kingdoms on five continents on the basis of either personal union (aeque 

principaliter) or earlier conquest and annexation.15  However, in the context of the exequias such 

constitutional concerns were usually marginal.  What really mattered was the King’s position as 

a virtuous arbitrator of local disputes and the primary defender of global Catholicism.16  Success 

                                                           
15 J. H. Elliot. “A Europe of Composite Monarchies,” Past and Present, 137 (1992), 48-71 (52-3).   

 
16 Tamar Herzog, Frontiers of Possession: Spain and Portugal in Europe and the Americas (Cambridge, 2015), 262-

264. 

 



 

 

42 

 

on the world stage was not even a good measure of a monarch in the Machiavellian world of the 

seventeenth century, as Fortune (fortuna) frequently trumped virtue (virtus).  If royal lineage had 

any role, it was only as a catalyst for virtue, for virtues, contemporaries believed, were at least 

partly inheritable, while needing training and continual practice for their full expression.  Only 

then could a monarch be worthy of his ancestors.  Conversely, significant divergence from the 

path of virtue trod by the monarch’s ancestors could lead to accusations of tyranny.  Tyranny 

represented the polar opposite of virtuous kingship under which the monarch ruled not in the 

interests of the commonwealth as a whole, but looked merely to his own personal advancement.  

While virtuous kings could expect loyalty from their subjects, tyrants could expect violent 

resistance.17 

Since “epideictic” or “panegyric” (i.e. laudatory) oratory conventionally focused on 

praise and blame containing exhortations to follow or eschew certain behaviors, these displays of 

eloquence and artistic skill also served a parenetic function to move listeners across Philip’s 

global empire to higher standards of personal and professional conduct.  This was a “technology 

of empire” deployed in the service of the wider Christian humanist project of remaking their 

communities to reflect idealized visions of a Roman and Christian respublica.18  This message 

was directed both at the listeners directly, to encourage them to cultivate virtue, and to remind 

them of the universal standards of conduct to which all of humanity were held. Significantly, this 

concentration on royal and personal virtue also opened the way for institutionalized resistance to 

unjust rule at the local level - what recent generations of historians have called “negotiation” - by 

                                                           
17 For an introduction to Counter-reformation ideas of tyranny, see Quentin Skinner, The Foundations of Modern 

Political Thought, 2 vols, (New York, 1978), II, 174-178. 

 
18 This is recognized to an extent in: Francis Cerdan, “La oración fúnebre del Siglo de Oro, entre sermón evangélico 

y panegírico poético sobre fondo de teatro,” Criticón, 30 (1985), 79-102. 
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offering an absolute standard of behavior for local officials, whose divergence from this ideal 

could then be the source of complaints from aggrieved vassals to the highest authority, the 

King.19  In this way, the exequias spoke to a desire on the part of local elites, intellectuals and the 

population at large for consistent and even-handed treatment from royal officials within the 

context of traditional Iberian constitutionalism (or Iberian social contract theory) that stressed 

local privileges over central direction.  In this way, it served as a reminder to all vassals that their 

interests could and would be protected.       

This model was embraced throughout the Hispanic regions of the Spanish Monarchy, 

from Mexico City and the indigenous Republic of Tlaxcala in New Spain to Madrid and 

Granada.  Only in two regions, did it show variation.  These were not in the “colonial” Americas, 

which we are used to seeing as fundamentally different from “metropolitan” Europe.  Rather, it 

was in Spanish Italy, where the decline of Spanish hegemony in Southern Europe led learned 

orators to break the link between traditional virtue and political success, and to champion instead 

a Stoic ideal of virtue, and in the “colonial” context of the Spanish Netherlands, where the 

legitimacy of the Spanish Habsburgs had to be overtly defended in legal and constitutional terms, 

and a sharp distinction made between the King and his tyrannical officials, whose behavior was a 

source of continual resentment.  The “Black Legend” of violently imposed and maintained 

Spanish rule on the Americas may be fading into the background among historians of Latin 

America and the Hispanic world, who have lately tended to see multiplying shades of grey.  But 

perhaps the model still applies in one context - European one.   

                                                           
19 This recent emphasis on the role of community in creating societal norms and structures was identified and 

assessed by Silvia Marina Arrom, “New Directions in Mexican Legal History,” The Americas, 50 (1994), 461-65.  

for the long-standing tradition of resistance theory in early modern political thought, see Martin van Gelderen, “So 

Meerly Humane: Theories of Resistance in Early Modern Europe,” in Annabel Brett and James Tully (eds), 

Rethinking the Foundations of Modern Political Thought (Cambridge, 2006), 149-170.   
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The Educational Context of Late-Humanism in the Spanish Monarchy 

 

Before we examine the exequias themselves, we must understand the culture of late-humanist 

rhetoric in Spanish America, Iberian Asia and Europe in the age of Philip IV, and its relationship 

to early modern moral and political thought.  Funeral orations and sermons were imagined as 

continuing ancient practices.20  In his widely read compendium of rhetorical theory, De 

eloquentia sacra et humana libri XVI, the Jesuit Nicolas Caussin (1583-1651) traced the origins 

of funeral oratory to Roman “funeral panegyrics” (laudationes funebres) and the Athenian 

custom of commemorating those that had fallen in battle for their country.  However, as Caussin 

recognized, funeral oratory was not a timeless classical tradition, born complete in the ancient 

Mediterranean and received by later generations.  Instead, it was a conglomerate of antique, late-

antique, medieval and early modern traditions that had accrued as part of the Renaissance revival 

of letters.  For example, whereas Cicero, the Roman orator and stateman, was the personification 

of eloquence and the model for style throughout the global lettered city, the funeral oratory of the 

Latin and Greek Church Fathers, such as St Ambrose’s oration for the death of the emperor 

Theodosius and Gregory of Nazianzus’ oration for Basil the Great, cast a long shadow thanks to 

their combination of classicizing eloquence and Christian themes.  These provided the perfect 

models for praising a pious Caesar, which Cicero, who pre-dated Christianity and imperial 

                                                           
20 On humanist funeral oratory and its Christian uses, see John W. O’Malley, Praise and Blame in Renaissance 

Rome: Rhetoric, Doctrine, and Reform in the Sacred Orators of the Papal Court, c. 1450-1521 (Durham, 1979), 36-

76; John M. McManamon, Funeral Oratory and the Cultural Ideals of Italian Humanism (Chapel Hill, 1989); 

Frederick J. McGuinnes, Right Thinking and Sacred Oratory in Counter-Reformation Rome (Princeton, 1997); Рaul 

Oskar Kristeller, “An Unknown Humanist Sermon on St. Stephen by Guillaume Fichet,” in Mélanges Eugène 

Tisserant, 7 vols, (Vatican City, 1964), VI, 459-497. 
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Rome, lacked.21  These traditions were then in turn supplemented by models developed by 

contemporary and especially Jesuit orators.   

 In classical and humanist rhetorical theory, funeral oratory belonged to the branch of 

oratory called epideictic.  Whereas judicial oratory was suited to the rough and tumble of the 

courtroom and deliberative oratory to the political contests of the forum, epideictic grew out of 

less charged ceremonial contexts, such as funerals, weddings and thanksgivings, where the 

audience did not have to be moved to believe something new, but entertained with elegant 

speech and presented with uncontroversial topics around which they could rally.  In epideictic 

oratory, the main subject was praise and blame, which was couched in the terms of conventional 

morality.22  However, as Aristotle had noted almost two millennia before, praise and blame 

brought with them subtle exhortations.  Just as the courtroom orator might include elements of 

epideictic to move his audience to condemn a defendant, or a statesman might praise a particular 

leader or course of action to induce senators to vote a particular way, a funeral orator praising the 

virtues of a King or potentate could not help but encourage his listeners to follow in the footsteps 

of the deceased.23 

 In praising individuals, the most important rhetorical topic was their “internal” state of 

body and mind (natura), which in practice meant their virtues.  Education and upbringing 

(institutio) was the soil in which these virtues could grow, while the virtues found expression in 

deeds (actiones).  To these “internal” features could also be added their “external” state 

(fortuna), including lineage, wealth, friends, honors.  However, external features played a much 

                                                           
21 Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 478-9.  On Caussin, see 

Peter Mack, A History of Renaissance Rhetoric (1380-1620) (Oxford, 2011), 198-206. 

 
22 Ibid., 451-454, 460.   

 
23 Aristotle, Rhetoric, 1367b-1368a (I.9).   



 

 

46 

 

more limited role as they were dependent on factors independent of personal choices, and so did 

not reflect directly on the person’s natura.  For Caussin, the most important virtues included the 

Cardinal Virtues of prudence, justice, fortitude, temperance, to which he added clemency, 

liberality and Christian piety, all of which found their way into the funeral oratory for Philip IV.  

A popular alternative to Caussin’s vision was the paradigm of the seven “Heroic Virtues.”  

Growing out of an Aristotelian tradition of “divine virtue” (ἀρετή θεία), translated as “heroic 

virtue” (virtus heroica) and used by St Augustine to describe the virtue of martyrs, the Heroic 

Virtues combined the Cardinal Virtues with the Theological Virtues (faith, hope and charity).  In 

the eighteenth century, these virtues was then codified as the criteria for beatification.24    

Knowledge of the epideictic tradition was widespread throughout the Spanish Monarchy.  

By the seventeenth century, this culture of erudition was no longer only a European tradition 

imported by Spanish or Italian clerics and administrators.  In the Americas, some of the learned 

orators were of course educated outside the kingdom in large centers of learning in Spain, such 

as Francisco Santovo de Palma, who, born in Jaén in Spain and educated in Granada, delivered 

the funeral oration in the cathedral in Lima.  However, by the death of Philip IV the majority of 

orators were born and trained within the extra-European reinos themselves, products of the self-

reproducing culture of late-humanism that took root following the foundation of colleges, 

seminaries and universities in towns and cities throughout the Americas and Iberian Asia.   

The tradition was particularly prized in the network of colleges and seminaries founded 

by the Society of Jesus.  By the time of the expulsion of the Jesuits in 1767, these numbered over 

two hundred in continental New Spain alone, and at the death of Philip IV in 1665 already ran to 

                                                           
24 Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 461-2, 468-71.  Risto 

Saarinen, “Virtus heroica.  ‘Held’ und ‘Genie’ als Begriffe des christlichen Aristotelismus,” Archiv für 

Begriffsgeschichte, 33 (1990), 96-114.   
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over one hundred.25  This vast web of educational institutions teaching grammar, rhetoric and 

classical authors not only produced orators capable of producing a classicizing oration or 

sermon, but also ensured the perpetuation of a local culture of Christian humanism, providing 

connoisseurs of classical rhetoric among the clerics, judges and officials, who were the primary 

audience during the honras fúnebres.26  

In the Jesuit colegio de San Pablo in Lima as elsewhere, acculturation into late-

humanism began with grammar, “the origin and foundation of the liberal arts.”27  Rhetoric 

followed hard on its heels with its particular attention to the works of Cicero, who, as the rhetoric 

master Bartolomé Larrea reminded his limeño students in 1676, was:  

 

The equal in innate wisdom and fortune to mighty Rome itself, and the honied and 

Ambrosia-laden culmination of the virtues of all ages and talents in one man.  A figure, 

about whom you might wonder whether he was the personification of eloquence, or 

whether he was eloquence itself.  Certainly, there is nothing more fecund: there are as 

many virtues in him, as there are types of eloquences, as many worthy features as there 

are pithy sayings.28    

 

Even distant Manila could boast a Jesuit college, which vied for preeminence with the 

Dominican colegio.  Both institutions required the study of grammar and humanities, which 

                                                           
25 Ignacio Osorio Romero, Colegios y profesores jesuitas que enseñaron latín en Nueva España (1572-1767) 

(Mexico City, 1979).  Carmelo Sáenz de Santa María, Historia de la educación jesuítica en Guatemala (Madrid, 

1978).  José del Rey Fajardo, La república de las letras en la Venezuela colonial (Caracas, 2007).   

 
26 In the case of Spain, the only region for which we have figures, it is estimated that in 1600 the number of students 

studying Latin peaked at some 70,000: Richard Kagan, Students and Society in Early Modern Spain (Baltimore, 

1974), 43-4. 

 
27 Lima, Biblioteca Nacional del Perú, ms F116, fol. 1v.   

 
28 Lima, Archivo General de la Nación, Compañía de Jesús, 61.10, fol. 3v: “Par imperio Romano ingenium, sapiens, 

beatum, nectare et Ambrosia difluens ex omnium saeculorum, ingeniorumque virtutibus collecta in unum perfectio.  

Vir, de quo dubites, an ipse totus ex eloquentia ac ex ipso tota eloquentia sit confecta?  Certe nihil est facundius; tot 

sunt in eo virtutes, quot genera eloquentiae, quot dicta, tot purpurae.”  On the Jesuit college in Lima, see Luís 

Martín, La conquista intelectual del Perú. El Colegio Jesuita de San Pablo 1568-1767 (Barcelona, 2001).   
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included rhetoric, as prerequisites for the study of philosophy and theology, and ensured that on 

New Spain’s Pacific frontier, the late-humanist culture of classicizing eloquence and erudition 

was not absent.29 

To support this bookish culture, student books were imported from Europe by the tens of 

thousands, and local presses in Mexico City, Lima and elsewhere churned out introductory 

works on grammar, rhetoric and poetics to meet the needs of local markets.30  Individual colleges 

amassed large libraries of such humanist books.  In Lima, the library of the colegio de San Pablo 

kept several copies of the rhetorical treatises by Nicholas Caussin and his Protestant 

contemporary Gerardus Vossius (1577-1649), an edition of the orations of the greatest of the 

early Jesuit Ciceronians, Pedro João Perpinyá (1530-66), as well as numerous copies of 

classicizing sermons by the Latin and Greek Church Fathers.31  Libraries of this sort were not 

even restricted to the viceregal capitals.  The Jesuit College in Arequipa possessed Caussin’s 

compendium, in addition to a copy of the famous Italian Renaissance handbook of style, 

Elegantiae linguae latinae by Lorenzo Valla, and numerous editions of the works of Cicero.32  

Even in Manila, the Jesuit colegio de San Ignacio could not do without a rich library of 

seventeenth-century Jesuit humanist works that provided students and masters with ample 

models for honing their rhetorical skills.33 

                                                           
29 Fidel Villarroel, A History of the University of Santo Tomas: Four Centuries of Higher Education in the 

Philippines (1611-2011), 2 vols, (Manila, 2012), I, 65-76.   

 
30 The case of New Spain has been best studied in this regard: Ignacio Osorio Romero, Floresta de gramática, 

poética y retórica en Nueva España (1521-1767) (Mexico City, 1980).  Magdalena Chocano Mena, “Colonial 

Printing and Metropolitan Books: Printed Texts and the Shaping of Scholarly Culture in New Spain, 1539-1700,” 

Colonial Latin American Historical Review, 6 (1997), 69-90. 

 
31 Lima, Biblioteca Nacional del Perú, ms B 1943.  

 
32 Lima, Biblioteca Nacional del Perú, ms C 956. 

 
33 Although it has not been possible to identify the post-expulsion inventory of the Jesuit college library in Manila, 

an addition to it gives a sense of what it must have contained: “Adición a el índice de la librería particular del 
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This educational program, which spread throughout the Americas, Europe and Iberian 

Asia resulted in a surprisingly uniform culture of Christian humanism among the secular and 

clerical elite.  These generations of American, European and Filipino Ciceronians were, if not 

bilingual, then highly proficient in both Latin and the vernacular and steeped in late-Renaissance 

erudition, such that they could deliver classicizing orations in Latin, or at least appreciate the 

achievements of those who had mastered the art.  So ingrained were these patterns of education 

that the world of the schoolroom and the university affected not only funeral orations in Latin, 

but was equally important for the sermons in the vernacular.  This was even reflected in the 

terminology used to describe sermons.34  The classicizing sermon delivered by Juan de Poblete 

in the cathedral in Mexico City was published under the title “panegyric funeral oration,” 

(oración fúnebre panegyrica), mirroring the common humanist term for an epideictic “funeral 

oration” (oratio funebris), to which is appended the Greek term for an epideictic oration in praise 

of a person or place, “panegyric” (πανηγυρικός).35  We find this pattern in all the funeral 

commemorations for Philip IV, which are called variously “funeral orations” (oración fúnebre), 

“panegyric orations” (oración panegírica) and even “panegyric sermon” (sermón panegírico).   

Vernacular funeral sermons, then, were conceived of in highly classicizing terms.  For 

example, in his extravagant preface to the funeral sermon for Philip IV delivered in Arequipa, 

Francisco de Loyola Vergara, the archdeacon of Lima Cathedral, invoked St Jerome’s praise of 

                                                           
colegio que se tituló Máximo de San Ygnacio de Manila, por no haver sido en él comprehendidos los libros que 

acquí se expressan,” in Manila, National Archive of the Philippines, Temporalidades, SDS 1826, S1-29.   
34 John W. O’Malley, Praise and Blame in Renaissance Rome: Rhetoric, Doctrine, and Reform in the Sacred 

Orators of the Papal Court, C. 1450-1521 (Durham, 1979), 42-44.  Bernarda Urrejola, “El panegírico y el problema 

de los géneros en la retórica sacra del mundo hispánico.  Aceramiento metadologico,” Revista Chilena de Literatura, 

82 (2012), 220-247.   

 
35 Juan de Poblete, Oración fúnebre panegyrica a las honras del rey nuestro Señor don Felipe Qvarto el Grande 

(Mexico City, 1666).  Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 471-2. 
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Paulinus’ funeral oration for the emperor Theodosius with its “Ciceronian purity” (Tulliana 

puritas), which he glossed with a reference to the classical scholarship of the famous Dutch 

humanist Justus Lipsius (1547-1606): 

The style of the sermon, since it is replete with charm, beautiful without artifice, 

sententious without obscurity, discreet without pretense, clean with propriety, and “while 

it shines with Ciceronian purity, it is packed with maxims.”  It is very similar to that 

which Seneca saw in the great orator Fabianus, when he suggested Lucilius imitate him: 

“Fabianus does not so much seem to burst out (effundere), as pour forth (fundere) his 

words.  The words are carefully chosen and are not of our times, which have only 

produced unnatural and perverted discourses.  Instead, they have an honest and 

magnificent meaning.  They are not forced into maxims, but float above the clouds.”  

And glossing his commentary, Lipsius noted in that letter of Seneca, the same thing that I 

have identified in this sermon “not of course bursting out (effundere) with force and 

wildly, but pouring out (fundere) gently and in an orderly fashion.”36 

 

While being conceived of in largely classical terms, in practice vernacular funeral 

sermons combined humanist virtue-driven epideictic with the remnants of the medieval thematic 

sermon.  This longstanding model for pulpit oratory required that the sermon be divided 

according to the parts of a scriptural passage chosen for the occasion, known as a “theme.”37  

Whereas a typical panegyric oration was structured around the virtues of the individual, using a 

biographical narrative or focusing on each of the virtues in turn, the thematic sermon usually 

concentrated on the meaning and significance of specific words in the scriptural passage chosen 

for the occasion and only then applied these insights to the circumstances of the oration.   

                                                           
36 Juan de Almoguera, Oración panegyrica funebre en las exequias del rey n. senor d. Felipe Quarto el grande, que 

Dios aya. Celebrolas la ciudad de Arequipa en la santa iglesia catedral della el año de 1666 (Lima, 1667), A3r: “El 

estilo, porque es grave con suavidad, hermoso sin artificio, sentencioso sin obscuridad, discreto sin afectación, y 

aseado con propiedad, et cum Tulliana luceat puritate crebrum est in sententiis.  Muy parecido al que celebró 

Seneca del grande Orador Fabiano, aconsejando a Lucilo su imitación: Fabianus mihi non effundere videtur, sed 

fundere.  Electa verba sunt, non huius saeculi more contra naturam posita et inversa, sensus honestos et magnificos 

habent, non coactos in sententiam, sed altius ductos.  Y glossando su comentados Lipsio la palabra effundere 

advirtió en essa epistola lo que yo he notado en este sermón: non effundere cum impetu videlicet et turbide, sed 

fundere leniter et cum ordine.” 

 
37 For an overview of the thematic sermon, see Thomas Worcester, “The Catholic Sermon,” in Larissa Taylor (ed.), 

Preachers and People in the Reformations and Early Modern Period (Boston, 2001), 3-33 (3-9). 
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However, although the two traditions offered contrasting visions, through the selection of 

a suitable “theme” that made reference to kingly virtue, sacred orators were able to combine 

seamlessly these apparently very different forms.  In Cuzco, for example, the theme “He was a 

great man among all those from the East” (Job 1.3), introduced a discussion of the greatness of 

Philip, the great monarch in the “East,” that focused on his prudence, justice and fortitude.  We 

find this same pattern across multiple vernaculars.  In the French funeral sermon delivered in 

Brussels, the sacred orator made an even more astute choice of theme in “Praise ye him for his 

mighty acts: praise ye him according to the multitude of his greatness,” (Psalm 150.2), which 

facilitated a discussion of Philip IV’s “greatness” in comparison to the virtues of historical 

figures who had earned the epithet of “the Great,” such as Alexander, Constantine and 

Charlemagne.38   

 

“Virtue Politics” and Good Government in Royal Exequias 

 

The virtue-driven conventions of classical epideictic, which found expression in the funeral 

oratory for Philip IV, formed an integral part of a larger classical philosophical inheritance that 

has recently been dubbed “virtue politics.”  According to this narrative, since the time of Plato 

and Aristotle, there had been important strands of political thought that put great store by 

defining the ideal constitution.  The relative merits of monarchies, aristocracies and popular 

regimes were hotly debated, along with the optimal terms for magistrates and the necessity of 

certain laws.  However, there was also a current, common in Antiquity, present in the Middle 

Ages and particularly prominent following the revival of letters that played down concerns about 

                                                           
38 Charle-François Amounet de Hailly, Harangue funebre prononcée aux exeques de Philippe le grand roy 

Catholique des Espagnes et des Indes (Brussels, 1665).   
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constitutional models and issues of legal legitimacy in favor of concentrating on the virtue of 

rulers as a mode of political reform.39  This current, “virtue politics,” as it has been christened, is 

commonly associated with the “Mirror for Princes” (speculum principis) genre that grew out of 

Seneca’s treatise “On Clemency” (De clementia) addressed to the Roman emperor Nero.  Just as 

the Stoic philosopher argued that the only true power consisted in the exercise of virtue guided 

by universal reason, later authors defined a good polity as one ruled by a virtuous prince with all 

other institutional and legal factors receding into the background.40   

Reading the funeral orations for Philip IV reveal that virtue politics was the default 

political setting in the Habsburgs’ global Empire.  The pros and cons of monarchy in general and 

the legitimacy of the Habsburg dynasty in particular may have been of interest to a select group 

of lawyers and political philosophers, but the majority of their vassals seem to have been more 

concerned with the standard of conduct of the monarch and his officials, rather than the 

constitutional foundations of the political order.  As the orator in Lecce in the Viceroyalty of 

Naples put it: “the virtues are the characteristics of a monarchy, and the elements that form a 

prince, just as the vices do with a tyrant.”41   

This conception of monarchy found fertile soil in late-humanist epideictic oratory 

delivered across the Spanish Monarchy, which, as we saw, was the product of a similar classical 

inheritance.  This was particularly apparent in the Latin funeral oration and the Castilian sermon 

delivered by Nicholás del Puerto and Juan de Poblete during exequias organized by the real 

                                                           
39 José Antonio Maravall, Teoría del estado en España en el siglo XVII (Madrid, 1997), 227-72.  

 
40 James Hankins, “Machiavelli, Civic Humanism, and the Humanist Politics of Virtue,” Italian Culture, 32 (2014), 

98-109 (102-3).  On the tradition of princely virtue, the speculum principis genre and the Senecan tradition of 

political thought, see Peter Stacey, Roman Monarchy and the Renaissance Prince (Cambridge, 2007). 

 
41 Pompe funebri celebrate all’augusto monarca Filippo Quarto il Grande (Lecce, 1666), 5: “le Virtù sono i 

caratteri del Principato, e gli elementi, che formano il Principe, come i vitii il Tiranno.” 
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audiencia in Mexico City.42  Del Puerto, a former student of the Jesuit College of San Ildefonso 

and the onetime chair of rhetoric at the Royal and Pontifical University, followed the well-worn 

biographical route to underline Philip’s virtues at each stage of his life, beginning with his well-

omened birth, his education under a learned Jesuit, his piety and relentless efforts on behalf of 

his vassals and the larger Catholic cause [Table 1].  Similarly, after a brief exegesis of the theme 

“Give to the king thy judgment, O God: and to the king’s son thy justice” (Psalm 72.1), Poblete 

gave a careful “judgment” of Philip’s life, which stressed his virtues this time in a thematic, 

rather than biographical framework [Table 2].  In this way, he molded Philip IV into a modern 

day David and his son Charles II into a new Solomon famed for his “justice.”  Philip, he told his 

listeners, had also possessed “judgment,” which was always tempered by his justice, temperance, 

benevolence, mildness, equity and clemency.43  In both cases, piety is the leading virtue, from 

which all the others flow.   

 

 

 

 

 

 

 

                                                           
42 Llanto del occidente en el ocaso del más claro sol de las Españas: Fúnebres demonstraciones que hizo pyra real, 

que erigió en las exequias del Rey N. Señor D. Felipe IIII el grande (Mexico City, 1666), 11r: “Y que procurando el 

más autorizado desempeño de la iglesia, avía eligido para el sermón a su venerable Deán Doctor D. Juan de Poblete; 

y para la oración fúnebre latina, al doctor D. Nicolás del Puerto Canónigo, cathedrático jubilado de Prima de 

Cánones, comisario subdelegado general del triundal de la S. Cruzada desta Nueva España, consultor del S Officio 

de la Inquisición, provisor, y vicario general del Arzobispado; personas cuya autoridad y letras darían a tan graves 

actos todo el lleno, que pedían.”   

 
43 Ibid., fols 140v-141r.   
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Table 1: Structure of the Latin oration in Mexico City Cathedral by Nicholás del Puerto (Llanto 

del occidente, fols 113r-132v) 

 

Fols Structure 

113r-114v Opening from the circumstances (exordium de circumstantiis) 

114v Captatio benevolentiae 

114v Virtue and especially piety is the defining feature of a King 

115r-117v Great (magni) kings have always been defined by virtue 

116v-117v Philip’s well-omned birth and virtuous upbringing of Philip IV 

117v-118v When Philip succeeded to the throne, he began to show his piety by supporting 

the church in his kingdoms and funding missionary activities.     

118v-120r His willingness to defend Catholicism with arms.   

120r-v He did not exhibit the vices of many monarchs (e.g. arrogance), but was 

clement, wise and modest.   

120v-121v How he bore the deaths of members of his family with tranquility of soul.  The 

birth of Charles II lessens the blow of his death for his subjects.   

121v-122r Sponsored the construction of great ecclesiastical buildings like el Escorial.   

122r He supported arts and letters (respublica litteraria). 

122v His Authority and humanity.  He treated his people, especially in New Spain, 

well.  Paid particular attention to the well-being of the Indians 

122v-123v He constructed churches in New Spain and Peru.   

123v-125r He sought benefits for New Spain and Peru from the Pope 

125r-129r His pious death mirrored the pious deaths of his predecessors.   

129r-v All his kingdoms mourn his death.   

129v-131r His particular devotion to the Immaculate Conception.   

131r-v He deserved the epithet “the Great.” 

131v-132v It is some consolation that he has left an heir in Charles II. 

132v Declaration of loyalty to Charles II.   
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Table 2: Structure of the sermon delivered in Mexico City Cathedral by Juan de Poblete (Llanto 

del occidente, fols 135r-150r) 

Fols Structure 

135r-v Opening of the “salutation” (salutación) from the circumstances.    

135v Captatio benevolentiae 

135v-136v Lament for the death of Philip IV. 

136v Sermon will treat his “Heroic Virtues.” 

136v Ave Maria. 

137r Theme: “Give to the king thy judgment, O God: and to the king’s son thy 

justice” (Psalm 72.1).   

137r Explanation of the theme and virtues of David and Solomon.   

137r-v Comparison between David and Solomon and Philip IV and Charles II. 

137v-138v Further explanation of the theme.  The value of judgment and justice as kingly 

virtues.   

138v-139r To temper their sorrow, Philip left a successor in Charles II.   

139r-140v Piety and religion as the key virtues of a monarch 

140v-141r Definitions of judgment and justice.   

141r-v Relationship to other virtues: equity, benevolence, clemency, etc. 

141v-142v Philip always ruled according to these virtues.  His defense of the Indians.   

142v-144v Philip defended the core of society, namely the Catholic Church.   

144v-145v Philip’s patronage of the Catholic Church in New Spain.   

145v The fame of Philip’s piety will last forever.  His devotion to the Virgin Mary.   

148v Philip’s claim to the epithet “the Great.” 

148v-150r The grief of the capital of New Spain.   

 

In some cases, more lavish methods were used to imagine the King’s virtues.  In Milan, 

for example, the orator, Senator Andrea Gambarana, took the famous story of the ancient Greek 

painter Zeuxis, who, when asked to paint a picture of Helen of Troy for a temple in the City of 

Croton, could not find a single model who reached the requisite degree of perfection, and so 

combined the best parts of five different local girls.  Taking this ancient example as his model, 

the Milanese orator selected the best virtues of Philip, which he combined to make a single 

image of virtue.  Philip’s prudence became the eyes, his chest the fortitude, his heart piety, each 

of which led into the long description of how these virtues played out in the life of the King.44 

                                                           
44 Eseqvie reali alla Catt. maestà del rè D. Filippo IV. celebrate in Milano alli 17. decembre 1665 (Milan, 1665), 

72: “Placet Zeuxis consilium, qui Helenam expressurus, ex quinque tantum lectissimae formae virginibus varias 

pulchritudinis species legit: ita plurimis ex virtutibus, quae maximum regem Philippum omnes supra Reges 
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This tradition of virtue politics was then reinforced by other parts of exequias.  As 

audiences across Philip’s composite monarchy listened to the words of the learned speaker, their 

eyes may have been drawn to the parallel visual and textual expressions of “virtue politics” that 

graced the túmulo and the other ephemeral monuments.  Indeed, sacred orators were well aware 

of their role of their oratory within the exequias as a whole, and overtly drew listeners’ attention 

to these more tangible expressions.  As Poblete put it in his sermon in the cathedral of Mexico 

City, a túmulo could “tell us more with its silence than the orator with his eloquence.”45  

Following the same virtue-driven line of argument, the artist and architect Pedro Ramírez 

crowned the túmulo with a statue of the theological virtue of Faith (fides) dressed in white and 

carrying a cross in one hand and the Eucharist in the other.46  The orations and the visual and 

poetic decorations reflected a common classical conditioning among orators and architects.  Just 

as the orations were seen as modern reflections of Greek and Roman funeral oratory, so the 

túmulos, also sometimes called “catafalques” (catafalcos) and “funeral pyres” (piras fúnebres), 

were seen as the contemporary incarnations of the classical funeral pyre [Figure 10].47  In this 

way, the classicizing oratory and equally classicizing ephemeral architecture combined to present 

a multisensory display that underlined the importance of “virtue politics” to the conception of 

monarchy across Philip’s global empire. 

 

 

 

                                                           
efformarunt, quinque illas deligam, qua prae ceteris impensius coluit Philippus, ne dicam quae ipsum excoluere 

Philippum.” 

 
45 Llanto, fol. 135r: “Háblenos oy este túmulo, que dirá más con su silencio, que del orador la mayor eloquencia.” 

 
46 Llanto, fols 36v, 48r-v.   

 
47 Andrés Úbeda de los Cobos, El Palacio del Rey Planeta. Felipe IV y el Buen Retiro (Madrid, 2005), 206-209.   
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Figure 10: Túmulo constructed in Lima Cathedral (Diego León Pinelo, Solemnidad fúnebre y 

exequias a la muerte del Católico Augustísimo Rey D. Felipe Quarto (Lima, 1666)) (Courtesy of 

the John Carter Brown Library at Brown University) 
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Stoicism and Anti-Machiavellian “Virtue Politics”  

 

In his pioneering work on the political thought of the “Baroque,” Maravall insisted that in the 

seventeenth century Hispanic world there arose a Machiavellian conception of “political” virtue 

that challenged the longstanding dominance of “general” or humanist virtue.48  As is well known, 

in his powerful critique of the humanist ideal of virtue politics, Niccolò Machiavelli (1469-1527) 

had conceived of a new vision of “virtue” (virtú) which he justified with reference to a pragmatic 

notion of political prudence, since, he argued: 

There is such a difference between how men live and how they should live that those who 

choose what they should do over what is actually done end up seeking their own 

destruction rather than their preservation, because any man who under all conditions 

insists on being good will surely be destroyed among so many who are not good.49   

  

That some contemporary learned treatises made such distinctions is undeniable; there is certainly 

a tradition of Machiavellian thought in the global lettered city.  However, the type of reasoning 

typical of the Machiavellians was not universal, or perhaps even common in the Spanish 

Monarchy.  The exequias for Philip IV thus reflected a deep-seated attachment to the “fanciful 

                                                           
48 José Antonio Maravall, Teoría del estado en España en el siglo XVII (Madrid, 1997), 227-72.  Ronald W. 

Truman, Spanish Treatises on Government, Society and Religion in the Time of Philip II: The “De regimine 

principum” and Associated Traditions (Boston, 1999), 361-83. 

 
49 Niccolò Machiavelli, Opere politiche, 2 vols, (Rome, 2006), I, 216 (XV.5): “perché elli è tanto discosto da come 

si vive e come si dovrerebbe vivere, che colui che lascia quello che si fa per quello che si dovrrebbe fare, impara piú 

presto la ruina che la preservazione sua, perché uno omo che voglia fare in tutte le parte professione di buono 

conviene che ruini fra tanti che non sono buoni.”  Peter Stacey, Roman Monarchy and the Renaissance Prince 

(Cambridge, 2007), 205-6.     
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notion,” as Machiavelli put it, of traditional virtue-driven politics in the Catholic world that was 

reinforced by the standard patterns of epideictic oratory.50   

Whereas Machiavelli had argued against the Ciceronian and Stoic line that virtuous 

(honestum) governance was also the most expedient (utile), funeral orators continued to equate 

the two.  As del Puerto put it in his oration in Mexico City: 

Nor will my oration tell us about earthly or contemplative kingship in a pandering voice, 

but will sing the praises of Philip’s reign according to his virtues, for it is a heavenly 

maxim, that realms depend on virtues, are nurtured by virtues, are preserved by virtues.51 

 

Some orators even directly challenged Machiavelli’s vision of the ideal prince.  In Palermo, 

Machiavelli’s argument that a prince must perfect the art of dissimulation came in for a direct 

rebuke.  Philip, the Jesuit orator told his listeners, never even considered diverging from the 

norms of honest speech, not even to swear, which he only did once or twice in his whole life.  

Furthermore, it was the works of anti-Machiavellians like Cardinal Bellarmine and Jesuit 

ascetics like Juan Eusebio Nieremberg y Otin, rather than those of Machiavelli that Philip IV had 

kept by his bedside.52  This distain for the “pseudo-prophet of political atheism” also found 

expression in the funeral oration delivered in Naples, where the idea that Philip had anything in 

                                                           
50 Robert Bireley, The Counter-Reformation Prince: Anti-Machiavellianism or Catholic Statecraft in Early Modern 

Europe (Chapel Hill, 1990), 24-44.   

 
51  Llanto, fol. 114v: “Nec de terreno vel umbratili Dominio oratio nostra dicendi lenocinio referet testimonia, sed a 

virtutibus immarcescens PHILIPPI expromet imperium, cum sit apothema caeleste, a virtutibus imperia pendere, 

virtutibus enutriri, virtutibus perennari, ut innotescat universis, quod non a magnitudine, sed a pietate census 

nominis gloriosum erit elogium et vectigalis nomenclaturae character.”   

 
52 Giacomo Lubrani, L’anfiteatro della constanza vittoriosa oratione funerale del P. Giacomo Lubrani della 

Compagnia di Giesù.  Detta nel Duomo di Palermo per le solenni essequie celebrate alla cattolica maestà di Filippo 

IV il grande re delle Spagne e di Sicilia (Palermo, 1666), 23: “Astutia nel fingere?  È vero, che sincerissimo di genio 

non seppe articolare parola indorata di Equivoci, e con uniformità  di labro, e di cuore, in tutta la vita due giuramenti 

gli usciron di bocca non più, testimonii di viva fede.  Notitia de Macchiavelli Pseudoprofeti dell’ateismo politico?  È 

verissimo, che nel suo studiuolo non rileggeva altri libri salvo, che le meditationi di Bellarmino, le differenze del 

temporale, ed Eterno di Nierembeg, pagine scritte da soliloquii religiosi.”   
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common with those politicians “whose mouths did not express the feelings of their honest 

hearts” was simply anathema.53   

Just like the anti-Machiavellian thinkers who dominated Counter-Reformation political 

thought, orators remained largely if not completely wedded to a providential model of history, 

according to which any king who lived and ruled according to precepts of standard Catholic 

morality would meet with success.  In almost all circumstances, virtuous Kingship stiffened with 

a strong dose of piety provided a “rampart” (muralla) against all possible foes.54  However, in 

the wake of the ongoing seventeenth-century crisis in the Spanish Monarchy, this worldview 

began to show cracks, without ever collapsing entirely.  In New Spain, the orator at the exequias 

organized by the Inquisition in Mexico City made subtle gestures in this direction.  Philip, he 

said, put religion above political expediency when he refused an alliance with Cromwellian 

England.  Adherence to catholic piety had a geopolitical cost, but heavenly rewards.55  In 

general, however, in the Americas and Spain itself the link between virtue and worldly success 

remained strong.   

                                                           
53 Tomaso Acquaviva D’Aragona, L’Aquila Grande: orazione per la morte di Filippo Quarto il Grande monarca 

delle Spagne (Naples, 1666), 34.   

 
54 Llanto, fol. 139v: “Si le falta a la religión, culto, y veneración de las cosas sagradas, se pierden los Imperios; pero 

si se atiende al debido respecto a la Catholica religión, y a la observancia de las divinas leyes, y preceptos, es la más 

segura muralla, que los defiende, y principal apoyo, que los conserva, este solo fue el único, y principal cuydado de 

nuestro Catholico Rey viviendo, y este le continuó hasta la muerte, y en ella le encarga con tantas instancias a 

nuestra Reyna.” 

 
55 Honorario túmulo pompa exequial y imperial mausoleo que más fina artemisa la Fe Romana por su sacrosanto 

tribunal de Nueva España erigió y celebró llorosa Egeria a su catholico Numa y amante rey Philippo Quarto 

(Mexico City, 1666), fol. B2r.  In the anti-Machiavellian tradition there had always been those who argued that 

success in worldly affairs did not always flow from virtuous action, but that virtuous action was preferable because 

of its ultimate rewards beyond this life and its long-run consequences (intrinsic pragmatism): Robert Bireley, The 

Counter-Reformation Prince: Anti-Machiavellianism or Catholic Statecraft in Early Modern Europe (Chapel Hill, 

1990), 26, 30-31.   
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Predictably, it was in Philip’s non-Hispanic domains, much reduced from their heyday 

under his grandfather, that the link between Philip’s virtuous action and his success on the world 

stage was hardest to maintain.  In Palermo, the diagnosis was particularly bleak: 

An accursed century, not without reason believed to be a harbinger of the Anti-Christ, a 

ravenous butcher of the peoples of the earth with plagues; it has, like a pyromaniac, set 

Vesuvius alight; it has violently shattered provinces with earthquakes; without regard for 

religion in immature India it has disembarked from its Dutch carracks heretical idols; like 

a murderer it has stripped France of Henry IV; like a tyrant acting through the Cromwells 

it has chopped down the tree of the illustrious Stuarts with the hachet of the gallows.56  

 

Yet, all was not lost.  Fortune (fortuna) may have paid little attention to virtuous action, but the 

solution was not to “treat her roughly,” as Machiavelli had suggested.  Instead, orators in Spanish 

Italy fell back on Stoic traditions that were enjoying a particular resurgence in this bloody period 

of religious wars.  According to this vision, although at the level of individual human experience 

virtue may not seem to be rewarded, when viewed from the perspective of eternity, justice was 

always served.  Thus, individuals must cultivate temperance and constancy and seek to 

understand the workings of universal reason (λόγος).57   

Such was the importance of this Stoic interpretation of kingly virtue that in Palermo the 

Jesuit humanist orator and poet Giacomo Lubrano (1619-1693) took the Stoic ideal of constancy 

as the theme, echoing Justus Lipsius’ On Constancy (1584), the foundational text of Neo-

                                                           
56 Honorario túmulo, 6-7: “Secolo mal’auguroso, non senza ragione creduto foriero dell’Anticristo; mentre famelico 

macellò nationi con pestilentiose influenze, incendiario pose a fuoco Vesuvii: violento sconquassò co’ tremoti 

Provinciae, sagrilego sbarcó dalle caracche Olandesi nell’India ancor Neofita Idoli di Eresia; asassino ne’ 

ravigliacchi suentrò in Enrico Quarto la Francia; Tirannico ne’ Cromvelli sottopose alle accette de Patiboli l’arbore 

de’ diademi Stuardi.” 

 
57 Jill Kraye, “Marcus Aurelius and Neostoicism in Early Modern Philosophy,” in Marcel van Ackeren (ed.), 

Blackwell Companion to Marcus Aurelius (Oxford, 2012), 515–31.  Pilar Ponce Leiva, “Séneca en los Andes. 

Neoestoicismo y crítica social en Quito a fines del siglo XVII,” Histórica (Lima), 31 (2007), 43-68.  Giacomo 

Lubrani, L’anfiteatro della constanza vittoriosa oratione funerale del P. Giacomo Lubrani della Compagnia di 

Giesù.  Detta nel Duomo di Palermo per le solenni essequie celebrate alla cattolica maestà di Filippo IV il grande 

re delle Spagne e di Sicilia (Palermo, 1666), 6-7: “ove la constanza invincibile di FILIPPO rinovasse in se solo le 

atletiche bravure de’ Cocliti, de Democrati, di Catoni.” 
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Stoicism.  In the oration, printed under the title “The Amphitheater of Victorious Constancy” 

(Anfiteatro della Constanza vittoriosa), he argued that misfortune was not a sign of the lack of 

divine sanction for Habsburg rule.  Rather, it provided an opportunity to show Stoic virtues, 

which befitted a monarch.  Philip may have lost all but one of his sons and heirs, just like Paullus 

Aemilius, who, Plutarch tells us, lost one son before his triumph and another after.  However, 

neither allowed grief to overcome him.  Aemilius famously put aside his heartache to comfort the 

Roman people in their misfortunes and Philip showed similar resolve.58  

Grafting Stoic virtues, like “heroic temperance,” onto an epideictic stem, Lubrano 

borrowed heavily from canonical figures in the tradition, such as Seneca, whose works on 

clemency addressed to the emperor Nero (De clementia) and on controlling anger (De ira) he 

invoked repeatedly, making Philip the ideal prince that Nero was not.  Indeed, he redefined 

Philip’s “greatness,” the ubiquitous theme in the funeral oratory for Felipe el grande in terms of 

the ability to the face life’s difficulties steadfastly.59  In Naples, this idea of Habsburg virtue 

remaining constant in the face of hostile Fortunes was placed within a larger historical context.  

Philip was not less virtuous than his more successful predecessors, Charles I and Philip II.  He 

was merely less favored by fortune.60 

                                                           
58 Ibid., 39: “Che mi stanno a dir le storie de Roma la stoica faccia di Paolo Emilio, il qual nel trionfo amareggiato 

dalla morte di due figliuoli consolari, non diede a due funeral una lagrima?”  Cf. Plutarch, Aemilius Paulus, 36.   

 
59 L’anfiteatro della constanza vittoriosa: “Eh, bisogna riconoscer con Seneca il nome di Grande in FILIPPO, non 

per vocabolo di adulatione, ma per legittima della virtù, sempre indomita, sempre costantissima negli accidenti 

fortuiti.  Nullum est argumentum magnitudinis certius, quam nihil posse, quo instigeris, accidere [Seneca, De ira, 

III.6].” 

 
60 Ibid., 18: “L’invittissimo Carlo Quinto opró maraviglie, virtute duce, comite fortuna; il famosissimo Filippo 

Secondo, virtute firma, nec infirma fortuna; il lodatissimo Filippo Terzo, invariabili virtute varia fortuna; ma il 

gloriosissimo Filippo Quarto constante virtute, sed contraria fortuna.” 
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Again, this message was reinforced by the visual aspects of the exequias.  As the 

assembled officials, clerics and military officers listened to this hour-long meditation on Stoic 

virtue, their eyes must have been drawn to the similar themes that surrounded them in Palermo 

cathedral.  Fortune’s cruel treatment of Philip and his kingdoms stared out at them from between 

the columns in the form of statues of heresy, superstition and discord.  From atop the túmulo, 

constancy, clemency and temperance and the other “political, moral and Christian virtues” 

looked down on the Kingdom of Sicily’s leading lights.61  These were not Machiavellian 

“political” virtues, but the standard virtues celebrated by Seneca and his medieval and humanist 

followers.   

Taking a single strand out of the larger “virtue politics” tradition and spinning it into a 

Stoic shroud to place over the Philip’s body, Lubrano constructed an image of virtuous kingship 

that could resist the slings and arrows hurled by fickle fortune.  As he concluded his oration, 

Lubrano bid his listeners approach the túmulo and venerate a King turned Stoic sage:     

Go to the tomb to weep dishevelled masses - what woe!  The statues of the virtues 

encircle the tomb of Philip.  May Fortune on bended knee stop turning her wheel, set his 

ashes alight, and may Fame with her golden trumpet sing to you eternal paeans of his 

victorious constancy.62   

 

In holding up a Stoic vision of Philip IV as the idea for imitation, some might be tempted to see 

the cold hand of the nascent absolutist state encouraging patience and obedience in the face of a 

centralizing empire.63  However, the reality was that this Stoicism was the only means for 

                                                           
61 Girolamo Matranga, Le solennità lugubri e liete in nome della fedelissima Sicilia nella felice e primaia città di 

Palermo capo del Regno celebrate in due tempi, 3 vols, (Palermo, 1666), II, 24. 

 
62 Ibid, 48: “Vanne dunque alle tombe plebe scapigliato a piangere, o lutto, a quella di Filippo faccian corona le 

statue delle Virtù; genuflessa la fortuna v’inchiodi le sue sfere volubili; la religione v’incensi le ceneri; e la Fama 

con trombe d’oro vi canti eternamente i peani della Costanza vittoriosa.” 

    
63 On the political uses of Neo-Stoicism, see Gerhard Oestreich, Neostoicism and the Early Modern State 

(Cambridge, 1982), 28-38. 
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Philip’s vassals to remain wedded to Christian humanist ideas in the face of the Habsburgs’ 

dynastic troubles and the slowly declining territories of the Spanish Monarchy in the wake of the 

rise of France and ongoing challenges from the heretical English and Dutch.  It was not a call to 

meekness, but an exhortation to endure and to defend their shared values. 

 

Virtus sola nobilitas: Integrating Lineage into Virtue Politics  

 

In Palermo, Lubrano had stressed that Philip’s noble lineage was of secondary concern when 

praising him, since “a dwarf on the top of a mountain is still of diminutive stature.”64  In 

relegating lineage to a minor role, he was following the precepts of humanist epideictic and the 

tradition of “virtue politics” as discussed above, which defined nobility in terms of personal 

virtues and accomplishments, rather than titles and descent.  In some exceptional cases, orators 

might even openly deny the role of inherited titles in forming nobility.  In Naples, Tomaso 

Acquaviva D’Aragona maintained that “whoever praises noble birth, praises something alien to 

the person.”65  However, since lineage remained an undeniable feature of contemporary 

kingship, most orators in the Spanish Monarchy were careful to strike a balance between paying 

lip service to conventional, inherited nobility and emphasizing that the only true nobility 

                                                           
 
64 Giacomo Lubrani, L’anfiteatro della constanza vittoriosa oratione funerale del P. Giacomo Lubrani della 

Compagnia di Giesù.  Detta nel Duomo di Palermo per le solenni essequie celebrate alla cattolica maestà di Filippo 

IV il grande re delle Spagne e di Sicilia (Palermo, 1666), 8: “e un nano anche nella cima di un alpe, resta 

nell’accorciatura di un huomicciuolo.”   

 
65 Tomaso Acquaviva D’Aragona, L’Aquila Grande: orazione per la morte di Filippo Quarto il Grande monarca 

delle Spagne (Naples, 1666), 14: “qui genus laudat, aliena laudat.” 

 



 

 

65 

 

consisted in virtue.66  A commonly used strategy to foreground the role of virtue without 

disparaging hereditary nobility was outlined by the Jesuit rhetorician Caussin:      

 

Nobility, which is nothing else than luck of birth, occupies a special position in 

panegyrics of people.  And this is not a gift from God to be sneered at, for if we show 

respect to the remains and likenesses of great men, how much more should we look up to 

living men who are the flesh and blood images of their fathers?  […]  In the theory and 

practice of this figure, first of all his ancestors should be praised.  Then he should be 

praised as one who has inherited their virtues as well as titles of nobility.67 

 

Following this strategy, Philip IV’s lineage was frequently used as a measure for his 

achievements, rather than celebrated as an achievement itself.  In the exequias organized by the 

Inquisition in Mexico City, Philip was praised for having outdone his forefathers.  Echoing 

Cicero’s praise of the military virtues of Pompey the Great (who was ironically of humble birth), 

he called Spain as a witness (testis) to Philip’s resistance to the forces of heresy, which deserved 

                                                           
66 The view that all nobility was a function of virtue had originally grown up in fifteenth-century Italy, where many 

rulers had dubious claims to their positions.  As a result, the idea of “true nobility” being based on virtue alone 

gained considerable traction, serving as it did to sidestep questions of legitimacy in states ruled by parvenus and 

strongmen as well as to elevate the social position of lowly-born humanist scholars: James Hankins, “Machiavelli, 

Civic Humanism, and the Humanist Politics of Virtue,” Italian Culture, 32 (2014), 98-109 (102); Albert Rabil, Jr., 

Knowledge, Goodness and Power: The Debate over Nobility among Quattrocento Italian Humanists (Binghamton, 

1991), 17-23. 

 
67 Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 463: “Praeclarum omnino 

locum in personae laudatione nobilitas occupant, quae nihil est aliud quam nascendi felicitas.  Et hoc Dei quidem 

donum est non contemnendum, nam si illustrium virorum reliquias, et simulachra colimus, quanto magis liberos 

vivos, et spirantes patrum imagines suspicere debemus?  […]  In modo autem et tractatione eius loci primum 

laudandi parentes, deinde gratulandum illi, qui in se transfusam habeat cum maiorum fortuna virtutem.” 
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even more praise, given that he lived in a much more taxing time than his predecessors.68  

Similarly, in Valladolid (modern Morelia) in New Spain, the orator disdained the hereditary 

caput of panegyric except to say that they are standards by which to measure him: 

 

Therefore, I will rightly pass over the outstanding merits of his lineage and the age-old 

origins of his nobility that an intertwined and uninterrupted series of ancestors have 

propagated in our prince.   […] I may not tarry long here but, overcome with profound 

doubt, I will ask whether his distinguished predecessors brought Philip more honor and 

distinction, or whether he brought these to them and thereby secured eternal glory for 

himself?69   

 

Furthermore, in the funeral oratory of Philip IV it was generally acknowledged that Philip’s right 

to rule was a function of his virtue, but that his lineage contributed directly to this virtue.  By 

stressing the symbiotic relationship between the two, orators were able to avoid creating a 

hierarchy that would reduce the importance of either element, while still foregrounding personal 

virtue as the ultimate measure of a monarch.   

                                                           
68 Honorario túmulo pompa exequial y imperial mausoleo que mas fina artemisa la Fe Romana por su sacrosanto 

tribunal de Nueva España erigió y celebro llorosa Egeria a su catholico numa y amante rey Philippo Quarto 

(Mexico City, 1666), fol. B1v: “Huius rei fidelis testis est Hispania, in qua cum tot haberes (o magne Philippe) 

praeclarissimorum praecedentium regum exempla, revocans in memoriam Pelayos, Ildephosos, Fernandos 

specialiterque atavum imperatorem maximum, infractae virtutis Sansonem Carolum V.  Emimiae pietatis Davidem; 

avum prudentissimum Philippum II pacificum Salomonem, parentem tuum Philippum II, qui integerrimi religionis 

defensores ac firmissimi fidei propugnatores extiterunt memorque veteris catholicae observantiae ac veritus, ne 

aliqua tua culpa aut levi negligentia Hispania de honestata et maiorum Gloria obscurata videretur tam solicatam 

curam adhibuisti, ut inter saucias et furentes vicinas provincias Hispaniam incolumen ac nulla servitute infidelitatis 

oppressum habeamus.  Tanto igitur ceteris regibus ac principibus antiquis superiorem gloriam adeptus fuisti, quanto 

praeclarius est, navim in aliquot formidoloso magno naufragio quam in placido securo portu referre quanto est 

famosius et magnificentius, Hispaniam ex tam pernicioso vicino incendio quasi iamiam sumantem ab ipsis saepe 

haereticorum crudelissimis unguibus eripuisse.”  Cf. Cicero, De imperio Cn. Pompei, 30: “Testis est Hispania, quae 

saepissime plurimos hostis ab hoc superatos prostratosque conspexit.” 

 
69 Solemníssimas exequias, que la S. Iglesia Cathedral de Valladolid, Provincia de Mechoacan, celebró a la ínclita y 

grata memoria del Catholicissimo y magnánimo Monarcha D. Felipe Quarto El Grande N. Rey, y Señor (Mexico 

City, 1666), fols 18r-v: “Quapropter consulto missum faciam eximium sanguinis splendorem, et /18v/ inveteratum 

nobilitatis primordium longa, consertaque et numquam interrupta maiorum gloriosa series in nostrum usque 

principem propagatum.  […]  non […] possem multum immorar et vehementi dubio interceptus quaerere: an 

Philippo praesigniores ascendentes decus et ornamentum attulissent, an ipsis egregia cetera superfluant et dedisse 

Philippum ad gloriam sufficiat immortalem?”   
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Just as titles were hereditary, so were virtues.  Sometimes the two could be one and the 

same, such as in the case of the epithet, “the Catholic,” which, as del Puerto stressed in his 

oration in the cathedral in Mexico City, had been passed on to each successive generation from 

Alfonso el católico in the eighth century, bringing with it pious governance.70  Pagan 

philosophical ideas could also be invoked, as in Lecce in the Viceroyalty of Naples, where Philip 

became the Pythagorean reincarnation of the virtues of his predecessors.  This was perhaps no 

coincidence as the Pythagorean School had its origins in that region of southern Italy.71  In 

Louvain in the Spanish Netherlands, the combination of the twin flames of “virtue” (virtus) and 

“lineage” (stirps) became a single beacon that burned the brighter.72   

Coming from good stock, or as the orator in Valencia put it, being a branch of the right 

“tree,” facilitated but did not necessarily guarantee that virtue was passed from one generation to 

the next just like other traits, in a way we might call today biologically inheritable.73  This idea of 

inherited virtue expressed in funeral oratory was also a manifestation of certain early modern 

                                                           
70 Llanto 116v: “IACET ALPHONSUS CATHOLICUS.  A quo eius tituli velut haereditaria et iure sanguinis 

translatio traducebatur in posteros, et defluxit in ceteros, huius familiae proceres cognomentum.” 

 
71 Pompe funebri celebrate all’augusto monarca Filippo Quarto il Grande (Lecce, 1666), 22: “Se non fusse delirio 

filosofar con Pittagora, io direi con più ragione, che l’Anima di Ridolfo trasfusa ne’ Filippi, ne’ Ferdinandi, e ne’ 

Carli, passò in Filippo il Quarto à far pompa in lui solo, quasi in una basilica di tutte le attioni più riverite di quelli 

Eroi.” 

 
72 Henricus Loyens, Oratio fvnebris, in exequijs Serenissimi ac Catholici Hispaniarum ac Jndiarum regis Philippi 

Qvarti dum illi Academia Lovaniensis in æde divo Petro sacra lugibri & solemni pompa parentaret… (Louvain, 

1665), fol. A4r: “non minus ingenio Philippus quam nomine, non minus virtute Austriacus quam stirpe, cuius in 

purpura nomen et ingenium, stirps et virtus radiorum quodam lumine et quasi luctamine coruscabant.”   

 
73 Antonio Lazaro de Velasco, Funesto geroglifico, enigma del mayor dolor, que en representaciones mudas 

manifestó la muy noble, antigua, leal, insigne, y coronada ciudad de Valencia, en las honras de su Rey Felipe el 

Grande IV en Castilla y III en Aragon (Valencia, 1666), 37-39: “dones que no solo por naturaleza resplandecieron 

en Filipo, sino que también adquiridos los tuvo por herencia de sus progenitores, los más excelentes príncipes del 

mundo, así Reyes, como Emperadores de la Casa de Austria, y de Castilla, digna memoria en Filipo que tener la 

supo de los mejores Reyes, para exceder a todos en grandeza.  Heredó las más ilustres virtudes del tronco imperial 

de su Cesárea Casa Rodolfo primero, de quien tuvo siempre su mejor dechado.” 
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medical ideas that bridged the modern divide between nature and nurture.  Blue blood was 

passed on by both the mother and the father in the course of conception, nursing and upbringing.  

Just as the milk of Jewish conversa wet-nurses could make you Judaize, the milk of a virtuous, 

well-bred mother assured that the Habsburg heir would possess the right characteristics, both 

physical and emotional.  During his upbringing, the prince was then exposed to exempla of good 

behavior to imitate, so that the orator in the Pauline chapel of the palazzo Quirinale could 

explain that Philip IV’s virtue was the product of having been “reared among the fine pious 

examples of Philip III and between the devout breasts of Margaret of Austria, from which what 

could emerge except a milk that was worthy of this incarnation of majesty?”  In this way, 

contemporaries believed, virtue could pass from one generation to the next, just like physical 

characteristics and language, the “mother tongue.”74 

 

Education and True Nobility 

 

Closely allied to the idea that lineage and upbringing could contribute to virtue was the idea that 

education also had an impact on personal virtue.  In the humanist tradition, a classical education, 

with its store of examples of virtuous behavior clothed in the most persuasive form, was also 

                                                           
74 Antonio Pérez de Rúa, Funeral hecho en Roma en la yglesia de Santiago de los españoles à 18 de diciembre de 

1665: a la gloriosa memoria del rei catolico de las Españas nuestro Señor D. Felipe Quarto el Grande en nombre 

de la nación Española (Rome, 1666), 107: “educatus inter religiosissima Philippi tertii exempla, et inter pissima 

Margaritae Austriacae ubera, quid potuit surgere, nisi lac dignum nata maiestate.”   María Elena Martínez, 

Genealogical Fictions: Limpieza de Sangre, Religion, and Gender in Colonial Mexico (Stanford, 2008), 55-6; 

Joanne Rappaport, The Disappearing Mestizo: Configuring Differnce in the Colonial New Kingdom of Granada 

(Durham, 2014), 18-20;  Emilie L. Bergmann, “Language and ‘Mothers’ Milk’: Material Roles and the Nurturing 

Body in Early Modern Spanish Texts,” in Naomi J. Miller and Naomi Yavneh, Maternal Measures: Figuring 

Caregiving in the Early Modern Period (Aldershot, 2000), 105-120. 
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essential to acquiring true nobility.75  However, monarchs were rarely the best students and so 

praising their attainments was often a delicate task.  Admittedly, Philip IV was better than most.  

He had internalized at least some of his early classical education, thanks to a special tutor in 

geography and painting, from whom he had acquired a love of maps and art.  Like Elizabeth I of 

England, he also applied his limited literary skills to translation projects.  Philip IV would never 

produce scholarly Latin tomes of the sort churned out by the most learned members of the global 

lettered city, but he did take a personal interest in the language and history of Italy, whose 

cultural preeminence he personally celebrated, and even personally labored in turning large parts 

of Guicciardini’s History of Italy from Italian into Castilian.76  For the erudite scholars and 

clerics, who delivered the funeral orations for Philip IV in the Americas and elsewhere, not to 

mention their learned audiences, this did not pass muster.  Instead, they painted Philip as a new 

Augustus, under whose patronage every sort of knowledge had flourished.  In Mexico City, del 

Puerto lauded his support for scholars, academies and libraries: “How numerous are the marks of 

recognition he has given to the “Republic of Letters”: these splendid monuments to his name that 

will never die!”77  If the audience was composed solely of scholars, such as was the case of 

orations delivered at universities, it was even more difficult to claim that he possessed the 

highest standards of learning.  For a prince, it was not necessary to command Latin eloquence 

and vast erudition, but it behooved him to recognize their value and cultivate them as far as he 

                                                           
75 James Hankins, “Machiavelli, Civic Humanism, and the Humanist Politics of Virtue,” Italian Culture, 32 (2014), 

98-109 (102).  Anthony Grafton and Lisa Jardine, From Humanism to the Humanities: Education and the Liberal 

Arts in Fifteenth- and Sixteenth-Century Europe (Cambridge, 1986), xiv. 

 
76 Martha K. Hoffman, Raised to Rule: Educating Royalty at the Court of the Spanish Habsburgs, 1601-1634 (Baton 

Rouge, 2011), 54-79. 

 
77 Llanto, fol. 122r: “Quanta reipublicae literariae attulit monumenta, speciosa sui nominis in sempiternum non 

emoritura suffragia!” 
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was able.  In Louvain, the foremost seat of learning in the Spanish Netherlands, the orator and 

four-time rector of the university, Hendrik Loyens (1607-1686) argued that: 

 

He possessed all the ornaments of the arts and studies, but only as much as befits a 

monarch, which, if they exceed a certain measure, make a private citizen out of a prince.  

The measure is that when he had learned enough, he had a greater affection for learning 

than possession; he knew more than he practiced; he enjoyed it more than he cultivated it.  

He will be greater if he acts like a prince among the learned, rather than plays the érudit 

among princes.78 

 

Education and learning were prerequisites for true nobility.  However, the standards to which 

princes were held were considerably lower than other members of the body politic.   

 

Virtue Politics as a Technology of “Negotiation”  

 

Among the magnificent surroundings of Puebla Cathedral, Gregorio López de Mendizábal, a 

former Professor of Rhetoric at the Royal and Pontifical University in Mexico City, instructed 

his listeners: “Let us place [the image of Philip IV] before our eyes for careful inspection, for 

eager imitation and imprint it on our memories.”79  By displaying the rewards of virtue to local 

elites and across the Spanish Monarchy through offering an idealized image of the monarch’s 

life, the funeral oratory and the multifaceted exequias as a whole served to incentivize high 

                                                           
78 Henricus Loyens, Oratio fvnebris, in exequijs Serenissimi ac Catholici Hispaniarum ac Jndiarum regis Philippi 

Qvarti dum illi Academia Lovaniensis in æde divo Petro sacra lugibri & solemni pompa parentaret… (Louvain, 

1665), fol. B1r: “illius igitur bonae artes ac studia fuere, sed quantum in principe laudari possunt, quae cum modum 

excedunt, ex principe privatum faciunt, modus vero ille est, ut ubi didicerit quantum satis, quantum didicerit amet 

magis, quam tractet, sciat quam excolat, usurpet quam ostentet; maior futurus, si inter doctos potius principem agat, 

quam si inter principes doctum.”   

 
79 Gregorio López de Mendizábal, Oratoria parentatio, qua caesareae angelorum urbis americanae magnum, 

meritumque dolorem testatus est in acerbo Philippi IV Magni Hispaniarum & Indiarum Regis funere (Mexico City, 

1666), fol. 3r: “Nobisque [imaginem] ante mentis oculos avide intuendam, studiose imitandam et memori 

imprimendam.”   
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standards of personal and professional conduct.  This reflected the Christian humanist project of 

remaking society on the model of an idealized vision of a Neo-Roman Christian commonwealth, 

which had received renewed impetus after the Council of Trent, when humanist eloquence was 

championed as a tool for reforming Catholic society.80   

It has been recently recognized that the triumphal arches constructed for the entries of 

viceroys served as “mirrors for viceroys,” presenting an idealized image of the role of King’s 

chief representative in New Spain.81  In the same way, the exequias spoke to the viceroy and the 

secular and ecclesiastical officials who stood in place of the King in the administration of justice 

and the completion of the King’s will in his various kingdoms.  Not only were they required to 

represent his power in their local communities, but also his virtues, foremost among which were 

his justice and religious zeal.  In Mechelen in the Spanish Netherlands, the parenetic role of the 

exequias was made even more explicit: 

Certainly here, these royal ministers have an abundant supply of virtues in our King, 

which they might imitate.  And you, noble men, senators of the highest royal senate, to 

whom our King gave the reins of administration in Belgium, being mindful of the royal 

will and the defence of the Church, have ordered on numerous occasions and on the basis 

of your just opinions such restorations of churches in similar cases, which although I may 

omit to mention them, this church, these columns, these very stones will speak of it.  I 

pray that God will enhance the virtue you already possess, and I beseech you that you 

continue to be defenders of the church and justice according to the example of this King, 

whom you represent.82   

                                                           
80 Frederick J. McGuinnes, Right Thinking and Sacred Oratory in Counter-Reformation Rome (Princeton NJ, 1997), 

13-14. 

 
81 Alejandro Cañeque, “Imaging the Spanish Empire: The Visual Construction of Imperial Authority in Habsburg 

New Spain,” Colonial Latin American Review, 19 (2010), 29-68 (48-50).  Idem, “El arco triunfal en el México del 

siglo XVII como manual efímero del buen gobernante,” in José Pascual Buxó (ed.), Reflexión y espectáculo en la 

América virreinal (Mexico City, 2007), 199-218. 

 
82 Franciscus van den Venne, Oratio fvnebris, in exequiis magni & catholici Hispaniarum indiarumque regis, 

Belgarum principis Philippi IV. (Brussels, 1665), 20: “Habent sane hic ministri regii abundantissimas in rege nostro, 

quas imitentur virtutes: et vos habetis amplissimi viri, supremi senatus regii conscripti patres, quibus primam in suo 

Belgio iustitiae administrationem rex noster commisit, qui regiae eius intentionis et ecclesiae defensionis non 

immemores, in similibus casibus iustissimis vestris sententiis, non semel ecclesiae tales fieri restitutiones jussistis, 

quas licet ego tacerem, templum hoc, hae columnae, hi lapides loquerentur.  Hoc oro, ut confirmet hoc Deus, quod 
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This use of the person of the King in the exequias as the paradigm of virtue was strengthened by 

the exemplary historical and biblical figures to which Philip IV was linked and compared, 

forming a chain of examples for imitation that stretched from Antiquity to their own day.  This 

practice of including “examples” (exempla) was an important part of classical epideictic oratory. 

As Caussin described it: “if it is done right, it is sublime, and an effective method of persuasion, 

since we are all in particular more easily led by examples than by words, and these are also a 

particularly good means to incite people to virtue.”83   

These exempla for imitation were reinforced by the representations of exemplary biblical, 

classical and mythological figures on the túmulo that remained in full view of the audience as the 

sermons and orations were delivered [Figure 11].  At the center was Philip’s royal insignia, 

which sat beneath a labarum, the military banner emblazoned with the Greek letters Chi-Rho, 

under which the first Christian emperor Constantine marched into battle.  Indeed, in del Puerto’s 

oration the visual and the oratorical spoke in one voice, when he opened his oration with a direct 

invocation of the first Christian Roman emperor, Constantine: 

I am not embarrassed to say that from Constantine’s labarum before us these words seem 

to emanate: “Philip IV, King of the Spains and the Indies, ever majestic emperor.”  

Perhaps King Philip or his spirit that I perceive here does not possess the coats of arms, 

the banners of victory, or the family trees.  Perhaps he borrowed it all from 

Constantine?84 

                                                           
operatus est in vobis et vos obtestor, ut ad exemplum tanti regis, cuius personam geritis, ecclesiae et iustitiae, uti 

facitis, sitis perpetuo defensores.”  

 
83 Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 196-7: “si recte fiat, grandis 

est, et ad persuadendum efficax, cum praesertim omnes facilius ducamur exemplis, quam verbis, quibus ad 

incitamenta virtutis adduntur stimuli non mediocres.” 

 
84 Llanto, fols 113r: “E labaro Constantini, quod video, nec mei me dixisse paeniteat, sonant auribus haec verba: 

PHILIPPUS QUARTUS HISPANIARUM REX, INDIARUMQUE IMPERATOR SEMPER AUGUSTUS.  Forsam 

Rex iste PHILIPPUS, aut Phasma, quod video, non ambit armorum stemmata, Trophaei vexilla, generis Philacteria; 

forsam haec omnia mutuatus a Constatino?” 
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In this way, the deeds and virtues of Philip became instrinsically linked to those of Constantine, 

in whose footsteps he trod as the world’s foremost Catholic monarch.  Surrounding 

Constantine’s labarum on the 84-foot tall túmulo there were also statues of Alexander, 

Prometheus, Theseus (who defeated the Minotaur), Jason, and Janus, alongside a statue of Philip 

himself.  These too contributed to the chain of exemplary figures to which Philip and del 

Puerto’s audience were the heirs.  Philip, del Puerto declared, had earned the title “the Great” (el 

Grande) by being more clement than Constantine, more munificent than Alexander and more 

temperate than Leo the Great.85  In a crescendo of exempla, the high-ranking ecclesiastics and 

office holders was urged to outdo these great men, not in their achievements, but in their virtues, 

following the example of their deceased King.   

 

 

 

 

 

 

 

 

                                                           
85 Llanto, fols 131r-v: “Emigrasti, o pia et generosa anima ex tuo corporis ergasterio, sed vivis o felix et fecunda 

anima inter celicolas hostia pacifica immolanda Christo, vivis o PHILIPPE, inter octodecim MAGNOS, quos usque 

fama provehit collaudandos, MAGNUS IN MEDIO an dicam MAYOR?  An dicam, utrumque?  An melius dicam, 

vivis MELIOR.  Vivis LEONE PRIMO temperantior.  Vivis Constantino clementior.  VIVIS CAROLO PRIMO 

mitior.  Vivis ALEXANDRO  LIBERALIOR.  Vivis quinque FERDINANDIS moderatior.  Vivis duodecim 

ALPHONSIS humanior.  Vivis tribus PHILIPPIS pior.” 
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Figure 11: Túmulo constructed in Mexico City Cathedral (Llanto del occidente en el ocaso del 

más claro sol de las Españas: Fúnebres demonstraciones que hizo pyra real, que erigió en las 

exequias del Rey N. Señor D. Felipe IIII el grande (Mexico City, 1666)) (Digital image courtesy 

of the Getty’s Open Content Program) 
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Following the dictates of Christian humanist culture, to these classical exempla were 

added those of biblical Kings.  Across the Spanish Monarchy, Philip was compared to David and 

Solomon.  In Oaxaca, for instance, the sermon was structured around Solomon’s virtues 

(beloved, pacific, great, powerful, loveable and a defender of the faith).86  In the Cathedral of 

Mexico City, the second level of the túmulo featured a statue of Philip surrounded by four statues 

of Solomon, the wise king of Israel, and looking down on them all stood the figure of Faith, who 

was bathed in the light of a vast candle that stood at the top of the monument.  This link between 

the two kings of Israel was made particularly clear by the choice of theme, the Psalm “for 

Solomon,” “Give to the king thy judgment, O God: and to the king’s son thy justice” (Psalm 

72.1) for the sermon delivered in the cathedral.  As the mute statues of Philip and the four 

Solomons looked on, Poblete’s voice rang out: 

Who will this be?  Our David, in the sense used by the Church Fathers and the exegites of 

this passage.  He asks for himself and for Solomon, his son and successor in power, the 

virtues and outstanding features necessary to exercise with skill the juridical power of a 

King.87 

 

Reading the theme more closely, he continued:  

The title and the commentary to this Psalm assures me of the novelty of my thought […] 

“For Solomon,” “according to Solomon,” “to Solomon,” and even better in the words of 

St Jerome, “dedicated to Solomon.”  There are united the meanings of the four Solomons 

of this sepulcher.  The argument and subject matter is the Kingdom of David, to whose 

throne David succeeded as the heir and son of his royal power.88  

                                                           
86 Antonio Lascari, Real Panteón, oratorio fúnebre: Sermón que el Sr. Antonio Lascari beneficiado del partido de 

Tututepec, en el obispado de Oaxaca (Mexico City, 1667), fols 2v-3r.   

 
87 Ibid., fol. 137r: “¿Quién será éste?  Nuestro David, en sentir de los más santos padres y expositores de este lugar.  

Pide para s como rey, y para su hijo Salomon sucesor de su reino, las virtudes, y excelencias necesarias para exercer 

con acierto la judiciaria potestad de Rey.” 

 
88 Ibid., fol. 137v: “El título, y sobreescrito de este Psalmo, me asegura el discurso en la novedad de mi pensar […].  

In Salomonem, pro Salomone, ad Salomonem, y mejor S Geronimo: Salomoni dicatus.  Aí están en uno significados 
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Combining biblical exegesis with virtue-driven panegyric, Poblete linked Philip with King David 

and Charles II with Solomon, whose exemplary actions, past and future, became the byword for 

the virtuous exercise of power and examples to follow by the listeners.   

Although officials were often left to reason by analogy about exactly how they might 

imitate their monarch’s virtues, on some occasions very particular advice was given.  In Mexico 

City, Juan de Poblete lauded Philip IV as a protector of the poor and helpless, before quoting a 

real cédula cited by the famous jurist Juan de Solórzano Pereira (1575-1655) that chided the 

viceroy and audiencia of New Spain for not showing due diligence in protecting the loyal indios 

of the Americas: 

Since it is against God and against me, and highly damaging to these kingdoms, the 

native inhabitants of which I esteem, I wish that they be treated as befits vasalls, who 

have rendered such services to the monarchy and have so extended it and brought it 

honor.89 

 

 

Not only did Poblete take pains to show that Philip had been just and charitable as befitted 

monarchs and those who served them, but he also reminded them that he had given his ministers 

in New Spain explicit instructions on how they might do the same.  These came in the form of 

the instructions, which the Habsburg monarch had added to the draft of the real cédula sent to 

him by the Council of the Indies “in his royal hand” (de su real mano).  Poblete thus sought to 

incentivize the highest standards of personal and professional conduct among the local officials 

in his audience.  Those who might otherwise have been tempted to behave tyrannically had to be 

                                                           
los quatro Salomones de este sepulchro.  Argumento, y materia es del reino de David, en cuyo Throno sucedió 

Salomon, como hijo heredero de su Regia potestad.”   

 
89 Llanto, fol. 142r: “‘Por ser contra Dios, y contra mí, y en total destruición de estos reynos, cuyos naturales estimo, 

quiero sean tratados como lo merecen vasallos, que tanto sirven a la monarchia, y tanto la ha engradecido e 

ilustrado.’”  Here, Poblete is quoting from: Juan de Solórzano Pereira, Politica Indiana (Madrid, 1648), 58.   
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left in no doubt that the King would intervene to preserve the social contract between himself 

and his indigenous subjects.   

It is clear then that these virtue-driven political, moral and aesthetic models were not the 

expression of a totalitarian culture Maravall imagined.  While a just monarch, who was “a 

subject of the laws” reigned and virtue was the standard by which all conduct was measured, 

there was always the possibility of correcting and even replacing tyrannical officials, and perhaps 

even monarchs, if they broke their covenant with the ruled by governing in their own interest, 

rather than for the common good.90  Philip may have been Spain’s “Sun King,” the brightest star 

in the sky that cast its rays across every continent.91  However, he also sat at the center of 

overlapping systems of rights and privileges, in which authority was balanced with liberty, both 

individual and corporate.92  This was not a mere legal formality, but a widely believed and much 

touted point of pride in each of the constituent kingdoms of the Spanish Monarchy.  Royal 

commands that were contrary to divine and natural law, or against conscience, the church, or the 

faith, or uttered in anger, were of no force, and could be resisted, leading to the famous maxim, 

“I obey but I do not comply” (Obedezco pero no cumplo), a delaying tactic that could be used 

while appealing to the Council of Castile or the Indies.  “Resistance” could thus be couched in 

terms of “obedience” and appeals be made to the King’s justice or his mercy through various 

                                                           
90 Giacomo Lubrani, L’anfiteatro della constanza vittoriosa oratione funerale del P. Giacomo Lubrani della 

Compagnia di Giesù.  Detta nel Duomo di Palermo per le solenni essequie celebrate alla cattolica maestà di Filippo 

IV il grande re delle Spagne e di Sicilia (Palermo, 1666), 22: “Non cadde in queste secche FILIPPO, re 

nell’ingegno, suddito nelle leggi, tutto arrendevole agli ammonitori verdici, niente incorrigibile a’ decreti del 

meglio, e si scrupolo in qualunque minutia convernente al ben publico.”  Robert Bireley, The Counter-Reformation 

Prince: Anti-Machiavellianism or Catholic Statecraft in Early Modern Europe (Chapel Hill, 1990), 36-7.  Although 

a few went this far, Juan de Mariana famously argued that if a monarch ruled tyrannically, he could be deposed: 

Guenter Lewy, Constitutionalism and Statecraft during the Golden Age of Spain: A Study of the Political Philosophy 

of Juan de Mariana, S.J. (Geneva, 1960), 152-60.   

 
91 Virgilio Bermejo Vega, “Acerca de los recursos de la iconografía regia; Felipe IV, de rey sol a nuevo Salomón,” 

NORBA-ARTE, 12 (1992), 163-186. 

 
92 José Antonio Maravall, Teoría del estado en España en el siglo XVII (Madrid, 1997), 319-359. 
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channels.  It was this political culture of “negotiation” that was celebrated in the exequias, rather 

than the proto-absolutism identified by Maravall.93    

 This important social function of reminding Philip IV’s vassals of the underlying moral 

obligations of those in positions of authority and the standards that could be expected by the 

ruled meant that there was little resistance to the performance of exequias.  Authorities in Naples 

delayed, but this was only because they had to be reminded how exactly they had performed the 

exequias for his father, Philip III, in 1621.94  On occasions, certain dioceses struggled to collect a 

sufficiently large “donation” (donativo) from local congregations to pay for these events, as in 

Nueva Cárcares in the Philippines, where there was a famine, and Sucre in the real audiencia of 

Charcas, where, despite the proximity of the mines of Potosí, funds were scarce.95  External 

events might also intervene, as in Durango in New Spain, the funeral sermon was not delivered 

as the orator was held up by an encroachment by “barbarian Indians.”96  Disputes did arise.  

However, these did not center on whether to perform the exequias, but arose out of local 

oneupmanship of the bishop and the town council (cabildo secular), as happened in Puebla and 

Guadalajara.97  In short, the parenetic message of the exequias was welcome across the Spanish 

Monarchy to a large extent because it underlined local autonomy and imperial accountability. 

                                                           
93 Ruth MacKay, The Limits of Royal Authority: Resistance and Obedience in Seventeenth-Century Castile (New 

York, 1999), 1-4. 

 
94 “Breves y cartas de pésame por la muerte de Felipe IV,” Valladolid, Archivo General de Simancas, Estado Roma, 

3038. 

 
95 AGI, Filipinas, 330, L.6, fols 207r-v; AGI, Charcas, 416, L.6, fol. 42r-v. 

 
96 Juan de Echevarria, Fúnebre memoria de la muerte del Rey N Señor D. Felipe Quarto el Grande.  Piadosa Seña 

de la gloria en que descansa su Magestad Cesárea.  Panegírico cenotaphio en las exequias, que la S. Iglesia 

Cathedral de Durango, y Reyno de la Nueva Vizcaya le consagraron a sus Cenizas Reales (Mexico 1667), fol. 4r: 

“que se avía de seguir a la oración fúnebre, que faltó porque el beneficiado a quien se avía encargado, no pudo venir 

por impedírselos los Indios bárbaros, que tenían cogidos los caminos.” 

 
97 AGI, Guadalajara, 230, L.3, fols 309r-v.  Puebla, Biblioteca Palafoxiana, ms 2733, fols 5r-v.   
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Colonialism and the Limits of “Virtue Politics”  

 

Across vast swaths of the Spanish Monarchy from Manila to Madrid, virtue politics went 

unchallenged.  Panegyrics of Philip’s virtue were enough to justify his crown and his position as 

a model to be imitated, while leaving space open for institutionalized resistance to misrule.  

However, there was one part of the Spanish Monarchy where a heavy-handed approach was 

required to iron over the creases in Philip’s perceived legitimacy and to highlight the contrast 

between a virtuous monarch and his iniquitous subordinates.  This was not in the Americas, 

where the power of the Habsburg monarch is often portrayed as an unwanted imposition on all 

those born in the Americas whatever their ethnic background.98  Rather, it was in the Spanish 

Netherlands that we find orators having to defend the King’s “just title” to rule.   

In most respects, the orations from Flanders were very similar to those from other parts of 

Philip IV’s global monarchy.  They were delivered by local clerics trained in the humanist 

tradition and envisioned in classicizing terms as part of a long tradition that ran from Ancient 

Greece and Rome to their own day.  However, in contrast to orations and sermons from the 

Americas, in his Latin funeral oration, Iodocus Houbraken, the Canon of the Cathedral in 

Antwerp, addressed the legitimacy of the Habsburg rule head on.99  Virtue was not enough.  

Instead, the legal basis of Philip’s sovereignty in Flanders and elsewhere had to be proved: 

                                                           
98 For a parallel, if polemical, argument, see: Jorge Klor de Alva, “Colonialism and Postcolonialism as (Latin) 

American Mirages,” Colonial Latin American Review, 1 (1992), 3-23; idem, “The Postcolonialism of the (Latin) 

American Experience: A Reconsideration of ‘Colonialism,’ ‘Postcolonialism,’ and ‘Mestizaje,’” in Gyan Prakash 

(ed.), After Colonialism: Imperial Histories and Displacements (Princeton, 1994), 241-275. 

 
99 Juan Antonio de Palma, Lágrimas en las honras que a la magestad real de N Rey y Señor Filipo IV el grande 

celebró el Real Acuerdo de Lima, gobernando en vacante, en su Santa Iglesia Metropolitana en 17. Días del mes de 

Setiembre de 1666 (Lima, 1666), fol. 32v: “Juzgavan algunos, que por la expulsión se minoravan los vasallos, y 

permitió Dios, que entonces se abriesse camino a la navegación de Christoval Colón, para el descubrimiento de las 
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And what deserves the highest admiration and glory is that there is no province at all in 

this vast empire, which has not been inserted into the crown of Spain, by inheritance, or 

by union, or through marriage, or by donation, or through some legal testament, or finally 

through sale or some other just title.100 

 

Similarly in his learned French sermon delivered in Brussels, Charle-François Amounet de 

Hailly took pains to underline that the Habsburgs had acquired their global empire legally: 

 

 

No, no, sirs, there is no pearl or diamond in the crown of Philip the Great, which does not 

belong to him, either by succession, or by alliance or by very just accession, as in the 

Indies.  In what follows, I will give a number of summary proofs of this from among the 

large number of them carefully researched and outlined by the learned jurist Solórzano.101   

 

Indeed, so keen was Hailly to counter the propaganda of the Dutch Republic, which had for over 

a century portrayed Philip as a foreign tyrant, that he went to other extreme, claiming that the 

penultimate Habsburg was exclusively Flandrian.  Borrowing the words of Cardinal Baronius, 

the author of the most erudite history of the Catholic Church written in an age of crushing 

erudition, he reminded his listeners that the whole world should mourn Philip as the “father of 

the world” (pater orbis), just as Charlemagne’s death had been greeted by universal sorrow.  

However, the Flandrians should mourn him in particular, because Philip was fundamentally, 

perhaps almost exclusively a Flandrian.  Indeed, his listeners should banish entirely from their 

                                                           
Indias Orientales, y que después se rindiessen estas Occidentales, en que se le acrecentó a la corona tanto número de 

vassallos, que voluntariamente hincan la rodilla al Crucificado. Por quatro judiguelos, que salieron de España, 

aumentó Dios a la corona un número sin número de Católicos.” 

 
100 Iudocus Houbraken, Oratio funebris in exequiis Philippi IV., Hispaniarum ac Indiarum Regis Catholici 

(Antwerp, 1666), 9-10: “Quodque admirationem maximam meretur et gloriam, nulla omnino est in hac imperii 

amplitudine provincia, quae non vel legtitima haereditate, vel affinitate, vel connubii iure, vel donatione, vel 

testamento, aut denique emptione vel alio iusto titulo Coronae Hispanicae sit inserta.”  

 
101 Charle-François Amounet de Hailly, Harangue funebre prononcée aux exeques de Philippe le grand roy 

Catholique des Espagnes et des Indes (Brussels, 1665), 19-20: “Non, non, Messieurs, il n’y a aucune perle ny 

diamant a la Couronne de PHILIPPE LE GRANDE qui ne luy appartienne, ou par succession, ou par alliance, ou 

par un très-juste acquét, comme est celuy des Indes: et en voicy quelques preves sommières entre une infinité 

d’autres très-bien recherchées et établies par le docte Jurisconsulte Solorzan.”  
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minds any idea that he was “Spanish.”102  In the other polities of the Spanish Monarchy, such as 

the Viceroyalties of New Spain and Peru, Philip was celebrated as a monarch of multiple 

kingdoms and their shared vassalage with peninsular Iberians in the other of the “Two Spains” 

was a source of pride.  By contrast, in Flanders the need to obviate the risk of the Habsburgs 

appearing “foreign” meant that the connection between Philip and Spain had to be 

downplayed.103   

In the exceedingly elegant Latin inscriptions by Jean Gaspard (1593-1666) that graced 

the túmulo in Antwerp, Philip’s possession of the crowns of Spain was similarly talked down.  

While this close friend of Rubens (who had collaborated with the artist to produce the famous 

ephemeral architecture for the triumphal entry of Ferdinand of Austria in 1635) gave Philip his 

title of the “Catholic King of the Spains and the Indies” the focus of the Latin inscriptions 

centered on his position as a Habsburg and the heir to the Dukes of Burgundy.  Indeed, 

Peninsular Spain is notable by its absence in the iconography of the túmulo.  Of the rivers that 

criscross the vast structure representing Philip’s mourning provinces, none are Iberian.  Instead, 

they include Arethusa in Sicily, Maddalona near Naples, the Indus, Río de la Plata, the Danube, 

the Tiber and of course the nearby Seine and Scheldt.  Unlike in the urban contexts of the New 

World, Spain, as a potential watchword for tyranny in the Low Countries, had to be subtly elided 

from their image of the Spanish Monarchy.104 

                                                           
102 Ibid., 40: “Mais nous, mes chers Compatriotes, ne le devons mous pas pleurer comme ses fils aînez?  Puis que 

c’est de nos Pays-Bas qu’il a pris son origine, et que nous le regardons en qualité de Flamand, avant que de le 

considérer ‘Español.’”   

 
103 Juan Antonio de Palma, Lágrimas en las honras que a la magestad real de N Rey y Señor Filipo IV el grande 

celebró el Real Acuerdo de Lima, gobernando en vacante, en su Santa Iglesia Metropolitana en 17. Días del mes de 

Setiembre de 1666 (Lima, 1666), fols 27v-28r “¿Filipo Gótico?  ¿Filipo Austríaco?  ¿Filipo Hispánico?  ¿Filipo 

Lucitánico?  ¿Filipo Itálico?  ¿Filipo Índico?  ¿En qué ha parado toda ésta grandeza?” 

 
104 Iudocus Houbraken, Oratio funebris in exequiis Philippi IV., Hispaniarum ac Indiarum Regis Catholici 

(Antwerp, 1666), 29-41. 
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This need to defend Philip’s sovereignty was born out of the strikingly different 

situations of the Spanish Netherlands and the Americas.  In the main urban centers of Spanish 

America much of the population from the elites downwards shared a common language, a 

common religion and many common Hispanic cultural traits.  Few attempts to rid the Americas 

of the “Spanish” control came from within this increasingly Hispanized population.  Reform was 

always on the agenda, occasionally even revolts, but the Spanish crown and Hispanidad 

remained strong rallying calls.105  In contrast, the Spanish Netherlands featured a different 

vernacular, cultural traits and the enticing prospect of joining the flourishing Protestant polity to 

the north.  Furthermore, whereas the main urban centers of New Spain and Peru enjoyed relative 

peace and prosperity in the seventeenth century, the Spanish Netherlands were wracked by 

ongoing wars with the United Provinces in the territory’s former northern half, and threatened 

from the south by an increasingly assertive Catholic power in the form of France under Louis 

XIV.  Without the army of occupation, 70,000 or more strong, that fought for Spain annually in 

the Netherlands in the seventeenth century, it is unlikely Philip would have remained monarch 

for long.106  In such a pressed context and with the reduced circumstances of Antwerp, it is no 

wonder that orators felt the need to justify in legalistic terms why they were praising a King who 

might easily be construed as a tyrant and a “foreign imposter,” whose right to rule was based on 

little more than brute force.   

                                                           
105 Ryan Dominic Crewe, “Brave New Spain: An Irishman’s Independence Plot in Seventeenth-Century Mexico,” 

Past and Present, 207 (2010), 53-87.  Not that all was well in New Spain, but it appears that urban areas did enjoy 

greater stability than many parts of contemporary Europe: Jonathan Israel, “Mexico and the ‘General Crisis’ of the 

Seventeenth Century,” Past and Present, 63 (1974), 33-57. 

 
106 Geoffrey Parker, The Army of Flanders and the Spanish Road 1567-1659: The Logistics of Spanish Victory and 

Defeat in Low Countries’ Wars (Cambridge, 1972), 10-21.  Idem, The Dutch Revolt (Ithaca, 1977), 253-266.  Idem, 

“Crisis and Catastrophe: The Global Crisis of the Seventeenth Century Reconsidered,” The American Historical 

Review 113 (2008), 1053-1079 
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The accusations of tyranny in the “colonial” Netherlands also meant that orators needed 

to draw more overt attention to the possibility of institutionalized resistance offered by the 

virtue-driven idea of kingship.  The King, Houbraken made it clear, was the paradigm of virtue.  

However, not all his subordinates in Antwerp lived up to this ideal.  In praising the King’s 

munificence, Houbraken contrasted royal virtue with noble vice, citing a currency crisis in 

Madrid in 1639 when Philip melted down his own silverware to bolster the supply of money.  

Despite having a ready exemplum to follow, the nobility did not follow the example of their 

King.107  While the King remained the personification of justice, his vassals could appeal to the 

King in the case of injustices by nobles and officials, Houbraken urged and should not allow 

such complaints to develop into a dissatisfaction with the monarch and the Spanish Monarchy as 

a whole.   

One of the few parallels to this careful parsing of the virtue of the King and his 

inadequate underlings is found in the funeral oratory for the death of Philip III in another 

colonial context, the Kingdom of Portugal during the Iberian Union.  Much like the original 

Habsburg domains in the Netherlands, the Philippine Dynasty in Portugal came to an end as a 

result of a series of bloody revolts and failed wars of recapture in the final years of Philip IV’s 

reign.  According to the Trinitarian sacred orator in Lisbon, Philip III’s only fault was that he 

expected his válidos and ministers to be as virtuous as he was.  Overflowing with virtue himself, 

the King could not imagine that his subordinates would lie to him.  All the long-suffering 

population had to do was bring these miscarriages of justice to the King’s attention, and he 

                                                           
107 Iudocus Houbraken, Oratio funebris in exequiis Philippi IV., Hispaniarum ac Indiarum Regis Catholici 

(Antwerp, 1666), 18: “Puduit Magnates non imitari Regis exemplum; et ideo certatim aurum et argentum undique in 

eandem officinam conferebatur, non efferendum, nisi omnium usibus adaptatum.” 



 

 

84 

 

would set things right again.108  In the “colonial” contexts of Flanders and Portugal, legitimacy 

was at a premium, and so the opportunity for institutionalized resistance to royal officials had to 

be underscored to preclude the possibility of revolt.   

 

“Virtue Politics” in the Indigenous Republic  

 

In contrast to “colonial” Flanders, in the Republic of Tlaxcala, a semi-autonomous indigenous 

polity of the Spanish Monarchy in New Spain, there was no need to turn to blunt legalistic 

arguments to explain why they owed allegiance to the Habsburgs, nor to draw a sharp distinction 

between the ideal virtue of the King and that of his wayward nobles and officials.  Instead, as in 

other parts of the Spanish America, the absolute standards of behavior offered by virtue-driven 

political thought did feed into the desire of local elites to defend their autonomy and privileges 

by appealing to the King’s justice.  Indeed, this political philosophy was particularly attractive in 

Tlaxcala, which enjoyed unique privileges within the Spanish Monarchy, and so was especially 

invested in the rule of law and good governance.  Having supported Cortés in his conquest of 

Tenochtitlan and provided forces for the later expansion of Spanish territory, the Tlaxcalans 

successfully petitioned Charles I for legal privileges, including self-governance and the title of 

                                                           
108 Baltezar Páez, Sermão que fez o Doutor Fr. Baltezar Páez provincial da orden da santissima trinidade no 

convento da mesma orden desta cidade de Lisboa.  Em hum officio, que os irmãos da Irmandade de todos os sanctos 

dos officiaes e criados de sua magestade fizerão, conforme ao su compromisso.  Pela Magestade Catholica del Rey 

Dom Philippe II de Portugal (Lisbon, 1621), fol. 8r-v: “Em razão disto, não faltou quem se atrevesse a notar neste 

nosso grande Monarcha os defeitos, faltas e queixas que houve de seus Validos, e ainda dos mayores ministros seus 

[...].  Nesta calumnia e nota imposta ao Nosso Rey e com que os criticos pretendem deslustrar suas grandes, e reays 

virtudes entendo, que nenhũa razão tem, antes me parece que a mayor prova da bondade, e virtude de /fol. 8v/ sua 

magestade, he a maldade de seus validos, e minstros [...].  Não ha gente mais facil de enganar, que mais sancta, 

porque como jugaõ aos outros por sua virtude, e por sua verdade, não entendem, que os podem enganar, porque nem 

elles o sabem fazer.”  For a more overtly nationalist interpretation of these Portuguese funeral sermons, see João 

Francisco Marques, A parenética portuguesa e a dominação filipina (Porto, 1986), 255-7.   
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“very noble and very loyal city” (muy noble y muy leal ciudad) for their new capital, the City of 

Tlaxcala.109   

In recent times, discussions of Tlaxcala’s position within the Spanish Monarchy have 

moved from “resistance” towards “negotiation,” as Tlaxcalans are increasingly recognized to 

have had considerable agency within the Spanish Monarchy.  However, few have realized that 

virtue-driven panegyric with its parenetic function was an important expression of this culture of 

“negotiation.”  On few other occasions was the position of Tlaxcala as a self-governing city state 

and the sort of virtuous governance under which it could thrive celebrated so enthusiastically and 

so publicly.110    

In the case of Tlaxcala, we are lucky enough to have a rich and vivid Nahuatl account of 

the funeral exequias for the tlahtoani (“ruler”) by Juan Buenaventura Zapata y Mendoza, which 

gives insights into the Tlaxcalans’ engagement with the tradition of “virtue politics,” and which 

is worth recounting in detail.  As Zapata tell us, on the afternoon of the vespers, the viceroy of 

New Spain Antonio Sebastián and his wife doña Leonor, the indigenous elites, the local religious 

orders and Spanish officials processed from the cabildo hall.  At the head of the procession was 

the Spanish gobernador accompanied by beadles carried a black standard at the head of the 

procession.  Zapata himself carried a golden crown wrapped in black cloth alongside a scepter 

and a sword upon a red cushion.  Arriving at the church of San José, he placed the crown, scepter 

and sword before the túmulo.  At the end of the mass, the young son of a former gobernador 

                                                           
109 Charles Gibson, Tlaxcala in the Sixteenth Century (Stanford, 1967), 158-169.  On preconquest Tlaxcala, see 

James Lockhart, The Nahuas After the Conquest: A Social and Cultural History of the Indians of Central Mexico, 

Sixteenth Through Eighteenth Centuries (Stanford, 1992), 21-3.   

 
110 R. Jovita Baber, “The Construction of Empire: Politics, Law and Community in Tlaxcala, New Spain, 1521-

1640,” (Ph.D. Dissertation, University of Chicago, 2005), 263-77.   
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went up to the pulpit and preached in laticopa (“Latin”), the text of which does not survive.111  

The next day, a smaller procession traveled the same route for the honras themselves.  

Throughout the mass, two indigenous pipiltin (“nobles”) dressed as kings stood at the foot of the 

túmulo representing Tlaxcala’s participation in the Spanish Monarchy as an autonomous 

aristocratic republic.  As the mass ended, Francisco de Linares y Urdanivia, “a son and resident” 

of the republic, arose to deliver the Castilian funeral sermon.112  Having received a late-humanist 

education, probably in one of the Jesuit colleges in nearby Puebla, and as a speaker of Nahuatl 

and perhaps other indigenous languages, Linares was in a unique position to channel the 

sentiments of the indigenous altepetl (“city state”), combining, as the Isidro Sarinaña, the learned 

priest of the parish of Veracruz in Tlaxcala, put it, “all the skills of oratory with an assessment of 

the virtues of his Majesty.”113 Within the context of a sermon focused on inheritance and 

kingship with the theme “And he did that which was right in the sight of the Lord, and walked in 

the ways of David his father, and declined neither to the right hand, nor to the left” (2 Chron. 

34), Linares praised Philip IV for his “heroic virtues” of justice, prudence, constancy, faith, 

piety, religiosity and love [Table 3].114   

                                                           
111 Juan Buenaventura Zapata y Mendoza, Historia cronológica de la noble ciudad de Tlaxcala, ed. Luis Reyes 

García and Andrea Martínez Baracs, (Tlaxcala, 1995), 361-377.  This is discussed in Kelly S. McDonough, The 

Learned Ones: Nahua Intellectuals in Postconquest Mexico (Tucson, 2014), 75-81.   

 
112 Mexico City, Archivo General de la Nación, Indios, vol. 24, exp. 89, fols 52v-53r: “porque el gobernador, 

alcaldes principales y officiales de Republica de la ciudad de Tlaxcala me ha representado que de próximo están 

para celebrar las exequias y honras del Rey nuestro Señor que está en gloria y tienen comendado el sermón de ellas 

al licenciado Francisco de Linares y Vrdaniubia atendiendo a ser hijo y patrimonial de aquella ciudad, abogado de la 

Real Audiencia, Teólogo y predicador en ambas lenguas de las partes y erudición que es público y notorio en todo el 

Reyno suplicándome fuese senudo de probar la elección que tienen hecha en el dicho licenciado.”   

 
113 Francisco de Linares Urdanivia, Oración fúnebre […] en las Exequias que celebró a la Sacra y Real Magestad 

de nuestro Catholico Rey y Señor D. Felipe IV. El Grande (Mexico City, 1667), fol. §§2r  “He leydo esta oración 

fúnebre, que en las exequias, que celebró a la Catholica Magestad del Rey N. Señor Don Felipe Quatro el Grande, 

que Dios aya, la muy leal Ciudad de Tlaxcala, dixo el Bachiller Francisco Linares Urdanivia, cuya erudición 

logrando todos los primores a la oratoria, pondera tan bien las virtudes de su Magestad, que consigue en sus 

Basallos, los consuelos, que imaginaba impossibles el sentimiento.”   

 
114 Ibid., fol. 7r. 
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Table 3: Structure of the Castilian funeral oration delivered in Tlaxcala by Francisco de Linares 

Urdanivia (Oración fúnebre […] en las Exequias que celebró a la Sacra y Real Magestad de 

nuestro Catholico Rey y Señor D. Felipe IV. El Grande (Mexico City, 1667)) 

Fols Structure 

1r Opening of the “salutation” (salutación) from the circumstances. 

1r General outline of the virtues of Philip IV.  The sorrow of Tlaxcala.   

1r-v Ekphrasis on the shield of Tlaxcala and comparison with Rome.   

1v-2r Charles II and Philip IV have exceeded the ancients thanks to their Christian 

virtues. 

2r Ave Maria.  

2r  Theme: “And he did that which was right in the sight of the Lord, and walked in 

the ways of David his father, and declined neither to the right hand, nor to the 

left” (2 Chron. 34). 

2r-3r Explanation of the theme and comparison between Tlaxcala and Jerusalem.   

3r Displays of sorrow in Tlaxcala (funeral pyre, ringing of bells, etc.). 

3r- Argument 1: Philip exceeded Josiah. 

3v-4r He was a greater servant of God, in particular as a military commander. 

4r-v He was more generous than Josiah, especially to the Church in New Spain. 

4v The pious death of Philip IV. 

5r His devotion to the Virgin, and the cult of the Immaculate Conception.   

5v Argument 2: the dates of his birth and death were auspicious. 

5v-6v His well-omned birth.   

6v-7r The Tlaxcalans should not lament because his soul has ascended to heaven. 

7r His virtues (justice, piety, patience, tolerance, etc.) should be a consolation.   

7r-v His kingdoms were fortunate to have such a King.   

7v Argument 3: in losing Philip, his kingdoms fear they will lose themselves.   

7v-8r The sorrow of his people and the whole world. 

8r Prayer that Charles II will inherit the virtues of Philip IV.   

8r-v  Prayer for the Queen Regent and the Republic of Tlaxcala.   

 

Following the conventions of humanist epideictic oratory, Linares also equated nobility 

with virtue and argued that inherited nobility was only valid if it was accompanied by a degree of 

virtue equal or greater to that of his ancestors.115  As the Tlaxcalan nobles listened, Linares 

reminded them that Philip IV was a model of behavior for his vassals and a “mirror for the 

                                                           
115 Ibid., fol. 2v: “que el buen príncipe no ha de aspirar tan solo a heredar de sus progenitores el mando; ha de ser 

una definición essencial de sus proessas, en el imperio; que el nacer en magestosas cunas, es dicha; no degenerar de 

las reales fajas, es gloria.” 
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republic,” since a King “should shape his kingdom more by his example than by the exercise of 

his power.”116  Philip was the ultimate arbitrator and protector of the rights of the indigenous 

republic, but his life also served a parenetic function as model for Tlaxcalans, indigenous and 

Spanish, noble and plebian, as well as for the Spanish officials, who could then be held to 

account for their actions according to this standard.   

This virtue-driven panegyric was also framed within the context of a celebration of the 

privileged position of Tlaxcala as a city-state akin to Jerusalem and the archetypal Republic, 

Rome.117  Since the early sixteenth century, Tlaxcala’s unique mixed constitution and proven 

military prowess had been portrayed as reflections of the virtues of the Roman Republic.  As 

Peter Martyr had noted:  

 

 

The city, firstly, as I mentioned above, is partly democratic, but partly also aristocratic, 

like the Roman Republic before it became a violent monarchy, having nobles (as I said 

already), but shunning monarchs.  Cortes writes and those that have been there tell us that 

it is much larger, more densely populated and more adundant in foodstuffs than the city 

of Granada.118   

 

The Tlaxcalans themselves quickly embraced this flattering portrait.  Tlaxcala was a Christian 

Rome in the New World, as was clear, Linares maintained, from the city’s coat of arms, which 

he described in an extended ekphrasis:  

 

 

If in the past the imperial and triumphant city of Rome had a coat of arms as evidence of 

its nobility and so that the world would recognize it as its master, drawing on it a pyramid 

or a single column, not with stripes, sashes, bands, flowers, eagles, castles, lions, squares 

or boxes, rather with the five letters of the name “Caesar,” the city of Tlaxcala, as the 

city’s coat of arms shows, as a glorious sign of its loyalty and eternal possession of its 

nobility, inscribed the initials of three venerable names on its own: a “J” in memory of 

                                                           
116 Ibid., fol. 2r: “dichoso Rey, que disciplinó mas con el exemplo, que governó con el poder a su reyno; que a de ser 

espejo de la republica, el que manda, por ser el coraçon de quien reciben vida los que govierna.” 

 
117 Ibid., fol. 1: “Por esto pues, viste lutos, exala suspiros, vierte lagrimas, se dedica a sollozos, manifiesta profundo 

dolor, y publica unívocos sentimientos, esta ilustre Ciudad de Tlaxcala, que a emulación de la embiodiosa 

corrupción del olvido, merece aclamaciones de insigne, goza epítetos de leal, y obtiene aplausos de noble, en 

rescriptos con que le indultan, y privilegios con que le favorecen sus católicos reyes.”  On Tlaxcala as Jerusalem, see 

ibid., fols. 2v-3r. 

 
118 Peter Martyr of Angleria, Opera, ed. Erich Woldan, (Graz, 1966), 165: “Hoc primum, ut supra tetegi, 

democratiae partim, partim vero aristocraticae uti aliquando respublica Romana, priusquam ad violentam 

monarchiam deveniret, patitur proceres (uti iam dixi), dominos fugiunt.  Scribit Cortesius aiuntque venientes, 

civitatem esse urbe Granata multo maiorem, populisque frequentiorem et rerum omnium ad victum adundantem.” 
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the most serene Queen Juana; a “K,” which in Aramaic is the first letter of the name 

Carlos, the fifth of this name as Holy Roman Emperor, first both in valor and in our two 

Spains; and thirdly a “P,” which records the three Philips who succeeded them, so that 

the world may know for ever more and always celebrate the fact that these most 

outstanding princes, with the arms of this city and with the exertions worthy of 

undefeated athletes and brave champions of this Republic, united such a monarchy to its 

empire and brought numerous provinces under its crown.119    

 

Drawing on Theodor Zwinger’s famous sixteenth-century encyclopedia Theatrum vitae 

humanae (1565), Linares explained how, just as Rome lost Caesar and still became a great 

power, Tlaxcala, despite losing Philip IV, could look forward to a glorious future under Charles 

II, whose initial already appears in their coat of arms.120  Philip, as a virtuous Christian monarch 

had, of course, not only equaled but surpassed the emperors of Rome, who did not have the 

advantage of Christian revelation:  

 

 

We also have confidence that [the soul of] his Catholic father, our deceased monarch, has 

ascended to heaven, not to become a god, as some wrongly imagined Caesar did, but to 

enjoy the presence of god for all eternity, as a reward for the piety of his soul, for the 

reverence of his breast, for the firmness of his faith, for the equality of his justice, for the 

strength of his virtues, for the generosity of his deeds, which joined his piety and linked 

his prudence to the strength of his love and the example of the cult of the Empress of 

Heaven, the Queen of the Angels, Mary, the Mother of God, and our Lady.121 

                                                           
119 Oracion funebre, que consagra humilde, fol. 1: “Como la manifiesta el Escudo de sus Armas, que si allá la 

Imperial, y triunfante Ciudad de Roma, para executoria de sus proesas, y que el mundo la reconociesse señora, pautó 

las suyas en un pirámide, o descollada columna, no con Barras, faxas, bandas, flores, aguilas, castillos, leones, 

Xaqueles, ni Escaques, si con cinco caracteres, que contenían el nombre de Cesar; la Ciudad de Tlaxcala en las 

suyas, por gloriosa divisa de su lealtad, y padrón perpetuo de su nobleza, grava tres letras iniciales, de tres 

augustissimos nombres, una J. en memoria de la Serenissima Reyna Doña Juana, una K, que da principio, en el 

idioma /fol. 1v/ Armenico, al apellido de Carlos, por el quinto de este nombre, en el Imperio, y primero, assi en el 

valor, como de este cognomento en nuestras Españas; y la tercera una P. en que se recuerdan los tres Philippos sus 

successores, para que conosca el mundo en la posteridad, y celebre por eternas duraciones la fama, que estos 

preclarissimos príncipes a fuerças de las armas de la Ciudad, y a esfuerços de invictos atletas, y valerosos campiones 

de esta Republica, unieron tanta Monarchia, a su Imperio, sujetaron numerosas provincias a su corona.” 

 
120 Ibid., fol 1v: “Vizarreaba pues jactanciosa la Ciudad de Roma, con el nombre de Cesar, en su Escudo: quando 

emula una nube de sus dichas (que no perdonó la embidia a las menores glorias) asombrando essa vagarosa región a 

estrallidos, alborotando los ayres a estruendos, bostezando llamans, y respirando centellas, asertó con una a borrar la 

letra inicial, que es una C. dexando ilesas las quatro, que le subsiguen, y componen el termino ESAR.  Apelaron los 

Romanos a sus Agoreros, y consultaron supersticiosos, a los oráculos, y respondieron, que semejante prodigio, y tan 

pasmoso portento, era presagio fatal para el mundo, y un auspicio favorable para Cesar, porque desvanecer el rayo la 

C. que es el numero ciento, en la arismetica, pronosticaba, que dentro de bien días moriría, como murió, el 

Emperador, y quedar intacto el termino ESAR, era prenuncio, que ibra a descansar con los Dioses, y a eterniçarse, 

como uno de ellos respecto de que fuena lo proprio, que Dios, la palabra ESAR.” 

 
121 Ibid., fol. 2r: “Quedandonos tambien las esperanças, de que su Catholico Padre, y nuestro ya difunto Monarca, 

subió a los cielos, no a ser Dios, como fingió aquella quimera de Cesar, si a gozar eternamente de Dios, en premio 

de lo piadoso de su animo, de los religioso de sup echo, de la firmeza de su Fe, de la igualdad de su justicia, de la 

consistencia de sus virtudes, y de lo generoso de sus proessas, que eslabonó su piedad, y compaginó su prudencia, 
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Tlaxcala became in this way both a Rome and a Jerusalem in the New World, in which its orator, 

the son of a senator (conscripto padre), played the role of a new Jeremiah, who had to address 

his fellow citizens and residents (republicanos y vecinos) after the death of Philip IV, the 

indigenous Republic’s Josiah.122  In Linares’ funeral sermon from Tlaxcala we thus see the 

seamless weaving of indigenous political structures, colonial privileges and models, both Greco-

Roman models and biblical, within the context of virtue-driven epideictic oratory, which 

provided the vocabulary to defend the interests of the altepetl within the Spanish Monarchy.       

In contrast to the Spanish Netherlands, where resistance had to be crushed with legal 

arguments and institutionalized resistance offered as a carrot to wavering subjects, the Tlaxcalan 

orator and his audience sang from the same hymnsheet.  Indeed, the Tlaxcalans were so invested 

in the virtue-driven, negotiated system of the Spanish Monarchy that there was great rejoicing in 

February 1668 when a letter arrived from the Queen Regent thanking the cabildo for performing 

the exequias, a sign that royal favor was forthcoming to those who valued virtue and practiced 

loyalty.123     

 

 

 

 

                                                           
con lo fervoroço de su amor, lo fino de su voluntad, lo ardido de sus afectos, lo acendrado de su devoción, y lo 

exemplar de su culto a la Emperatriz de los cielos, a la Reyna de los Angeles MARIA Madre de Dios, y Señora 

nuestra.” 

 
122 Ibid., fol. 3r.   

 
123 Juan Buenaventura Zapata y Mendoza, Historia cronológica de la noble ciudad de Tlaxcala, ed. Luis Reyes 

García and Andrea Martínez Baracs, (Tlaxcala, 1995), 395-6. 
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Virtue Politics and Non-Imperial Spaces 

 

In constructing their narratives of the exequias as technologies of political domination, Maravall 

and Rama concentrated on those performed in Spain and Spanish America, respectively, regions 

where Philip IV was monarch.  However, they did not realize that many were performed outside 

the Spanish Monarchy, including in Genoa, a satellite republic of the Habsburgs, as well as in the 

Papal States and the Grand Duchy of Tuscany, which were linked to the Spanish Monarchy by 

bonds of alliance and shared interests.  These polities received no cédulas reales commanding 

them to memorialize their monarch “in the usual fashion.”  Instead, they voluntarily held 

elaborate funeral commemorations with towering ephemeral architecture, royal imagery and 

erudite funeral orations that celebrated their ties to the Spanish Monarchy as allied Catholic 

polities and put forward an ideal of public and private behavior grounded in late-humanist virtue 

politics around which their citizens could rally.  Like the exequias in Mexico City and Madrid, 

their function was primarily parenetic and expressed the desire for social cohesion.  Indeed, the 

fact that polities like the Papal States, which had a rocky relationship with the Spanish 

Habsburgs, celebrated exequias for Philip IV definitively shows that these multisensory Baroque 

displays were not by default the violent technologies of class or colonial domination that they 

have been presumed to be, and were certainly not seen by local elites, artisans and intellectuals 

as such.  Instead, they were means for negotiated social improvement and the expression of 

collective identity within these polities themselves.   

 Not that political concerns were entirely absent.  Genoa, an independent republic headed 

by a Doge, had since the time of Charles I tied its fortunes to the Spanish Habsburgs and reaped 
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the rewards.  Genoese bankers had grown rich by extending loans to the crown, while Genoese 

merchants had capitalized on privileged access to markets across the pacified Mediterranean.  As 

the dominant Catholic power in the region, Habsburg Spain also offered protection against 

incursions by the infidel Turks and the heretical Protestant powers.  In the lights of this, the 

funeral oration delivered in the Church of San Lorenzo by the senator and well-known orator in 

Latin and Italian Orazio della Torre (1620-1675) to the Doge and his fellow senators took as its 

structuring rationale two particularly relevant virtues of Philip IV: his piety and his dedication to 

securing peace.124  This was not a celebration of allegiance, but of alliance, and one from which 

Genoa benefitted immensely.  Philip did not have to be monarch in Genoa to be praised as a 

protector of Christendom and its shared interests.125  A Habsburg eagle above the main portal of 

the Cathedral had other meanings beyond vassalage.  The statues of Spain, America, Flanders 

and Naples spreading flowers from the top of the túmulo did not necessarily serve as a 

“technology of empire” or even a celebration of political union per se.   Rather it was a self-

interested celebration of common interests and the values that all Genoans could and should 

uphold.   

 Within a month of Philip IV’s death, the news had reached the Spanish ambassador in 

Rome, who sent his manservant by horse to Castel Gandolfo on Lake Albano to inform 

Alexander VII of the death of the “Most Catholic Monarch” (rex catholicissimus).126  Baroque 

                                                           
124 Pietro Giovanni Calenzani, Descrizione del funerale fatto dalla serenissima republica di Genova al catolico 

Filippo Quarto (Genoa, 1666), 7-8. 

 
125 Pietro Giovanni Calenzani, Descrizione del funerale fatto dalla serenissima republica di Genova al catolico 

Filippo Quarto (Genoa, 1666), fol. 1r: “la commune perdita di tutto il Christianesimo.”   

 
126 Antonio Pérez de Rúa, Funeral hecho en Roma en la yglesia de Santiago de los españoles à 18 de diciembre de 

1665: a la gloriosa memoria del rei catolico de las Españas nuestro Señor D. Felipe Quarto el Grande en nombre 

de la nación Española (Rome, 1666), 15-16.   
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Rome was built with Spanish money, its population swelled by Spaniards, its Italian, European 

and global prestige bolstered by Spain.  This said, Rome remained a battle ground for influence 

between the Spanish Habsburgs and the French Bourbons, which only swung back in Spain’s 

favor in the 1650’s.127  In Rome, ceremonies were performed in Iglesia de Santiago de los 

Españoles organized by the Spanish Ambassador, in San Carlo del Curso by the Milanese nation, 

in the Church of Santa Maria Maggiore by the canons of the same church, and by the Pope 

himself in the Pauline Chapel of the palazzo Quirinale.  Like those in Genoa, the exequias 

performed in Rome reveal that the exequias were far from Maravall’s conception of “an 

instrument, indeed a weapon, of a political nature.”  Rather, they were celebrations of shared 

values and aspirations, which espoused behaviors that primarily served local interests. 

In Santa Maria Maggiore, the canons did not owe Philip IV allegiance, but they did owe 

him a great of vote of thanks, as he had contributed vast sums to the Basilica’s construction and 

upkeep.  Alongside the contractual aspect of the ceremony, as the author of the festival book 

printed to record the event put it, the particularly rich exequias had a parenetic function, “so that 

the living might receive life from the dead, and from cold cadavers bright light might shine, to 

break the ice of vice, which often freezes our souls, so as to make them more inclined to right 

action.”128   

Having passed through the main entrance, which was decorated with Philip’s coat of 

arms and skeletons representing death, visitors to Santa Maria Maggiore were greeted by a 

túmulo constructed by the famous Baroque architect Carlo Rainaldi, which featured a painting of 

                                                           
127 Thomas James Dandelet, Spanish Rome, 1500-1700 (New Haven, 2001), 202-214.  

 
128 Relatione delle sontuose esequie fatte dall'illustriss. e reuerendiss. capitolo, e canonici della sacrosanta basilica 

di S. Maria Maggiore in Roma, alla gloriosa memoria di Filippo Quarto, re delle Spagne : con alcune osseruationi 

sopra i particolari del funerale (Rome, 1666), 20 “che i vivi ricevano vita da morti, e che dai freddi cadaveri escano 

fiamme, che distemprino il gielo de’ vitii, che suole rapprendere gli animi nostri, e renderli inetti al bene operare.” 
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Philip IV beneath a royal crown covered in silver and shining with the light of thousands of 

white candles set against the black drapes that covered much of the Basilica’s white and gold 

interior.  Atop the vast octagonal structure was an orb with a cross above it representing Philip’s 

efforts to spread Catholicism throughout the world.  Philip was no different from his Habsburg 

predecessors, whose divinely sanctioned mission was to bring the whole world into the warm 

embrace of Catholicism, a mission shared by the inhabitants and ecclesiastics of Rome, whether 

they were Spaniards or not.129   

In the Latin funeral oration, the Jesuit professor of humane letters at the Collegio 

Romano, Ignazio Bompiani (b. 1612), also constructed an idealized image of Philip IV, which 

served very local interests.  While ornate decoration of the church bespoke Philip’s 

magnificence, Bompiani told his listeners, the oration would concentrate on his magnanimity, a 

virtue worthy of emulation by all those present.130  Piety combined with generosity to the 

Church, and with a willingness to give funds to this Church in particular, was to their advantage 

and that of Rome as a whole.  By presenting an idealized image of “the most Catholic monarch,” 

their true aim was not to bolster his temporal power in the city, but to encourage others to follow 

in his footsteps.  This was also reflected in the oration delivered by Blasio Peinado de Santaella, 

canon of the church of Sacro Monte de Granada, in the presence of the Pope in the Pauline 

Chapel of the palazzo Quirinale.  Pontifical ritual dictated that no Latin oration could exceed 

three thousand characters in length, so it was with great brevity that Philip was portrayed as the 

                                                           
129 Ibid., 7-8.   

 
130 Ignazio Bompiani, Philippus Quartus Catholicus Hispaniarum Rex Magnanimus, laudatus inter solemnes eius 

exequias in Basilica S. Mariae Maioris (Rome, 1666), 3: “Quoniam vero maiestas regitur divinitatis arbitrio et ipsa 

potentiae damna sunt divinae beneficia providentiae, interest quoque sapientiae temperare dolorem tum religione per 

hanc sacrae maestitiae umbrum splendidum et honorarium, tum recordatione quadam virtutum, quibus Rex tantus 

excelluit, ut qui profuit imperio dum vixit; post quam vixit, prosit exemplo.” 
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bulwark of Christianity in life and the example of Christian behavior in death.131  The Pope had 

no interest in being the creature of the Spanish monarch.  Instead, he wanted the papal court and 

the differing interest from across the Catholic world that it represented to defend the interests of 

the papacy, just as Philip was portrayed as having done. 

Similarly self-interested motives led Ferdinando II de’ Medici the Grand Duke of 

Tuscany - a relative by marriage of the Spanish Habsburgs - to put on funeral exequias in his 

family church, the Basilica of San Lorenzo in Florence.  Florence had long been closely allied to 

the Spanish Monarchy, and like Genova hid behind Spanish military might.  Tuscany also 

bordered Spanish territories.  After the defeat of Siena at the hands of the Medici and Charles I in 

1557, Siena’s former strategic port cities (lo stato dei presidi) on the Tuscan coast and the 

Tuscan archipelago came under Spanish control, serving to safeguard the communication 

between Milan and Naples, and Spanish interests in Italy more generally.132  As an allied 

(amicus) state, Tuscany’s commemoration of Philip had little to do with applying baroque 

“shock and awe” tactics to repress a subject population, or making the King present.133  He was 

not the King of the Florentines, and the large coat of arms of the king placed above the nave did 

not have the political valiancy that has been attributed to it in Spain and the Americas.134  

Instead, Philip was an exemplary figure, whose vast power had allowed him to exercise his 

virtues with great efficacy, which the Florentines wished to encourage among their own elites. 

Habsburg interests in Italy were also Florentine interests.  Although the oration by a young 

playwright, Mattias Maria Bartolommei Smeducci (1640-1695), was not printed, the classicizing 

Latin inscription that was placed above the main entrance to the Basilica gives a sense of the 

virtue-driven panegyric that was delivered: 

 

 

TO PHILIP IV 

SON OF PHILIP III AND GRANDSON OF PHILIP II  

                                                           
131 Antonio Pérez de Rúa, Funeral hecho en Roma en la yglesia de Santiago de los españoles à 18 de diciembre de 

1665: a la gloriosa memoria del rei catolico de las Españas nuestro Señor D. Felipe Quarto el Grande en nombre 

de la nación Española (Rome, 1666), 107: “Merito, beatissime pater, in hoc summo religionis Catholicae sacello 

Apostolica pietas parentat Philippo Quarto Hispaniarum Regi magno, cuius vita, et praesidium fuit Romanae fidei, 

et Christianae virtutis exemplar.” 

 
132 Giuseppe Caciagli, Lo stato dei presidi, 2nd ed., (Pisa, 1992), 60-2.   

 
133 Esequie di Filippo IV. cattolico re di Spagna: celebrate in Firenze dal serenissimo Ferdinando II. gran duca di 

Toscana descritte da Giovanni Batista Borgherini Canonico Fiorentino (Florence, 1665), 4: “Perchè qual gente è 

così barbara, e per così lungo tratto di mare disguinta dal nostro Mondo, la quale, o per titolo di vastallaggio, o per 

vicinanza di confini, o per conformità d’interessi, o per ragione d’amicizia, o d’altra simile aderenza, o finalmente 

per via di commercio non fosse in un certo modo vicina, e pronta a cogliere i frutti della Pietà, della Magnificenza, e 

della Magnanimità del Re, il quale con amplissima Stati stendeva il suo dominio per entro tutte le quattro parti del 

Mondo?  [...] Ferdinando Secondo Gran Duca di Toscana [...] quanto più egli era col morto Re per somiglianza di 

virtù, e per doppio vincolo di sangue, e di stretta benevolenza congiunto.”   

 
134 Ibid., 11. 
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GREAT-GRANDSON OF HIS IMPERIAL MAJESTY CHARLES I  

CATHOLIC KING OF THE SPAINS AND THE INDIES, ETC. 

PIOUS, JUST, CLEMENT, MAGNANIMOUS,  

OUTSTANDING CULTIVATOR OF PIETY 

MOST STAUNCH DEFENDER OF RELIGION 

DEFENDER OF JUSTICE 

CUSTODIAN OF PEACE 

PURE IN FAITH AND OPEN IN HAND  

TO HIS CLIENTS 

A N D  T O  H I S  A L L I E S 

WITH GENEROUS INDULGENCE 

LOVING EVEN TO ENEMIES 

FERDINAND II THE GREAT DUKE OF TUSCANY 

THE FOREMOST SUPPORTER 

OF HIS UNPARALLELED RELATIVE  

AND IN PUTTING ON THESE FUNERAL RITES  

ACCORDING TO HIS MERITS  

HE LEAVES A SIGN OF HIS MOURNFUL AND COMPLIANT HEART135 

 

Entering the Basilica, the Florentine grandees were greeted by a longer inscription that illustrated 

the virtues of Philip IV, “crowned with a wreathe of virtue and might.”136  If the oration had been 

structured according to his biography, then the audience might have looked up at the statues and 

                                                           
135 Ibid., 9:             PHILIPPO IV. 

PHILIPPI III. FIL., PHILIPPI II. NEP. 

IMP CAES. CAROLI I. AUG. PRONEP. 

CATHOL. HISPANIAR., INDIARQ; REGI, &c. 

PIO, IVSTO, CLEMENTI, MAGNANIMO, 

PIETATIS CVLTORI INCLYTO, 

RELIGIONIS VINDICI ACERRIMO, 

IVSTITIAE CONSERVATORI, 

PACIS CVSTODI, 

INCORRVPTA FIDE, AC PROFVSA 

BENEFICENTIA CLIENTIBUS, 

A T Q U E  A M I C I S 

GENEROSA INDVLGENTIA VEL 

PERDVELLIBUS CARISSIMO, 

FERDINANDUS II. MAG. DUX ETRURIAE 

AFFINI INCOMPARABILI, ET FAVT. MAX., 

AC DE SE OPTIME MERITO 

EXEQUIARUM IVSTA FACIENS MOESTISS. 

ET OBSEQVENTISSIMI ANIMI EXHIBET 

MONUMENTUM 
136 Ibid., 12-14.   
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images on the túmulo that showed the pursuits for which he had showed particular “aptitude and 

affection,” including horsemanship, music, painting and poetry.  His nobility did not come from 

his lineage alone, but was earned through his virtue and ability, and through his patronage of the 

arts.137  Had the oration been structured around Philip IV’s “heroic virtues,” then they might 

have noticed that between the arches that separated the nave from the aisle, there were emblems 

representing his piety, his role as a defender of Catholicism and his devotion to spreading 

Christianity in the Americas.138  The Florentines had no interest in inculcating loyalty to this 

foreign monarch.  Instead, driven by pragmatic self-interest, they wanted to celebrate their shared 

interests as “allies” (amici) of a powerful neighbor, and remind elites and non-elites alike of their 

shared Christian and late-humanist values.  As in the Spanish Monarchy itself, the exequias 

primarily served a morally-exhortative function, celebrating personal virtue and even-handed 

government, which could only benefit local populations. 

 

 

Conclusion 

 

Just as artisans sweated, furiously sewed, hammered and painted to build the towering ephemeral 

túmulos that graced the cathedrals of Philip’s global monarchy, the learned clerics chosen to 

deliver the funeral orations and sermons in either Castilian or Latin labored over piles of books, 

paper and ink, straining every scholarly sinew to compose suitably erudite and eloquent 

memorials to the King.  In contrast to the traditional accounts given by Maravall and Rama, these 

                                                           
137 Ibid., 37.   

 
138 Ibid., 15-24. 
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orations and sermons were not heavy clubs to beat the local population into submission.  Instead, 

they were multisensory celebrations, legible to the lettered and unlettered alike, of the Spanish 

Monarchy’s political system that left space open for institutionalized resistance or “negotiation,” 

appealing to models of royal and personal behavior codified in epideictic rhetoric and humanist 

“virtue politics.”   

The anti-Machiavellian “virtue politics” has, to date, only been associated with the Italian 

Renaissance.  However, it also formed the ideological underpinning that made possible the social 

contract that bound together the European and indigenous populations of the Habsburg territories 

of the global lettered city.  There were, of course, local differences.  However, these do not fall 

along the traditional axes of European vs. non-European, or colonial vs. metropolitan.  Elites of 

European and indigenous descent in the urban contexts of the Americas seemed to have been 

equally invested in the “composite monarchy.”  Indeed, for Tlaxcalans, the interest of the 

monarchy in maintaining its reputation for justice and other virtues was the only bulwark against 

encroachments on their privileges by officials and settler colonizers.  Instead, the truly subaltern 

peoples of the Spanish Monarchy were arguably the inhabitants of the Spanish Netherlands, who, 

alongside the populations on the militarized frontiers of Spanish America, had to be forced to 

kneel before the Habsburgs.   

Of course, the libros de fiestas and the texts of the sermons and orations analyzed do not 

fully answer all the questions raised here.  They do not, for instance tell us how the sermons and 

orations were interpreted, or how the unlettered “read” the images on the ephemeral architecture 

and to what extent they internalized the discourse of virtue politics.  They do point to some sort 

of popular participation in the form of joining or observing the processions, dressing in black and 

supporting these events financially through the donativo.  A possible way to get at the diffusion 
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and reception of virtue politics might be to examine petitions to the king, which came from a 

varied cross section of the population, to see if they contained traces of this pattern of thinking.  

Devotional literature and other popular texts might also serve as a gauge of how far the language 

of virtue was carried in the late-humanist tradition.  The political vision of other indigenous 

polities in the Americas and the Philippines is also hard to ascertain from festival books alone.  

Thanks to its hard-won privileges, the Republic of Tlaxcala was in many ways exceptional, and 

we might reasonably ask how representative their worldview was of other indigenous 

communities in regions like Oaxaca in New Spain or Visayas in the Philippines.  In this, the 

well-known cases of seventeenth-century revolts against tyrannical local officials may offer a 

window onto the role of virtue politics in these communities, where no festival books were 

printed and no accounts of the exequias performed there remain.139   

Yet, despite the need to follow the diffusion of virtue politics down class hierarchies and 

into non-central areas of the Spanish Monarchy, where documentary evidence is more sparse, 

preliminary conclusions can be drawn.  Deeply embedded in classical panegyric rhetoric as 

revived in the Renaissance and expressed clearly in the funeral oratory for Philip IV, virtue 

politics was a widely espoused political ideology in the Spanish Monarchy, perhaps even the 

default political ideology of this region of the global lettered city.  This has not been recognized 

to date partly because the most useful source base for analyzing the political thought, namely 

late-humanist funeral oratory, has remained untapped, and partly because the model of politics 

that was espoused is less institutional and more personal than we may be used to today.  For 

Baroque thinkers, political virtues were personal traits, governance was very much the product of 

men, and justice and social harmony were not impersonal and mechanistic, but the result of 

                                                           
 139 Brian Philip Owensby, Empire of Law and Indian Justice in Colonial Mexico (Stanford, 2008), 250-294. 
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individual acts of conscience.  In this way, classical and Christian currents bound together the 

day-to-day governance of the polity with the future of the souls of the community in the next life, 

serving as the basis of a social contract that held together disparate and diverse peoples on five 

continents.  As the most effective means to exhort society’s leaders to virtue and local 

populations to hold their leaders accountable, eloquent and erudite oratory in Latin and the 

vernacular was the “technology of negotiation” par excellence.   
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Chapter 2 

The Jesuit Quarter of the Global Lettered City 

 

On the sixth day before the Ides of May 1585, Hara (原) Martinho (c. 1568-1629) became a 

Roman.  Standing in the palazzo senatorio overlooking the ruins of the Republican forum and 

surrounded by the senators and magistrates of Renaissance Rome dressed all’antica, Martinho 

and the three other members of the Tenshō embassy each received a certificate of Roman 

citizenship presented to them on a silver platter.  Yet, Roman citizenship was not the only thing 

that united the sixteenth-century Japanese seminarian and Cicero, the personification of ancient 

eloquence.  Martinho was also an orator, and a Latin orator at that, having received, at great 

expense of time and labor on the part of his Jesuit teachers in Japan and Europe, the Renaissance 

incarnation of the Cicero’s own education under Greek and Roman grammarians, rhetoricians 

and philosophers.  Although born at the opposite edge of Eurasia from the Eternal City, this 

young Jesuit humanist could nevertheless lay claim to the title of Japan’s first Cicero redivivus.      

Clutching the vellum document written in Latin and weighed down with a heavy gold 

seal as wide as a man’s palm and thick as a finger, Martinho’s companion and superior in the 

embassy, Itō Mancio, responded through their Jesuit translator with words that greatly impressed 

the listeners.  It was a great honor to receive the Roman citizenship, since Rome, having once 

held sway over much of the known world, could now lay claim to even greater glory as the 

capital of the Catholic world, which included lands and peoples unknown to the Ancients.1  

                                                           
1 Relationi della venvta degli ambasciatori giaponesi a Roma fino alla partita di Lisbona: con le accoglienze fatte 

loro da tutti i principi Christiani per doue sono passati (Rome, 1586), 97.  Guglielmo Berchet, Le antiche 

ambasciate giapponesi in Italia (Venice, 1877), 25-6, 68-9.  Francesco Boncompagni-Ludovisi, Le prime due 

ambasciate dei Giapponesi a Roma (1585-1615) (Rome, 1904), L-LI.  
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These words were no doubt sincere, since Mancio and Martinho were aspiring members of the 

Catholic Church’s foremost militia, the Society of Jesus.   

Simultaneously fanning out across Europe from Portugal to Poland and beyond from the 

1540s onwards, and riding on the coattails of Iberian commercial and military expansion across 

the Atlantic and around the Horn of Africa to India, China and Japan, the Jesuits directed wave 

after wave of missionaries in all directions in the service of their single aim: the souls of all of 

humanity in this life and the next.  While deeply intertwined with Iberian seaborne empires, the 

Society of Jesus remained a separate entity with its own ambitions, hierarchy and identity, 

independent from European political structures and with considerable autonomy even within the 

Catholic Church.  As a result, by 1600 the Society of Jesus oversaw a network of colleges, 

mission stations, seminaries and churches on which the sun never set.  A black-cloaked Jesuit 

trained in Évora, Goa or Nagasaki could board the tall black carracks (náos) of the Portuguese 

heading east or west, and move through a coherent, if not hermetically-sealed Jesuit world, 

which was not only connected by the constant ebb and flow of people, goods and 

correspondence, but also united by shared intellectual standards.  In short, the world that 

Martinho and Mancio inhabited constituted a uniquely “Jesuit” quarter of the global lettered 

city.2    

The story we are normally told about Jesuit missions in Asia and the Americas stresses 

the importance of an intellectual current that was at the core of these shared intellectual 

standards: Renaissance Humanism, and in particular, humanist rhetoric.  The years spent in a 

Jesuit college studying grammar, rhetoric and classical authors, it is often asserted, inculcated a 

                                                           
2 Anthony Grafton, Worlds Made by Words: Scholarship and Community in the Modern West (Cambridge MA, 

2009), 160-75.  Paula Findlen, Suzanne Sutherland Duchacek, Iva Lelková, “A Jesuit’s Letters: Athanasius Kircher 

at the Edges of his World,” forthcoming American Historical Review.   
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pragmatic approach to proselytizing that allowed Jesuit missionaries to bridge the cultural gap 

between themselves and non-Christian peoples by “accommodating” Catholicism to the local 

context (accommodatio), just as the humanist orator carefully “accommodated” his oration to the 

subject matter and his audience.  In the case of the Jesuits’ role in the first sustained and direct 

contact between the two extremes of the Eurasian landmass, “accommodation” has become the 

master narrative and the key to understanding everything from Matteo Ricci’s highly wrought 

Chinese treatises on Friendship and “The Lord of Heaven,” to Roberto de Nobili’s careful 

adaption of Brahman customs in dress and diet.3  However, for all the enthusiastic gesturing 

towards the centrality of the humanist curriculum in the training of Jesuits and the careful 

parsing of the “hybrid” cultural forms that arose from rhetorical “accommodation,” we know 

very little about how and to what end Jesuit humanists like Martinho actually wielded the 

persuasive tools of classical rhetorical tradition.   

In what follows, I will show how the Jesuits and their students adapted their humanist 

rhetorical and oratorical skills to the task of pushing back the boundaries of the Catholic ward of 

the global lettered city.  Rather than a means primarily to “accommodate” Catholicism to the 

local context, I will show that humanism and classical rhetoric were conceived of and applied by 

Jesuits and their students as means to further their expansionist evangelizing mission.  To this 

end, I will concentrate on the life and times of Hara Martinho, the foremost humanist among the 

Japanese Jesuits.  Martinho was more than just a Roman citizen on paper.  Having received a 

                                                           
3 The primary locus classicus for accommodatio seems to be: Cicero, De inv. 1.9: “elocutio est idoneorum verborum 

[et sententiarum] ad inventionem accommodatio.”  On Jesuit “accommodation,” see John O’Malley’s The First 

Jesuits (Cambridge MA, 1993); Stephen Schloesser, “Accommodation as a Rhetorical Principle: Twenty Years after 

John O’Malley’s The First Jesuits (1993),” Journal of Jesuit Studies, 1 (2014), 347-372.  Although it is true that 

O’Malley contributed to the strength of the accommodation narrative and linked it firmly with Renaissance 

humanism, it was already in common use: David E. Mungello, Curious Land: Jesuit Accommodation and the 

Origins of Sinology (Honolulu, 1989).   On Matteo Ricci and Roberto de Nobili in particular, see Ronnie Hsia, A 

Jesuit in the Forbidden City: Matteo Ricci 1552-1610 (New York, 2010) and Francis X. Clooney, “Roberto de 

Nobili, Adaptation, and the Reasonable Interpretation of Religion,” Missiology, 18 (1990), 25-36.   
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careful Jesuit education in the studia humanitatis, he also embodied the ideal of the eloquent 

Roman gentleman championed by Cicero and his contemporaries.  However, his horizons were 

much wider than those of the Roman patrician.  Martinho’s career spanned the full extent of the 

Eurasian Jesuit world, thanks primarily to his participation in the Tenshō embassy, which 

between February 1582 and July 1590 brought Martinho and three other noble Japanese 

seminarians from Nagasaki to Rome and back again to pay homage to the Pope on behalf of 

Japanese Christian feudal lords (daimyos).  Following Martinho’s footsteps, we shall see how the 

humanist curriculum was repackaged for Japanese seminarians in an effort to train a native 

priesthood, and how humanist eloquence was then applied by Martinho and other Jesuits to 

advance their cause in Asia both in Latin and vernaculars, European and non-European alike.  

Since humanist rhetoric and oratory was a feature of the education of lay and clerical alike, we 

will also see how the tradition spilled out of the Jesuit quarter of the global lettered city into 

contemporary vernacular civic oratory in the Estado da Índia, where it was used by Diogo do 

Couto, a Jesuit-educated local official to bolster the cause of the Catholic Church and the 

Portuguese crown.   

 

Humanism at the Arima seminary  

 

From Francis Xavier’s arrival in 1549, Japan had produced a particularly rich harvest of souls 

despite crippling financial problems, a fact that was not lost on the Jesuit Visitor, Alessandro 

Valignano (1539-1606).  Soon after his arrival in Japan in 1579, the tall Neapolitan aristocrat 

conceived of the idea of a diplomatic mission that would travel from Nagasaki to Rome and back 

again that would kill two birds with one stone.  Firstly, by presenting the four noble Japanese 
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seminarians as a living letter (carta viva) to the Pope and other European princes, he would be 

able to convince them of the spiritual returns of funding the Jesuits’ efforts in Asia, and 

secondly, by taking these well-bred intermediaries on a tour of the flourishing cities of southern 

Europe, he would be able to convince the Japanese of the rewards of pledging loyalty to the 

Catholic God.4  

 When it came to finding suitable recruits, he looked to the students in the recently opened 

Jesuit seminary at Arima, which was housed in an abandoned Buddhist monastery in the shadow 

of the Hinoe Castle near Nagasaki.5  He eventually chose four students, who were all closely 

connected to the leading Christian daimyos.  The two principal ambassadors were to be Chijiwa    

(千々石) Miguel, the cousin of Dom Protasio (daimyo of Arima) and the nephew of Dom 

Bartolomeu (daimyo of Ōmura), and Itō (伊東) Mancio, who, although not directly related to 

Dom Francisco (retired daimyo of Bungo) was charged with representing this most fervent of the 

Jesuits’ protectors.  To these, he added two attendants, the future humanist orator, Martinho, 

whose sister had married into the House of Ōmura and whose brother seems to have been the 

castellan of an important fort in the Ōmura domain, and Nakaura (中浦) Julião, who seems to 

have come from minor Samurai stock.6   

When the embassy departed Nagasaki in early 1582, the Arima seminary had been open 

for less than two years and so the Japanese seminarians, all aged around 14, were probably only 

acquainted with the rudiments of Latin grammar, which they studied alongside Japanese 

                                                           
4 J. A. Abranches Pinto and Henri Bernard, “Les Instructions du Père Valignano pour l’ambassade japonaise en 

Europe. (Goa, 12 décembre 1583),” Monumenta Nipponica, 6 (1943), 391-403 (400).   

 
5 Joseph Moran, The Japanese and the Jesuits (New York, 1993), 12.  Hubert Cieslik, “The Training of a Japanese 

Clergy in the Seventeenth Century,” Studies in Japanese Culture (1965), 41-78 (44-5). 

 
6 J.S.A. Elisonas, “Journey to the West,” Japanese Journal of Religious Studies, 34 (2007), 27-66 (34-5).  Beyond 

the above details of their family origins, we know almost nothing about the very early upbringing of the Japanese 

ambassadors.   
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literature, music and Christian doctrine.  The seminary was part of Valignano’s grand strategy to 

create a trilingual clergy, which could understand and use Christian texts in Latin and 

Portuguese, as well as preach and write eloquently in Japanese.  This native priesthood was to 

make up for the shortcomings of European-born Jesuits, who usually failed so miserably at their 

attempts at learning Japanese that they had to rely on hired auxiliaries (dōjuku) as interpreters for 

preaching, and even for hearing confessions.  However, the Jesuits faced significant hurdles.  

The long and uncertain lines of communication with the Estado da Índia and Europe meant that 

there were constant and chronic shortages of funds, manpower and books.  These logistical 

obstacles were only compounded by the unwillingness of some Europeans to countenance the 

idea of Japanese priests, and a certain aversion among many of the Japanese Christians to 

devoting the required effort to learning an obscure and peculiar language, like Latin, preferring 

instead to concentrate on Japanese humanities, which afforded instant status beyond the walls of 

the seminary.7  Yet, Valignano was not to be discouraged and set about founding a network of 

seminaries and colleges in Japan, where well-bred Japanese boys were trained in both European 

and Japanese humanities under the watchful eyes of their Jesuit schoolmasters.   

Thanks to Valignano’s penchant for writing exhaustive lists of instructions on every 

possible topic, we can reconstruct in some considerable detail Martinho’s early exposure to the 

studia humanitatis in the Arima seminary.  A typical day for the youngest students like Martinho 

would involve rising at 4.30am, putting on their handsome blue kimonos and white shoes (being 

careful always to distinguish outside wear from inside wear), and attending mass before studying 

                                                           
7 Alessandro Valignano, Sumario de las cosas de Japón (1583); Adiciones del sumario de Japón (1592), ed. José 

Luis Álvarez-Taladriz (Tokyo, 1954), 170.  Tadao Doi, “Das Sprachstudium der Gesellschaft Jesu in Japan im 16. 

und 17. Jahrhundert,” Monumenta Nipponica, 2 (1939), 437-465 (446-450).   
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lists of Latin vocabulary or basic grammar between 6 and 7am.8  Although we do not know 

which printed or manuscript textbooks were used by Martinho and his companions, we do have 

copies of the textbooks that were printed in the decades after the return of the Tenshō embassy, 

which give a sense of both the methods used in the Arima seminary, and the motivations for the 

tremendous expenditure of time and money in training Japanese students in the European 

humanities.   

Later Japanese students building their Latin vocabulary could have turned to an abridged 

version of Ambrogio Calepino’s famous Latin dictionary reprinted in an abridged Latin-

Portuguese-Japanese version in 1595 in the Jesuit College on the islands of Amakusa. In the 

prologue, the compiler explained the motivations behind teaching the Japanese students Latin:  

The Jesuit fathers thought it was a suitable and advantageous way to achieve this [i.e. the 

conversion of Japan], if they not only imbued the Japanese boys with a knowledge of 

orthodox Catholicism from a malleable age (since they possessed, they recognized, 

exceptional and outstanding talent), but also instructed them with examples of virtues and 

finally put them through their paces in the gymnasium of Latinity, so that they could 

more easily drink of the many things that flow, like from subterranean springs, from 

Latin books, and which are good for an upstanding life and the spreading of our faith.9   

 

Latin then was not only the liturgical language and the key to accessing the basics of theology 

needed to spread orthodox Christianity, but also opened the way for texts that would inculcate 

                                                           
8 Joseph Moran, The Japanese and the Jesuits (New York, 1993), 182.  Josef Franz Schütte, Valignanos 

Missionsgrundsätze für Japan, 2 vols, (Rome, 1951-8), I.2, 485-6.  

 
9 Dictionarium Latino-Lusitanicum ac Japonicum ex Ambrosii Calepini volumine depromptum (Amakusa, 1595), 

fol. 2r: “Patres Societatis IESU […] idoneam et salutarem rationem ad hunc finem consequendum arbitrati sunt, si 

pueros Iaponenses, in quibus egregiam quandam et praeclaram indolem esse cognoscebant, a flexibili illa aetate non 

solum peculiari orthodoxae fidei cognitione imbuerent, sed etiam virtutum documentis ad omnem honestatem 

erudirent, ac denique in latinitatis palaestra exercerent, quo facilius multa, quae et ad morum integritatem et fidei 

nostrae propugantionem plurimum valent, e libris Latine conscriptis tamquam reconditis e fontibus possent haurire 

[…].”  Although I concentrate here on use of the dictionary by Japanese students of Latin, it was also intended for 

Europeans learning Japanese.  For a detailed comparison of the Japanese “Calepino” to European editions, see: Emi 

Kishimoto, “The Adaptation of the European Polyglot Dictionary of Calepino in Japan: Dictionarium Latino 

Lusitanicum, ac Iaponicum (1595),” in Otto Zwartjes and Cristina Altman. (eds), Missionary Linguistics II / 

Lingüística misionera II: Orthography and Phonology (Philadelphia, 2005), 205-23. 
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intangible standards of thinking and behavior (integritas morum).  In practice, this meant that 

Martinho’s early exposure to Latin was, from the very beginning, intended as the gateway to a 

fully-fledged humanist education, which wrapped models of virtuous behavior in the finely-

woven cloak of elegant Latin prose.   

The lemmata included in the Amakusa dictionary also make clear that the Japanese 

seminarians were expected to encounter texts of a humanist nature.  Although heavily abridged, 

the dictionary includes a wide range of classical and post-classical vocabulary on a variety of 

themes, with only proper names of people and places being omitted, suggesting that the Japanese 

students were being prepared to read not just the basics of theology or Ignatius de Loyola’s 

Spiritual Exercises, which was printed at Amakusa in 1596, but might reasonably also expect to 

encounter texts on silk dresses from the island of Cos (coa, -orum) or tragic actors (tragicus, -

i).10  Furthermore, it also retained not only the single lemmata, but also many of the examples of 

usage of Calepino’s original, which are all faithfully translated into a formal Japanese.  It was 

clearly the intension of the Jesuits that Japanese seminarians read not just more advanced Latin 

texts, but ones which treated topics well beyond the standard missionary fare of theological and 

devotional texts, for which the entries we find under senatus, such as “to shut down the senate” 

(senatum extinguere) and “to promote someone to the senate” (in senatum legere aliquem), 

might have been useful.11   

After studying vocabulary at first light, Martinho would have then moved onto the second 

Latin class of the day between 7.30am and 9am, followed by a long period of recreation and 

                                                           
10 St Ignatius Loyola, Exercitia Spiritualia (Amakusa, 1596).  A copy is preserved in the Tōyō Bunko with a 

photostat copy in the Kirishitan Bunko, Sophia University, Tokyo.   

 
11 Dictionarium, 125, 832, 734.  Tadao Doi, “Das Sprachstudium der Gesellschaft Jesu in Japan im 16. und 17. 

Jahrhundert,” Monumenta Nipponica, 2 (1939), 437-465 (450): “Was das Japanisch angeht, ist es zwar in der 

Schrift- und nicht in der Umgangsprache gehalten.”   
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further classes in music and Japanese composition in the afternoon.  Students ended their day by 

reviewing their Latin lessons between 6pm and 8pm before heading to an early bed so as to be 

well rested to repeat this demanding routine.  If we are to judge from the 1594 Amakusa edition 

of the standard Jesuit Latin grammar, Manuel Álvares’ De institutione grammatica libri tres, 

Martinho and his companions probably spent many of these late-night review sessions in the 

repurposed Buddhist monastery at Arima puzzling over Latin declensions and conjugations.   

After having taught Latin grammar to Japanese students from this book for over a decade, 

when the Jesuits came to print a copy for use in Japan, they made several important additions on 

the basis of their experience, “so that the novices in this corner of the world would not lose heart 

due to the irksomeness of the foreign language.”12  The declensions of nouns in Latin had clearly 

presented students with problems, and so the Jesuits added a section with the forms of the noun 

dominus glossed with the relevant Japanese particles denoting the role of the noun in a phrase.13  

Similarly the conjugations of Latin verbs presented a challenge, so in addition to the Portuguese 

verbal paradigms, which had graced the Lisbon 1572 edition, the Jesuits at Amakusa included 

the analogous verbal patterns of Japanese, as well as scholia comparing Latin and Japanese 

tense, aspect and mood, and even translations into Japanese of some of the classical examples, 

such as Plautus’ use of the subjunctive.14   

                                                           
12  Ibid., fol. 3v: “Cum iis, qui in Iapponia, latino idiomati operam impendunt, Patris Emmanuelis Alvari grammatica 

institutio necessaria sit in eaque verborum coniugationes Lusitana lingua huius insulae hominibus ignota vertantur, 

ne tyrones in ipso limine peregrini sermonis imperitiae taedio animum desponderent, superioribus visum est, ut 

(ordine quo liber ab auctore editus est, nihil immutato) verborum coniugationibus Iapponicae voces apponerentur, 

aliquaque scholia praeceptoribus ad latinarum et Iapponicarum loquutionum vim facilius dignoscendam maxime 

conducentia, attexerentur.  Vale.” 

 
13 Manuel Álvares, De Institutione Grammatica libri tres. Coniugationibus accessit interpretatio Iapponica, eds 

Carlos Assunção and Masayuki Toyoshima, (Tokyo, 2012), fol. 3v: “Nominativo, Dominus, Aruji, aruiua, arujiva, 

ga, no, yori […].  Particulae Iapponicae, qua numero plurali latino respondent, huiusmodi sunt, Tachi, xu, domo, ra.  

Item eiusdem nominis repetitio, ut sitobito, cuniguni, etc.”   

 
14 Ibid., fols 12v-52r (fol. 16v): “Hae voces praesentis temporis (Dearǒca?  Iyôzuca?) cum interrogatione sunt 

pronunciandae Plaut. Amph. Vir ego tuus sim?  Vareua nangiga votto dearǒca?”   
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Humanism on Deck  

 

With some vocabulary and the rudiments of grammar under their belts, Martinho and his 

companions boarded the black carracks of Portuguese that brought the nanban (“southern 

barbarian”) trade to Japan, and set sail for Europe.  They were not, of course, to make this 

journey alone. Valignano accompanied them as far as Goa, from where their safety and 

education was entrusted to a small entourage, including a young Jesuit named Diogo de 

Mesquita, who was to act as their Latin tutor, and three Japanese attendants, including the 

Japanese irmão Jorge de Loyola, who was to instruct them in Japanese during their time away.15  

During the multiple voyages over two and half years that it took to reach Europe, when the 

conditions onboard permitted, they kept a similar routine to that of the seminary in Arima with 

regular prayers, litanies and study.16  As one of the Japanese interlocutors described it in the 

Latin dialogue De missione legatorum Iaponensium ad Romanam curiam (1590), written by 

Valignano and the able humanist Jesuit Duarte de Sande to preserve the story of the embassy for 

later generations of Japanese seminarians: 

 

If there were tempests and storms, the voyage passed with difficulty and the hardest 

labor.  However, if the sea was flat and the wind favorable, there were many distractions 

to while away the hours.  We ourselves passed the time by applying ourselves to Latin, 

playing our musical instruments, fishing for a variety of fish, and losing ourselves in 

                                                           
15 Diego Pacheco, “Diogo de Mesquita, S. J. and the Jesuit Mission Press,” Monumenta Nipponica, 26 (1971), 431-

43 (431-2).  Duarte de Sande, Japanese Travellers in Sixteenth-Century Europe: A Dialogue Concerning the 

Mission of the Japanese Ambassadors to the Roman Curia (1590), J. F. Moran (trans), Derek Massarella (ed.), 

(London, 2012), 50, n. 2. 

 
16 Pedro Frois, La première ambassade du Japon en Europe, ed. J.A. Abranches Pinto, Yoshitomo Okamoto, Henri 

Bernard, (Tokyo, 1942), 23-4. 
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conversations with our fellow travelers, without forgetting of course the usual prayers to 

God and the Saints.17   

 

Despite initial bouts of severe seasickness, which affected all the boys except Mancio, who 

heartlessly laughed at his companions’ misfortune, they continued to make headway in their 

studies.18  With each of the boys following essentially a personalized version of humanist 

curriculum, they all progressed to at least what the later Ratio studiorum (1599) would call the 

“humanities class.”  This prescribed the reading of longer extracts from good classical and 

contemporary authors, and the production of eloquent prose and verse based on the best models, 

which would then be perfected in the exercises associated with the “rhetoric class,” which 

Martinho, the most precocious of the four, may have reached during the voyage.19  As humanist 

eloquence had a practical application in their newfound role as ambassadors, Mesquita set them 

composition exercises with this in mind.  He instructed Martinho to compose and memorize an 

oration in Latin to be delivered to the General of the Jesuit Order in Rome, while he charged 

Mancio, the more senior member of the delegation, with producing a shorter oration for the 

Pope.  Martinho seems to have accomplished this with relative ease and with little outside 

assistance, whereas Mancio’s oration required some corrections when they arrived in Évora, 

                                                           
17 Duarte de Sande, Diálogo sobre a missão dos embaixadores japoneses à Cúria Romana, Sebastião Tavares Pinho 

and Américo da Costa Ramalho (eds), 2 vols, (Coimbra, 2009), I, 129: “Tempus navigationis, si tempestatibus et 

procellis sit infestum, difficile et cum summo labore transigitur.  Si tamen adsit serenitas et secundorum ventorum 

flatus, multa sunt quibus navigantes distineri possunt, quo minus aegre temporis diuturnitatem ferant.  Quod 

praecipue nobis usu venit, nonnumquam linguae Latinae operam dantibus, interdum instrumenta musica pulsantibus, 

denique non raro piscatu variorum piscium, sive dulcissima aliorum vectorum consuetudine animos relaxantibus, 

non tamen solitis ad Deum divosque precibus omissis.”  On Duarte de Sande and De missione, see Charles Burnett, 

‘Humanism and the Jesuit Mission to China: the case of Duarte de Sande (1547–1599)’, Euphrosyne, 24 (1996), 

425-71.   

 
18 Diálogo, I, 59, 61.   

 
19 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (430-3).   
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either because Mancio was less able than Martinho, or because any oration delivered before the 

Pope had to be of the very first water.20  It is also possible that the boys were charged with 

composing Latin epistles, a common exercise in the early stages of any humanist education, and 

a skill Mancio and Miguel would apply in the decades after the embassy when writing letters to 

the Pope from the college at Amakusa.21 

By this stage, the Japanese boys were also familiar with the rules of Latin prosody, as 

Mesquita set Miguel and Julião the task of composing epigrams in praise of his Holiness.22  

Although not absolutely necessary to perform the liturgy or to read most theological works in 

Latin, the rules of prosody and verse composition were intrinsic to the studia humanitatis, and 

this was no less the case in Japan than elsewhere.  After learning the basic theoretical 

underpinnings of Latin versification in the Arima seminary, perhaps from the third book of 

Álvares’ grammar, which treated syllable length and poetic feet and figures, by this point the 

boys had probably moved on to reading passages of classical or Christian poets.23  Indeed, this 

                                                           
20 Pedro Frois, La première ambassade du Japon en Europe, eds J.A. Abranches Pinto, Yoshitomo Okamoto, Henri 

Bernard, (Tokyo, 1942), 24: “e fizerão bom progresso no Latim conforme a penuria do tempo: Dom Martinho se poz 

a compor hũa oração em Latim, e depoes a decorar para a ter diante de nosso Padre Geral, e Dom Mancio fez outra 

mais breve, que hum Padre nosso lhe emendou depões em Evora em algũas palavras, e como tem muito boa 

memoria, e habilidade, a tem ja quasi estudada para a recitar diante do Papa.”  Unfortunately, there is not mention of 

Martinho delivering this oration when they met the General: Relationi della venvta degli ambasciatori giaponesi a 

Roma fino alla partita di Lisbona: con le accoglienze fatte loro da tutti i principi Christiani per doue sono passati 

(Rome, 1586), 80-1. 

 
21 Rome, Archivum Romanum Societatis Iesu, Jap.Sin. 33, fols 38r-67v.  Other contemporary Latin epistles by 

Japanese seminarians are edited in: Akihiko Watanabe, “Yūki Diego’s Epistle to Claudio Aquaviva Dated August 2, 

1615 (ARSI, Jap.Sin. 36.245r.-246v.): The Original Latin Text with Commentary,” Otsuma Journal of Comparative 

Culture, 14 (2013), 94-112; idem, “Neo-Latin in 17th Century Japan: Two Epistles from Japanese Seminarians to the 

Jesuit Superior General (ARSI Jap.Sin.33.75, 78),” Japan Studies in Classical Antiquity, 2 (2014), 137-54.  

Professor Watanabe also informs me that there are further letters of Mancio preserved in: Rome, Archivio Segreto 

Vaticano, Nunziatura di Spagna, 38, fols 484-485, 937-939 (Letters of Mancio Ito to Sisto V dated December 1, 

1587 Dec. 1 and August 17, 1588).   

 
22 Pedro Frois, La première ambassade du Japon en Europe, eds J.A. Abranches Pinto, Yoshitomo Okamoto, Henri 

Bernard, (Tokyo, 1942), 24: “os outros tres fizerão cada hum seo epygrama em louvor de S. Santidade.”   

 
23 Manuel Álvares, De institutione grammatica, 137v-170v. 
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attention to both humanist prose and poetry seems to have been a constant feature of the Jesuit 

education in Japan. Although Miguel and Julião’s epigrams do not survive, we do have a later 

example of four elegiac couplets composed by Gotō (五藤) Miguel, a later student of the Arima 

seminary, that were included in the prefatory material to an Ilokano Doctrina Christiana printed 

in Manila in 1621.  If we are to judge from this later example, Miguel and Julião probably 

produced competent verses, of the sort that any seminarian in the Jesuit ward of the global 

lettered city would have been proud: 

As the Golden light expels the dark shadows with its brilliance, 

And kindly cherishes all things in its warm embrace, 

So this book frees minds from murky ignorance, 

And with a divine fire moves sluggish hearts. 

So arise, Ilocanos, if you wish to glimpse the light, 

And desire to kindle your cold breasts with flame. 

If you take up this book, read it day and night, 

It will be a light and flame for you forever.24 

Humanist Education in Renaissance Japan 

 

As Mesquita’s floating humanist school bobbed its way across the Indian Ocean, the four 

Japanese seminarians studied longer Latin texts and eagerly read whatever they could get their 

hands on during their hours of recreation to pass the time in the featureless maritime landscape.  

For students who had advanced beyond basic grammar and shorter introductory texts, the 

                                                           
24 Reproduced in: Hiroshi Harada, Kirishitan shisai Goto Migeru no Latengo no shi to sono insatsusha Saisho 

Migeru wo megutte (Tokyo, 1998), 13:  

“In commmendationem Libri Epigramma de D. Miguel Goto Xapon Sacerdote. 

Aurea lux veluti caecas fulgore tenebras 

 Pellit, et alma suo cuncta calore fovet: 

Sic liber hic mentes caligine liberat atra, 

 Igneque divino frigida corda movet. 

Ergo age gens Illoca, cupis si cernere lucem 

 Et tepidum flammis urere pectus aves  

Si capis, hunc legito noctesque, diesque libellum 

Hic tibi perpetuo lux erit, ignis erit.” 

Later students in the Jesuit seminaries in Japan also copied Latin poetry, for example: Compendium Catholicae 

Veritatis, 3 vols (Tokyo, 1997), I, fols 430r-431r.   
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traditional humanist curriculum prescribed the reading of the best authors of antiquity.  However, 

like Tertullian before him, Valignano was deeply concerned about the effects of exposing his 

recruits to the heritage of both Jerusalem and Athens.  In Europe, Christianity had grown up in 

the shadow of the Roman Empire with its high regard of pagan eloquence and philosophy, so 

these were naturally intrinsic to a Christian education in Spain, Portugal and Italy.  In contrast, in 

Japan the pagan classics were neither necessary nor desirable.  Since Aristotle and Cicero were 

not names to conjure with as they were in Europe, Valignano reasoned, they could be excluded 

so as to obviate the risk that the views of the pagan philosophers (which were, he thought, 

dangerously reminiscent of Buddhism) might lead the Japanese into heresy.  The picturesque 

world of Roman religion was also to be hidden from the Japanese seminarians, lest they be 

attracted to paganism and vice, and in his instructions for Mesquita he made it abundantly clear 

that on no account should they bring back from Europe works by Ovid or Vergil, which might 

arouse in the Japanese seminarians an unhealthy interest in Venus and the sins of Dido.25   

We do not know which books Mesquita packed for his students, whether from the 

seminary at Arima or from his own personal library.26  Yet if we are to judge from Valignano’s 

choice of textbooks for the Japanese seminaries printed in Macau after their return, Martinho and 

his companions were not entirely shielded from pagan antiquity.  Instead, they were fed on a diet 

of expurgated, but always eloquent classical and humanist culture, similar to the fare served up 

                                                           
25 Alessandro Valignano, Sumario de las cosas de Japon (1583); Adiciones del sumario de Japon, ed. José Luis 

Alvarez-Taladriz (Tokyo, 1954), 171-2.  Josef Wicki (ed.), Documenta Indica, 18 vols, (Rome, 1948-88), XIII, 761-

2. 

 
26 The Jesuits were careful to supply all their missions with books, and as early 1554 transferred books from Goa to 

Japan, a shipment, which included devotional books, the works of Plato, Aristotle’s Ethics and a herbal: Documenta 

Indica, III, 201-5.  For the cases of China and Ethiopia, see Noël Golvers, Libraries of Western Learning for China: 

Circulation of Western Books Between Europe and China in Jesuit Mission (ca. 1650 - ca. 1750) (Louvain, 2012).  

Kristen Windmuller-Luna “Guerra com a lingoa: Book Culture and Biblioclasm in the Ethiopian Jesuit Mission,” 

Journal of Jesuit Studies, 2 (2015), 223-247.  
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in Jesuit schools in Europe, and in keeping with the mandate of the later Ratio studiorum that 

most classical authors were permitted “only if they are purged of all obscenity.”27  For example, 

if we peruse the 1588 Macau edition of Juan Bonifacio’s Christiani Pueri Institutio, first printed 

in Salamanca in 1575, we find that, although some of the long poetical extracts are removed and 

the sections showing the moral character of animals redacted, it retained essentially the same 

moralizing excerpts from Scripture, as well as patristic, classical and humanist authors, as the 

earlier European editions.  Even the long extracts from authors that Valignano had explicitly 

condemned were retained, including Cicero, Horace, Juvenal and even Ovid.28  Indeed, it seems 

that the passages chosen for European youth, already selected for their moralizing character, 

were suitable examples of good Latinity for Japanese Christians and required little modification.  

An extract from a letter of the Florentine humanist Angelo Poliziano to Pico della Mirandola on 

the literary talents of a young member of the Orsini clan, or from Cicero’s De senectute 

regarding the Spartans’ respect for their elders were all just as suited for seminaries in Japan as 

in Europe.29   

The four boys were probably also encouraged to keep commonplace books with passages 

from texts they had read, arranged according to subject headings, which would be easily 

accessed and applied in their compositions.  These manuscripts have, of course, long since 

                                                           
27 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (430): “modo sint ab omni obscaenitate expurgati.”   

 
28 Juan de Bonifacio, Christiani pueri institutio (1588) fac-simile da edição (existente na Biblioteca da Ajuda) do 

mais antigo livro impresso pelos missionários europeus na China (Macau, 1988).  Shinzo Kawamura,“Humanism, 

Pedagogy, and Language: Alessandro Valignano and the Global Significance of Juan Bonifacio’s Work Printed in 

Macao (1588),” in O Humanismo Latino e as Culturas do Extremo Oriente (Treviso, 2006), 143-155.  Cf. Juan de 

Bonifacio, Christiani pueri institutio (Salamanca, 1575).    

 
29 Christiani pueri institutio (1588), 45v-47v, 144r-145v.  In the sixteenth century, Poliziano was a popular 

intermediate-level author in schools and universities throughout the global lettered city: Alejandro Coroleu Lletget, 

“Angelo Poliziano in Print: Editions and Commentaries from a Pedagogical Perspective (1500-1560),” Cahiers de 

l’Humanisme, 2 (2001), 191-222.    
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vanished, but if they were anything like the printed commonplace book Flosculi ex veteris ac 

novi testamenti, Sanctorum Doctorum et insignium philosophorum floribus printed at the Jesuit 

College in Nagasaki in 1610, they contained a collection of commonplaces from Scripture, 

Church Fathers, notable Christian authors and “from outstanding men both Greek and Latin” (ex 

viris illustribus tam Graecis quam Latinis).  The final category is probably more expansive than 

in Martinho’s commonplace book, since access to books was probably limited, but later Japanese 

students composing their declamations could choose from dicta by vast array classical authors, 

including, among others, Cicero, Seneca, Valerius Maximus, Vergil, Demosthenes, Plautus, 

Ovid, Horace, Lucan and Caesar.30 

However, despite having much in common with Jesuit education in other parts of the 

Jesuit quarter of the global lettered city, the humanist curriculum in the Arima seminary was, by 

its very nature, restricted.   In Europe and the Americas, seminarians could easily acquire the full 

texts of Cicero’s philosophica or Ovid’s Metamorphoses, which circulated in cheap editions.  In 

Japan, such things were simply not available.  As a result, any interest a Japanese seminarian 

might have had in Pythagoreanism or the deities worshiped in Rome from reading the Christiani 

pueri institutio would have been impossible to explore, since the students’ only contact with 

European ideas and books was through the Jesuits themselves.  The Jesuits then could be safe in 

                                                           
30 Flosculi ex veteris ac novi testamenti, S. Doctorum et insignium philosophorum floribus selecti per Emanuelem 

Barretum Lusitanum presbyterum Societatis IESV (Nagasaki, 1610) (Tokyo, 1978), fol. iir (“Autor ad lectorem”): 

“Si aliquando, prudens religioseque lector, aureum illud opus, quod flores Bibliae appellant, diligenter attenteque 

legisti, facillimo quidem negotio iudicabis sententias omnes in hoc opusculo contentas ad sacram paginam 

spectantes iuxta vulgatam editionem fideliter correctas fuisse.  Quanta vero diligentia id factum fuerit ex numeris, 

qui post capita adiecti sunt, aliqua ex parte cognosces.  Numeri autem quanto adiumento sint ad omnia, quae 

optaveris, brevi et sine ulla difficultate reperienda , nemo est, qui ignoret.  Ordinem etiam librorum tam veteris, 

quam novi testamenti, quoad fieri potuit, servavimus, ne longa alicuius sententiae inquisitione defatigareris, 

multumque in eo temporis aliquando sine fructu consumeres.  Vale, et hoc nostro qualicumque labore fruere.”  On 

Barreto, see Josef Franz Schütte, “Christliche japanische Literatur, Bilder und Druckblätter in einem unbekannten 

Vatikanischen Codex aus dem Jahre 1591,” Archivum historicum Societatis Iesu, 9 (1940), 226-280 (233-236).  On 

European commonplace books, see Ann Moss, Printed Commonplace Books and the Structuring of Renaissance 

Thought (Oxford, 1996), 186-207. 
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the knowledge that when in the 1590s they printed a selection from the works of Vergil for use in 

the seminaries, there was no chance that their students could have access by other means to the 

more problematic books of the Aeneid and the Eclogues.31   

Whereas Valignano was probably keen to exclude Cicero’s philosophica for their 

accounts of ancient philosophical schools, he agreed with the authors of Ratio studiorum who 

considered Cicero “the only model of oratory,” and so essential for the upper echelons of the 

Latin classes in Japan.32  In their seaborne humanist classroom or later during their journey, 

Martinho and his companions probably read, recited and analyzed several of Cicero’s orations, 

perhaps with the help of a basic introduction to rhetoric, like Cipriano Soáres De arte rhetorica 

(1562), or simply with their teacher Mesquita providing a commentary on the linguistic, 

historical and rhetorical features.33  As Cicero’s orations were simultaneously indispensable for a 

humanist education and largely free from heretical ideas, Martinho and his companions may 

have also had a chance to read Cicero’s orations in some of the fine editions that were produced 

in the period, which were known to have circulated in Asia, as we might gather from the 

presence of the 1578 Venetian folio edition of Cicero’s orations, which is still preserved in the 

former Jesuit seminary in Macau.34  Around 1592 Valignano even had the mission press produce 

                                                           
31 Lisbon, Biblioteca da Ajuda 49-IV-59, fol. 10: “imprimiose mais de nossa letra hum livro de interiore domo de 

São Bernardo com as suas meditacoens e tambem hum Virgilio para os estudantes do seminario por perecer o 

numero delles, e haver falta de livros de humanidade.” 

 
32 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (426): “De primo satis dictum est regula prima; unus enim 

Cicero ad orationes, ad praecepta praeter Ciceronem Aristoteles adhibendus est.”   

 
33 Ibid.,430: “Gradus huius scholae est, postquam ex grammaticis excesserint, praeparare veluti solum eloquentiae; 

quod tripliciter accidit: cognitione linguae, aliqua eruditione, et brevi informatione praeceptorum ad rhetoricam 

spectantium...  Divisio temporis haec erit.  Prima hora matutina memoriter recitetur M. Tullius et ars metrica apud 

decuriones.”   

 
34 Nothing is known of its provenance, although the title page bears the name “Jose Maria d’Oliveira e Lima” in a 

later hand.  The volume is preserved in St Joseph’s seminary Macau.  The only discussion of this volume is: Helen 

Ieong Hoi Keng, “An Exploration of Documents From Catholic and Buddhist Sources in Macao Libraries,” Revista 
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an edition of Cicero’s orations.  As no copy survives, it is impossible to say for certain which 

orations were deemed suitable for a Japanese student to study, although, as we shall see, 

Martinho almost certainly knew Pro Archia, which was certainly one of the dozen or so orations 

commonly read by students in Renaissance Europe, alongside Pro Milone, Pro lege Manilia and 

Pro Marcello.35   

 

Jesuit Eloquence in Europe  

 

After a voyage of over two and a half years, the carrack cum humanist school finally rounded the 

Cape of Good Hope and successfully docked in Lisbon.  Unable to accompany them to Europe 

after receiving instructions from the General of the Order to stay in Goa, Valignano had left strict 

instructions that the boys be greeted without excessive ceremony as they passed through the 

Iberian Peninsula and on to Rome.  This directive was largely respected at the court of Philip II 

in Madrid, but by the time they reached Italy, Valignano’s directive seems to have been 

forgotten.36  However, this oversight was an unexpected boon for our budding Japanese 

humanist, as the diplomatic pomp and circumstance in papal Rome and elsewhere allowed 

Martinho to see fantastic displays of humanist acrobatics within their full ritual context.  No 

longer were elegant Latin periods and carefully constructed figures merely the stuff of his small, 

                                                           
de cultura (Macau), 5 (2003), 6-25 (18).  On the seminary itself, see Michael Hugo-Brunt, “The Jesuit Seminary and 

Church of St. Joseph, Macao,” Journal of the Society of Architectural Historians, 15 (1956), 24-30.   

 
35 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (430). 

 
36 Printed accounts of their passage through the capitals of Europe are collected in: Adriana Boscaro, Sixteenth 

Century European Printed Works on the First Japanese Mission to Europe. A Descriptive Bibliography (Leiden, 

1973).   
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isolated seminary in Japan or Mesquita’s academia on the high seas.  At last, Martinho could see 

the application of this powerful persuasive tool in its full glory.   

After a triumphal horseback procession through the streets of Rome followed by a 300 

gun salute at Castel Sant’Angelo, the ambassadors, in full Japanese dress and carrying Japanese 

swords and daggers, were guided through the Apostolic Palace by an entourage of bishops and 

archbishops to the sala regia, a space usually reserved for meeting kings and emperors.  After 

the boys had paid homage to the Pope, letters from the leading Christian daimyo were read out in 

Japanese then translated into Italian.   Then, a Portuguese Jesuit arose and began his elegant 

Latin offensive.37 

Eloquent Latin oratory from the mouth of a diplomat, or an “orator” (orator) as they were 

called in this period, was an essential part of ritual when meeting a figure like the Pope.  These 

orations also served a practical purpose beyond the requirements of ritual and courtesy, namely 

to set the tone for later more in-depth negotiations and to clothe in subtle and elegant words the 

aims of the embassy.38  Given these pressures, the original plan to have Mancio deliver the 

oration was abandoned.  The Latinity and delivery had to be flawless, and Mancio was probably 

not quite up to the task.  Although the more talented student, Martinho, as a mere attendant, who 

sat on the steps of the papal throne rather than at the Pope’s side during the following days’ 

ceremonies, would have been unsuitable for reasons of protocol.  Instead, Gaspar Gonçalves 

(1540-1590), a humanist, theologian and lawyer, who had accompanied them from Portugal, was 

chosen to bear this burden.  Luckily for the embassy, Gonçalves was an expert in the sort of 

                                                           
37 Julião was not present, as he was gravely ill: De missione, II.457-71.  

  
38 Garrett Mattingly, Renaissance Diplomacy (Boston, 1955), 38-9, 236-7.  Raphaële Mouren, “La rhétorique 

antique au service de la diplomatie moderne: Piero Vettori et l’ambassade florentine au pape Jules III,” Journal de la 

Renaissance, 1 (2000), 121-154.  Brian Maxson, The Humanist World of Renaissance Florence (Cambridge, 2014), 

85-106. 
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intellectual heavy lifting required for such a role.  Frequently asked to deliver orations for the 

arrival of dignitaries and to give his opinion on pressing canonical matters, like the status of 

marriages between índios in Brazil, Gonçalves represented the peak of scholastic and humanistic 

learning that the Society of Jesus so treasured.39  There was no better choice for such an 

occasion.    

 In the midst of all this pageantry, Gonçalves delivered an oration that aimed to move the 

heart and ultimately the purse strings of the Pope.  They had not come so far and at such expense 

on a courtesy call.  Rather, this was an opportunity to present the Jesuits’ efforts in Japan in the 

most positive light and move the listeners, who included not only the Pope, but also the cream of 

the Roman Curia, to offer financial and institutional support for their missionary efforts in Asia.  

To this end, much of the oration involves the careful panegyric of Japan and the embassy, before 

subtly moving onto an exhortation of the Pope to extend this patronage of the missions.   

Confident that the cause he was upholding was respectable (honestum), Gonçalves got 

straight to the point (principium), and for the sake of clarity structured his exordium around the 

subject of the oration (de re), that of Japan itself.40  Since these islands on the other side of the 

Eurasian landmass were unknown to the audience, the Jesuit orator took care to describe their 

location, painting a picture of a land replete with cities and civilized and sophisticated 

inhabitants, who lacked nothing, except, of course, the wholehearted acceptance of the word of 

                                                           
39 Gonçalves’ extensive production is preserved in numerous manuscripts in Portugal and Italy, which are partly 

listed in: Friedrich Stegmüller, Filosofia e Teologia nas Universidades de Coimbra e Évora no sécula XVI 

(Coimbra, 1959), 57.   To these can be added: New York, Hispanic Society of America, ms HC411/53, fols 149r-

150r (Oratio ad eundem [legatum Petrum da Sylva]), 154r-176 (Dialogus qui inscribitur Gloria).  The early Jesuits 

did not see any contradiction between “humanism” and “scholasticism”: John O’Malley, The First Jesuits 

(Cambridge MA, 1993), 226. 

 
40 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 93-6.   
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God.41  As the oration continued, the arrival of ambassadors from this distant part of the world 

was then couched in the recurring comparatio minorum in Jesuit humanist oratory in and about 

Asia: the extent of ancient Roman military power was nothing compared with the influence of 

modern Rome as the capital of Catholic Christendom.42  Comparing the Tenshō embassy to 

delegation sent by the Indian King Poros to Augustus, Gonçalves declared: 

 

Rome once thought herself fortunate in the age of Caesar Augustus, since under his rule, 

the name and reputation of the Roman Empire was extended so far and wide that some 

people in India were so impressed by its magnitude that they sent ambassadors to seek 

her friendship.  But go on, compare that delegation from India to this one from Japan, if 

you like.  Is it not further travelled?  In order even to reach India, it had first to traverse 

the great distance from Japan to Macau, then to Malacca, before finally arriving in India, 

and only then traveling on to Portugal and faraway Spain so that it might reach Pope 

Gregory in Rome after a full three years spent traveling across land and sea.43 

As well as being quantitatively greater, the journey of the Japanese ambassadors was also 

qualitatively more impressive.  Not only had the Japanese boys, unlike the ancient 

“ambassadors” (legati), undertaken their journey for the sake of true religion, but the Pope could 

rightly claim that he has surpassed Augustus in that they have come not merely in a spirit of 

                                                           
41 Acta consistorii publice exhibiti a S.D.N. Gregorio Papa XIII regum Iaponiorum legatis Romae, die XIII Martii 

MDLXXXV (Rome, 1585), 7:“Iaponiorum insulas tanto locorum ac marium intervallo a nostris regionibus natura 

disiunxit, ut tenuissimo nominis vestigio paucissimis ante cognitas, cetera omnibus ignotas, nunc etiam nonnulli, ut 

esse credant, vix adduci posse videantur.  Sunt tamen, Pater Beatissime, et sunt numero multae, magnitudine 

amplissimae, urbibus frequentes, hominum ingeniis ac militaribus studiis usque adeo praestantes, ut qui eas 

viderunt, ceteris illius caeli regionibus longe antecellere, nostris vero ut comparari possint, nihil illis aliud quam 

religionem, qua carebant, ac verae fidei lucem deesse credant.” 

 
42 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 38-9.   

 
43 Acta consistorii publice exhibiti a S.D.N. Gregorio Papa XIII regum Iaponiorum legatis Romae, die XXIII Martii 

MDLXXXV (Rome, 1585), 8-9: “Beatam se quondam ac felicem Caesare Augusto imperatore Roma esse credidit, 

quod eius principatu Romani imperii nomen ac fama, longe adeo lateque propagata erat, ut eius amplitudine 

commoti nonnulli Indiae populi, amicitiae compondendae gratia legatos ad Caesarem destinassent…  Sed age, iam 

legationem illam Indorum cum hac Iaponensium legatione, si placet, conferamus.  Erat illa quidem ex remotissimis 

terrarum oris, at haec quanto ex remotioribus?  Cum longissimo primum tempore ex Iapone ad Sinarum portus, inde 

ad auream Chersonesum, mox in Indiam veniendum fuerit, ut ex India tandem in Lusitaniam navigari, ex Lusitania 

vero, Hispania quam longa est, peragrata, toto triennio partim in itinere, partim in navigatione posito, Romam ultimo 

ad Gregorium Pontificem Maximum posset perveniri. 
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friendship, but one of obedience.44  Here again, we find the martial metaphors so beloved of the 

Jesuits used to describe the Pope’s efforts in Asia, as obedience becomes submission: “today in 

their country they willingly admit defeat at the hands of the invincible arms of the Roman faith, 

which is Christian and Catholic, as soon as they glimpse the conquering standard of Christ sent 

forth at Gregory’s command.”45  Furthermore, this victory for Catholicism in Asia was not only a 

source of pride for an expansionist Church, but also acted as a salve for Catholicism’s open 

wound, the loss of large parts of Europe to Protestantism.  Indeed, the acquisition of this territory 

in Asia more than made up for the loss of minor European possessions: the petty island of Britain 

could be forgotten, now that the Catholic Church held sway in the numerous islands, kingdoms 

and peoples of Japan.46   

 As the oration developed, the motivations behind this extended panegyric of the mission 

became even clearer.  In yet another comparatio minorum, Gonçalves declared that if great 

princes were like the sun shining the light of their beneficence (beneficentia) into the farthest 

                                                           
44 Ibid.,11: “Enimvero philosophum nescio quem, hominem alioqui vanissimum, tamen ob insignem discendi 

cupiditatem longinqua peregrinatione suscepta, quantum adeo omnis antiquitas mirata est, quantum omnis posteritas 

commendavit?  Intravit ille Persas, pertransivit Caucasum, Albanos, Scythas, Massagetas (ut Hieronymi verbis 

dicam) et opulentissima Indiae regna penetravit, ut Hiarcham in throno sedentem aureo, inter paucos discipulos de 

natura, de siderum motu, de dierum cursu docentem audiret.  Magnum et inusitatum sed tamen inutile ac vanum 

unius hominis discendi studium.  At in his quanto admirabilior religionis amor, quanto fidei cupiditas ardentior, 

quibus hac una de causa tanto longinquior suscepta est peregrinatio.”   Ibid.,9: “Amicitiam a Romanis Indi ut socii 

flagitabant, non obedientiam offerebant, foedus ab imperatore quasi pares, non tamquam a superiore vivendi leges 

postulabant.” 

 
45 Ibid.,9: “illi in suis hodie regionibus victricia Christi signa Gregorio duce explicata intuentes, invictissimis se 

armis Romanae fidei, hoc est Christianae ac catholicae, superatos esse libentissime confitentur.” 

 
46 Ibid.,9-10: “Et quidem quod ad Ecclesiam attinet, multum illa quondam suae felicitate ac gloriae accessisse 

existimavit, cum Gregorii Magni temporibus Sanctissimi illius Pontificis industria ac opera amplissimam Angliae 

insulam, et toto, ut ait ille, divisos orbe Britannos, ad Christi fidem adiunctos esse vidit, sed quantum illo pontifice 

gloriae unius insulae accessione acquisisse videbatur, tantum suis ornamentis illius postea defectione detractum esse 

maerebat.  Sed ecce tibi alterius Gregorii diligentia ac felicitate summa (ne quid illa suae gloriae deesse doleat) 

unius insulae loco insula altera, immo vero insulae plures ac regna, et toto a nobis orbe, toto mari divisae gentes 

magno numero ad Ecclesiam accesserunt, ut praeterito illo damno, quod sane fuit maximum, non minore fortasse 

lucro, spe vero etiam maiore cumulatissime compensato, pristinum animi maerorem novo gaudio et incredibili 

ecclesiae totius iucunditate levare liceat.”   
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reaches of their kingdoms, then the Pope was the greatest Prince, since his beneficence was not 

confined to Italy, Hungary Germany or Greece, but reached beyond China and India to far-off 

Japan.  This support, it quickly came clear, had come in the form of the Pope’s financial 

contributions to the seminaries in Japan (maxima tua impensa).  This is why the embassy had 

traveled so far: to give thanks to the Pope for his generosity and in the hope that, as “new legions 

of soldiers would spring up from these seminaries daily,” more would join the faith thanks to the 

Pope’s beneficence (tuae beneficentiae stimulis incitatos).47  The final periodic sentence of the 

oration with its interlaced subordinate clauses, then promised that:  

Thus, soon it will happen, Holy Father, that, with the Almighty listening to the prayers of 

your Holiness and supporting the works of this humble Society of ours, you will hear that 

not just a few Japanese cities have taken on the Christian faith, not just a few kingdoms 

(which we offer you today as the first fruits of the fertile field) have done so, but such a 

large number of kingdoms, of which that region is filled, and such multitude of people 

that they cannot be counted, have done so.48   

 

The Pope, as Gonçalves portrayed it, need only give his blessing to the Jesuits and their 

missions, and victory was assured, a tempting prospect for a Counterreformation Church coming 

to terms with the rise of Protestantism in Northern Europe.  While the Pope and the cardinals 

listened, the erudite and eloquent Jesuit tried to convert their admiration for the embassy and the 

missions in Japan so artfully glorified in his panegyric into the desire to act and direct funds to 

Valignano’s ambitious plans in Japan.  In this grand diplomatic ritual, humanist oratory from the 

mouth of a learned Jesuit thus became a vehicle for bolstering the Jesuit cause in Asia even 

Catholicism’s heartland.   

                                                           
47 Ibid.,15-17. 

 
48 Ibid.,16: “Ita brevi futurum est, Pater Beatissime, ut Deo Optimo Maximo Sanctitatis tuae votis et minimae 

Societatis nostrae laboribus favente, non iam paucas Iaponis urbes, non regna pauca (quae tibi hodierna die quasi 

quasdam fecundissimi agri primitias offerimus), sed plura alia, quibus amplissima illa regio distincta est, et tantam 

hominum multitudinem, quae numero facile comprehendi nequeat, ad Christi fidem audias accessisse.”   
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Homeward bound 

 

Although the Japanese seminarians begged to be allowed to stay in Rome to complete their 

education at the Collegio Romano, their Jesuit mentors heeded Valignano’s instructions and 

pressed on with the return journey.  Passing through Venetian and Genoese territory, they 

returned to the Iberian Peninsula, visiting the great Jesuit center at Évora, before embarking in 

Lisbon to begin the long return journey to Japan.  After an unplanned delay in Mozambique due 

to unfavorable winds, the delegation finally arrived in Goa, the capital of the Estado da Índia, in 

late May 1588, where, as Mancio described in his Latin epistle to Sixtus V, they were reunited 

with their patron Valignano.49  In Goa, they were housed in the recently completed Jesuit 

College of St Paul, the foremost center of humanist learning in the East, where generations of 

Jesuit missionaries destined for Japan or China completed their training.  It was here, where 

around a decade before Valignano himself had established St Paul’s first rhetoric class and 

Matteo Ricci had taught Demosthenes’ First Philippic in the college’s short-lived Greek class, 

that it was decided that Martinho would publicly show his gratitude to Valignano in a Latin 

panegyric.50  However, this was not only an opportunity to massage the Neapolitan’s ego or for 

                                                           
49 Diálogo, II, 703.  Mancio’s epistle is very reminiscent of Martinho’s later oration: Rome, Archivum Romanum 

Societatis Iesu, Jap.Sin. 33, fol. 38r-v. 

   
50 DI, X, 718-9; XII, 152.  Josef Wicki, “Zum Humanismus in Portugiesisch-Indien des 16. Jahrhunderts,” in Studi 

sulla Chiesa antica e sull'umanesimo: studi presentati nella Sezione di storia ecclesiastica del Congresso 

internazionale per il IV centenario della Pontificia Università gregoriana, 13-17 ottobre, 1953 (Rome, 1954), 193-

246.  Diálogo, II, 705: “MICHAEL: non defuerunt nobis solitae bonarum artium exercitationes iucundaque et 

commoda vitae oblectamenta, quibus tempus illud breviter labi nobis visum est [...].  MANCIUS: inter honestas 

literariasque exercitationes numerare possumus eam, quam suscepit Martinus noster orationem quandam de nostra 

navigatione et eius fructibus latino sermone elaborate compositam coram patre visitatore et ceteris colegii Goënsis 

venuste et eleganter habens.  MARTINUS nescio an velis, charissime Manci, diurnitatem huius colloquii istis veluti 

salibus aspergere, meamque in dicendo insulitatem irridere.  IULIANUS nequaquam id de Mancio credendum est, 

manifestum sit testimonium.”   
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Martinho to showcase his considerable progress in the studia humanitatis.51   It also was an 

occasion to exhort his fellow students to reaffirm their commitment to extending the reach of the 

global lettered city.  Like all academic oratory, Martinho’s oration may have been conventional 

and to some extent predictable.  In this way, it was no different from the annual panegyrics for 

the Santa Rainha at Coimbra, or the orations for the inauguration of the academic year at every 

college and university in the global lettered city.52  However, this does not mean it did not serve 

a serious purpose, containing as it did a powerful call to action.    

Probably delivered in the church of St Paul’s College, Martinho’s classizing oration had a 

suitably classicizing setting.  Entering through a portal in the shape of a Roman triumphal arch, 

set in a façade decorated with pairs of composite orders and geometric designs, the listeners were 

presented with an interior painted so gleamingly white, it was said, that a single candle was 

enough to illuminate the three barreled vaults which soared over the Manueline naves.53  

Borrowing an image from Seneca’s De beneficiis, Martinho’s exordium too reworked classical 

material for contemporary ends: 

Not without due cause, most reverend father, the Ancients left to posterity that image of 

the Graces fashioned to show them with joyful faces and linked hands, dancing with each 

other in turn in a circle.  By means of this image, those most learned and high-minded 

mortals sought to emphasize two laws above all, which must be observed in giving and 

receiving favors, namely that the givers should have a smile on their faces and once the 

                                                           
51 Martinho’s authorship of the oration has been questioned: Michael Cooper, The Japanese Mission to Europe 

1582-1590: The Journey of Four Samurai Boys through Portugal, Spain and Italy (Folkestone, 2005), 145-7, 187; 

Moran 186-8; Diego Pacheco, “Diogo de Mesquita, S. J. and the Jesuit Mission Press,” Monumenta Nipponica, 26 

(1971), 431-443 (440).    However, Martinho composed Latin orations both before and after delivering the panegyric 

of Valignano, so it is perfectly within the realms of possibility that he was largely responsible for the composition of 

this oration.  This is not to deny that he may have benefited from some superficial polishing at the hands of others.  

My view echoes that of Akihiko Watanabe, “Hara Martinho's Encomium of Valignano as an Instance of Classical 

Reception” [in Japanese], Otsuma Journal of Comparative Culture, 13 (2012), 3-19.   

 
52 Charles Burnett, “Humanism and the Jesuit Mission to China: the Case of Duarte de Sande (1547–1599),” 

Euphrosyne, 24 (1996), 425-71 (433). 

 
53 Cesar Guillen-Nuñez, Macao’s Church of Saint Paul: A Glimmer of the Baroque in China (Hong Kong, 2009), 

33-44; António Nunes Pereira, A Arquiectura Religiosa Cristã de Velha Goa: Segunda Metade do Século XVI – 

Primeiras Décadas do Sécolo XVIII (Lisbon, 2005), 175-80.   
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favor has been received, the recipients must then immediately return the favor with 

interest.54 

 

This pagan mythological imagery, which had clearly not been hidden from the young Japanese 

seminarian during his education, offered a model of behavior for Martinho and his companions.  

Indeed, Valignano had shown them such favor that the only way they could adequately repay 

him (“return the favor with interest”), was if they admitted that they owed more to him than to 

their parents “from whom we received life and spirit.”55  Valignano’s namesake, Alexander the 

Great, who would appear again in the peroratio, provided a further classical exemplum that both 

raised Valignano to the position of Aristotle, the Macedonian conqueror’s teacher, and offered 

the listeners another model of virtuous conduct:  

What is more, if Alexander of Macedon declared that he owed no less to Aristotle, to 

whom he had been given to be educated as a child, than to his father Philip, since 

although his father had given him life, his teacher had taught him how he should live, 

how much more just is it then for us to confess frankly our gratitude to you, who chose us 

in particular to join the embassy to that part of the world, where, by channeling the laws 

of good living and piety as if from their source, that undeveloped nature given to us by 

our parents could flower into something more beautiful, refined and polished?56   

 

                                                           
54 Hara Martinho, Oratio habita a Fara D. Martino Iaponio, suo et sociorum nomine, cum ab Europa redirent ad 

Patrem Alexandrum Valignanum Visitatorem Societatis IESU, Goae in D. Pauli Collegio pridie Non. Iunii Anno 

Domini 1587 (Tokyo, 1978), fol. 10v: “Non immerito, reverende admodum pater, veteres celeberrimam illam 

gratiarum picturam posteris ita effigiatam reliquerunt, ut praecipuam in earum vultu hilaritatem ostenderent et 

implexis manibus chorum ad se invicem redeuntium exhiberent: qua icone sapientissimi mortales et alta quadam 

mente praediti duas potissimum leges innuere voluerunt, quae in conferendis et accipiendis beneficiis observari 

debent, ut et conferentium vultus hilares sint, et post acceptum beneficium cum usuris gratiarum ii, qui acceperunt, 

quam primum revertantur.”  Cf: Seneca, De beneficiis, I.3.2-5. 

 
55 Oratio, fol. 10v: “Beneficium tu quidem in nos contulisti ita magnum et excellens, ut eius ponderi et magnitudini 

hac sola ratione satisfacere posse videamur, si tibi uni longe maioribus nominibus quam ipsismet parentibus, a 

quibus vitam et spiritum accepimus, obligatos nos esse fateamur.” 

 
56 Ibid., fol. 10v-11r: “Enimvero si Alexander ille Macedonum imperator Aristoteli, cui puer informandus traditus 

fuerat, non minus se quam patri Philipo debere affirmabat, quod a patre vivendi, a praeceptore bene vivendi initium 

accepisset, quanto nos maiori iure decet hanc erga te ingenuam grati animi confessionem usurpare, qui nos 

potissimum ad eam orbis partem cum legatione abire voluisti, ex qua et bene vivendi legibus et pietatis observandae 

normis tanquam e fonte delibatis, rudis a parentibus natura data, longe pulchrior, humanior ac limatior, evaderet.” 
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What had opened as a panegyric of Valignano quickly revealed itself to be a panegyric of the 

Jesuit evangelizing project in Asia that the Visitor spearheaded, and the joy that Martinho 

described Valignano displaying at their return in the rhetorical figure of chiasmus (“you would 

not want to hide if you could, nor could you if you wanted to”) morphed into happiness at the 

onward march of Christianity and its Jesuit missionaries.57   

 The more skilled among his audience might also have recognized another feature of 

classicizing oratory that Martinho employed to urge on his fellow Christian soldiers: prose 

rhythm.  In Antiquity, quantitative prose rhythm (numerus) was an essential part of oratory, with 

certain combinations of long and short syllables, especially at the end of phrases (clausulae), 

being considered the most effective way to communicate certain sentiments.  With the wholesale 

revival of classical rhetoric and oratory in the Renaissance, this stress on quantitative prose 

rhythm returned, although in a slightly modified form, since vowel quantity was no longer a 

feature of spoken Latin.  Like many of his Jesuit-educated contemporaries, Martinho made 

liberal use of the famous Ciceronian clausula -uuu-- (ēsse videātur), which appears a total of five 

times in the oration.  Like Gonçalves, who ended his first sentence with this clausula, Martinho 

underlined the purpose of his oration, namely to show gratitude to Valignano, by framing it with 

two Ciceronian clausulae: 

 

You did us such a great and exceptional favor that we can only seem to do justice to its 

magnitude if we admit that we owe more to you alone than to our very parents, from 

whom we received life and breath.    

 

Beneficium tu quidem in nos contulisti ita magnum et excellens, ut eius ponderi et 

magnitudini hac sola ratione satisfacere posse videamur (-uuu--), si tibi uni longe 

                                                           
57 Ibid., fol. 11r: “Sed gaudes tandem proculdubio, pater amatissime, quatuor his filiis felicissime receptis atque ita 

guades, ut hanc animo tuo exundanti laetitiam nec possis dissimulare, si velis, nec velis, si possis.”  Cipriano Soáres, 

De arte rhetorica libri tres (Madrid, 1597), 183-5 (under conduplicatio). 
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maioribus nominibus quam ipsismet parentibus, a quibus vitam et spiritum accepimus, 

obligatos nos esse fateamur (-uuu--).58   

 

This is by no means the only time Martinho used prose rhythm to add weight to a certain 

phrases, or to nod to the more expert in his audience, showing a preference for many of the same 

clausulae as the leading orator of the day in Rome, Marc-Antoine Muret (1526-1585).59     

In order to praise the self-less efforts of the Jesuits in bringing the true faith to Japan, 

Martinho then made very clear the depths of superstition into which the Japanese had sunk.  This 

he underlined with an amplificatio de definitionibus conglobatis in the form of a tricolon 

abundans, which with its increasing number of syllables in each clause swells the Jesuit 

missionary efforts to heroic proportions: 

“you have taken us from darkness into the light (8) 

from slavery to freedom (10) 

at once from ignorance to knowledge of the true faith (23).60   

 

To rescue the Japanese from eternal damnation, Valignano, their spiritual father in their new 

post-baptismal lives, had entrusted their education to the Society of Jesus, whose regimented 

program of prayer and study in the Arima seminary then took on almost heroic proportions.  

Rather than just schoolmasters, the Jesuits were, for Martinho, like the proverbial “Spartan 

nursemaids” so sought after in Athens, who like their ancient predecessors, brought up their 

charges under a regime of iron discipline.61  Like nursemaids too, the Society of Jesus eventually 

                                                           
58 Oratio, fol. 10v. 

 
59 See Appendix.   

 
60 Oratio, fols 11v-12r: “Iacebamus paucos ante annos et quidem /fol. 12r/ errorum caligine sepulti misere 

iacebamus depravatae legis superstititoni mancipati et aeternae perfitionis laqueis irretiti, cum tu citra menita nostra 

solo amore ductus miserrimam sortem nostram miseratus a caligine in lucem, a servitute in libertatem, a perfidia nos 

subito in verae fidei cognitionem vendicasti.”  Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 46-7. 
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had to give its Japanese charges back to their mother, a rather apt comparison that allowed 

Martinho to interweave seamlessly the narrative of the Tenshō embassy with these classical 

comparisons, for Rome, the seat of the Roman Catholic Church, was mother to the new 

Christians in Japan, just as Valignano was their father.62   

Once the oration reached the center of Catholic Christendom, Martinho then prepared the 

reader for the ornate descriptions of papal Rome and the Professed House of the Jesuits with a 

captatio benevolentiae, a feature more usually found in exordia.  Asking Valignano’s pardon for 

rejecting the bombastic language of the “orator” (orator), Martinho vowed to employ the modest 

language of a “grateful witness to your kindness” (beneficiorum gratum professorem), and to 

give a “bare and artless account” of the Eternal City.  This served to ingratiate the far from 

artless orator to his audience and to magnify the grand imagery which was to come.63  For 

example, he described their meeting with the Pope with an elaborate comparatio minorum with 

the meeting of the Queen of Sheba with Solomon.  While Solomon had had many servants, the 

Pope had the kings of Europe at his beck and call; Solomon’s liberality to the Queen of Sheba 

was so inferior to that of the Pope we might speak of the futility of comparing the human with 

the divine.  The Japanese humanist then deployed a Roman example, only quickly and 

                                                           
61 Oratio, fol. 12r: “Itaque nos primum sacro baptismatis lavacro renasci voluisti renatosque statim nutrici omnium 

officiosissimae, id est, almae Societati Iesu alendos instruendosque tradidisti atque ad hoc ab Europa saepe illam in 

Iaponem remotissimam toto orbe insulam evocasti, ut quemadmodum nutrices Lacedaemonias, quod caeteras in 

orbe foeminas in filiis educandis doctrinae ratione ac severitate antecellere credebantur, remotissimae gentes 

evocabant, ut earum disciplinae filios suos a primis incunablis nutriendos, informandosque committerent, ita plane 

hanc venerabilem Societatem quae in animarum educatione caeteris facile palmam praerripere videtur, ab 

remotissimis terrarum partibus per inmensa marium spatia in Iaponem disiunctissimam insulam vel ut verius dicam 

alterum orbem enocatam nobis tanquam nutricem evigilantissam adhibuisti.” 

 
62 Ibid., fol. 13r.   

 
63 Ibid., fol. 13r: “Postulabat hic locus, pater reverendissime, vim oratoris in dicendo maximam, ut quae nobis in hac 

longissime peregrinatione memoratu digna contigerunt, venuste eleganterque composita tuis auribus inculcarentur.  

Verum cum hic ego non tam oratorem agam, quam tuorum erga nos beneficiorum gratum professorem, dabis mihi 

hanc veniam, si quae dixero (dicam vero paucissima) non tam verborum prae se tulerint apparatum, quam nudam 

atque simplicem narrationem.”  Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 90-1.   
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mercilessly to lay it low with another comparatio minorum: Cinea of Thessaly may have 

reported to Pyrrhus that the Roman Senate was like a council of kings, but the College of 

Cardinals was like a heavenly host brought down to earth when compared to these mere mortal 

monarchs.64 

This panegyric of papal Rome was, of course, not complete without mention of the 

Professed House of the Jesuits.  However, this time it was not greater than any ancient 

institution.  Rather, it is compared to tree of Nebuchadnezzar, which “in height reached the 

heavens and in width the very edges of the earth, and due to the beauty of its leaves, the little 

birds of the sky merrily played on its branches, and with its superabundance of fruit, it fed all the 

creatures of the earth.”65  Like the vast tree described in the book of Daniel, the Professed House 

in Rome reached up to heaven, from where it received its divine support, and stretched to the 

ends of the earth.  On the branches, there sung not birds but angels.  The leaves with which it 

shaded the world were the leaves of virtue.  Its fruit was so sweet that all lost souls were attracted 

to and it satiated them and dispelled the hunger of their depravity.66   

                                                           
64 Oratio, fol. 14r-v. 

 
65 Ibid., fol. 16r: “proceritate sua caelum et latitudine terminos universae terrae contingeret ac propter foliorum 

pulchritudinem aviculae caelestes in ea festivissime luderent, fructuum vero exuberantia pasceret omnes terrae 

animantes.” 

 
66 Ibid., fols 15v-16r: “Vidimus Roma nam illam domum quam vocant professam ubi primum Societas, tanquam 

arbor seminata, in tantam magnitudinem excrevit, ut iam illam Nabuchodonosor arborem et viriditate frondium et 

pomorum suavitate ac brachiorum longitudine et robore longe vincat.  Nam si mi- /fol. Vii r/ rabilis illa propterea 

visa est Assyriorum regi, quod et proceritate sua caelum et latitudine terminos universae terrae contingeret ac 

propter foliorum pulchritudinem aviculae caelestes in ea festivissime luderent, fructuum vero exuberantia pasceret 

omnes terrae animantes; quis iam non videat Societatis in his omnibus praestantiam et excellentiam?  Quae quantum 

divini amoris vi ad caelum usque atque adeo ad ipsum Deum extollitur, tantum amore proximorum ad ipsos orbis 

terrarum fines dilatatur.  Virtutum vero folia tam gratam prae se ferunt ac tam viridem pulchritudinem, ut caelestes 

volucres, id est, Angeli  in eius ramis non sine iucunditate consideant, ut suavissimos cantus certatim emodulentur.  

Iam doctrinae fructus ita exundat, ut et perditissimi homines longa scelerum fame enecti, plenissime satientur et 

ceteri pietatis ac virtutum amatores ad eius exemplum tanquam ad umbram gratissimam reficiantur.”  Cf. Daniel, 

4.8-9.   
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It was no wonder then that kings and popes sought to support the tree.  But what was 

truly astonishing was that despite its already vast dimensions it was growing: 

However, what amazed us in it, was that it was not content with the dimensions it had 

already reached.  So, sprouting new shoots every day, it grows taller and promises even 

greater fruit in the future.  When I consider the cause of this, it strikes me that it must be 

because it has running water (aqua viva) at its feet, which assists and nourishes it.  What 

say you?  Does the Society of Jesus not have Claudio Aquaviva (Claudium Aquam 

Vivam) in Rome as its General, by the plentiful waters of whose virtue and wisdom it 

sprouts forth new foliage and fruit?67 

 

Despite its great dimensions, covering large parts of Europe, the Americas and Asia, the Society 

of Jesus had even greater ambitions, which it had the means to achieve, thanks to nourishing 

presence of the General of the Order in Rome.  Yet, although Aquaviva nourished the tree at its 

roots, growth was impossible without the Fathers themselves, who brought the Christian message 

to all corners of the globe, building a Jesuit Empire on which the sun never set: 

While the sun cannot illuminate both us and the opposite side of the world, the Society of 

Jesus casts its rays everywhere, and shines a bright light even on us, who occupy the 

other side of the world from Europe.  This is the bright light of the fathers themselves, 

who are the torchbearers of the Society.68   

 

Seemingly overcome with joy at the prospect of the onward march of these Christian crack 

troops, Martinho launched into a feverish praise of the missionaries being trained in Europe, 

                                                           
67 Oratio, fol. 16r-v: “Illud vero nobis in ea valde mirabile visum est, quod non ea magnitudine contenta, in quam 

excrevit, novis quotidie incrementis propagata vigeat ac fructum longe maiorem in posterum polliceatur.  Et quidem 

huiusce rei causam mihi rimanti ea potissima visa est, quod aquam vivam ad pedem habet, qua continenter fo 

/fol.16v/ vetur et irrigatur.  Quid?  Non Claudium Aquam Vivam praepositum generalem Romae habet, cuius 

virtutum ac sapientiae uberrimis aquis et nova frondium ac fructus ubertate pullulat?”  Cf. John 7:38: “qui credit in 

me sicut dixit scriptura flumina de ventre eius fluent aquae vivae.” 

 
68 Ibid.,16v: “Itaque undique floret Societas sancta, undique tota lucida est et eximio Divini Solis, hoc est, Iesu 

Christi, a quo nomen accepit, splendore circum vestita unde fit, ut splendidior sit, splendore huius Solis, quem 

videmus.  Iste quidem quo latius effunditur, eo magis infringitur; at societas quo longuis propagatur, eo lucidior 

efficitur.  Ille nobis et antipodis simul lucere non potest; haec ubique suos spargit radios, ac nobis etiam qui adversa 

Europae vestigia urgemus mirabilem splendorem elargitur: splendorem inquam clarissimorum patrum, quibus ornata 

fulget.”  
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imitating, as Akihiko Watanabe has noted, Cicero’s exultation of literature in his oration Pro 

Archia:   

(Martinho) The vast and famous colleges are full, full too are the many professed houses, 

made rich and noble by their vows of poverty, full finally are the seminaries, which can 

all be observed and studied with the eyes, but in their dignity cannot be fully described or 

comprehended.  

 

(Cicero) Books are full of it, full too are the views of the philosophers, full also are the 

examples from history, which would never see the light of day, if they were not written 

down.69 

 

Having clearly read and inwardly digested one of the most commonly studied of Cicero’s 

orations, Martinho was able to stand on the shoulders of the Roman statesman when building a 

balanced sentence with repetitio (anaphora) of “full” (plena) within a tricolon.70  In doing so, he 

was also appealing to the humanist connoisseurship of his audience, whose ears would have 

pricked up, when they heard this echo of a phrase that many of them had no doubt recited from 

memory in a Jesuit schoolroom.71   

Cutting himself short in the self-aware fashion of the humanist orator, Martinho brought 

his panegyric of the Jesuit Order to an end with a prayer that God favor the Jesuits, leading into a 

series of exclamations typical of classicizing oratory:  

                                                           
69 Akihiko Watanabe, “Hara Martinho’s Encomium of Valignano as an Instance of Classical Reception” [in 

Japanese], Otsuma Journal of Comparative Culture, 13 (2012), 3-19 (7-8).  Oratio, 16v: “Plena sunt collegia 

amplissima et celeberrima, plenae domus professorum multae et ipsa paupertate nobiles ac divites, plena denique 

seminaria, quae omnia conspici ac lustrari possunt oculis, dici vero et excogitari pro dignitate non possunt.”  Cf. 

Cicero, Pro Archia, 14: “Sed pleni omnes sunt libri, plenae sapientium voces, plena exemplorum vetustas, quae 

iacerent in tenebris omnia, nisi litterarum lumen accederet.” 

 
70 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 181-2.   

 
71 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (430): “Prima hora matutina memoriter recitetur M. Tullius 

et ars metrica apud decuriones.”     
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O glorious Society!  O noble encampment of pious men!  O guiding star of the Church!  O 

well drilled battle line of forces!  How the impious heretics cower in fear, how the terrible 

Styx dreads you, how the Tartarus trembles, that foul home to all the Furies!72   

 

After these martial metaphors, which appear again and again in Jesuit humanist oratory, 

Martinho returned to Valignano as he brought his panegyric to a close.  Just like his panegyrics 

of Rome and the Society of Jesus, the final exhortatory peroratio was directed equally to the 

hordes of aspiring Jesuits who sat behind the tall Neapolitan aristocrat in the long naves of the 

College church, as to Valignano himself.  Idolatry was on the verge of defeat, and the Japanese 

and European seminarians need only follow their heroic general into battle to be assured of 

victory:     

  That Alexander, who was given the epithet “the Great” due his power, after he subdued a 

part of India, admiring the areas he had conquered by force of arms, that great general of 

noble bent is said to have wept, for Anaxagoras asserted that there was another world 

which no warrior could ever reach, a task for which even Alexander felt himself 

inadequate.  Yet you, Alessandro, not merely “great” but far greater than the great one, 

have conquered and subdued almost all of India with the arms of Christ.  Now Japan 

stands before you; it will not be easily brought to heel except by an Alexander.  So now 

advance into Japan with a great army of almost heavenly warriors, which you command; 

take the province by divine force; lay it low with virtue; rip our oppressed homeland from 

the hands of the savage enemy and restore it to true liberty!  The Japanese call out to you 

and long for you, the wind is at your back, the seas are calm, the doors are open; see, 

beloved father!  Do not delay!  Marchons!73   

 

                                                           
72 Oratio, 16v-17r: “Hic iam mihi quoniam longius progredi dicendo non possum, exclamare ex intimis praecodiis 

liceat.  O Societas gloriosa!  O nobile pietatis contubernium.  O lucidum ecclesiae iubar!  O castrorum acies 

ordinatissima!  Quam fidei deser- /fol. 17r/ tores impii verentur, quam styx horrenda extimescit, quam Tartarus ipse 

furiarum omnium sedes taeterrima exhorrescit.” 

 
73  Ibid.,17v: “Alexander ille, cui cognomen ex potentia magnus fuit, posteaquam partem aliquam Indiae subegit, 

cum cetera suis armis pacata circumspiceret, asserente Anaxagora, mundum esse alium, ad quem penetrare armatus 

nequaquam posset, illachrymasse dicitur, generosae mentis imperator, quod imparem se illo mundo opugnando 

sentiret.  Indiam tu quidem fere totam o Alexander non iam magne, sed illo magno longe maior, Christi armis 

victam et pacatam habes.  Nunc orbis ille Iaponius tibi restat non facile expugnabitur, nisi ab uno Alexandro, 

transiens ergo in Iaponem magno cum exercitu tantorum ac paene caelestium militum quibus divinitus praees 

expugna Provinciam divinis armis, vince beneficiis assere ex atrocissimi inimici manibus in veram libertatem 

oppressam patriam nostram.  Iaponii te vocant ac desiderant, arrident venti, maria tranquilla sunt, patent portus, eia 

Pater amatissime, rumpe moras omnes, proficiscamur.”  It was actually Anaxarchus who told Alexander about the 

Atomists’ theory of multiple worlds: Plutarch, De tranquillitate animi, 4.   
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As Martinho well knew, in humanist rhetorical theory, the peroration of a short panegyric oration 

need not rehearse the foregoing arguments (enumeratio).  Instead, its full force could be applied 

to “opening the floodgates of eloquence” (amplificatio), to move the hearts of any remaining 

doubters in the audience.74  Following in the footsteps of Alexander the Great, Martinho’s 

listeners were to fall in line behind Valignano and lay siege to paganism’s final citadels in Japan.  

This final comparatio then, shows Jesuit academic oratory as more than ivory tower eloquence; 

it was a powerful megaphone to amplify the battle cries of expansionist Catholicism. 

 

Vernacular humanist oratory in Goa 

 

If we leave behind the baroque magnificence of St Paul’s College for a moment, we find that 

Martinho’s humanist Latin oratory was not the only example of the Jesuit tradition of 

classicizing public speaking serving to bolster the cause of Christianity in Asia in this period.  In 

the late sixteenth and early seventeenth centuries, when “Golden Goa” was still one of the richest 

ports in the Indian Ocean, its civic ritual followed the pattern in other parts of the global lettered 

city and so required the delivery of classicizing orations.  As in Europe and the Americas, these 

celebrated the city’s loyalty to the Crown and the traditional virtues associated with office 

holding.75  However, unlike in Lisbon or Lima, where Catholicism was well-established, Goa 

was an isolated island in a sea of hostile, non-Christian polities.  Consequently, in Goa’s civic 

                                                           
74 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 138: “At hic, si usquam totos eloquentiae aperire 

fontes licet: hic denique efficiendum est oratori, ut non modo auditores qui sua sponte se dante, et quo impellit ipse, 

inclinant atque propendent, penitus incitentur, sed ut quietos etiam et languentes possit vi oratoris permovere.”     

 
75 C. R. Boxer, The Portuguese Seaborne Empire, 1415-1825 (London, 1969), 74: “In a deeply religious age 

Portugal’s seaborne empire in Asia can be described as a military and maritime enterprise cast in an ecclesiastical 

mold.”  On early modern civic oratory see: Alejandra B. Osorio, Inventing Lima: Baroque Modernity in Peru’s 

South Sea Metropolis (London, 2008), 57-8; Stephen J. Milner, “Political Oratory and the Public Sphere in early 

Quattrocento Florence,” New Readings 1 (1995), 41-64. 
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oratory, we find a particular emphasis on the link between the city as a possession of the 

Portuguese Crown and its status as a Christian enclave, which, in the hands of a Jesuit-trained 

vernacular humanist orator, takes on a form not dissimilar to that of Martinho’s panegyric of the 

onward march of the Society of Jesus.   

Like Martinho, Goa’s leading orator in this period, Diogo do Couto (1542-1616), was the 

product of a Jesuit education.  As a page to the son of the Portuguese infante, Couto was sent 

alongside his master to study with the Jesuits in the newly opened Colégio de Santo Antão in 

Lisbon.  There, he was taught by the founding figures of Jesuit education, the grammarian 

Manuel Álvares and the rhetorician Cipriano Soáres, whose textbooks were printed and 

circulated throughout the Jesuit world from the time of their publication in the third quarter of 

the sixteenth century to the suppression of the Society of Jesus two centuries later.  However, 

unlike Martinho and his companions, Couto and his royal master had no desire to don the black 

robes of a Jesuit.  Like many lay elites in all corner of the global lettered city, they sought a 

background in the studia humanitatis, philosophy and a little theology, as a preparation for a 

career in government or the professions, and if it had not been for the unexpected death of his 

master and protector, Couto would probably have gained a position at court or entered the royal 

administration.  This was not to be, and penniless and alone, Couto was forced to take up the life 

of a soldier in the Estado da Índia.  Yet, the seed planted by his Jesuit teachers had fallen on 

fertile ground.  Soon, he began to move in learned circles and up the social ladder, befriending 

viceroys and poets, including the famous Portuguese poet, Luís de Camões, and eventually 

finished his career as the royal chronicler and archivist in Goa, where he also became the city’s 

de facto public orator.76  

                                                           
76 C. R. Boxer, “Diogo do Couto: Controversial Chronicler of Portuguese Asia,” in R.O.W. Goertz ed, Iberia: 

Literary and Historical Issues: Studies in Honour of Harold V. Livermore (Calgary, 1985), 57-66 (57, 62).  Manoel 
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The most common occasion for civic oratory in Goa, as elsewhere in the global lettered 

city, was for the installation of civic leaders, in this case, the Portuguese Viceroys or Governors.  

These orations were also, of course, part of larger civic rituals.  After traveling down the 

Mandovi River from the Franciscan College of Reis Magos to the sound of military bands and 

cannon, the Viceroy disembarked at the quay to the west of the city, where he met civic 

dignitaries and representatives of the guilds, before processing through the Gate of the Viceroy 

to the Gate of the Store House (porta do armazém).  It was here that a representative of the 

“town council” (câmara) would deliver the oration, at which point the Viceroy swore to respect 

the city’s privileges, before processing through the city, richly festooned for the occasion, to the 

cathedral, where he would swear his final oath to the King.77   

Sometimes in Latin, more often in Portuguese, but always constructed according to the 

precepts of humanist rhetoric, Couto’s surviving orations from these and other civic events 

bespeak the enduring influence of his Jesuit education in classizing oratory.78  This was not 

limited simply to the Roman terminology employed to refer to the city, which could boast noble 

                                                           
Severim de Faria, Discursos vários políticos (Evora, 1624), 251-68.  On Couto’s erudition, see Rui Manuel 

Loureiro, A Biblioteca de Diogo do Couto (Macau, 1998), 385-412.   

 
77 Instructions from the sixteenth century are to be found here: Archivo Portuguez-Oriental, 9 vols, (New Goa, 

1857-76), fasc 2, 221-26.  For instructions from the eighteenth century, see India, Panjim (Goa), Historical Archives 

of Goa, vol. 650, fols 34r-54v.  Anthony Disney, “The Ceremonial Induction of Incoming Viceroys at Goa in the 

Sixteenth and Seventeenth Centuries,” in Fatima da Silva Gracias, Celsa Pinto e Charles Borges (eds), Indo-

Portuguese History: Global Trends (Panjim, 2005), 81-94.   

 
78 We know that Thomé Dias Caiado, a minor humanist and Latin poet, who taught Latin at the Cathedral in Goa 

from 1542, delivered a Latin oration for the arrival of the Viceroy, João de Castro, in 1545.  João de Barros, Da Asia 

de Diogo de Couto Decada Sexta parte primeira (Lisbon, 1781), 315 (VI.4.6): “achou hum cidadão, chamado 

Thomé Dias Cayado, que lhe fez uma falla em Latim mui eloquente e elegante, toda em louvor da vitoria que lhe 

Nosso Senhor deo dos capitães de El Rey de Cambaya, com que toda a India ficava segura e fora de receios, 

louvando-lhe sua prudencia, segurança e presteza.” Only his vernacular oratory survives today: Lisbon, Biblioteca 

da Ajuda, 50-V-24, fols 27v-28v (for the arrival of João de Castro), 28v-29r (for the capture of the fortress at 

Ponda), 79r-80r (funeral oration for João III).  On Caiado, see Luís de Matos, Imagens do Oriente no século XVI: 

Reprodução do Códice Português da Biblioteca Casanatense (Lisbon, 1985), 37-9.     
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“senators” (padres conscriptos) and a “senate” (senado).79  Like Martinho, Couto frequently 

began his orations in a typical humanist fashion with a comparatio minorum between the current 

circumstances (de re) in Goa and similar events or practices in Antiquity.  However, the 

similarities do not stop there.  Like Valignano, the Viceroy stood in the shadow of Alexander the 

Great, whose name naturally loomed large in the imaginations of the Portuguese in India.  For 

example, in 1605 Couto began his address to the Viceroy, Dom Martinho de Castro:  

It is well known that Alexander, that great monarch of the world, when he entered the 

city of Ilium and saw its greatness, was asked by someone if he wanted to see the lyre of 

Paris, which was held in great veneration there.  He responded that beforehand it made 

sense to see the lyre of Achilles.  He said this because lyre of Achilles was used to 

recount the deeds of many great men, while the lyre of Paris was used to recount all the 

delights and pleasures of Venus, which are abhorrent to a staunch heart.  So to you, 

illustrious lord and Viceroy of ours, who today enters like another Alexander into the city 

of Goa, which is no less famous for the heroic deeds of its citizens than that of Ilium, I do 

not offer on its behalf the lyre of Paris.  Instead, I offer you a song more elevated than 

that of Vergil, a lyre more sweet sounding than that of Homer, in which, if you do not 

give me material to fill the volumes of my history with greatness and amazing deeds 

(which we all hope you will do in our country), you will hear not falsifications, nor 

fables, nor dreams of Aeneas, nor of Ulysses, but truths known to the whole world, 

regarding heroic deeds, high chivalry  of those governors, who discovered, conquered, 

defended and conserved this country.80   

 

                                                           
79 Diogo do Couto, “Falla que fez Diogo do Couto na camara de Goa ao Conde Dom Francisco da Gama quando 

nella pozerão o retrato de seu Vizavo Dom Vasco da Gama,” Évora, Biblioteca Pública de Évora, CXV/2-8 n. 1, fol. 

1r-v (1r).   

 
80 Diogo do Couto, “Oração que fez Diogo do Couto cronista e guarda môr da Torre do Tombo da India, a rogo da 

cidade de Goa ao Vice-Rey Dom Martinho Allonço de Castro quando entrou na cidade de Goa,” Évora, Biblioteca 

Pública de Évora, CXV/2-8 n. 1, fol. 6r: “Da quelle grande Alexandre Monarcha do mundo se conta, que entrando 

hum dia na cidade de Ilion andando vendo as grandezas dela, perguntando-lhe hum se queria ver a cithera de Paris 

(que alí estava tida em grande veneração) lhe repondera, que antes tomara ver a de Achilles, o que dise, porque a 

som desta se cantavão façanhas de muitos e fortes varões, e ao da outra dillicias e branduras de Venus, cousa 

aborrecida a todo o peito valeroso.  Assim vos, illustrissimo senhor e viso-rey nosso, que qual outro Alexandre 

entrais oje nesta cidade de Goa, não menos famosa por feitos heroicos de seus cidadões, que a de Ilion, não vos 

offereço de sua parte a cithera de Paris, mas oferece vos outro canto mais alevantado que o de Virgilio, outra cithera 

mais sonora, que a de Homero, na qual (em quanto me não dais materia para encher meus volumes de grandezas e 

feitos maravilhosos que todos esperamos façais neste estado), ourireis cantar, não patranhas, nem fabulas, sonhadas 

de Eneas, nem de Ulisses, mas verdades sabidas por todo o mundo, de feitos heroicos, e altas cavallarias, da quales 

antigos governadores, que este estado descubrirão, conquistarão, defenderão e conservarão.”  
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This comparison between the Viceroy and Alexander the Great is not the only example of 

Couto’s humanist education shaping the form and content of his oratory in India.  In his role as 

orator, Couto often compared himself to Cicero, whose name, even in Goa, was a byword for 

eloquent public speaking.  In the exordium of an oration delivered at the unveiling of a new 

statue of Vasco da Gama on the Arch of the Viceroy, Couto constructed an elaborate mixed 

comparatio between himself and the Roman homo novus, which, as was conventional in 

humanist orations, led into a captatio benevolentiae that sought the goodwill of his audience with 

professions of modesty: 

When that prince of all Latin eloquence Marcus Tullius Cicero began his most stirring 

oration in defense of Milo in the public theater in front of the grave Roman Senate, 

everything was momentarily swept from his memory as if he had never studied it.  Some 

presumed that it was a rhetorical ploy, since he was not defending the cause of justice, 

and others thought this was due to the military legions which surrounded him [...]. 

Although, I lack the eloquence that abounded in him, I have justice and truth in 

abundance, with which I hope to defend the noble Captain, Dom Vasco da Gama, and so 

I fear neither that suitable words will fail me, nor the threat of all the armies of the 

world.81 

 

Although he was unlikely to have been surrounded by a violently hostile crowd, Couto clearly 

foresaw a tense atmosphere at the ceremony, as the previous statue of Vasco da Gama had been 

smashed, probably by supporters of the Albuquerque family, who were jealous of the 

preeminence in civic iconography of Vasco da Gama over their ancestor, Afonso de 

Albuquerque. Although in the end the oration “had no effect” (não ouve efeido), as Couto wrote 

enigmatically on the manuscript, it is clear that Couto’s early years with the Jesuits in Lisbon 

                                                           
81 Ibid.,3r: “Aquelle principe de toda a helloquencia Latina Marco Tullio Cicerão, querendo defender a causa de 

Milone em publico theatro, diante daquelle gravissimo Senado Romano, comessando aquella hellegantissima 

oração, se lhe varreo toda da memoria, como se nunca a estudára, alguns presumírão que fôra arteficio, por não ter 

justiça no que queria defender, e outros, que de temor das Legiões millitares, de que estava rodeado, mas eu neste 

auto tão solene e de concuro não menos grave que aquelle, posto que me falte a helloquencia ciceronica, que a outro 

sobejava, sobeja-me a justiçia, e verdade, com que espero defender a causa deste insigne Capitão D. Vasco da 

Gama.” 



 

 

139 
 

reading Pro Milone affected not only the structure and style of his oratory, but also how he 

imagined his role as an orator.82      

Of course, Goa did not merely stand in the shadow of Greece and Rome, whose military 

and cultural achievements shaped Couto’s presentation of its civic culture, it also outshone them.  

In his 1605 oration for the arrival of Dom Martinho de Castro, Couto admitted that Rome may 

have ruled the known world, a destiny foretold, so Vergil tells us, by the discovery of the head of 

a man in the foundations of the city.  Carthage may have been the capital of Africa, which was 

prefigured by the discovery of the heads of an ox, representing its future wealth, and of a horse, 

representing its military might.  However, Goa, built as it was on the strong foundation the 

Cross, had an even nobler underpinning:    

Thus we can expect from our city of Goa, in whose foundations they did not find heads of 

animals, but instead a statue of the crucified Christ, that it will become the capital and 

master of the East for all time, and carrying that sacred standard before them, the 

Portuguese will defeat and vanquish all the enemies of the Holy Cross!83    

  

As was typical of humanist civic oratory, after eulogizing the city and the virtues of its previous 

office holders, Couto then turned to the virtues expected of the incoming Viceroy.84  These 

include the typical traits expounded in the Christian humanist tradition, such as justice, prudence, 

                                                           
82 Ibid, fol. 3r: “Oração que tinha feita Diogo do Couto para o dia, que se alevantasse a estatua do Conde Almirante, 

(a segunda vez quando se restituo a seu lugar donde atirirão), a qual não ouve efeido.”  On the smashing of the 

statue see: “Treslado da devaça que tirou o lecenciado Silcarte Caeiro de grā ouvidor geral do crime, a respeito do 

motim que se fizera pera quebrar a estátua de D. Vasco da Gama,” in Antonio da Silva Rego (ed.), As Gavetas do 

Torre do Tombo, 12 vols, (Lisbon, 1960-77), VI, 370-98.   

 
83 Diogo do Couto, “Oração que fez Diogo do Couto cronista guarda môr da torre do Tombo da India a rogo da 

cidade de Goa ao V. Rey Dom Martim de Castro quando entrou na cidade de Goa,” in Évora, Biblioteca Pública, 

Cod CXV/2-8 n. 1, fol. 7r: “Podemos logo esperar desta nossa cidade de Goa, na qual con seu fundamentos se não 

acharão Cabeças de Animaes, se não a figura de Christo crucificado para com isso nos dar esperanças de ser esta 

cidade cabeça e senhora de todo esta Oriente, em que o mundo durar e que larando os portugueses aquelle divina 

bandeira diante de si, vencerião e desbaratarão todos os inimigos de sua Santa Cruz.” 

 
84 Emilio Santini, “La protestatio de iustitia nella Firenze medicea del sec. XV,” Rinascimento, 10 (1959), 33-46.   
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openness and moderation.85  However, in addition to these, Couto puts particular stress on the 

virtues of an idealized Portuguese Christian soldier.  Just as Martinho’s praise of Valignano led 

into a missionary harangue, in the midst of these careful panegyrics of the city of Goa, the 

genealogies of its Viceroys and the Portuguese presence in Asia more generally, Couto’s 

vernacular humanist orations quickly became exhortations to defend and expand the borders of 

Christendom under the banner of the Portuguese Crown.     

The models of the Christian military virtues celebrated by Couto, were the first viceroys 

of the Estado da Índia, who inaugurated a “Golden Age” of Portuguese expansion and Christian 

missions, which had since receded:  

Let us go to the first virtue, namely truth, by which this territory was conquered.  

Nowadays, to be sure, no lord or other person comes from Portugal, nor do Viceroys set 

sail with powerful armadas bristling with arms to wage war on their enemies, enlarge the 

realms of the King or enrich the state and its vassals.  But after they lost this truth and 

after the Viceroys put down their arms, they are like Hannibal, who, we are told, always 

bore arms and with his army conquered all of Spain, Italy, from where he could have 

taken Rome and the world, and assured his fortune, but after he rejected arms and 

welcomed the delights of Capua, in no time at all, he came to lose what he had gained in 

the course of so many years.86 

 

In this “Iron Age,” the inhabitants of Goa had forgotten that their preeminence was built on the 

martial deeds of their ancestors.  Disregarding the examples of Venice and China, which, by 

excluding foreign influences and soldiers, had remained strong for so many centuries, they relied 

                                                           
85 Évora, Biblioteca Pública, Cod CXV/2-8 n. 1, fols 7r-8v.   

 
86 Ibid., fol. 6v: “Vamos a primeira que he a verdade qual foi esta com que este estado se conquistou, e que ja não 

vem de Portugal por certo senhor que nenhuma outra se não viso-reys embarcados no mar em potentes armadas 

armas vestidas, fazendos guerra aos inimigos, acresentando o patrimonio Real emrequecendo o estado e os 

vassallos.  Mas depois que se perdeo esta verdade e que os visos-reys despirão as armas, lhe aconteceo aquillo que a 

Anibal, que em que as trare vestidas e andou pellos exercitos conquistando toda a Espanha, Italia e inda podera ser 

senhor de Roma, e do mundo, se seguira sua fortuna.  Mas depois que despio as armas e se racolheo as dellicias de 

Capua, logo em pouco tempo tornou a perder que em tantos annos tinha ganhado.” 
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on foreign soldiers rather than cultivating their own martial virtues.87  This lack of virtue had 

then caused Heaven to turn against the Portuguese in India, whose sworn enemies, the heretic 

Dutch, had made significant headway.88   What was required was a renewal of forgotten virtues 

of Vasco da Gama and Afonso de Albuquerque, in the cause of the “defense of the Holy Faith 

and the revival of Portuguese name,” which would usher in a new “Golden Age” in Goa.89  As 

Couto proclaimed in his oration for the arrival of the Governor of India, André Furtado de 

Mendonça, in 1609: 

Here you have these spirited soldiers, who will all follow you and help you raise the 

battle standard of our Lord Jesus Christ, which has always triumphed here in the East and 

which will lead you where your heart most desires it, since in your time you are destined 

to achieve the impossible!90 

 

Couto may not have been a Jesuit, but in his oratory he applied the skills learned in the Jesuit 

classroom to ends similar to those of his Jesuit contemporaries like Martinho, celebrating the 

onward march of Christianity and exhorting the Viceroys and the inhabitants of Goa to defend 

and enlarge their polity, extending the reach of both Christendom, and Portuguese imperium.   

 

                                                           
87 Ibid., fol. 6v: “E assim depois que na India entrarão verdugos compridos, se trabos estrangeiros logo ella começou 

adeclinar, e se não rede, senhor, aquelle grande imperio da China e formosa republica Venesiana, que porque nunca 

consentirão cousas perigrinas, nem mundanças de trajos, se sostentão ha tantas centenas de annos em sua potencia.” 

 
88 Ibid., fol. 6v: “Por onde eu recão que isto se va concluindo porque temos a justicia divina tão indignada contra nos 

que ha annos que vai usando do vigor de seu juizo, que foi sempre castigar gerais e publicos peccados, com geraes e 

publicos peccadores.” 

 
89 Ibid., fol. 7v: “em defenças da Santa Fe Catholica e restauração da fama portugeza.” 

 
90 Diogo do Couto, “Fala, que fez Diogo do Couto Guarda Mor da Torre do Tombo da India, em nombe da Camara 

de Goa, a Andre Furtado de Mendoça, entrando por Governador da India, em successão do Conde da Feyra Dom 

Ioão Pereyra,” in Frederico Gavazzo Perry Vidal, “Um rarissimo folheto de Diogo do Couto.  Cimelio da Biblioteca 

da Ajuda,” O Mundo português, 8 (1941), 301-7 (307): “Aqui tendes este animosos soldados, todos vos seguiràm, e 

vos ajudaram a levar as Bandeiras da Milicia de nosso Senhor IESU CHRISTO tam victoriosas sempre neste 

Oriente, à parte onde vosso pensamento mais desejar, porque em vosso tempo se nam ham de satisfazer, senam 

daquellas cousas que parecessem mais impossiveis...” 
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Jesuit Eloquence in Native languages 

 

After a year spent in Goa, the embassy continued its return journey, finally arriving back in 

Japan in July 1590, almost eight and a half years after their departure.  However, since their 

departure, the prospects of Christianity in Japan had taken a turn for the worse.  Not only had the 

missionaries had to come to terms with the deaths of Dom Bartolomeu and Ōtomo Sōrin, the 

daimyos who had protected the Jesuits in Japan’s changing political landscape, but Oda 

Nobunaga, the leading daimyo in the archipelago, had also died and been replaced by Toyotomi 

Hideyoshi, who on St James’ Day 1587 had officially banished the Jesuits from Japan.  Although 

this banishment was not strictly enforced, never again would the Jesuits have the freedom to reap 

the same vast harvest of souls.   

  In the years following his return, Martinho continued on his path to becoming a Jesuit, 

and in September 1608 he was finally ordained alongside his companions Julião and Mancio.  

The notable absence from this ceremony was the fourth member of the embassy, Miguel, who in 

1603 had apostatized and would later die an adherent of Nichiren Buddhism.  Although the least 

intellectually able of the four, Miguel gauged the tone of the situation in Japan perfectly.  As a 

result, he was the only one of the four to remain in his homeland after the final proscription of 

Christianity in 1614, in contrast to the other two surviving ambassadors, who were either forced 

into exile, in the case of Martinho, or into hiding, like Julião, who would later face arrest, torture 

and eventual martyrdom.91 

                                                           
91 Duarte de Sande, Japanese Travellers in Sixteenth-Century Europe: A Dialogue Concerning the Mission of the 

Japanese Ambassadors to the Roman Curia (1590), trans. J. F. Moran, Derek Massarella (ed.), (London, 2012), 28-

30.   
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Martinho, with his skills in Japanese, Portuguese and Latin, was too valuable to be left to 

receive a martyr’s crown.  During the intervening decades of uncertainty interspersed with 

violent persecution, Martinho taught Latin grammar to Japanese novices, served as an 

ecclesiastical notary and labored on the translations of important devotional works into Japanese, 

including Luís de Granada’s Guía de Pecadores and Símbolo de la Fé, and Thomas à Kempis’ 

De imitatione Christi.  His skills in humanist oratory were also not allowed to waste away, as 

Martinho was frequently asked to deliver orations on important occasions, such for the funeral of 

Pedro Gómez in the College of Nagasaki in 1600 and the funeral of Luis de Cerqueira, bishop of 

Funai, in early 1614, the year he was forced to flee Japan.92  Once safely ensconced in the 

Portuguese port of Macau, he continued this important intellectual work, and spent the remaining 

years before his death in 1629 assisting João Rodrigues with his monumental ecclesiastical 

history of Japan, teaching Latin at the Jesuit College and preaching to the Japanese community in 

this Christian enclave.93  The annual reports from the Jesuit College in Macau praised his 

abilities as a preacher in Japanese, and one is naturally curious whether any part of his training in 

                                                           
92 Diego Pacheco, “Los cuatro legados japoneses de los daimyos de Kyushu después de regresar a Japón’, Boletín de 

la Asociación Española de Orientalistas, 10 (1973), 19-58 (31-2, 44).   Josef Franz Schütte, Monumenta historica 

Japoniae (Rome, 1975), 585.  Martinho’s notarial document dated is preserved in: Madrid, Real Academia de 

Historia, Cortes, 565 fols 367r-368v.  William J. Farge, The Japanese Translations of the Jesuit Mission Press, 

1590-1614: De Imitatione Christi and Guía de Pecadores (New York, 2002), 18-19, 75-86.  Diego Pacheco, “Diogo 

de Mesquita, S. J. and the Jesuit Mission Press,” Monumenta Nipponica, 26 (1971), 431-443 (442).  The Japanese 

Jesuit called Martinho who gave an oration in laudem scientiarum in Macau in 1603 was not Hara Martinho, but 

Shikimi Martinho.  Cartas ânuas do Colégio de Macau: (1594-1627), See João Paulo Oliveira e Costa and Ana 

Fernandes Pinto (eds), (Macau, 1999), 97: “o irmão Martinho cursante japão, o qual por ser o primeiro orador 

jappão que se ouvio em Machao satisfez muito ao auditorio.”  This other Martinho apostatized and probably died in 

prison in 1643: C.R. Boxer, The Christian Century in Japan: 1549-1650 (Berkeley, 1951), 390, 394, 447 n. 3.  

  
93 After the 1614 expulsion order he went to Macau, where he helped Joao Rodrigues with his history of the 

Japanese church and left marginal notes on the author’s ms: which is mentioned in the critical edition of it by João 

Rodrigues’s Account of Sixteenth-Century Japan, Michael Cooper (ed.), (London, 2001), 67 n. 2.   
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humanist rhetoric spilled out into this vernacular tradition, as we find in Diogo do Couto’s civic 

oratory, or in contemporary Jesuit sermonizing in other parts of the global lettered city.94   

Humanist oratory was of course not the only model available to Martinho.  Following the 

aforementioned “accommodation” strategy of presenting Christian ideas according to local 

rhetorical conventions, some contemporary Jesuits looked to Japanese Buddhist sermons when 

addressing Japanese Christians.  Some even attended sermons in local temples with the aim of 

observing and codifying the precepts of Buddhist rhetoric so they could harness it for their own 

ends.  Describing one such rhetorical reconnaissance mission, Luís Fróis tells us:  

 

                                                           
94 Josef Franz Schütte, Monumenta historica Japoniae (Rome, 1975), 601.   
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[We observed that] the preacher was seated in a high chair so that everyone could see him 

and in front of him there stood a small table on which was placed a book.  He was clothed 

in flowing silk vestments, the under-robe being white and the outer one colored, and he 

carried a golden fan in his hand.  He was about 45 years of age and the paleness of his 

face made him look like a German; certainly he was one of the most handsome and 

engaging men I have ever seen, and they told me he was of noble birth.  The soft and 

mellow voice and the gestures, which he made during the sermon, were all worthy of 

note.  His method of preaching was to read a passage from the book in front of him and 

then to explain it with such elegance that Father Gaspar Vilela (who could understand the 

sermon) and all the others present marveled at his great skill and technique.  He gained 

no little profit from this outing, and we learnt a great deal about how to preach to the 

Christians in accordance with their liking and language.95   

 

Although Martinho had probably never entered an active Buddhist temple, he may have 

delivered sermons in Japanese on the basis of Gaspar Vilela’s “reverse engineering” of Buddhist 

sermons.  However, one of the few surviving collections of Jesuit sermons from Asia, the 

panegyrics of the Portuguese Jesuit Miguel de Almeida (1608- c. 1683) in Konkani, the native 

language of Goa, suggests another alternative, which was widely praised by contemporaries.96   

                                                           
95 For a survey of rhetoric in pre-Meiji Japan, see: Massimiliano Tomasi, Rhetoric in Modern Japan: Western 

Influences on the Development of Narrative and Oratorical Style (Honolulu, 2004), 25-42.  Cartas que los padres y 

hermanos de la Companía de Jesús, que andan en los reynos de Japón (Alcalá, 1575), 215-16: “El predicador 

sentado en una silla alta, para ser visto de todos, con una mesa pequeña delante de sí, y sobre ella un libro, y el 

vestido con unas ropas de seda largas, la de debaxo blanca, y la de encima colorada, con un ventalle de oro en la 

mano; podría ser hombre de quarenta y cinco años; y en su blancura de rostro parecía un alemán, por ser uno de los 

bien dispuestos y agraciados hombre que yo he visto.  Dixeron nos que era de noble linaje.  Su voz, madureza y 

blandura y actión, que tenía en el sermón, era cierto digno de ser considerado.  La manera que tenía de proceder en 

su sermón, era de leer un passo por el libro que tenía delante de sí, y después lo explicava con tanta gracia, que el 

padre Gaspar Vilela, que lo entendía, y los demás que allí se hallaron, venían admirados de su buen arte y modo.  Y 

no aprovecho tan poco esta yda, que de allí no se tomassen algunas leciones, para mejor proceder con los 

Christianos en los sermones conforme a su gusto y lengua.” 

 
96 Miguel de Almeida, Jardim des pastores, 5 vols, (Goa, 1658-1659), V, fol. IIv: “Antes julgo ser obra mui 

proveitosa pera os Christaos desta terra, e a inda mais pera os parachos e pregadores destas novas Christandades.  

Por onde julgo que se pode e deve de imprimir.”  Lagrande Romeo Fernandes, “Uma descrição e relação de 

Sasatana Peninsula do padre Inácio Arcamone,” Archivum Historicum Societatis Iesu, 50 (1981), 76-120 (118): 

“Pater Michael de Almeida, lusitanus, ex oppido Govea, patris Ignatii Martines in Lusitania celeberrimi proximus 

cognatus, plurimos libros terrae huius eleganti lingua composuit et in lucem edidit concionum et cathechismi, quin 

etiam historiarum, satis docta et clara loquela.” 
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 Like the baroque churches adorned with classicizing columns that dotted the landscape 

in this part of western India, Almeida’s sermons in Konkani, published in Goa in 1658-1659 in a 

vast five volume compendium of sacred oratory and theological lectures entitled Vonvolleancho 

mollo (“Garden of the Shepherds”), employed the best practices of ancient rhetorical architecture 

and ornamentation to bolster the Catholic faith.97  Unlike the earlier and plainer sermons of 

Ignazio Arcamone (c. 1615-1683) printed at Rachol in 1662, Almeida channeled the fuller style 

of contemporary sacred panegyrics, opening with exordium or salutatio followed by a Ave Maria 

(or Namo Mariye in Konkani), which led into a longer argumentatio before closing with a final 

conclusio and exhortation.98  Furthermore, just as Martinho had opened his panegyric of 

Valignano with a comparatio between the sentiments of the Japanese ambassadors and an 

ancient ideal of gratitude taken from Seneca’s De beneficiis, Almeida opened his sermon for the 

feast of the Decollation of John the Baptist with a comparatio between the imprisonment and 

death of the Saint and the final days of Socrates, using a Stoic commonplace from Seneca’s 

Consolatio ad Helviam matrem: “nor could a place that contained Socrates be thought of as a 

prison”.  This he quoted in the philosopher’s original Latin, and described how Socrates was not 

at all distressed at the prospect of an ignominious death after being convicted of corrupting the 

Athenian youth, but accepted his fate.  Almeida then reminded his audience that neither was 

John the Baptist troubled by his imprisonment and death, for as he declared, “nor could a place 

that contained John be thought of as a prison.”99   

                                                           
97 Volume I is preserved in a private collection and was published in a Devanagari transcription in V. B. 

Prabhudesai, “Vanavālỵāncô malộ by Father Miguel de Almeida,” Nagpur University Journal (Humanities), 21 

(1970-1), 1-110; volume III in preserved in Panjim, Goa Central Library and partly transcribed in Devanagari in 

Olivinho J. F. Gomes, Konkani Manasagangotri: An Anthology of Early Konkani Literature (Chandor, 2000), 200-

80; volume V is preserved at the School of Oriental and African Studies, University of London and the Bibliothèque 

National de France in Paris.  On Miguel de Almeida, see Antonio Pereira, The Makers of Konkani Literature (Pilar, 

1982), 90-99.  My thanks to Didier Kahn for his assistance accessing the Paris copy.   
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98 Ignazio Arcamone, Conciones per annum concannice compositae (Rachol, 1668).  On Arcamone, see Alberto 

Merola, Dizionario Biografico degli Italiani, 81 vols, (Rome, 1960-2014), III, 739-40.  For contemporary 

Portuguese sermons from Goa, see India, Panjim (Goa), Historical Archives of Goa, vol. 1933.   

 
99 Miguel de Almeida, Jardim des pastores, 5 vols, (Goa, 1658-1659), V, fol. 48r-v.   
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This is not an isolated classicizing aberration on the part of Almeida.  Almeida’s sentence 

structure, it has been noted by scholars of Konkani literature, is not that typically found in 

contemporary Konkani prose, but mirrors that of the Latin periodic sentence and is embellished 

with frequent figures.100  Elsewhere in his vast collection of sermons, we also find 

commonplaces taken from the full gamut of biblical, patristic and classical sources, as well as 

allusions to historical exempla, such as that of Julius Caesar, Alexander the Great, and even 

Anthony and Cleopatra.101  These Almeida may have mined from his own manuscript 

commonplace book or one of the printed commonplace books that were readily available in this 

period, just as Martinho might have delved into the Flosculi printed in Nagasaki, if he wished to 

embellish the exordium of a Japanese sermons with classical comparatio.  The prefatory material 

of the Nagasaki edition of the Flosculi specifically states that this collection of extracts biblical, 

patristic, pious and classical authors was meant to be useful for Jesuits giving sermons to 

Japanese Christians.102  Of course, unless we uncover some of Martinho’s sermons, we cannot 

say whether his command of the humanist Latin eloquence spilled out into his Japanese sermons.  

However, we can say with certainty that, provided that he judged such a strategy was not 

abhorrent contemporary Japanese norms (usus), he had the capacity to harness his training in the 

Arima seminary and Mesquita’s floating humanist school to defend and expand the borders of 

Christendom in European and native languages.  

 

 

                                                           
100 Olivinho J. F. Gomes, Old Konkani Language and Literature: The Portuguese Role (Cavorim, 1999), 117-18.   

 
101 Ibid.,II, fol. 116v; V, fols 25v, 68v.   

 
102 Flosculi, fol. Iv : “Opus erit, mea quidem sentential gratum omnibus, et imprimis utile concionatoribus Christiani 

populi.”     
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Conclusion 

 

Like his fellow Roman citizen Cicero, whose orations delivered over 6000 miles away and a 

millennium and a half before his birth Martinho grew up reading, Martinho, a Japanese Cicero 

redivivus, made a name for himself not through his victories on the battlefield, but his ability to 

move people, in his case ad maiorem Dei gloriam.  As we follow Hara Martinho’s career from 

the jubilation of the Tenshō embassy to disappointment of his long exile in Macau, we see the 

talented Japanese grow from a seminarian and grammar student into the outstanding Japanese 

humanist and Latin orator of the age, whose intellectual world, the Jesuit quarter of the global 

lettered city, was populated by erudite and eloquent Jesuit orators like Gaspar Gonçalves, and 

fellow former students of the Jesuit version of the studia humanitatis, like Diogo do Couto.  In 

the hands of Martinho and his contemporaries, humanist rhetoric was no disinterested pursuit.  It 

may indeed, as O’Malley has suggested, have inspired the Jesuits’ pragmatic approach to 

converting non-Christian peoples known as “accommodation.” Yet, the persuasive tools of the 

classical rhetorical tradition were also more directly arms in the ongoing battle to conquer the 

world for Christ, a mission that overlapped with the interests of the Society of Jesus and 

frequently also those of the Portuguese Crown.  Be it in Latin, European vernaculars or Asian 

languages, classical rhetoric in its Renaissance incarnation was considered a versatile weapon in 

this struggle for souls.   
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Chapter 3 

Contesting Identity in the Global Lettered City 

 

Manuel Martí (1663-1737) loved Cicero.  He loved Cicero so much that in 1718, as he sat by the 

supposed ruins of the orator’s villa at Tusculum near Rome, he was suddenly overcome by the 

spirit of the place and could not stop himself from crying out: 

Hail Cicero, immortal pinnacle of eloquence!  I invoke your spirit!  Set foot on this 

humble ground, smile upon us and fill me with the nectar of your divine 

mellifluousness!1 

 

Such invocations were in many respects unnecessary, as Martí, known to posterity by his title 

“the Dean of Alicante” or simply “the Dean,” was by this point already one of the leading figures 

in Rome’s foremost literary academy, the Academia de la Arcadia, where alongside like-minded 

scholars and clerics he cultivated a sparkling “neo-Renaissance” style in Latin, Italian and Castil-

ian, rejecting, as he saw it, the turgid Gongorism of the previous century.  To his powers of elo-

quence, Martí added considerable prowess as a scholar and antiquarian, composing philological 

notes on the poetry of Theocritus, a treatise on Roman drinking cups, a dialogue on Stoic philos-

ophy, a hugely popular description of the Roman amphitheater at Saguntum near Valencia and 

also brought to fruition Nicholas Antonio’s vast but unfinished Bibliotheca Vetus Hispana, a bio-

                                                 
1 Manuel Martí, Epistularum libri duodecim, 2 vols (Madrid, 1735), II, 147-157 (154-5): “Perstat adhuc, obdurata 

adversus annorum insultus constantia, aedificium quoddam nobile ac vel semirutum majestatem quandam prae se 

ferens.  Fama est eam fuisse M. Tullii villam.  Vulgo appellant ‘Ciceronis Scholas’.  Illo ego animi causa saepius 

accedo, ac mira quadam voluptate perfusus memoria ac recordatione tanti viri, paene exsulto gaudio mihique videor 

illum disserentem audire ac divinas illas Quaestiones Tusculanas recitantem.  Adeo ut mihi interdum temperare 

nequeam quin exclamem: ‘Salve, Cicero, aeternum eloquentiae columen.  Manes tuos invoco.  Sic terram experiare 

levem, ades pacatus nobisque divini tui eloquii laticem instilla’.  Eo nos rapit insaniae loci reverentia.”  On the 

traditions and archeology of Cicero’s supposed villa at Tusculum, see Elena Castillo Ramírez, Tusculum I: 

humanistas, anticuarios y arqueólogos tras los pasos de Cicerón: historiografía de Tusculum (siglos XIV-XIX) 

(Rome, 2005), 77-87.   
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bibliographical work that listed all of the Iberian Peninsula’s writers and their works from Antiq-

uity to the Renaissance.  Thanks to his light-footed style in prose and verse, which he combined 

with intellectual curiosity, lack of respect for authority and an acerbic wit, he won applause from 

his contemporaries throughout the global lettered city, and was considered by the discerning Ger-

man historian of philosophy, Johann Jakob Brucker (1696-1770), the most learned Spaniard of 

the age.2  As one of the outstanding figures in the last generation of humanists in the Renaissance 

mode, the Dean thus had little need to invoke the orator from Arpinum, for he was already the 

personification of ancient eloquence and modern erudition.3 

As well as being his place of residence for extended periods, Rome was Martí’s spiritual 

home, in stark contrast to Spain, which, like the famous Enlightenment social critic Benito 

Feijóo (1676-1764), he considered an intellectual desert.4  Characterizing the learned world of 

his compatriots as dominated by tedious scholastic philosophy (scholastica crepitacula), Jesuit 

teachers who skimped on grammar and rhetoric, and men whose misplaced religious zeal led 

them to demolish Roman ruins, the Dean proposed the renovation of Spanish culture on the 

model of the outstanding humanists of the sixteenth and seventeenth century like Juan Luis Vives 

(1493-1540).5  As his fame grew, he amassed a small but dedicated group of followers, including 

the Enlightenment rhetorician and philosopher Gregorio de Mayans y Siscar (1699-1781), whose 

                                                 
2 Johann Jacob Brucker, Pinacotheca scriptorum nostra aetate literis illustrium, exhibens auctorum eruditionis 

laude scriptisque celeberrimorum, qui hodie vivunt, imagines et elogia (Augsburg, 1741), 27r-30r.  He is the only 

Spaniard mentioned among the learned men of the age.   

 
3 The standard biography is: Antonio Mestre Sanchis, Manuel Martí, el deán de Alicante (Alicante, 2003). 

 
4 Nova Acta eruditorum (Leipzig, 1738), 416: “veram eruditionem et ipse colit, et in aliis magni facit, libertatis 

inprimis amans, qua sine frustra ad supremum scientiarum adspirari fastigium intelligit.  Amoenus est in familiari 

colloquio, seriis admiscens iocos, eos salibus conditos…  Sophisticas Philosophorum disputatiunculas nihili ducit, in 

deliciis habens Philosophiam veram, sobriam, veritatis studiosam.” 

 
5 Epistularum libri duodecim, II, 288.   
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deeply-felt attachment to his mentor and the “Neo-Renaissance” movement can be gauged by the 

busts of Martí and Vives, which stared at each other across his library.6     

Yet, Mayans’ most ardent display of pietas was the publication of Martí’s vast Latin cor-

respondence, an act that, unbeknownst to either man, would earn for Martí the sweetest of appro-

bations and bitterest of censures.  One letter in particular cast a long shadow.  Writing from 

Rome in 1718, Martí addressed Antonio Carrillo, a young Spaniard, who was considering travel-

ing to the New World.  Martí, who saw in the young man some talent for study, was horrified by 

this idea, and in one of his typically stylish but irreverent epistles, attempted to dissuade him 

from crossing the Atlantic: 

To whom among the Indians will you turn in such a vast desert of letters?  I won’t ask to 

which teacher will you go, from whom you might learn something, but will you find 

anyone at all to listen to you?  I won’t ask whether you will find anyone who knows 

anything, but anyone who wants to know anything at all, or, put simply, anyone who does 

not despise letters.  Indeed, which books will you leaf through and which libraries will 

you peruse? […]  So ponder this: what does it matter if you are in Rome or Mexico City, 

if you just want to haunt the avenues and street corners, to gaze at the magnificence of the 

buildings, to be idle, and to waste away while you schmooze with all and sundry like a 

slimy politician?7 

 

If Martí had little respect for the Peninsular Spanish branch of the global lettered city, he had 

even less for that of the Indies, which he considered an intellectual backwater of a decrepit 

cultural sphere and, following the widely held stereotype of the day, an Eldorado only for those 

                                                 
6 Gregorio Mayans y Siscar, Emmanuelis Martini, ecclesiae alonensis decani, vita, ed, Luis Gil, (Valencia, 1977), 

306: “Ego certe in meo museo habeo magni sapientissimique Jo. Ludovici Vivis, et Emmanuelis Martini, viri 

undequaque eruditissimi praestantissimique effigies; quas quoties intueor, vehementissime mihi animus accenditur 

ad sapientiam”  Mayans also edited the Vives’ Opera omnia, 7 vols, (1782-90). 

 
7 Epistularum libri duodecim, 38-9: “Quo te vertes apud Indos in tam vasta litterarum solitudine?  Quem adibis, non 

dicam magistrum, cuius praeceptis instituaris, sed auditorem, non dicam aliquid scientem, sed scire cupientem, 

dicam enucleatius, a litteris non abhorrentem?  Ecquosnam evolves codices?  Ecquas lustrabis bibliothecas? …Ita 

tamen cum animo tuo reputa, non te idcirco urbem petiisse, ut vias et compita tereres, ut aedificiorum 

magnificentiam admirarere, ut inertem vitam ageres, ut in salutationibus, ceterisque candidatorum officiis 

contabesceres.  His enim artibus quid refert Romaene sis an Mexici?”  
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who pursued wealth, not culture.  Instead, Martí advised the young man to join the priesthood, 

which could provide financial and domestic freedom, and to make his way to Rome, where men 

of letters were still held in high esteem. 

Martí’s renown was not just limited to the continental European branches of the global 

lettered city, but extended throughout the Spanish Monarchy, and of course the sentiments 

expressed in his letter to Carrillo did not go down well with the community of learned men in 

Mexico City, for whom their highland metropolis was the “Rome” and “Athens” of the New 

World.8  It was bad enough that the Dean was critical of scholastic philosophy and theology, so 

central to intellectual and religious life of Catholic letrados, and had nothing good to say about 

the culture of Peninsular Spain, with which they strongly identified.  The final straw, however, 

for the erudite Mexicanenses, like Juan José de Eguiara y Eguren (1696-1763), Vicente López 

(1700-1757), Cayetano Javier de Cabrera y Quintero (c. 1700-1775) and Juan Gregorio de 

Campos y Martínez (b. 1719) was to find themselves singled out for particular ridicule by a 

scholar whose accomplishments demanded their respect.   

The offending letter seems to have first come to the attention of Eguiara and López in 

April of 1745, probably after they had sought out an edition of Martí’s Epistularum libri 

duodecim, which had been favorably reviewed in the Nova Acta Eruditorum, a popular Latin 

periodical from Leipzig.9  López initially vented his anger to Eguiara in their Latin 

                                                 
8 Martí’s fame in Mexico City can be gauged from the fact that the “library laws” attributed to him were included in 

catalogue of the library of the city’s Cathedral: Bibliotheca Turriana in Mexico City, Biblioteca Nacional de México 

(henceforth BNM), ms 6412. 

 
9 Despite living only a few streets distant from each other in the shadow of the Mexico City’s cathedral, the two men 

corresponded in elegant Latin epistles in the same manner as their contemporaries Martí and Mayans, with whom 

they shared a dedication, if not quite such an exclusive one, to the practices of late-humanism.  BNM, 329, fols 

125r-130r (127r-v): “Accusamur quod non veterem orbem evisceramus; non laudamur quod novum eruditis 

omnibus et antiquitati ipsi aperuimus […].  Sed maiores sunt Emmanueli cum Antiqua /fol 127v/ quam cum Nova 

Hispania contentiones et lites.”  Juan José Eguiara y Eguren, Bibliotheca Mexicana (Mexico City, 1755), fol. 7ar: 

“quos non absque egregia animi voluptate combibere incepimus, et gravate licet ea tulerimus, quae in scholarum 
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correspondence, and by the end of the summer, the Dean’s letter seemed to be common 

knowledge in the city, perhaps due to Eguiara’s central position in the Academia Eguiarense, a 

pious and learned social circle that met at the University.10  However exactly Martí’s letter to 

Carrillo became public knowledge in Mexico City, the controversy that it produced was fierce 

and long-lasting, with responses to Martí from scholars in Mexico City, Habana and elsewhere 

appearing several decades after the original publication of the letter.11  Since university-based 

scholars like Eguiara remained particularly wedded to late-humanist practices, which were in 

turn bolstered by the influence of Martí’s Neo-Renaissance aesthetic, the most notable early 

responses also appear in archetypal late-humanist genres.  These include: a brilliant Latin oration 

delivered by Campos at the inauguration of the academic year in Mexico City in October of 

1745;12 a Ciceronian dialogue by López set in a garden in Mexico City, where the interlocutors 

debate Martí’s critiques of both “old” and “new” Spain;13 and Eguiara’s famous Bibliotheca 

Mexicana (1755-), a vast unfinished bio-bibliographical work akin to the Bibiotheca Hispana 

                                                 
professores nonnunquam scribit, et in Hispanorum dedecus, quod ad rem litterariam spectat, haud semel iacit, 

pergebamus tamen et inchoatam lectionem persequebamur; haerere vero coacti sumus et morosius circumspicere 

chartam, ubi ad Epistolam 16 lib. 7 offendimus, quam tamen iterum et iterum non sine bili et stomacho 

deglutivimus, lectam recogitare placuit et memoria tenere atque in ipsam serio pacateque inquirere […].  Totus in ea 

epistola Martinus est, ut adolescentem illum in novum orbem traiecturum, ab hocce consilio removeat, et aptum 

natum capessendis litterarum studiis, Romae constituat et a Mexiceis oris quam longissime abducat.”  Ibid., fol. 7br: 

“Scilicet, cum latissime Indiae Occidentis extendantur et pateant, nec dum Martinus in epistola sua insulam, urbem, 

pagum aut oppidulum stylo signasset, quo se Antonius apud Indos conferre vellet, Mexicum tandem indigitavit, 

postremam, si Superis placet, totius orbis barbariem.” 

 
10 The Academy gathered regularly to hear panegyric orations, defend theological theses and compose tituli, (Latin 

epigrams) in praise of saints and the Virgin.  Tituli from Eguiara’s academy were later printed in: Elogia selecta e 

variis, quae Mexicearum scholarum more ab alumnis Academiae S. Philippi Nerii elaborata sunt (Mexico City, 

1755).   

 
11 José Martín Félix de Arrate y Acosta, Llave del Nuevo Mundo; antemural de las Indias Occidentales. La Habana 

descripta: noticias de su fundación, aumentos y estados, 4th edition, (Havana, 1964), 144-5.   

 
12 Juan Gregorio Campos y Martínez, Oratio apologética (Mexico City, 1746).   

 
13 Vicente López, Diálogo de abril: acerca de la Bibliotheca del señor doctor Juan José de Eguiara y del ingenio de 

los mexicanos, Silvia Vargas Alquicira (ed.), (Mexico City, 1987).   
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Nova, which aimed to crack the nut of Martí’s letter with a several-thousand-folio-page hammer, 

compiled with the help of Eguiara’s correspondents throughout the “Mexican” branch of the 

global lettered city.  This transatlantic humanist dispute was by no means unique.  A century 

earlier, Diego de León Pinelo (d. 1671), a professor of canon law at the university in Lima, had 

composed a four-hundred-page Latin treatise condemning the famous classical scholar Justus 

Lipsius (1547-1606), who had neglected to mention Peru’s leading seat of learning in his account 

of the universities of the world.14  Yet, what separates the Biblioteca Mexicana controversy is 

that it is frequently cited as a key episode in the rise of a uniquely creole identity.   

 

The Martí Controversy and Intellectual Life in the Global Lettered City 

 

The normal story we are told about the reception of Martí’s letter in New Spain is that it is one of 

the most important manifestations of an intellectual current called “creole patriotism,” creole 

(criollo) being the term used by historians and some contemporaries to refer to those of pure 

Spanish descent born in the New World.  The seeds of an increasing alienation of criollos from 

European Spaniards (peninsulares), according to the historiography, were planted with the bitter 

complaints of the dispossessed sons of the conquistadors against newer immigrants from Europe, 

germinated as the result of increasing competition between European and American Spaniards 

for secular and ecclesiastical offices, were nurtured by a growing appreciation of the American 

landscape, pre-Columbian antiquity and the cult of the Virgin of Guadalupe, and came into full 

flower when faced with Enlightenment theories regarding the physical inferiority of those born 

                                                 
14 Diego de León Pinelo, Hypomnema apologeticum pro Regali Academia Limensi in Lipsianam periodum (Lima, 

1648);  Antonello Gerbi, Diego de Leon Pinelo contra Justo Lipsio; una de las primeras polémicas sobre el nuevo 

mundo, 2 vols, (Lima, 1945-6).    
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in the Americas and, of course, Martí’s letter to Carrillo.  This escalating pride, resentment and 

sense of difference then served as the intellectual kindling for the independence movements in 

Latin America in the nineteenth century.15 

Although this remains the dominant narrative in colonial Latin American intellectual 

history, it has ceased to be au courant among social and legal historians of the period.  In 

particular, those who take the broader Spanish Monarchy as their frame of reference have begun 

to see that New Spain’s criollo patriotism had notable affinities with other regional identities 

within the patchwork quilt of kingdoms under the Hapsburgs and Bourbons.  As a result, the 

proto-nationalist sentiments once thought to point to the formation of the Estados Unidos 

Mexicanos appear now to be more of a pan-Hispanic local patriotism (foralismo), which stressed 

the traditions of each constituent kingdom (reino) and its right to a reserve of officials drawn 

from local residents.16  Even the cult of the Virgin of Guadalupe now seems much less of a 

                                                 
15 The literature on creole patriotism in Mexico and elsewhere is vast.  Representative studies include: Solange 

Alberro, Del Gachupín al criollo: o de cómo los españoles de México dejaron de serlo (Mexico City, 1992); 

Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism (New York, 1991), 

47-65; Bernard Lavallé, Las promesas ambiguas: ensayos sobre el criollismo colonial en los Andes (Lima, 1993); 

Severo Martínez Peláez, La patria del criollo: ensayo de interpretación de la realidad colonial guatemalteca, 4th 

ed., (Guatemala City, 1976).  The Martí controversy is addressed directly in: David A. Brading, The Origins of 

Mexican Nationalism (Cambridge, 1985), 13-14; idem, The First America: the Spanish monarchy, Creole Patriots, 

and the Liberal State, 1492-1867 (Cambridge, 1991), 389-90; Jorge Cañizares-Esguerra, How to Write the History of 

the New World: Histories, Epistemologies, and Identities in the Eighteenth-century Atlantic World (Stanford, 2001), 

209-212; José Carlos Rovira, Entre dos culturas. Voces de identidad hispanoamericana (Alicante, 1995), 45-62; 

Roberto Heredia, “Eguiara y Eguren, las voces concordes,” Literatura Mexicana, 8 (1997), 511-549;  Jacques 

Lafaye, “Literature and Intellectual Life in Colonial Spanish America,” in Leslie Bethell (ed.), The Cambridge 

History of Latin America, 11 vols (Cambridge 1984), II, 663-704 (698); Walter D. Mignolo, The Darker Side of the 

Renaissance: Literacy, Territoriality, and Colonization (Ann Arbor, 1995), 63, 163, 165; Anthony Pagden, “Identity 

Formation in Spanish America,” in Nicholas Canny and Anthony Pagden (eds), Colonial Identity in the Atlantic 

World, 1500-1800 (Princeton, 1987), 51-93.   

  
16 Fred Bronner, “Urban Society in Colonial Spanish America: Research Trends,” Latin American Research Review, 

21, (1986), 7-72 (43).  Tamar Herzog, “Los americanos frente a la monarquía: el criollismo y la naturaleza espa-

ñola,” in Antonio Álvarez-Ossorio Alvariño and Bernardo J. García García (eds), La monarquía de las naciones. 

Patria, nación y naturaleza en la Monarquía de España (Madrid, 2004), 77-92.  Eadem, Defining Nations: Immi-

grants and Citizens in Early Modern Spain and Spanish America (New Haven, 2003).  I.A.A. Thompson, “Spain, 

Castile and the Monarchy: the Political Community from Patria Natural to Patria Nacional,” in Richard L. Kagan 

and Geoffrey Parker, Spain, Europe and the Atlantic World: Essays in Honour of John H. Elliot (Cambridge, 1995), 

125-159.   
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symbol of proto-nationalist pride, especially before 1750, while her popularity in Peninsular 

Spain, where the King himself was the patron of the confraternity dedicated to her, has also 

attracted some attention, challenging the narrative of Mexican exceptionalism in this devotion.17 

In what follows, I will examine the first public reaction to Martí’s letter in Mexico City: 

the Latin oration delivered by Juan Gregorio de Campos y Martínez at the inauguration of the 

academic year at the Royal and Pontifical University in 1745.18  Despite being the first and most 

ardent response to the Dean, it has remained largely unknown to scholarship.  Unlike the later 

and better known reactions, like the Bibliotheca Mexicana, the oration is also directed at a local 

audience rather than the international one, and so reveals much how the scholars in Mexico City 

viewed and discussed the dispute among themselves.  Following the rolling periods and harsh 

invective of Campos’ oration, we become aware of the plasticity of the classical rhetorical 

tradition in the global lettered city.  It was a versatile rapier when brandished by a trained orator 

that could be put to a myriad of ends, including, as we saw in Chapter 1, bolstering the Spanish 

Monarchy and creating space for imperial negotiation, or, in this case, defending local traditions 

against a detractor within the context of the larger learned world of the global lettered city.   

Campos mounted his defense of learning in Mexico City and New Spain as a whole by 

going on the offensive in a unique piece of judicial (courtroom-style) oratory, in which the 

assembled corona of learned American Spaniards, their King, and indeed the whole “Republic of 

                                                 
17 Cornelius Conover, “Reassessing the Rise of Mexico’s Virgin of Guadalupe, 1650s-1780s,” Estudios Mexicanos, 

27 (2011), 251-79. Stafford Poole, Our Lady of Guadalupe: the Origins and Sources of a Mexican National Symbol, 

1531-1797 (Tucson, 1995), 329-31.   

 
18 My argument is indebted to the work of: Antonio Mestre Sanchis, Manuel Martí, el deán de Alicante (Alicante, 

2003), 295-306; Andrew Laird, “Patriotism and the Rise of Latin in Eighteenth-Century New Spain: Disputes of the 

New World and the Jesuit Constructions of a Mexican Legacy,” Renaessanceforum, 7 (2012), 163-93; Ernesto de la 

Torre Villar, “Prólogo,” in Juan José de Eguiara y Eguren, Biblioteca Mexicana, 5 vols (Mexico City, 1986-), I, 

CCLVII: “la nómina de Eguiara no es nomina que distinga excepcionalmente a los criollos, sino el registro de todos 

aquellos individuos llamados mexicanos Americanos que a través de su acción espiritual e intelectual han formado 

una patria común, una verdadera nación.”   
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Letters,” as Campos called it, were called on to pass judgment on Martí, whom he accused of 

defamation as defined in Roman and contemporary Spanish law.  Rather than a defense of the 

intellectual accomplishments of those born in New Spain (criollos) against “European” 

(peninsulares) scholarship writ large, the Martí controversy as a whole and the oration in 

particular hinged on the defense of New Spain’s branch of the global lettered city, a learned 

community centered on Mexico City and populated by local scholars who may have been born 

on either side of the Atlantic, but who were in different ways rooted in Mexicana America.  All 

of this then found its expression within the context of an apology for traditional university 

culture against Martí’s Neo-Renaissance purism.  However, this was not merely an Ivory Tower 

quarrel, as the importance of protecting their reputation within the global lettered city, according 

to Campos, lay in the fact that learning was a precondition for self-rule, without which 

“foreigners” (i.e. royal officials born or domiciled in other kingdoms) might rightfully be sent to 

govern their corner of the Spanish Monarchy.  The oration thus adds an entirely new dimension 

to our picture of the “creole patriotism” of the letrados of Mexico City, and their relationship to 

the standards of eloquence and erudition of the global lettered city.  However, before examining 

Campos’ oratorical performance, it is necessary to appreciate the late-humanist culture in New 

Spain that produced a young man capable of delivering such an artful piece of classicizing Latin 

oratory.   

 

The Making of a Late-Humanist Orator: Juan Gregorio de Campos y Martínez 

 

Although early eighteenth-century scholarly and literary practices were in the process of shifting 

focus towards a more vernacular and “Enlightenment” model, rhetorical education and the 
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institutional culture of public speaking remained largely unchanged from the previous century, 

and this was especially true within that bastion of late-humanism, the Society of Jesus.  Like 

many of the scholars at the University of Mexico City, be they professors of Law, Theology, 

Rhetoric or Medicine, Campos was a product of the Jesuits’ network of colleges that spanned 

every major urban center in New Spain from Havana to Manila.  Born in Veracruz in New Spain, 

Campos studied grammar at the Jesuit College in the port city in the late 1720s and 1730s, 

where, as throughout the Jesuit World, the heavily humanist Ratio studiorum (1599) continued to 

dictate the curriculum.19  Not to say that every student who attended these colleges was molded 

into the late-humanist orator that Campos became – far from it – but they had to jump through 

the same hoops, even if they did not do so quite as gracefully. 

After his elementary studies, the rudiments of Latin grammar would have been the young 

Campos’ main focus, supplemented by the reading of simple Latin texts both ancient and 

modern, alongside a variety of vernacular works, principally of a pious sort.20  Students then took 

a year of “humanities,” which involved the reading of more extended and advanced pieces by 

classical authors, anthologies of Roman history and a basic introduction to rhetorical theory, 

perhaps from one of the textbooks printed in Mexico City for this purpose, which included 

compendia of Cipriano Soáres’s De arte rhetorica, the staple of the Jesuit rhetoric class from the 

mid-sixteenth century to the dissolution of the Order in 1773, and the later but very similar 

                                                 
19 Ignacio Osorio Romero, Colegios y profesores jesuítas que enseñaron latín en Nueva España (1572-1767) (Me-

xico City, 1979), 337-340. 

 
20 Students often seem to have copied out their Latin grammars rather than relying on a printed textbook, for 

example: BNM, ms 1421, fols 1r-19v.  Further student notes from the grammar class in the colegio de San Ildefonso 

in Mexico City can be found in: Mexico City, Archivo Histórico de la Universidad Nacional Autónoma de México, 

San Ildefonso, caja 54, exp. 34.   
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handbook of François Pomey.21  At this stage, the rules of prosody and Greek were also 

introduced.22  Students’ basic knowledge of classical rhetorical theory was supplemented by the 

reading of selected orations of Cicero, which were printed alongside Suarez’s handbook.23  

Students then tried their hand at composing basic texts such as “prose descriptions” (ekphrasis) 

of churches or gardens, epistles or epigrams, usually with a pious bent.24  From this point on, 

Latin was at least in theory the only language permitted to be spoken by students, although it is 

impossible to gauge to what extent this convention was still followed in Campos’ day.25   

Having forged his Latinity, he would then have set about sharpening it in the rhetoric 

class, where, through theory and practice, he would bring his abilities in persuasion to a point.26  

The rhetoric curriculum he would have followed appears to have been almost entirely focused on 

expression in Latin, which was still considered by Jesuit pedagogues the archetypal form of 

eloquence, training in which provided a basis for eloquence in the assembly hall and in the 

pulpit, whatever the target language.  The orations of Cicero previously studied were the subject 

                                                 
21 “Ratio atque institutio studiorum Societatis Iesu [1599],” in Monumenta paedagogica Societatis Iesu, ed. 

Ladislaus Lukács, 5 vols, (Rome, 1965-86), V, 355-454 (430-33).  M. Tullii Ciceronis Orationes duodecim 

selectae… quibus accesserunt compendium rhetoricae R.P. Cypriani Soarii S. J. et Lachrymae Sancti Petri R. P. 

Sidonii Hoschii (Mexico City, 1756); Francois Pomey, Novus Candidatus Rhetoricae praecepta (Mexico City, 

1726).  Examples of good prose were printed in: Solutae orationis fragmenta (Mexico City, 1641).  The surviving 

theoretical works on rhetoric from New Spain are catalogued in: Ignacio Osorio Romero, Floresta de gramática, 

poética y retórica en Nueva España (1521-1767) (Mexico City, 1980).   

 
22 The only active “Hellenic humanist” in Mexico City at this time was Cayetano de Cabrera, who wrote Greek 

verse: Lia Coronati, Obras poéticas latinas de Cayetano de Cabrera y Quintero: catálogo (Mexico City, 1988). 

 
23 The “Ratio” (430) suggests Pro lege Manilia Pro Archia poeta, Pro Marcello and “the other orations given to 

Caesar,” which was broadly reflected in the speeches normally printed with rhetorical handbooks in Mexico City: 

Pro lege Manilia, In Catalinam I-II, Pro Archia poeta, Ad Quirites post reditum, Post reditum in senatum, Pro 

Milone, Pro Marcello, Pro Ligario, Pro rege Deiotario, and Philippicae I and IX. 

 
24 An eighteenth-century ekphrasis and practice epistles from the Jesuit College at Tepotzotlan are preserved in: 

“Descriptio sacelli Tepotzotlanensis,” BNM, ms 1421, fols 66r-v, 68r-v; BNM, ms 1420, fols 99v-104v.   

 
25 “Ratio,” 41 (Latine loquendi usus).   

 
26 “Ratio,” 424-430.  Some logic was also to be taught alongside rhetorical theory: “Ratio,” 424-5 (Gradus).  
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of more detailed historical and linguistic scrutiny, memorization and, of course, recitation to 

practice the art of delivery.  The reading of these orations with attention to structural and 

linguistic features highlighted in Suarez’s handbook led into classroom exercises which 

addressed how best to structure individual parts of an oration, with further examples of openings 

(exordia) and arguments (confirmationes) being provided as models.27  With an eye on their own 

compositions, students were expected to keep a commonplace book of purple passages from 

texts they had read, which they might wish to cite or imitate in the future.28  All this would act as 

preparation for the students’ own efforts in advanced composition and delivery (declamatio).29  

Verse composition was also part of the rhetoric and humanities curriculum, and textbooks were 

printed in Mexico City to aid its teaching, although it is unclear whether Campos’ dedication to 

hexameters and pentameters ran as deep as it did for his contemporary Jose Mariano de Iturriaga 

(b. 1717), who as an exercise composed an 810-line epyllion (mini-epic) on the conquest of Baja 

California, known today as the Californiada.30 

Late-humanist “rhetorical culture” was not limited to the classroom, as college life 

brimmed with occasions for classicizing oratory.  At the beginning of the school year, students 

were treated to a Latin inaugural oration, while the Jesuit colleges frequently organized public 

shows and competitions in eloquence.31  Students were also introduced to models of Latin sacred 

                                                 
27 “Analysis prolusionis pro qualibet grammaticae classe,” BNM, ms 1421, fols 60r-65v.  Examples of exordia and 

other structural features can be found in: BNM, ms 1420, fols 120v-130r. 

 
28 An example of such a commonplace book is BNM, ms 1473.   

 
29 “Ratio,” 427 (Argumentum scribendae orationis), 428 (Publica declamatio), 428 (Nostrorum exercitatio). 

 
30 Assistance in verse composition came in the form of: Epigrammata aliqua ad faciliorem epigrammatis 

componendi (Mexico City, 1641).  Jose Mariano de Iturriaga, La Californiada, Alfonso Castro Pallares (ed.), 

(Mexico City, 1979). 

 
31 “Ratio,” 403 (Declamationes a quo probandae), 408 (Scholarum disputationes; Academiae), 414 (Praemiorum 

numerus).   
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oratory either in textual form or actively on feast days in the colleges, which offered the students 

further models of classicizing eloquence put to pious ends, the importance of which lay in the 

fact that the most common application in later life of all this rhetorical training for many of the 

students was in writing sermons.32  Campos was probably also exposed to classicizing vernacular 

oratory on feast days (oraciones panegyricas), of the sort delivered for the royal exequies 

discussed in the last chapter, which would have both bolstered the rhetorical theory he had 

learned in the classroom and pointed to its application in ecclesiastical contexts.   

  After this training, Campos went to study at the colegio de San Ildefonso in Puebla, 

which was the main center in New Spain for the next stage of the Jesuit arts curriculum: 

philosophy.33  Beyond studying Aristotelian logic, physics and metaphysics, we do not know 

how he occupied his time in Puebla.  However, we do know that humanist culture did continue in 

Puebla in the 1730s and 1740s, with local clerics regularly corresponding in Latin, and of course 

Latin oratory remained a feature of college life.34  Furthermore, we know that the city boasted 

libraries associated with its four Jesuit colleges, which were probably significantly larger than 

what Campos had had access to in Veracruz.  As well as the full gamut of classical authors, 

normally in high quality northern European editions from Amsterdam, Cologne and, in the case 

of the famous Ad usum Delphini editions, Paris, the library of the colegio de san Ildefonso 

contained a variety of works by popular humanist authors like Justus Lipsius, John Barclay, 

Polydore Virgil, Lorenzo Valla, Marc-Antoine Muret, Antonio Strada and Juan Luis Vives.35  The 

                                                 
32 An oration for the Feast of the Assumption is preserved in BNM, ms 1421, fols 71r-78r. 

 
33 Ernesto de la Torre Villar, Historia de la Educación en Puebla (Época Colonial) (Puebla, 1988), 44-58.   

 
34 A number of eighteenth-century Latin epistles and orations from Puebla is preserved in: Puebla, Biblioteca 

Lafragua, MF 329.   

 
35 “Libreria del colegio de San Ildefonso,” Puebla, Biblioteca Lafragua, ms 48282.  The college’s 1724 annual letter 

describes the library containing over 2000 volumes thanks to the generosity of José de Luna, an oidor in Mexico 
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nearby colegio del Espíritu Santo also had rich collections, which, although dominated, like all 

Jesuit libraries, by books of sermons, saints’ lives and theology, contained fine sixteenth-century 

folio editions of Cicero’s opera omnia, as well as humanist works by Jesuit authors.36  These 

readily accessible stores of elegant Latinity and urbane wit might have kept a student like 

Campos entertained while not reading Aristotle or engaging in logical disputation. 

If classical rhetoric and late-humanism had played an important, if probably declining, 

role in the Jesuit colleges of Puebla, their profile was considerably higher in Mexico City where 

Campos arrived around 1740.  There, classicizing rhetoric enjoyed considerable prestige thanks 

to the Professorship of Rhetoric at the university, a position contested twice by Campos (both 

times unsuccessfully) and many of his contemporaries including Eguiara and Cabrera.37  With 

upwards of thirty aspiring rhetoricians vying for the role, the competition was intense and the 

selection process both rigorous and, for our purposes, highly illustrative of the rhetorical culture 

of New Spain in the early eighteenth century.38  When the Professorship became vacant, a call 

was put out in Mexico City and nearby Puebla for scholars to present themselves, and each 

                                                 
City: Mexico City, Archivo General de la Nación (henceforth AGN), Jesuitas III, 16, exp. 13.  Pedro Rueda Ramírez, 

“Libreros y librerías: la ofera cultural en el mundo moderno,” in Marina Garone Gravier (ed.), Miradas a la cultura 

del libro en Puebla: bibliotecas, tipógrafos, grabadores, libreros y ediciones en la época colonial  (Mexico City, 

2012), 377-400.     

 
36 The nearby Biblioteca Palafoxiana (completed 1773), which received a large number of books from the city’s 

Jesuit colleges after the dissolution of the Society of Jesus, contains a vast number of edition of Cicero’s orations 

and humanist texts, which give a sense of the ready availability of such books in Puebla in Campos’ day.  For 

example, the Biblioteca Palafoxiana preserves an edition of the popular Conciones, sive, orationes ex graecis 

latinisque (Paris, 1570) (Puebla, Biblioteca Palafoxiana, N.L. 16362), which belonged to the colegio de San Juan de 

Puebla and which was even corrected by the Inquisition.  María del Carmen Aguilar Guzmán, “Hacia una 

reconstrucción de la librería del colegio del Espíritu Santo de Puebla: inventario de sus libros, siglos XVI-XVIII” 

(Thesis for the Licenciada en Historia: Benemérita Universidad Autónoma de Puebla, 2006), 197, 233.  My thanks 

to the author for providing me with a copy of her excellent thesis.     

 
37 AGN, Ramo Universidad, 129, fols 275r-277r.   

 
38 Ignacio Osorio Romero, Tópicos sobre Cicerón en México (Mexico City, 1976), 55-112.  AGN, Ramo 

Universidad, 82, fols 780r, 813r.   
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applicant was then assigned a time to deliver his “job talk” (lección de oposición) of an hour and 

a half.  This involved analyzing a passage from the third volume of Cicero’s collected orations, 

which included the most commonly studied examples such as Pro Caelio and Pro Balbo.39  So 

that scholars could not influence which passage they would comment on, the passage was 

selected at random by a child less than twelve years old (i.e. one who would not possibly have 

begun to study rhetoric yet and be familiar with the text), who opened the volume at three pages 

with a knife (again to avoid pre-selecting passages), from which the opositor chose a single 

passage.  As in the competitions for the Professorship of Nahuatl and Otomí, in which candidates 

had to deliver sermons in both languages to show their practical linguistic skills, aspiring 

Professors of Rhetoric were expected to possess the eloquence they claimed to understand on the 

theoretical level and so their lecture on the passage was to take the form of a classicizing oration, 

as well as providing a summary of the content and historical context of the oration.40  

In 1750, Campos delivered a lecture on the passage “But why do I keep you here longer, 

judges?” (Sed cur diutius vos, iudices, teneo?) from Cicero’s well-known oration in defense of 

Caelius, a wealthy eques who had been accused of violent conduct (vis) and of attempting to 

poison a promiscuous Roman matron named Clodia.41  In his lecture, Campos was careful to 

underline his technical understanding, highlighting various rhetorical features of the oration, 

including its notable use of prosopopoeia, a device we will see him applying in his own 

                                                 
39 It is unclear which edition was used.   

 
40 Jesús Yhmoff Cabrera, Una muestra de los actos académicos en el virreinato de la Nueva España (Mexico City, 

1979), 17.  Campos’ 1750 lecture is preserved in BNM, ms 23, fols 110r-118v, and reproduced in Tópicos, 96-110; 

Cabrera’s lecture from 1721 in BNM, ms 27, fols. 78r-84v; and Eguiara’s lecture from 1721 in BNM, ms 329, fols 

44r-50r, and reproduced in Tópicos, 84-94.   

 
41 Cicero, Pro Caelio, 55. 
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orations.42  To stress his command of the Ciceronian idiom, Campos carefully, but not slavishly, 

imitated the Roman orator’s text, reworking Cicero’s judicial oration to fit contemporary 

Christian norms.43  The lecture also made several concessions to the ritual context of delivery.  

Aware that a panel of scholar-clerics in Mexico City had different sensibilities from a jury in late 

Republican Rome, he had, of course, to tread carefully around the Roman orator’s defense of a 

flagrant adulterer, while, following the conventions of academic oratory at Catholic institutions, 

he also included an invocation of Mary and the angels, the “guardians of our Republic of 

Letters” (nostraeque litterariae Reipublicae custodes).  The occasion also demanded he earn the 

affection of the judges, which he attempted to do by employing the relevant classical instruction 

for the exordium (captatio benevolentiae), saying that he had been concerned they might not like 

his lecture as the passage was chosen by chance, but upon seeing their faces, their kind gazes 

have put him at ease (sed ego humanissimo conspectu vestro recreatus).44   

As he slowly carved out a place for himself as one of the outstanding members of the 

medical faculty, where he was responsible for introducing the works of the mechanist physician 

Frederick Hoffmann (1660-1742), a pupil of Robert Boyle, to New Spain, Campos’ oratorical 

talents meant that he was frequently called upon to serve as an orator in the faculty’s academic 

ceremonies.45  As in the Jesuit colleges, panegyrics in the Christian humanist mold were common 

                                                 
42 Tópicos, 99.   

 
43 Tópicos, 96 “Quis nunc, auditores, existat Academiae nostrae legis ignarus, miretur profecto quae fuerit mihi 

mens quod ipsis feriarum diebus, publicis supplicationibus omnibus scholaribus institutis omissis, unam hanc 

dicendi provinciam suscepissem, nec dubitet quin tantae gravitatis causa versetur, ut nostra maxima intersit de ea 

vos hodierno vespere iudicare.”  Cf: Pro Caelio, 1: “Si quis, iudices, forte nunc adsit ignarus legum, iudiciorum, 

consuetudinis nostrae, miretur profecto, quae sit tanta atrocitas huiusce causae, quod diebus festis ludisque publicis, 

omnibus forensibus negotiis intermissis unum hoc iudicium exerceatur, nec dubitet, quin tanti facinoris reus 

arguatur, ut eo neglecto civitas stare non possit.” 

 
44 Tópicos, 97.   

 
45 AGN, Ramo Universidad, 129, fol. 276r.  On Hoffmann, see Johann  Henry Schulz, Commentarius de vita 

Friderici Hoffmanni, in Friederick Hoffmann, Opera omnia physico-medica, 6 vols, (Geneva, 1761), I, i-xvi.   
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features of feast days at the University, and we know that Campos delivered orations in praise of 

St. Paul, the Virgin and St. Thomas.46  Yet, his finest hour was to come early, just a few months 

after he received his medical doctorate in 1745, when he was asked to deliver the oration for the 

inauguration of the academic year.   

 

The 1745 oration: tradition and innovation 

 

When Campos mounted the rostrum in October 1745 to address the viceroy and assembled mem-

bers of the University, he began his oration with a recognition of its place within the larger tradi-

tion of academic oratory.  Not only, he reminded them, was it a tradition of their own University, 

but one common to the institutional world of the “academic world” (omnes totius orbis Academ-

iae), where it had been the custom since time immemorial (a primis repetita temporibus).47  In-

deed, Campos’ vague gesture towards the antiquity of the tradition was not misplaced.  Classiciz-

ing oratory had been a feature of academic life in northern Italy since the turn of the fifteenth 

century, where the nascent humanist movement began to influence academic ceremony at the 

great centers of learning like Padua and Bologna.  By the sixteenth century it had become a fea-

ture of university and college life in all corners of the global lettered city, and a particularly large 

number of these orations survive from New Spain.48  Some of these orations even enjoyed fame 

                                                 
 
46 Campos’ orations for the Virgin and Saint Thomas are preserved in BNM, ms 23, fols 92r-97v, 104r-109v.  

Another example from the 1740s is preserved in: BNM, ms 1607, 157-168.   

 
47 Oratio, 1: “Etsi veteri consudetudine iam inde a primis repetita temporibus atque optimis non huius tantum 

celeberrimi scientiarum domicilii, sed omnium totius orbis Academiarum institutis, sic hoc, auditores, sancitum, ut 

pro novis studiorum auspiciis ea prima constituatur oratio, qua studiosae iuventutis hortatus cum Academiae laude 

iungatur.” 

 
48 The earliest examples of classicizing academic oratory I have been able to find come from Bologna in the second 

decade of the fifteenth century: Italy, Florence, Biblioteca Riccardiana, 784 (M IV 32).  Maurizio Campanelli, 
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beyond the immediate aftermath of their delivery, such as the 1644 inaugural oration by Baltasar 

Lopez, the onetime Professor of Rhetoric, Philosophy and Sacred Scriptures at the Jesuit colegio 

de San Pedro y San Pablo, who offered a highly ornate discussion of “keenness of wit” (acumen 

ingenii), which was later reprinted in Mexico City as a model for aspiring late-humanist ora-

tors.49 

The recipe for such orations was fairly simple: open with a request for patience on behalf 

of the listeners for what was a well-worn genre of public speaking, gain the good will of the lis-

tener (captatio benevolentiae), praise the university, the city and the relevant local potentates, 

provide a panegyric of learning and good letters, and end with an exhortation to study.  This ra-

ther predictable dish was usually served with a good helping of piety, with the orator underlining 

the importance of God’s favor for the flourishing of good letters and the need for good letters to 

understand God’s creation.  The surviving orations from New Spain confirm this pattern.  For 

example, a prolusio from 1596 for university’s inaugural course in civil law opens with the news 

that this was the first time an oration had been given in praise of jurisprudence, thus avoiding the 

need for an apology for the genre, before praising the value of jurisprudence to the state (respu-

blica) and the stability of human communities in general (societas) and giving a brief a history of 

law from its mythical origins, through Athens and Rome to their own day, before again praising 

the good effects of jurisprudence, including its positive influence on charitable efforts for poor 

                                                 
“L’Oratio e il ‘genere’ delle orazioni inaugurali dell’anno accademico,” in Lorenzo Valla, Orazione per l’inaugu-

razione dell’anno accademico 1455-1456. Atti di un seminario di filologia umanistica, ed. Silvia Rizzo, (Rome 

1994), 25-61.  Katherine Elliot van Liere, “Humanism and Scholasticism in Sixteenth-century Academe: Five 

Student Orations from the University of Salamanca,” Renaissance Quarterly, 53 (2000), 57-107.  A good, if not 

complete, finding list of humanist academic orations from New Spain is provided in Tópicos, 115-50.   

 
49 Baltasar López, Oratio pro instauratione studiorum habita in collegio Mexicano Societatis Iesu (Mexico City, 

1644).  Joaquín Rodríguez Beltrán, “La agudeza del ingenio vista por un humanista novohispano: estudio, edición y 

traducción de la Oratio pro instauratione studiorum de Baltasar López” (Master’s thesis, UNAM, 2012). 
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widows and Indians, and ending with a final exhortation to its study.50  As educational institu-

tions in New Spain were dominated by clerics, academic oratory could also be highly pious.  For 

example, in an oration delivered in Guatemala City in 1703, the learned priest praises the stu-

dents for their efforts, peppering the discourse with commonplaces from classical authors, while 

all the time stressing that it is God who allowed human reason to penetrate so far.51   

However, in 1745, the circumstances did not permit the usual felicitous combination of 

praise of the University with a simple exhortation to study.  Word, it seems, had spread of Martí’s 

letter, and so, Campos explained, the usual conventions had to fall by the wayside.52  Rather than 

laudatory commonplaces, what was needed was justice, even vengeance!53  In the terms of 

humanist rhetorical theory, what he was proposing was turning the academic oration from the 

usual panegyric into a judicial oration, moving the symbolic locus of delivery from the 

emperor’s palace, where the art of praise and blame in Latin had first been perfected, to the 

forum, where Cicero had spoken in criminal cases.  As both ancient and contemporary rhetorical 

handbooks noted, these two genres of oratory were by no mean antithetical, as both could 

include the panegyric or vituperation of a particular individuals, acts, places and things.54  

Campos, with his background and interest in humanist rhetorical theory, was well aware of the 

                                                 
50 Juan Bautista Balli, Oración en elogio de la Jurisprudencia, eds Daniel Kuri Breña and Salvador Ugarte, (Mexico 

City, 1950), 80.    

 
51 Pedro de Ocampo, Prolusio pro studiorum instauratione habita Guatamalae (1703), in Archivo Histórico de la 

Provincia de San Alberto de los Carmelitas Descalzos de México, Libros manuscritos de doctrina 27 (microfilmed in 

Mexico City, CEHM, fondo CCCLIII, rollo 38, carpeta 1674).   

 
52 Oratio, 1. 

 
53 Oratio, 1-2: “Quare cum in hac versemur tempestate, auditores, qua non vos laudibus, sed iustitiae; non 

honoribus, sed exactae vindicatae; non venturae gloriae, sed debitae oppugnantium ultioni velificari debeatis.” 

 
54 Nicolas Caussin, Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 543 (De invectiva): “Etsi ad 

demonstrativum genus magis pertinere videtur invectivae tractatio, quando tamen huic generi frequenter immiscetur, 

et a nonnullis in eo collocatur ordine, non pigebat hic aliqua de eadem ascribere.”   
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close association, stating “all praise, esteem and ornament will be wrapped up in punishing 

injustice (iniuria) and subduing the enemy.”55  In this way, by successfully “prosecuting” Martí, 

he could praise the University, and return it to its rightful place of honor in the imagined 

community of the learned.     

Although set-piece courtroom oratory was relatively uncommon in the early modern period 

and humanist judicial oratory was almost unknown in contrast to the ubiquitous panegyric, Cam-

pos had plenty of examples from Cicero’s orations of how to construct a forensic oration.  With 

these Roman models in mind, he argued for Martí’s conviction under iniuria.  However, by pros-

ecuting Martí for iniuria Campos had chosen a complicated delict.  First codified in the XII Ta-

bles (449 BC) as a law pertaining to assault against another person and usually requiring the pay-

ment of an equivalent fine, or in the case of a maimed limb (membrum ruptum) the equivalent 

corporal punishment (lex talionis), by the first century BC, iniuria had come to include all man-

ner of personal injuries both physical and to reputation (infamia), which could be committed 

against individuals or vicariously against family members, and in some cases even slaves.  This 

unwieldy conglomerate was then included in the Justinianic codification, and later became the 

standard frame of reference for later legal systems in Europe and Spanish America, thus leaving 

Campos with a dizzying array of legal sources on which he could draw.56  Not intimidated by the 

legal complexity or discouraged by his lack of formal training in the law, Campos armed himself 

with legal texts and commentaries and set to work.  Placing the oration in its ritual context and 

                                                 
55 Oratio, 2: “ut omnis laus, omnis commendatio ac decor in puniendis iniuriis, simulque comprimendis hostibus 

claudatur.” 

 
56Institutes IV tit. 4 de iniuriis.  Matthias Hagemann, Iniuria: von den XII-Tafeln bis zur Justinianischen 

Kodifikation (Cologne, 1998).   
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justifying the change of genre in the exordium, Campos wasted no time in the narratio in pre-

senting Martí’s letter as a clear case of iniuria, stating in a rolling tricolon that Martí’s action was 

a willing attack and that the reputation of Mexico City’s scholars had been damaged: 

  For you know how fiercely Manuel Martí the Dean, who exceeds only in his sarcasm 

those in the Mexican commonwealth (respublica) whom he has offended, sharpened his 

pen while piling up insults against you; you feel how you are now scorned by others be-

cause of his words; you realize that there are many who, if they could, would banish us 

from public view.57   

 

In Roman Law, extreme cases of iniuria could also fall under the category of atrox iniuria, espe-

cially if the injury caused death, was committed against an individual of high standing, or was 

committed in a public place or in the presence of an important office holder.  Campos is quick to 

characterize the Dean’s letter as such and to demand the requisite punishment.  Not only had 

Martí attacked men of high station, including Mexico City’s learned ecclesiastical hierarchy, but, 

due to his reputation and the wide circulation of his published letters, he had spread these lies to 

all corners of the globe.  Not content with this basic legal argument, Campos built on it rhetori-

cally (amplificatio), subtly blending the language of iniuria as defamation with the associated 

idea of iniuria as physical violence, applying a topic of invention that he would have met in the 

rhetoric class of his Jesuit College in Veracruz, the “comparison of equal things” (comparatio 

parium),58 alongside the rhetorical question, ubiquitous in the orations of Cicero: 

Would you not have justly and legally gone after the Dean of Alicante, had he skewered 

such men with a stake, beaten them around the head, and finally bludgeoned them with 

an axe?  Since he has pierced the flesh of your reputation with the scourge of his insults, 

                                                 
57 Oratio, 2: “Scitis enim quam acriter Emmanuel Martí Alonensis Decanus omnes Mexicanae reipublicae infensos 

dicacitate superans, vestri dedecoris compendium efficiens calamum exacuerit; sentitis quanto in hominum despectu 

transigatis aetatem; advertitis plures esse, qui cum illo communem lucem, si possent, prorsus eriperent.” 

 
58 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 39-40.   

 



 
 

171 

 

disfigured the beauty of your genius with heavy verbal blows, assassinated your character 

with the sharp blade of his invective, do you not think that he should be silenced?59 

 

This then leads into another rhetorical comparison, this time a “comparison of greater things” 

(comparatio maiorum): if it is right to demand legal satisfaction when someone calls you an ass, 

should not Martí be punished more harshly, since he called the inhabitants of Mexico City “more 

stupid than asses”?  If Roman Law stated that it was considered an offense to call someone blind, 

should not Martí be considered a worse offender, since he said that Mexicani were blinded by the 

mere sight of learning?  If, according to the same laws, someone who falsely accused another of 

being insolvent in front of his creditors could be prosecuted for iniuria, should not Martí be pros-

ecuted to the full extent of the law, since he alleged that they were penniless when it came to 

good letters?60  

Just as Cicero had made constant reference to historical precedents in his orations, so 

Campos lines up examples of severe punishments doled out to criminals: the Romans punished 

sedition by throwing the perpetrators from the Tarpeian rock, the Greeks believed in “an eye for 

an eye” (lex talionis), the Longobards cut off noses, the Emperors Justinian and Hadrian had 

tongues cut out, and the famously cruel Domitian and the “degenerate Muslims” were equally 

severe.61  Campos calls up a similar cast of historical characters to justify his argument that the 

publication of “libelous books” (libri famosi) could fall under the category of atrox iniuria, and 

                                                 
59 Oratio, 9-10: “An, si Alonensis Decanus tales homines sude perfodisset, alapis cecidisset, securi denique 

contrucidasset, in eum iure ac iudicio peteretis?  Quia vero gravibus conviciorum flagriis famae corpus affecit, 

taetris verborum alapis ingenii faciem deturpavit, acuto maledicti mucrone honoris vitam ademit, diem illi dicendi 

potestate interdictum vobis esse credatis?” 

 
60 Oratio, 12.  Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 37-8.   

 
61 Oratio, 10.    
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so incur the death penalty!62  Among the ancients, it was generally thought that such books 

should be burned.  Nero ordered slanderous wills burned, while Ptolemy II Philadelphus of 

Egypt went a step further, having the satirist Solades locked inside a lead chest along with some 

verses he had written about the King’s incestuous relationship with his sister.63  He even rolls out 

the corpse of Justus Lipsius, the famous Flemish humanist and author of an oration on fake accu-

sations (Oratio de calumnia), whom he calls as an expert witness to examine the fate of Solades 

and the others.64  Campos then draws freely from modern history and contemporary legal codes 

in demanding the punishment, which is not as severe as his historical examples might have led 

the listeners to imagine.  Instead of throwing Martí from the precipice and letting him tumble 

down the Tarpeian rock, Campos demands a simple retraction.  However, considering that Martí 

was already dead, this was still quite a demand!65   

Taking Martí’s “Neo-Renaissance” prose style as a model, Campos strained every sinew 

to compose an oration that adhered more strictly to the conventions of classical oratory than had 

been typical in the seventeenth century.  This does not mean that the oration was a mere antiquar-

ian exercise divorced from contemporary legal culture.  Indeed, if we compare Campos’ frame of 

reference to contemporary prosecutions for iniuria and infamia from New Spain, we find signifi-

cant common ground.66  As in Antiquity, assault could be prosecuted under iniuria, as apparent in 

                                                 
62 Atonius Pichardus, Commentariorum in quatuor institutionum Iustinianearum libri, 2 vols (Salamanca 1620), II, 

105-6 (ad Institutiones IV.4, De iniuriis): “Praeterea adverto atrocem iniuriam esse, cum famoso libello bona 

alicuius fama laeditur, siquidem a gravitate poenae atrocem esse iniuriam iudicamus. Est enim adversus libellum 

famosum facientem poena capitalis sancita.” 

 
63 Oratio, 11.   

 
64 Oratio, 11-12. 

 
65 Oratio, 11.   
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an 1808 case of a Dragoon musician from Michoacán, who was accused of throwing stones at 

the commissioner of the mayor, who was forced to seek refuge in a nearby bakery.67  Defamation 

too remained part of iniuria and was the delict for which José Francisco de Izaguirre, a public 

notary from Maravatío, was hauled up before the magistrate in 1741 accused of breaching his 

marriage contract after he discovered that his fiancée was not a true maiden (doncella).68  There 

were also prosecutions for atrox iniuria, especially in the case of iniuria against individuals of 

high rank, as in the case of a soldier Joaquin de Amorrosta, who in 1783 was imprisoned for six 

months in the castle of San Juan de Ulúa in Veracruz for insulting an officer.69  The authors of 

defamatory texts were also regularly prosecuted, if their identities could be ascertained, with an 

especially large number of such cases arising in the Pacific possessions of the Viceroyalty of 

New Spain, where libelous manuscripts, such as the Bascoana, a satire on José Basco y Vargas 

the Governor General of the Philippines, appeared with some frequency.70  Such cases were not 

exclusive to secular courts, as it seems that the Inquisition took a special interest in libri famosi, 

investigating examples of both attacks on the church and seditious and libelous material more 

generally.  In 1738, for example, a manuscript was found to be circulating in Manila, which 

mocked the ecclesiastical and secular hierarchy in a macaronic language that mixed classical 

sources, like the opening of Cicero’s first oration against Catiline (“How long will you try our 

                                                 
66 There is also a special category of academic defamation described by the Rector, Dr Ignacio Rodriguez Navarijo, 

in his letter to the king of Spain published with the oration.  Oratio, vii-viii.  Winfried Stelzer, “Zum Scholarenprivi-

leg Friedrich Barbarossas (Authentica ‘Habita’),” Deutsches Archiv für Erforschung des Mittelalters, 34 (1978), 

123-65. 

 
67 AGN, Real Audiencia, Criminal, 615, exp. 15.   

 
68 AGN, Indiferente Virreinal, caja 985, exp. 4.   

 
69 AGN, Gobierno virreinal, correspondencia de diversas autoridades, 38, exp. 35.   

 
70 Seville, Archivo General de Indias, Filipinas, 337, L.20, fols 345r-6v. 
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patience, Catiline?”) with passages from the Vulgate Bible to make an irreverent textual patch-

work.  This so offended one of the investigating clerics that he declared that libri famosi were a 

“mortal sin” (peccatum mortale).71  Within this context, Campos’ theatrical prosecution of Martí 

for defamation, although highly reminiscent of the Roman forum, rather than the Real Audiencia, 

used a legal framework that would have been familiar to those with knowledge of contemporary 

norms.   

Since the Roman courtroom permitted a range of non-juridical arguments including ad 

hominem attacks on the character of the accused, witnesses or even the opposing counsel, 

Campos had considerable room for encomium and vituperation, which he used to the fullest 

extent in his effort to combine a panegyric of the University with a defense of their learned 

community.  To this end, Campos imitated Cicero’s harsh courtroom invective, belittling Martí 

and arguing that the “Mexican youth” (iuvenes Mexicani) were much more accomplished than 

him.  Following the course of his life and studies described by Mayans in his Vita Emmanuelis 

Martini, Campos was at pains to underline that if the Dean had grown up in the Mexicana 

respublica, his achievements, which were celebrated by letrados everywhere, would not have 

seemed so exceptional.  From his earliest years, Campos proclaimed, the Dean was a mediocre 

student: to have finished the study of grammar at the age of thirteen would have garnered him no 

praise in Mexico City, while his progress through the other parts of curriculum were similarly 

unimpressive.72  Martí may have been praised for his precocious talent for Latin versification, on 

which he expended considerable effort, but the youth of Mexico City, it seems, achieve such 

feats in their spare time, while devoting the bulk of their early years to more serious pursuits.  

                                                 
71 AGN, Inquisición, 986, n. 4 fol. 56r. 

 
72 Oratio, 14-5.   
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Similarly, translating a Greek author or two into Latin, for which he was lauded by his 

biographer, is regarded as child’s play in New Spain.  Even his antiquarian studies, which Mateo 

Delgado, Professor of Theology at the University, had dismissed as “digging up the filthy and 

putrid cadavers of Antiquity,”73 were nothing to write home about.74  The scholars of Mexico 

City achieve greater things in their antiquarian pursuits, even though they rightly prioritize 

philosophy and theology, and certainly do not boast about it like the puffed-up Dean.  While 

Martí is busy “whoring,” the Mexicani iuvenes excavate pre-Columbian monuments and study 

the rites and sacrifices of the Mexica Empire without presuming to call themselves “defenders of 

Antiquity.”75   

 

Prosopopoeia and Patriotism 

 

Among the classical figures of speech described by humanist rhetorical handbooks, prosopopeia, 

the act of channeling a person or personification of a place, is singled out as one of the most 

grand and emotive.  This was most famously employed by Cicero in his first oration against Cat-

iline, when Cicero has the patria berate him for not dealing with Catiline more swiftly and se-

verely.  Campos relied on the same figure to tug at the heart strings of his listeners.76  Given the 

                                                 
73 Oratio, 17, xvii.   

 
74 Oratio, 15, 18. 

 
75 Oratio, 16: “Tu, quod illos puderet, in muliebri corona profudisti; illi cum huius regni monumenta eruerint, 

Indorum ritus ac sacrificia noverint, se antiquitatis patronos non appellant.”  It is likely that he is referring 

specifically to the early archaeological work of Carlos de Sigüenza y Góngora: Daniel Nemser, “Archaeology in the 

Lettered City,” Colonial Latin American Review, 23 (2014), 197-223. 

 
76 Cf. Cicero, In Catilinam, I.27-9.  Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 210-11: 

“Prosopopoeia est personarum ficta inductio, vel gravissimum lumen augendi haec et adversariorum, et nostros cum 

aliis sermones et aliorum inter se credibiliter introducimus, et suadendo, obiurgando, quaerendo, laudando, 

miserando personas idoneas damus.  Quin mortuos excitare in hoc genere dicendi concessum est.  Urbes etiam, 

populi vocem accipiunt, in quibus hoc modo mollior fit figura.  Etenim si mecum patria, quae mihi vita mea multum 
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prominence of prosopopoeia in the rhetorical handbooks studied in Jesuit colleges and else-

where, there is no doubt the assembled clerics and scholars immediately recognized and admired 

Campos’ art when he had the patria declare: 

What is more humane […] than to prosecute him, so that you can rescue your community 

(civitas), your class and all those of good will from that terrible fate?  In this way, you 

will be able to release the patria, the shared mother of all, so that she might enjoy honor 

again.  Having been struck down in these recent controversies, she cries out distraught 

and in tears, seeming to address you thus: “What are you doing, noble citizens and dear-

est sons?  What are you doing?  Will you not restrain the man who has cast the splendor 

of my name into darkness and seeks to smother it with a thick fog of words?  Will you 

suffer these slanders to circulate any longer?  Will you not see to it that they are con-

signed to the flames?  I have borne, as much as I could, many insufferable insults from 

other pygmies.  Every time I was abused by their jeers, I stood silent as they tormented 

me and trampled me in their wake.  Now I place myself at your feet, you to whom has 

been entrusted the glory, honor and reputation of all the citizens.  Have these outsiders 

not torn at my flesh enough, unless they carry off my good name, which is all that re-

mains?  Will they not be restrained by gold, silver and riches, which I give them in abun-

dance, and leave me alone?  What pretext do you have for delay?  Many years have al-

ready passed; why have you not said something in your defense?  Arise before it is too 

late and come to the aid of your injured and banished mother.  Bury the rage of the enemy 

in eternal silence; if you do not see to this, you will never live up to my expectations!77 

 

But what exactly was the patria that Campos was defending and that he made the mouthpiece of 

the common grievances of the iuvenes Mexicani?  Martí had of course attacked the New World in 

                                                 
est charior, si cuncta Italia, si omnis respublica sic loqueretur: M. Tulli, quid agis? Etc.  Sed magna quaedam vis 

eloquentiae disideratur.  Falsa enim et incredibilia natura necesse est, aut magis moveant, quia supra vera sunt, aut 

pro vanis accipiantur, quia vera non sunt.  Formas quoque fingimus saepe, ut famae Virgilius, ut voluptatis ac virtutis 

(quemadmodum a Xenophonte traditur) Prodicus, ut multarum aliarum rerum Ovidius.”  Nicolas Caussin, 

Eloquentiae sacrae et humanae parallela libri XVI (Cologne, 1634), 349, 292, 277.   

 
77 Oratio, 13: “Quid humanius [...] quam contra unum ire, quo totam civitatem, vestrum ordinem ac omnes denique 

bonos, a turpissimo interitu vindicetis, ut patriam communem omnium matrem in honoris libertatem asseratis, quae 

propriis ingemit afflicta querelis et flens ac verecunda vobiscum ita loqui videtur: ‘Quid agitis ingenui cives, 

carissimi filii, quid agistis?  Vosne eum, qui mei nominis splendori tenebras offundit et densa litterarum caligine 

nititur obscurare, non actutum coercebitis?  Has[ne] diutius in hominum manibus versari feretis?  Ut flammis 

mandentur, non impetrabitis?  Plurima iam non ferenda aliorum homuncionum, ut potui, pertuli convicia, audivi 

probra, toties eorum vocibus lacerata et proculcata conticui.  Nunc vero me totam sententiis vestris committo; vobis 

omnium civium gloria, decus et fama concreditur.  Parumne mea viscera exteri hactenus diripuere, nisi nomen, quod 

solum supererat, auferrent?  Sint auro, argento et divitiis, quarum copiam illis facio, contenti, hoc unum mihi 

relinquant.  Quid amplius moras nectitis?  Plures iam anni transiere, quin aliquid pro vobis diceretis?  Exurgite 

aliquando atque afflictae et obscuratae genitrici sucurrite, infestorum furorem perpetuo comprimite silentio, hac nisi 

ratione consulere velitis, nunquam satis meo desiderio facietis.’” 
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general and Mexico City specifically (quid refert Romaene sis an Mexici?), but the community 

Campos defended did not overlap with this perfectly.  Although he did not define this community 

explicitly, a detailed description of it was provided by Eguiara in his Bibliotheca Mexicana, 

which also sought to defend the honor of their shared patria, and it is to this that we must turn to 

understand the extent of the intellectual solidarity of the Mexicani.   

Geographically, the community Eguiara described and defended was located in “North 

America” and was roughly coterminous with the Viceroyalty of New Spain (America Mexicana), 

which he contrasted with “South America,” roughly the Viceroyalty of Peru (America Peru-

ana).78  Despite its dubious legality, Eguiara considered both Americas to be kingdoms (regna) 

analogous to Castile and Aragon, with territories in North America that were under different 

kings such as New England and New France naturally falling outside of this.  Alongside these 

geo-political criteria, the most important factor in delineating Eguiara’s Mexicana respublica 

within the Americas seems to have been the circulation of books and his personal correspond-

ence network, which reached only as far south as Caracas.  Indeed, one of the main reasons he 

gives for not including Peru is that it was not possible for someone from America Mexicana to 

have a good knowledge of the books printed in America Peruana, as ships from Peru only 

reached Guatemala once a year, while the Philippines, despite being a constituent part of the 

Viceroyalty of New Spain and having a vibrant print culture was excluded, presumably because 

of the difficulty of obtaining books printed there.79   

                                                 
78 Bibliotheca Mexicana, I, fol. 33av.  Despite its separate existence as part of the Viceroyalty of New Granada from 

1717, Caracas is also included in America Mexicana due to its position in the ecclesiastical administration: 

Bibliotheca Mexicana, I, fol. 34br.  On humanism in New Granada, see José Manuel Rivas Sacconi, El Latín en 

Colombia: bosquejo histórico del humanismo colombiano, 3rd edition, (Bogota, 1993), 207-211.   

 
79 Bibliotheca Mexicana, I, fol. 34br. 
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Despite consisting of many cities and regions, Eguiara’s view of America Mexicana re-

flected the pattern of a city-state like Milan, rather than a multi-centered kingdom.  As Eguiara 

explains, America Mexicana is so named because of its principal city, and all the surrounding re-

gions are measured by their connection to this central city.80  Even when defining those who are 

to be considered Mexicani by birth, he privileges Mexico City over the region as a whole, defin-

ing as Mexicanus someone who was born in “either Mexico City or Mexican America.”81  This 

view is also reflected in Eguiara’s view of the history of America Mexicana, as for him it was the 

conquest of Mexico City rather than the conquest of the continent that marked the beginning of 

Christian period and the modern flourishing of letters in America, when Cortes, “the glorious 

general and man above all praise” conquered “the world famous capital city of that vast em-

pire.”82  The increasingly popular local Marian apparition, the Virgin of Guadalupe, also played 

an important role in the formation of this city-state, as Campos made clear in a 1756 oration de-

livered in the medical faculty: 

Yet, some will respond: what about that great immortal hero Hernán Cortés who, envious 

of the fictional Jason, brought back the American Golden Fleece?  And, they might ask: 

had not his followers and those who were inspired by his great deeds already brought the 

true faith and religion to this land where the sun sets, overturned the temples of daemons 

and set up the standard of the cross, a decade before the Guadalupe stood witness to the 

triumphant truth with the famous appearance of her image?  It is very difficult to pass 

judgment on such matters, dear listeners, since the truth is hidden from us by the veil of 

divine providence.  Yet, I grant to those men [i.e. Cortes and his followers] a greatness of 

                                                 
80 To summarize Eguiara’s usage: mexicanus refers to all the territories associated with Mexico City and roughly 

synonymous with the Viceroyalty of New Spain; Mexicus (locative Mexici) refers to Mexico City; mexicanensis to a 

resident of the city; and mexiceus is a poetical adjective sometimes referring to Mexico City, other times to the larger 

territories, and, in historical contexts, specifically to the Mexica empire.  Bibliotheca Mexicana, I, 33av: “ad 

Mexiceas oras.”  Cf. Ignacio Osorio Romero, El sueño criollo: José Antonio de Villerías y Roelas (1695-1728) 

(Mexico City 1991), II.110-1: 

Mexicei partier totius cernitur ingens 

Imperii series; seraque ab origine gentis 

Progenies, priscique duces, veteresque tyranni. 

 
81 Bibliotheca Mexicana, I, fol. 34av: “et insimul Mexicani natione, quippe natale solum Mexicum habeant, aut 

Mexiceam Americam.” 

 
82 Bibliotheca Mexicana, I, 1-2. 
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spirit, no small expertise in military matters, bravery in the face of adversity, and joy 

when they overcame it.  But I contend that things would not have fallen into their lap as 

they did, and they would not have succeeded in their planned conquest in two years, had 

the Guadalupean mother not provided mystical reinforcements.83 

 

Having been born within the geographic bounds of the Mexicana respublica was clearly an 

important criterion for membership in the intellectual community that Campos and Eguiara were 

defending.  However, this was of course not sufficient, as Viceregal Latin America’s caste system 

set limits on access to, and the status incurred by learning.84  Although “pure-blooded” noble 

Indians (casiques) were in theory permitted to take a degree on equal footing with Spanish 

hidalgos, in practice they usually made up a relatively small proportion of graduates and usually 

did not advance to the higher degrees, although it would not be long until an indio would earn a 

doctoral degree (1772).  Of the scholars addressed by Campos in 1745, there were probably few, 

if any, indios, as the epidemic that ravaged the Indian population in the 1730s seems to have 

meant that no such students graduated in arts at all between 1732 and 1753, in contrast to the 

years before and after when at least one graduated per year.  Of the Mexicani noted by Eguiara in 

the Bibliotheca Mexicana, there are a small number of indio scholars, in particular from the first 

century after the conquest, whom Eguiara takes care to differentiate from the Spaniards by noting 

their Indian parentage.85  Those who were classed as being of mixed heritage (castas) seem to 

                                                 
83 BNM, ms 23, fols 65v-67v (66r-v): “Sed dicet aliquis: quid heros ille immortalis Herdinandus Cortesius, qui ad 

ementiti Iasonis invidiam aureum Americae vellus reportavit suorumque facinorum aemulatores et socii nonne iam 

veri numinis cognitionem et fidem ad hanc usque occidentis solis metam attulerant, Daemonum delubra 

postraverant, vexilla crucis erexerant decennio ante quam Guadalupana mater triumphantem iam veritatem 

praesentissima suae imaginis exhibitione firmasset [rectius firmaverit]? Est quidem in hoc versari perdifficile, 

auditores, cum arcano divinae providentiae obveletur sipario, sed esto magnis illis viris tribuam animi 

magnitudinem, non adimam disciplinae militaris peritiam, in adeundis periculis fortitudinem, in superandis 

felicitatem; illud tamen in illorum Manium pace con- /fol. 66V/ tendam numquam illos designatam oppugnationem 

tanta felicitate biennio perfecturos, nisi Guadalupana parens arcanis praesidiis auxiliatrices manus contulisset.”   

 
84 María Elena Martínez, Genealogical Fictions: Limpieza de Sangre, Religion, and Gender in Colonial Mexico 

(Stanford, 2008). 
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have occasionally succeeded in gaining admission despite prohibition against this and indeed 

individuals of mixed parentage, such as the Jesuit Antonio del Rincón, appear in both the 

Bibliotheca Mexicana and the Bibliotheca Hispana Nova.86  Those of African descent were not 

so fortunate and were entirely excluded.87 

 

Defining citizenship in the “Mexican” branch of the global lettered city 

 

As a result of the caste system, the learned community that Campos defended on that October 

day in 1745 consisted largely of the Viceroyalty’s highest caste, the “Spaniards” (Hispani), a 

trans-regional group that shared a common origin in Peninsular Spain, a common language in the 

Romance dialects of the Iberian Peninsula, a common religion in Catholicism and certain shared 

“Spanish” cultural practices, which Campos alludes to when he addresses his speakers as the 

“offspring of Europe” (Europaea progenies).88   Although the bonds of Hispanidad were strong, 

Spaniards of “pure-blood” (limpios de sangre) were also in some cases subdivided, and even at 

times self-identified, according to whether they were born in Europe or the Americas.  The latter 

                                                 
85 E.g. Bibliotheca Mexicana, I, 329: “D. Augustinus de la Fuente, natione Mexicanus, parentibus Indis, in ea 

Imperialis nostrae urbis regione natus est, quae Tlatelolcoc etiamnum audit.”  Bibliotheca Mexicana, I, fol. 34av: 

“Mexicanos natione quos legeris, scito Hispanos esse in America natos, nisi conceptis verbis expressum videris ab 

Indis parentibus illos esse procreatos.”  On Indian student numbers, see Margarita Menegus Bornemann and Rodolfo 

Aguirre Salvador, Los Indios, el sacerdocio y la universidad en Nueva España, siglos XVI-XVIII (Mexico City, 

2006), 78-80, 91-3.   

 
86 Nicholás Antonio, Bibliotheca Hispana Nova, 2 vols, (Rome, 1672), I, 123.  Cf. Bibliotheca Mexicana, I, 265-6; 

Alegambe Filipp, Bibliotheca scriptorum Societatis Iesu (Antwerp, 1676), 43.   

 
87 Juan de Palafox y Mendoza, Estatutos y constituciones hechas con comisión particular de su Magestad (Mexico 

City, 1688), 45: “Ordenamos que cualquiera que hubiere sido penitenciado por el Santo Oficio, o sus Padres o 

Abuelos tuviere alguna nota de infamia, no sea admitido a grado alguno de esta Universidad, ni tampoco los Negros, 

ni Mulatos, ni los que comúnmente se llaman Chinos morenos, ni cualquiera genero de esclavo, o que lo haya sido: 

porque no solo no han de ser admitidos a grados, pero ni a la matricula; y se declara, que los Indios como Vasallos 

libres de su Magestad, pueden y deben ser admitidos a matricula y grados.” 

 
88 Oratio, 6.   
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group were sometimes referred to as criollos, a term originally used to designate African slaves 

born in the Americas.  However, this was by no means universally accepted usage, with some 

like Andrés de Arce y Miranda (1701-1774), Eguiara’s learned correspondent in Puebla, openly 

rejecting the term because of its associations with African slaves, preferring instead “Spaniards 

born in the Americas,” and Eguiara seems to have taken his friend’s advice.89  Nomenclature 

aside, Eguiara directly defended the “Spaniards born in America” in the Bibliotheca Mexicana as 

part of his larger argument in favor of learning in the “Mexican” branch of the global lettered 

city.  Echoing Benito Feijóo’s defense of criollos, who were sometimes thought to be a degener-

ate breed of Spaniards, Eguiara argued that the American climate has little effect on Spanish 

stock, piling up quotations in support of his arguments from scholars who had firsthand experi-

ence of the Americas, while taking care to appear objective by excluding American-born “suspi-

cious witnesses,” whose impartiality might be in doubt.90   

Although the criollos were certainly a large part of the intellectual community, whose 

honor Campos and Eguiara rushed to defend, it would be more accurate to describe membership 

in their branch of the global lettered city as being defined along similar lines to contemporary 

citizenship (vecindad).  As Tamar Herzog has taught us, “citizenship” (vecindad) and 

“nativeness” (naturaleza) in cities and kingdoms in the Spanish Monarchy were more than just 

                                                 
89 Efraín Castro Morales, Las primeras bibliografías regionales hispanoamericanas: Eguiara y sus corresponsales 

(Puebla, 1961), 33.  Idem, “Los cuadros de castas de la Nueva España,” Jahrbuch für Geschichte von Staat, 

Wirtschaft, und Gesellschaft Lateinamerikas, 20 (1983), 671-690 (679).   

 
90 Bibliotheca Mexicana, I, fols 18br -21av.  Bibliotheca Mexicana, I, fol. 18br-v: “ne suspectis et repellendis iure 

testibus rem agamus, natos in America viros hac in causa tacitos praeteribimus; credimusque a sapientibus viris 

auditum non iri eos qui, Andabatorum more, clausis oculis, quos in Americam minime conievere, nec probatis 

instructi monumentis aut auctoribus eruditi, iaculis nos impetere et de nobis iudicare tentaverint.  Reliquum est ergo, 

ut idoneis usuri testibus, viros doctos et graves audiamus, qui apud Europam nati, in consuetudinem nostrum 

venerint, et longo Americanarum rerum usu et experiementis res ipsas imbiberint, mox alios optimis usos testimoniis 

et fide dignis instrumentis, parce exhibeamus.”  Cf. Jorge Cañizares-Esguerra, How to Write the History of the New 

World: Histories, Epistemologies, and Identities in the Eighteenth-century Atlantic World (Stanford, 2001), 211-12. 
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statuses conferred on those who were born within each political unit’s generally accepted 

borders.  Since the High Middle Ages, Spanish Law had recognized a number of ways by which 

individuals could become natives, with birth or ten years of residence being the primary criteria, 

and with vassalage, nurture, knighthood, marriage, inheritance, rescue, emancipation, conversion 

and owning property all playing minor roles as well.91  In defining his scholarly community, 

Eguiara, consciously or subconsciously borrowed this framework.  As he wrote of the hundreds 

of learned Mexicani whose lives and works he catalogued: “they are all bound together by a 

single political and scholarly community.”92  As early as the title-page of his magnum opus, 

Eguiara spells out the criteria for inclusion in the ranks of the learned Mexicani: 

The Mexican Library dedicated to Ferdinand VI, the Catholic King of the two Spains, or 

the History of the erudite men, who, having been born in North America or elsewhere and 

given citizenship there by virtue of their residence or studies, committed something to 

letters in any language, and above all of those who distinguished themselves by their 

deeds or writings, either published or unpublished, for the cause of the Catholic faith and 

piety.93   

 

Although the scholars he lists were born in cities in Spain, Italy, New Spain and Peru, they were 

all considered Mexicani, whether by birth (natione), long-term residence (domicilio), his studies 

                                                 
91 Tamar Herzog, Defining Nations: Immigrants and Citizens in Early Modern Spain and Spanish America (New 

Haven, 2003), 68-70. 

 
92 Antonello Gerbi, La disputa del Nuovo Mondo; storia di una polemica, 1750-1900 (Milan, 1955).  Bibliotheca 

Mexicana, I, fol. 34ar: “iam vero cur in Biblioteca Mexicana et natos apud Americam nostram viros et alibi genitos 

atque domicilio et studiis in ipsam ascitos comprehendimus, non una nobis ratio est, nam et Alonensis decanus una 

omnes calumnia impetivit et una eos omnes politica societas et respublica litteraria coniungit, et, quod caput est, 

Hispani in America geniti ut stirpem et genus ducimus ab Hispanis apud Europam natis, ab ipsis itidem litteras 

primum traximus et doctrinam, cum Universitati Mexicanensi condendae operam dantibus, tum religiosis ordinibus 

constituendis, fidei iuxta ac pietatis et litterariae quoque rei causa.”  The term respublica litteraria is used by 

Eguiara and Campos in both a general sense (the “Republic of Letters,” or the global lettered city writ large), and a 

specific sense (their branch of that community). 

 
93 Biblioteca Mexicana sive eruditorum historia virorum, qui in America boreali nati, vel alibi geniti, in ipsam 

domicilio aut studiis asciti quavis lingua scripto aliquid tradiderunt.  Eorum praesertim qui pro fide Catholica et 

pietate amplianda fovendaque egregie factis et quibusvis scriptis floruere editis aut ineditis Ferdinando VI 

Hispaniarum regi catholico nuncupata (Mexico City, 1755).  Thesaurus linguae Latinae, 11 vols (Leipzig, 1900-

2012), II, 764, l. 29-42 (adscisco, ad civitatem).   
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(studiis) or office-holding (munere).94  For Eguiara, who was keen to expand citizenship to its 

reasonable limits, it was not even really necessary to know the place of a scholar’s birth, if there 

was solid evidence of their studies or residence in Spanish North America, which automatically 

bestowed membership, while those whose residence was insufficient to merit this were excluded 

as foreigners (hospites).95 

The main addition Eguiara makes to the citizenship paradigm is the criterion of “studies” 

(studiis).  In defining what was primarily an intellectual community, it is perhaps unsurprising 

that Eguiara and Campos put great store by an association with educational institutions, a view 

Campos expresses openly in his oration when he declares that it is equally, if not more important 

to defend one’s intellectual honor as one’s family honor.96  Indeed, it appears again that Eguiara 

is defending an intellectual city-state centered not so much on Mexico City as on the Royal and 

Pontifical University in Mexico City.  Indeed, this model of their learned respublica is suggested 

by the first entry of the encyclopedia.  Beneath images associated with Mexico City and its place 

in the Spanish Monarchy (the coat of arms of Castile and Leon, the Virgin of Guadalupe and an 

eagle sitting on a cactus holding a snake), Eguiara recounted the familiar story of Cortes’ 

conquest of the Mexica capital and Charles V’s subsequent foundation of the University for the 

propagation of the Catholic faith, to which students flocked from both near and far (exteri 

                                                 
94 E.g. Bibliotheca Mexicana, I, 16, 62.   

 
95Bibliotheca Mexicana, I, 27: “Illustrissimus D. F. Alphonsus de Benavides, natione Mexicanus an Hispanus, scire 

adhuc non potuimus, S Francisci Regulam in Provincia Sancti Evangelii sequutus, variisque distentus officiis, 

custos, ut dicitur, in Novam Mexicum destinatus regionem illam a veteri Mexico, primaria Americae septentrionalis 

urbe, quadrigentas non minus leucas distantem invisit.”  Bibliotheca Mexicana, I, fol. 34ar-v: “Hinc aliquos missos  

facimus in Bibliotheca nostra, de rebus Americae nostrae praelcare scribentes, quos hospites potius habuimus quam 

cives.” 

 
96 Oratio, 5.  Here he cites: Barthélemy de Chasseneuz, Catalogus gloriae mundi (Cologne 1692), X.7 (351-3): 

“Scientia utilis est, quod exemplis probatur, cum multi ex scientia et doctrina habiti sunt in magno honore et pretio.” 
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confluentes et incolae).97  The story of the foundation of the Academia Mexicanensis thus 

became the foundational moment for the intellectual history of New Spain, and so membership 

of the University (studiis), which also usually involved a considerable period of residence, 

rightly bestowed membership in their branch of the global lettered city.   

This more flexible model of citizenship that went beyond ius soli and ius sanguinis was 

probably also reinforced by a number of intellectual currents.  The first was the Roman precedent 

mediated through the humanist educational program and the civil law tradition. Eguiara was cer-

tainly aware of this, as he described it in detail in his lección de oposición for the Professorship 

of Rhetoric in 1721, when he spoke on a passage from Cicero’s Pro Balbo, an oration in which 

the Roman orator defended Balbus from accusations of having falsely claimed Roman citizen-

ship.  In his summary of Cicero’s argument, Eguiara reminded his audience that, although born 

in Gades (Cádiz), Balbus was entitled to Roman citizenship thanks to his service to the Roman 

state and his virtuous behavior while resident in Rome, and ridicules the idea that Rome, the 

“common fatherland of all peoples” (patria omnium gentium communis), would reject individu-

als who could contribute to its glory (civitatis ornamentum).98  Secondly, this way of defining 

membership in an intellectual community was reminiscent of how authors of other Bibliothecae 

that Eguiara had read treated regional or political communities in the global lettered city.99  For 

example, Eguiara’s criteria aligned perfectly with those of another city-state, Milan, which gave 

                                                 
97Bibliotheca Mexicana, I, 1-2. 

 
98 Tópicos, 84-94 (92-4).  cf. Digest, 50.1.33: “Roma communis nostra patria est.”  The Roman idea of citizenship 

and community is discussed in José Antonio Maravall, Estado moderno y mentalidad social (siglos XV a XVII), 2 

vols, (Madrid, 1972), I, 457.   

 
99 According to Philippe Labbé, Bibliothecae bibliothecarum (Rouen, 1672), 30-31, Bibliothecae could be organized 

according to the following principles: places, people (e.g. the Bodleian), rulers, religious orders, subjects, 

arrangement or circumstances.  Tamar Herzog, Defining Nations: Immigrants and Citizens in Early Modern Spain 

and Spanish America (New Haven, 2003), 164-200.   
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citizenship (civitas) to natives by birth, long-term residents, and those who studied at its famous 

university in nearby Pavia.100  Whether this is an example of influence or convergence it not 

clear, but the conventions Eguiara follows seem to be in line with those applied elsewhere.  

There was of course the temptation to push the envelope of citizenship so as to include particu-

larly noteworthy individuals, such as when the Biblioteca Napoletana claimed Cicero as a Neo-

politan, and Eguiara is not immune from this tendency, claiming, among others, Columbus as 

Mexicanus!  However, he never abandons the intellectual framework of citizenship, arguing that 

the explorer spent enough time in America Mexicana to qualify as a resident.101 

 

The “Republic of Letters” as Judge, Jury, (and Executioner?)   

 

The ferocity of Campos’ invective was not, as disputes among scholars often are, simply a func-

tion of the low stakes in this purely “academic” controversy.  Just as Eguiara’s monumental Bib-

liotheca Mexicana was addressed to the whole of the “Republic of Letters,” whose judgment of 

the intellectual standing of the “Mexican” branch of their learned community he wished to influ-

ence, in his inaugural oration Campos shows a keen awareness of importance of membership in 

                                                 
100 Filippo Argelati, Bibliotheca scriptorum mediolanensium, seu Acta, et elogia virorum omnigena eruditione 

illustrium, qui in metropoli insubriae, oppidisque circumiactibus orti sunt (Milan, 1745), v-vi: “Ceterum si alii sint 

etiam scriptores veriori patriae restitudendi, quod non tam facile credam, non ob id ab Indice nostro sunt penitus 

expugnandi, sed ad classem eorum reducendi, qui literarum studiis, vel conscribendis libris in hac metropoli longam 

aetatem incubuerunt; unde si non origine, civitate saltem non minus, vere inter Mediolanenses censendi sint, ob 

eamque rationem ad instituti nostri modulum spectant, et servato cuique patriae iure, ob inchoatum studiorum 

cultum, quo renasci homines propremodum videntur, nemo negavit debitam cuique sedem in ea urbe, qua sit 

literarum copia nutritus.” 

 
101 It was claimed that in a forest near città de Santovica, there was an inscription which marked the site of Cicero’s 

tomb: Nicoló Toppi, Biblioteca napoletana et apparato a gli huomini illustri di Napoli e del regno, delle famiglie, 

terre, città, e religioni, che sono nello stesso regno, dale loro origini per tutto l’anno 1678  (Naples, 1678), 202-3.  

Bibliotheca Mexicana, I, 492: “D. Christophorus Columbus, natione Italus, patria Genuensis novi orbis detectione 

quem ab Hispaniola auspicatus est insula Mexcianus iure si quis alius, dicendus, scriptis quoque in America nostra 

litteris per utrumque, qua late porrigitur, orbem notissimus est.”   
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wider political and intellectual communities, and the importance of the reputation of the Mexi-

cana respublica within these.  Citing the commonplace of Diogenes the Cynic, who said that 

those who do not seek wisdom are not fully-fledged human beings (homines), Campos predicted 

that if their alleged intellectual inferiority was accepted as true, the Mexicani will no longer be 

considered worthy to hold offices in their native kingdom.102  As one of the most carefully 

guarded rights of residents within the Spanish Monarchy, the loss of office holding privileges 

would be both a disgrace and a severe blow for local autonomy and community self-rule that 

could not be countenanced.103  Playing on the close relationship between reason, urban civiliza-

tion and self-rule in the discourse of the global lettered city, Campos taunted his fellow Mexi-

cani, asking what opinion they would hold of a people if they heard rumors about them like those 

spread by Martí.  If they were true, would it not be better, he asked, to send the Mexicani out of 

the city to live in the forest, where they could set up professorships of ploughing, since the study 

of theology and law would be wasted on them?  Only civilized letrados could achieve self-rule 

and liberty from the passions through reason, and therefore the ignorant could not rule others.  

Thus, the importance of successfully prosecuting the Dean lay in the possible repercussions of 

his defamation, above all the subjection of the Mexicani to the “heavy yoke of servitude,” which 

would be the ultimate calamity.  New displays of erudition and eloquence were now a political 

necessity.104   

                                                 
102 Oratio, 19-20.  Campos lifts the story of Diogenes from Alphonso de Azevedo, Commentarii juris civilis in 

Hispaniae regias constitutiones, 6 vols, (Lyon, 1737), IV, 37 (VI .2.70-71). 

 
103 Oratio, 19.   

 
104 Oratio, 20-21: “Quare, si hucusque inani studio laboratis, ut alii assequerentur, studuistis, nihil est iam in 

posterum, quod speretis; omnia mandatis atque imperio alienigenae implebunt, vos duro servitutis iugo subiacebitis.  

Per Deum immortalem, auditores, quo tandem animo estis aut haec quemadmodum concipitis?  Utrum ego 

[d]ementia teneor et, plusquam expedit, discrucior in tanta urbis calamitate et pernicie?  An vos quoque hoc 

acerbissimum reipublicae vulnus examinat ac interimit?” 
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However, the Mexicani should not despair, for in their battle to avoid relegation to man-

ual labor in the fields, they had a powerful ally in the King, whose paternal affection would not 

permit them to suffer such a demeaning fate.  Royal support for their cause was also suggested 

by the presence of the King’s representative, the Viceroy, and confirmed after the delivery when 

the Viceroy ordered the oration to be printed.105  Echoing the sentiment expressed by Eguiara in 

the dedicatory letter to his Bibliotheca, which stressed the longstanding royal patronage of the 

University of Mexico City, Campos exhorted his fellow scholars to seek the fame brought by 

learning, while at the same time assuring them that they have the support of the highest earthly 

power.  Campos then reassured his listeners that they have the backing of another powerful con-

stituency: their fellow letrados in the global lettered city.  In a string of Ciceronian quid’s, he 

maintains that his audience should not be afraid of losing face in the world of learning, since the 

ancient universities of Spain have embraced the Mexicana Minerva as their equal, something 

they would never have considered if they shared the Dean’s view that the University of Mexico 

City was a “hovel out in the sticks” (rusticum gurgustium).  Would Salamanca let the reputation 

of her sister university be besmirched?  Never.106   

Furthermore, the Mexicani had other powerful allies in the global lettered city, who had 

also felt the sting of Martí’s derision.  They should remember that Rome will join Mexico City in 

the phalanx marching against the Dean, who had insinuated that there was no one in the eternal 

city apart from himself up to the task of completing the Bibliotheca Hispana Vetus.107  Campos 

                                                 
105 Oratio, xv: “Apologetica haec Prolusio, quam paucis ab hinc diebus perlibenter auribus exceperam, 

Excelentissimi principis comitis de Fuenclara huius Novae Hispaniae Pro-regis iussu, cui qua par est veneratione, 

obtempero, rursus meis sese oculis conspiciendam obtulit.”   

 
106Oratio, 22   

 
107 Oratio, 22.   
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thus portrayed the controversy with Martí not as simple struggle between the Mexicani iuvenes 

and an Old World erudito, but rather as a scholarly controversy that pitted the Hispanic World’s 

leading late-humanist against almost the entire learned Catholic world, whose ire he had brought 

upon himself.  In a final hyperbolic flourish, Campos even argues that Martí himself would join 

them in demanding the destruction of the offending letter to Carrillo.  Prefacing his assertion 

with the assurance that this is no rhetorical gesture (oratorie loqui) - itself a rhetorical figure 

common in classical oratory - Campos insists that since Martí had been inducted into the ranks of 

those holding doctorates, which included many Mexicani, he would sooner or later recognize his 

duty to his fellow scholars and come to their aid.108  The “Republic of Letters,” as Campos and 

Eguiara called the global lettered city, was thus the court in which Martí was to be tried and in 

which the honor of the “Mexican” branch was to be redeemed, but they should not doubt that the 

judgment will be in their favor, as the jury was stacked with their supporters and even the de-

fendant secretly wished the prosecution to be successful.  The other members of this sprawling 

trans-Oceanic learned community may have been distant, but for a moment, Campos made them 

present and unashamedly partisan.   

 

Conclusion 

 

As one of the last true humanist orators in the “Mexican” branch of the global lettered city, 

Campos was able to call on his solid training in late-humanist rhetoric at the Jesuit Colleges in 

Veracruz and Puebla to craft a classicizing judicial oration that made the case for prosecuting the 

Dean for defamation in both Roman and contemporary legal terms, while at the same time 

                                                 
108 Oratio, 22. 
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praising the university and exhorting its students to study, as the conventions of the academic 

ritual required.  With moral support from the King, who they believed would not let his loyal 

subjects be insulted, and in solidarity with their contemporaries in Spain and Italy that Martí had 

also defamed, Campos and his learned contemporaries Eguiara and López defended their learned 

community of residents of the Mexicana respublica against the Dean, who had left them “no 

corner in the Republic of Letters” to call their own.109  Reading Campos’ oration beside 

Eguiara’s Bibliotheca Mexicana it also becomes clear that this learned community, often 

considered by scholars to consist exclusively of the criollos of New Spain, is better understood 

as a learned branch of the global lettered city roughly coterminous with New Spain 

geographically and centered, like the city-states of Milan or Venice, on a grand metropolis, from 

which it took its name, and where its ancient university nourished generations of pious students, 

who came from both sides of the Atlantic to devote themselves to the studia humanitatis, 

philosophy, theology and medicine.  Far from being an invective directed at a “Spaniard” by a 

“Mexican,” Campos’ oration attacks Martí, arguing that he is a disgrace to Spain and Hispanic 

culture, and an enemy of the learned Catholic World as a whole.  In this final burst of “Neo-

Renaissance” brilliance during late-humanism’s swansong in the second quarter of the eighteenth 

century, we see late-humanist public speaking providing a powerful persuasive tool to defend the 

intellectual traditions of a local branch of the global lettered city.  Although informed by the 

same classicizing rhetorical culture that influenced the orators for the royal funeral exequias in 

Mexico City and elsewhere, Campos’ oration shows the versatility of the classical rhetorical 

tradition, which could be put to a variety of ends, both conventional and controversial.   

                                                 
109 Vicente López, Diálogo de abril: acerca de la Bibliotheca del señor doctor Juan José de Eguiara y del ingenio 

de los mexicanos, ed. Silvia Vargas Alquicira, (Mexico City, 1987), 15: “Audiebat praeterea noster scriptor, legebat 

in famosis quibusdam libellis exagitari, proscindi saepius ac lacerari Americanos imo in ultimam aliquando 

barbariem relegari, ac ne angulum quidem illis in Republica literarum relinqui.” 
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Chapter 4 

Poor Cicero’s Almanack: Continuity and Change in the Global Lettered City 

 

In a letter to Noah Webster, Jr. (of Merriam-Webster Dictionary fame) dated December 26, 1789, 

Benjamin Franklin, now in the eighty-fourth year of his long life, summarized the fate of late-

humanism thus: 

The Latin Language, long the Vehicle used in distributing Knowledge among the different 

Nations of Europe, is daily more and more neglected; and one of the modern Tongues, viz. the 

French, seems in Point of Universality to have supplied its Place; it is spoken in all the Courts 

of Europe, and most of the Literati, those even who do not speak it, have acquired Knowledge 

enough of it, to enable them easily to read the Books that are written in it.1 

 

In his letter to Webster, Franklin points to a fundamental shift in the global lettered city that took place 

in the course of the late-seventeenth and early-eighteenth centuries.  Throughout this vast intellectual 

space, which came to stretch from Peru to Paris and Moscow to Manila following the expansion of 

early modern European imperial, commercial and social networks, there had been a discernible shift 

away from the “humanist” model of scholarship and letters that had formed the common intellectual 

world of learned men (and some women) since the Renaissance.  No longer did scholars and statesmen 

put such great store in eloquent Latin, bolstered by rhetorical training as a medium of thought and 

communication, nor did they seek “models, standards and projects in antiquity” to the same extent as 

they had a century or so before.  By the 1750s Franklin was already complaining that the late-humanist 

curriculum of schools and colleges was the cultural equivalent of the chapeau bras, the hat carried 

under the arm in an age when wigs had rendered the wearing of a hat unnecessary.  In its place was 

emerging a lighter-footed, predominantly vernacular, yet still decidedly classicizing cultural landscape 

                                                 
1 Benjamin Franklin to Noah Webster, December 26, 1789, in The Papers of Benjamin Franklin, ed. Leonard W. Labaree, 

37 vols, (New Haven, 1959-), XLVI, 378. 
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normally associated with the “Enlightenment.”2  Franklin did not mourn the slow decline of the world 

of the Renaissance humanists, but, ever the keen-eyed chronicler of human behavior, he did observe 

this glacial cultural shift, which took place during his own lifetime.   

This slow process of cultural waxing and waning did not take place uniformly in all corners of 

the global lettered city.  Even closely connected individuals moving in essentially the same intellectual 

milieu could inhabit different points on this cultural spectrum, especially as the trend began to gather 

steam around the turn of the eighteenth century.3  Geography (New Spain vs. Tsarist Russia), religion 

(Jesuit vs. Pietist) and cultural affiliation (university scholar vs. provincial scientist) could all determine 

whether individuals engaged in humanist practices.  As a result, while in some parts of the global 

lettered city late-humanist Latin oratory ceased to play any meaningful role, in others it remained 

prominent in diplomatic and scholarly circles, especially among those who had been educated before or 

around 1700.   

If we wish to understand the shifting sands of change and continuity that characterized the early 

eighteenth century and map the processes by which venerable cultural practices, like humanist rhetoric 

and oratory, did not spontaneously disappear but faded, merged and were repurposed for new 

circumstances, we might usefully look at it through the eyes of someone like Franklin, who saw the 

final stages of the change for himself.  For many, Benjamin Franklin was unashamedly and undeniably 

a modern.  As the “first civilized American,” the “first scientific American” and the “first citizen of the 

world,” we are loathe to associate this beacon of the American Enlightenment with the baroque orator’s 

                                                 
2 The chapeau bras comment is to be found in Benjamin Franklin, “Observations Relative the Intentions of the Original 

Founders of the Academy in Philadelphia, June 1789,” The Writings of Benjamin Franklin, ed. Albert Henry Smyth, 10 vols, 

(New York, 1907), X, 9-31 (31).  The most concise summary of the decline of late-humanism is to be found in April G. 

Shelford, Transforming the Republic of Letters: Pierre-Daniel Huet and European Intellectual Life, 1650-1720 (Rochester, 

2007), 2-3.   

 
3 Anthony Grafton, “The Republic of Letters in the American Colonies: Francis Daniel Pastorius Makes a Notebook,” 

American Historical Review, 117 (2012), 1-39.  A detailed account of the survival of Latin in this period can be found in: 

James Binns, Intellectual Culture in Elizabethan and Jacobean England: The Latin Writings of the Age (Leeds, 1990).  The 

following pages owe much to the work of these two scholars.   
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florid Latin periods or the polyhistor’s monstrous displays of erudition.4  Yet, like many of his learned 

contemporaries, he lived, in the words of Meyer Reinhold, “in the afterglow of the Renaissance.”5  

That Franklin was the “first citizen of the world” is not, of course, totally unfounded.  However, 

by this we really mean one of the first prominent Anglo-American scholars, whose intellectual horizons 

stretched across the Atlantic, skirted the western Mediterranean, traversed the Protestant International 

and reached deep into Slavic-speaking lands.6  This was no “Atlantic World” bounded by the shores of 

Africa, Eurasia and the Americas.  Rather, his was an intellectual network defined by larger patterns of 

migration in people, books and ideas, better understood under the banner of the global lettered city, or 

as contemporaries called it, the “Republic of Letters.”7  Although his cosmopolitanism did not embrace 

Iberian America or Asia, Franklin’s intellectual network was vast - judged by his correspondence alone 

- and so no mean gauge of the changes in the global lettered city as a whole.8   

                                                 
4 It has long been popular to cite Franklin as the origins of various traits or movements in Anglo-America: Philipps Russel, 

Benjamin Franklin: The First Civilized American (New York, 2006); Joyce E. Chaplin, The First Scientific American: 

Benjamin Franklin and the Pursuit of Genius (New York, 2006).  The epithet the “first citizen of the world” seems to have 

been popularized by the biographer Nelson Beecher Keyes, Ben Franklin: An Affectionate Portrait (Garden City, 1956), 

298, although it was in use long before that.   

 
5 Meyer Reinhold, Classica Americana: the Greek and Roman Heritage in the United States (Detroit, 1984), 1.  My 

narrative of the relative vitality of the humanist tradition in British America until early 18th century is essentially in 

agreement with Reinhold’s conclusions: ibid. 18 “We have also come to discern three major periods: the earliest from 1635 

to 1735 in which the classical languages served to train servants of church and state with emphasis on formal elements and 

moral instruction, 1735 to 1800 when political adaptation was dominant reaching its peak in the revolutionary period, and 

the third from 1800 to about 1875 when its role was that of the basic liberal arts discipline and the training school of elite 

orators and lawyers.”  The picture of the pre-Revolutionary period history remains essentially unchanged in: Carl J. Richard, 

The Golden Age of the Classics in America: Greece, Rome, and the Antebellum United States (Cambridge, MA, 2009).   

 
66 Few today would claim that Franklin was the “first” Anglo-American to partake in these large-scale intellectual 

exchanges, but his reputation certainly outstripped his forebears: Walter W. Woodward, Prospero’s America: John 

Winthrop, Jr., Alchemy, and the Creation of New England Culture, 1606–1676 (Chapel Hill, 2010). 

 
7 This approach has been championed by Mark A. Peterson, “Theopolis Americana: the City-State of Boston, the Republic 

of Letters, and the Protestant international, 1689-1739,” Bernard Bailyn and Patricia L. Denault (eds), Soundings in Atlantic 

History: Latent Structures and Intellectual Currents, 1500-1830 (Cambridge MA, 2009), 329-70; Alison Searle, “Though I 

am a Stranger to You by Face, Yet in Neere Bonds by Faith: A Transatlantic Puritan Republic of Letters,” Early American 

Literature, 43 (2008), 277-308; Caroline Winterer, “Where is America in the Republic of Letters?” Modern Intellectual 

History 9 (2012), 597-623.  Examples of ongoing critiques of the Atlantic World paradigm include: Peter A. Coclanis, 

“Drang Nach Osten: Bernard Bailyn, the World-Island, and the Idea of Atlantic History,” Journal of World History 13 

(2002), 169-82; idem, “Atlantic World or Atlantic/World?” William and Mary Quarterly, 63 (2006), 725-42.   

 
8 Another useful approach to mapping his intellectual world would be through the circulation of the books he read and 

wrote.  A suggestive step in this direction can be found in: Sophus A. Reinert, “The Way to Wealth Around the World: 
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In this chapter, I chart the final years of the shift from humanist to Enlightenment rhetoric 

though Franklin’s eyes and the eyes of his correspondents and contemporaries in the global lettered 

city, concentrating on the first half of Franklin’s life, when the shift was most evident.  As we examine 

this Janus-faced world, we shall see that late-humanist rhetoric and oratory remained important in 

institutional, diplomatic and personal contexts, just as the new post-humanist “Enlightenment” world 

was in its first flush of youth.  By placing Franklin in the context of late-humanism in New England, 

Russia and the Protestant International in Pennsylvania and German-speaking lands, we will also see 

how contemporary English, German, Russian, French, Native American and Black African students, 

scholars and statesmen - and even to some extent Franklin himself - shared in this receding culture of 

eloquence and erudition.  As a shared culture of the global lettered city, late-humanism allowed 

communication across vernacular linguistic borders and formed the intellectual world of those 

undertaking even thoroughly enlightened projects, as we shall see in the case of the Russian Academy 

of Sciences.  In this way, it will become clear that the traditional image of Franklin and his age is 

decidedly incomplete and does not do justice to the interplay of change and continuity that 

characterized the eighteenth century.  Franklin and his correspondents thus had much in common with 

their contemporaries in the Hispanic world that we met in Chapter 3. 

 

Franklin’s First Steps  

 

As every American schoolchild once knew, Benjamin Franklin was born in Boston in 1706 to parents 

who had emigrated from Northamptonshire in Old England some twenty years earlier.  On seeing the 

ease with which young Benjamin took to reading, in 1714 his father, a tallow chandler and soap-maker, 

decided send his precocious child to grammar school with the intention that he go up to Harvard and 

                                                                                                                                                                        
Benjamin Franklin and the Globalization of American Capitalism,” American Historical Review, 120 (2015), 61-97. 
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from there enter the ministry.  Boston Latin School suited the boy’s talents very well and within a year 

he had risen from the middle of his class to the top, had been moved into the second grade class and 

was due to move into the third grade.  However, this meteoric rise was cut short when his father, 

concerned by the “mean living” of so many college-educated men, unexpectedly took him out of the 

grammar school and placed him in a local school of writing and arithmetic before taking him on as an 

apprentice.9   

The intellectual world that the future Founding Father of the United States had so briefly 

glimsed was firmly grounded in the humanist tradition.  As a grammar school boy, Franklin would have 

learned to read and parse straightforward Latin texts from staples of the late medieval and early modern 

classroom, such as the Sententiae pueriles, Disticha Catonis, and Aesop’s Fables.  These were read 

alongside a popular book of Latin dialogues by Calvin’s tutor in rhetoric, Mathurin Cordier (c. 1479-

1564), a Latin-English dictionary and a guide to Latin grammar by the “American Cordier,” Ezekiel 

Cheever, who had been Master of the Boston Latin School from 1670 to 1708.10  Yet, ever the clear-

sighted observer, Franklin noted in his Silence Dogood Letters that the command of classical languages 

among students who graduated from the grammar school was low.  On entering Harvard Yard, Silence 

caught sight of:  

[…] several Antique Figures with their Faces veiled. I was considerably puzzled to guess who 

they were, until one informed me, (who stood beside me) that those Figures on her left Hand 

were Latin, Greek, Hebrew, etc. and that they were very much reserved, and seldom or never 

unveiled their Faces here, and then to few or none, tho’ most of those who have in this Place 

acquired so much Learning as to distinguish them from English, pretended to an intimate 

Acquaintance with them.  I then enquir’d of him, what could be the Reason why they continued 

vail’d, in this Place especially: He pointed to the Foot of the Throne, where I saw Idleness, 

attended with Ignorance, and these (he informed me), were they who first vail’d them, and still 

                                                 
9 Boston Grammar School was later renamed South Grammar School to distinguish it from the North Grammar School 

opened in 1713.   

 
10 It was Cotton Mather who popularized the epithet: Cotton Mather, Corderius Americanus, An Essay Upon the Good 

Education of Children… (Boston, 1708).  For the curriculum at Boston Latin from 1712, see Pauline Holmes, A 

Tercentenary History of the Boston Public Latin School, 1635-1935 (Cambridge, MA, 1935), 258-60.  For a careful 

reconstruction of the books Franklin would have been exposed to at school, see J.A. Leo LeMay, The Life of Benjamin 

Franklin, 2 vols, (Philadelphia, 2006), I, 47-8.   
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kept them so.11 

 

Franklin’s critique is well-founded in that the role of the classical languages in education was in subtle 

but noticeable decline.  However, this was not merely a function of ignorance and idleness.  New 

England schoolboys and Harvard men had no monopoly on these.  Rather, what Franklin was observing 

was part of a larger trend, in which the vernaculars definitively took over from Latin as the main means 

of communication in the global lettered city, and the humanist model of eloquence and erudition lost its 

role as the glue which held this community together.  As the impetus for applying these humanist skills 

decreased, so did their role in education.12   

Partly because of the perceived decline in its utility, the ability to “speake true Latine” ceased to 

be an entrance requirement at Harvard College in 1734.  In the same year, Latin verse composition also 

was removed from the list of prerequisites, replaced by “the rules of prosodia,” hardly the same thing at 

all.  Around this time, French entered the curriculum, albeit as an optional subject, in reponse to its now 

almost unassailable position as the perceived native language of the global lettered city in Western 

Europe.  This slow shift from Latin to French is nowhere better exemplified than in an advertisement 

for a private school in Boston, which in 1727 offered conversation in Latin and French in alternative 

months, thus preparing a student for the shrinking number of late-humanist erudite circles and the 

universities, as well as for the burgeoning Francophone world of international intellectual exchange.13 

                                                 
11 Benjamin Franklin, “Silence Dogood No. 4, May 14,” in The Papers of Benjamin Franklin, ed. Leonard W. Labaree (New 

Haven, 1959-), I, 14-18 (16).  

 
12 Waquet came to similar conclusions in her examination of Protestant and to a lesser extent Catholic academies in France 

in the same period: Françoise Waquet, Latin or, The Empire of the Sign: From The Sixteenth To The Twentieth Century, 

trans. John Howe, (London, 2001), 10-11.   

 
13 The announcement is transcribed in: Robert Francis Seybolt, The Private Schools of Colonial Boston (Cambridge, Mass., 

1935), 17.  USA, Cambridge MA, Harvard University Archives, UAI 15.800, Box 4, vol. 1 (College Laws 1734), 1: 

“extempore to read construe and parce Tully, Virgil or such common classical Latin authors; and to write true Latin in Prose 

and to be skilled in making verse, or at least the rules of prosodia; and to read, construe, and parce ordinary Greek, as in the 

New Testament, Isocrates, or such like.”  The change must have happened between 1732 and 1734, see Samuel Curwin’s 

college laws 1732, USA, Worcester MA, Curwin Family Papers, Box 3 Folder 4, 1r: “scribendi latine facultas tam solute 

quam ligata suo.”  The rise of French as the common language of the educated class in Europe and the colonies has been 

traced to the treaty of Westphalia, when it look on an important role in diplomacy and so international exchange in the 
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However, the waning of Latin was by no means a foregone conclusion, and, encouraged by its 

continuing usefulness, there were those who bucked the trend.  Cotton Mather (1663-1728), for 

example, made sure to converse with his son Samuel (1706-1785) in Latin on a daily basis and gave 

him a guide to help him on his way, entitled Hermes Anglo-latinus, or, Directions for Young Latinists, 

To Speake Latine Purely.14  Some junior and senior sophisters of the classes of 1714 and 1715 even 

took it upon themselves to revive the flagging requirement for speaking only Latin within Harvard 

Yard, which had been adhered to until around King Philipp’s War in the late 1670s, when some visiting 

Dutch merchants complained about the student’s poor Latinity.15  The reasons for this continued desire 

to cultivate a Latin-language environment become clear if we read Cotton Mather’s Directions for a 

Candidate for the Ministry (1726).  In it, the Puritan doyen held up Latin as the most important 

language for a minister who wished to communicate with learned men with whom he would have no 

other common language.  He even suggested a register of Latin to cultivate, namely, the simple 

elegance of Erasmus (1466-1536) or Calvin, rather than the purer Ciceronianism of Bembo (1470-

1547) or even Cicero himself.16   

Mather’s view was certainly borne out by experience.  Even within the American colonies, 

Latin eloquence was a valuable tool for communication between colonists with no common language, 

such as Increase Mather (1639-1723) and the Dutch and Huguenot ministers of New York.17  This 

                                                                                                                                                                        
context of Richelieu’s cultural program: Marc Fumaroli, Quand l'Europe parlait français (Paris, 2001), 11-19. 

 
14 Cotton Mather, The Diary of Cotton Mather, 2 vols (Boston, 1912), II, 554, 557, 733.  Samuel Mather also owned: Hugh 

Robinson, Scholae Wintoniensis phrases Latinae… (London 1667), which is held by the American Antiquarian Society 

(AAS, Mather Library 0623), and includes in the binding “Cottoni Matheri liber MDCLXXXII,” and on the title page “S. 

Matheri 1730.”  It is likely that Latin ceased to be the sole language spoken in the Yard after King Philip’s War (1675-8), 

which caused severe disruption to education in New England at the same time as humanism was beginning to lose ground. 
15 “A pact only to speak Latin among themselves signed by Junior and Senior Sophisters at Harvard College (dated August 

23, 1712),” USA, Cambridge MA, Harvard University Archives, HUD 712.90 vt.  Samuel Eliot Morrison, Three Centuries 

of Harvard, 1636–1936 (Cambridge Mass., 1936), 43.   

 
16 Cotton Mather, Manuductio ad ministerium: Directions for a candidate of the ministry… (Boston, 1726), 28-9.  

  
17 Hitherto unnoticed correspondence of Increase Mather includes: Letter of Peter Daillé (1648-1715) to Increase Mather 

speaking unfavorably of Rev Vanderbosch, New York, July 1686 (USA, Boston MA, Boston Public Library, Ms Am 1502, 

vol. 6, n. 20) and Increase Mather, Draft of a letter to Wolferdus, Boston, October 1687 (USA, Boston MA, Boston Public 

http://catalog.mwa.org/vwebv/search?searchArg=%20Mather%20Library%200623&searchCode=MOTH%2B&searchType=1
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common grounding in Latin and humanist eloquence also allowed communication across the 

confessional divide.  For example, Benjamin Colman (1673–1747), pastor of the Brattle Street Church 

in Boston and an important supporter of small-pox vaccination in New England, corresponded with 

Stephen Lauverjat, a French Jesuit missionary among the Penobscot in Maine during a short-lived 

period of cooperation between the New Englanders and the French Jesuits.18  However, not all Latin 

epistolary exchanges were so amicable.  Around a decade before, Rev. Joseph Baxter (1676-1745), the 

missionary and pastor of Medfield Congregational Church, corresponded with the famous Jesuit 

missionary, lexicographer and martyr, Sebastian Râle (1657-1724), a onetime teacher of Greek and 

rhetoric at Nîmes who became the leader of the French and Indian resistance to British expansion in 

Maine.19  When the cordial relationship between the two missionaries soured, the tone of their letters 

became more hostile, with charges of heresy and ignorance of good Latinity coming from both sides.  

Râle even went as far as to write to Samuel Shute, the Governor of New England and New Hampshire, 

to complain that Baxter was not qualified to preach to the Indians as he was unlearned, a fact betrayed 

by his mediocre Latin.   

This attack on Baxter’s Latinity tells us much about the differing microclimates of the global 

lettered city.  In his harsh response to Râle’s letter, Shute reveals how contemporary cultural standards 

in the British cultural sphere had departed from the humanist model that was still very strong among 

the Jesuits: 

But as to your charge of Mr. Baxter’s want of scholarship; I have never seen either your Latin 

                                                                                                                                                                        
Library, ms Am 1502, vol. 6, n. 53).   

 
18 On Colman, see John Langdon Sibley, Biographical Sketches of Graduates of Harvard University, in Cambridge, 

Massachusetts, 18 vols (Cambridge, 1873-1999), IV, 120-37.  The letters to Lauverjat is edited in Ebenezer Turell, The Life 

and Character of the Reverend Benjamin Colman, D.D: Late Pastor of a Church in Boston New-England Who Deceased 

August 29th 1747 (Boston, 1749), 164-9.  Colman also corresponded in Latin with Samuel Urlsperger, a German Lutheran 

theologian: ibid. 152-4.  Lauverjat also wrote in Latin to Joseph Seccombe about ministering to the Indians in 1733: USA, 

Boston MA, Massachusetts Historical Society, MS N-1013, Benjamin Colman Papers, s.f.  On Colman’s medical interests, 

see Raymond Phineas Stearns, Science in the British Colonies of America (Urbana, 1970), 442-5.   

 
19 Sibley, Biographical Sketches, IV, 146-53.  The letter is edited in James Phinney Baxter, The Pioneers of New France in 

New England (Bowie, 1980), 397-404. 
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letters to him or his answers to you, and so cannot judge which of you may have the better, as to 

the Latinist.  But certainly you cannot suppose the main or principle qualification of a gospel 

minister, or missionary among a barbarous nation, as the Indians are, to be an exact scholar as to 

the Latin tongue.  I say with respect to the Indians, for I am perfectly of opinion that a man 

cannot be accomplished for the work of the ministry without good [i.e. Latin] literature – and 

that next to the zeal for the glory of God, a love to souls, learning is not only an ornament but 

even necessary to an able minister of the New Testament – and yet after all a man may be well 

skilled in the learned languages and not capable ex improviso, to write a correct Latin letter.20 

 

Although obviously keen to counteract Râle’s claims, the mere suggestion that a learned minister might 

not necessarily have a deep acquaintance with the language of biblical scholarship and scholarly and 

diplomatic exchange is telling of the cultural standards in the second decade of the eighteenth century.  

Certainly Shute was not the first to suggest that Latin eloquence was less than important for a good 

minister.  Since the Renaissance, many had criticized the humanists’ obsession with form.  Yet, the idea 

that a college-educated minister and supposed scholar might only have a passive reading knowledge of 

Latin is, if not new, then atypical of earlier periods, and certainly would have been seen as highly 

problematic in Jesuit circles, where humanist Latin eloquence remained the gymnasium for training 

orators for the lecture halls, the pulpit and the senate house.   

 

Late-humanist Rhetoric and Poetics in Eighteenth-Century New England 

 

Just as many of the texts Franklin and his contemporaries read during their time at the grammar school 

would have been instantly recognizable to a student from Renaissance Italy or Elizabethan England, the 

ceremonial occasions that punctuated the year with their emphasis on classicizing eloquence would 

have been equally familiar.  Every year, the Selectmen of Boston inspected the school and were treated 

to displays of learning by each class and the performance of a Latin prose or verse oration by that 

year’s valedictorian.  Franklin probably witnessed one of these events towards the end of his year at 

                                                 
20 James Phinny Baxter, A Documentary History of Maine, 24 vols, (Portland, 1869-1916), IX, 374-9.  
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Boston Latin, when Benjamin Gibson, an older pupil, gave a rendition of 139 hexameter verses of his 

own composition in praise of their teacher.  Although no Vergilian epic, it showed the dedication of the 

pupils in cultivating the traditional humanist genres.21  This was also a feature of life in other British 

colonies, like the grammar school in Spanish Town, Jamaica, where in 1759 the school’s Latin master, 

Francis Williams (1700-1771) [Figure 12], the son of freed black slaves, delivered a verse oration for 

the visit of the governor.22  Unlike the white students in Boston, Williams had to defend his position as 

an educated member of the global lettered city, which he did in elegiacs that few if any, black or white, 

in Jamaica, could equal: 

There is no color in the soul, nor in art. Yet, why do you fear or why do you hesitate, blackest of 

Muses, to climb up to the lofty house of a western Caesar?  Go to greet him. Let there be no 

reason for you to be ashamed that you have a body pure as snow in a black skin.  Moral 

character, strength of intellect and graceful eloquence decorate an African to a higher degree.  A 

wise heart, love of virtue and of country set him apart from his comrades.  The island gave me 

birth, renowned Britons brought me up.23   

 

                                                 
21 Benjamin Gibson, “Valedictory Poem (1715),” USA, Boston MA, Massachusetts Historical Society, Miscellaneous bound 

manuscripts, 1714-1718.   

 
22 On Williams, see John Gilmore, “The British Empire and the Neo-Latin Tradition: The Case of Francis Williams,” in 

Benjamin Goff (ed.), Classics and Colonialism (London, 2005), 92-106.   

 
23 Edward Long, The History of Jamaica: Or, General Survey of the Antient and Modern State of the Island: with 

Reflections on Its Situation Settlements, Inhabitants, Climate, Products, Commerce, Laws, and Government, 3 vols, 

(London, 1774), 478-481 (l. 34-43): 

Nullus inest animo, nullus in arte color. 

Cur timeas, quamvis, dubitesne, nigerrima celsam  

Caesaris occidui, scandere Musa domum? 

Vade salutatum, nec sit tibi causa pudoris, 

Candida quod nigra corpora pelle geris 

Integritas morum maurum magis ornat, et ardor 

Ingenii, et docto dulcis in ore decor, 

Hunc, magis cor sapiens, patriae virtutis, amorque, 

Eximit e sociis, conspicuumque facit. 

Insula me genuit, celebres aluere Britanni. 
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Figure 12: Francis Williams (1700-1771), schoolmaster and Latin poet (Image in the public domain: 

https://commons.wikimedia.org/wiki/File:Francis_williams.jpg)  

 

If Franklin had been given the opportunity to continue at school, he too would have acquired the skills 

to produce basic Latin hexameters or a classicizing oration by means of versifying Latin prose and 

writing short Latin proto-orations called “themes.”  Perhaps, he might have even gone on to produce 

something akin to the verses of Benjamin Larnell (c. 1694-1714), a Native American from the 

Wampanoag tribe a few years Franklin’s senior, whose Latin composition exercise has recently come to 

https://commons.wikimedia.org/wiki/File:Francis_williams.jpg
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light.24  Although few would earn the praise bestowed on Larnell, “an acute grammarian, an 

extraordinary Latin poet, and a good Greek one,” all students who aspired to enter Harvard College 

needed to aquire a basic command of humanist rhetoric and poetics, as the entrance exam required 

students to compose Latin verses and “themes,” have a basic command of Greek, and parse and 

translate passages from Cicero’s orations and Vergil’s Aeneid.   

The contemporaries of Franklin like Larnell who attended Harvard College may have fallen 

short in terms of their preparation when compared to their predecessors in the seventeenth century.  

However, when they took up residence in the newly built Massachusetts Hall on the west side of 

Harvard Yard in the 1710s, they received rhetorical training no different from that of the first 

generations of Harvard men.25  On Fridays, they recited from longstanding late-humanist rhetorical 

textbooks by notable seventeenth-century English schoolmasters, Thomas Farnaby’s Index Rhetoricus 

and William Dugard’s Rhetorices Elementa.  These introduced students to the basic precepts of 

classical rhetoric, with special emphasis on figures and tropes, and would only slowly begin to be 

challenged in the 1720s, when they would be supplemented by vernacular post-humanist handbooks, 

such as the Port Royal rhetoric and Holmes’ The Art of Rhetoric Made Easy, essentially translations of 

earlier late-humanist handbooks.26   

This preparation served as the foundation both for pulpit eloquence and Latin oratory, in 

accordance with the larger Christian humanist tradition.  Indeed, while undergraduates in the early 

eighteenth century heard pulpit oratory regularly - once a week at least - their training for delivering 

                                                 
24 Thomas Keeline and Stuart M. McManus, “Benjamin Larnell, the Last Latin Poet at Harvard Indian College,” Harvard 

Studies in Classical Philology, 108 (2015), 621-642. 
25 Although Harvard under the leadership of John Leverett (President, 1708-24) saw unprecedented financial and 

administrative reforms and a large increase in the size of entering classes, the curriculum remained largely unchanged: 

Samuel Eliot Morrison, Three Centuries of Harvard, 1636–1936 (Cambridge Mass., 1936), 59. 

 
26 President Wadsworth reports that Farnaby and Dugard were still the rhetoric textbooks of choice in 1726: Josiah Quincy, 

The History of Harvard University, 2 vols (Boston, 1860), I, 441.  Flynt’s 1723 account of the curriculum with Wadsworth’s 

additions is transcribed in Edward T. Dunn, A Person of Some Interest in the Province: The Life of Tutor Henry Flynt of 

Harvard College, 1675-1760 (Buffalo NY, 1978), 150.  The first signs of these post-humanist vernacular handbooks in the 

1720s, when Holmes’ vernacular “neo-Ciceronian” textbook appears in a commencement thesis: Porter Gale Perrin, “The 

Teaching of Rhetoric in the American Colleges Before 1750” (Ph.D. Dissertation, University of Chicago, 1936), 113-4.   
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sermons was relatively passive in comparison to their preparation for late-humanist Latin oratory.  

Beyond theological study, an undergraduate’s practical training for giving sermons consisted of little 

more than taking notes on sermons and “repeating at least the heads of the forenoon and afternoon 

sermons on the Lord’s day evenings in the hall.”  Actual practical exercises in producing sermons only 

took place once aspiring ministers had graduated and returned to take their master’s degree, which 

required delivering practice sermons, known as “commonplacing.”27  Although the average student in 

this period would certainly have gained a deep understanding of the conventions of preaching, it is one 

of the oddities of the Christian humanist tradition that the lion’s share of his experience in public 

speaking would have taken the form of student oratory, or “declamation,” in the learned languages, 

which he was required to perform around six times a year.28   

Borrowing the terminology of Roman oratory, the College Laws described declamation 

(declamatio) as “mounting the rostrum.”  Given the reported reluctance of some students to adhere to 

this requirement, it must have been something of an ordeal.  On the allotted Friday, the student would 

deliver his declamation from memory in the main room of Massachusetts Hall in the presence of his 

classmates, his tutor and perhaps even the President and Fellows.29  The subject of this short speech 

was set by the tutor and could take the form of a short panegyric (“laudatory”) oration or, more often, a 

“theme,” a meditation on some pithy Vergilian verses or similar, normally structured according to a 

standard formula of: introduction, proposition, reason, similitude, example, testimony (passage from 

                                                 
27 USA, Cambridge Mass., Harvard University Archives, UAI 15.800, Box 4, vol. 1 (College Laws 1734), 25.  Porter Gale 

Perrin, “The Teaching of Rhetoric in the American Colleges Before 1750” (Ph.D. Dissertation, University of Chicago, 

1936), 152-8.   

 
28 The Laws of 1686 stipulated the performance of declamations 6 times per year, while the 1723 account of the curriculum 

are silent on frequency.  For the 1686 Laws, see USA, Cambridge Mass., Houghton Library, Ms Am. 1997.  The 1723 

account of the curriculum written by Tutor Flynt with the annotations of President Wadsworth are transcribed in: Edward T. 

Dunn, A Person of Some Interest in the Province: The Life of Tutor Henry Flynt of Harvard College, 1675-1760 (Buffalo 

NY, 1978), 150-153.  Porter Gale Perrin, “The Teaching of Rhetoric in the American Colleges Before 1750” (Ph.D. 

Dissertation, University of Chicago, 1936), 136-41.   

 
29 In 1723 a committee of visitation commented that the declamations had been a long time in disuse, although Quincy 

suggests this may be an exaggeration: Josiah Quincy, The History of Harvard University, 2 vols (Boston, 1860), I, 319.  The 

existence of Thomas Foxcroft’s declamations from the 1710s suggest that this might have been a temporary lull.   

 



203 

 

classical author) and conclusion.30   

The future minister of the First Church in Boston, Thomas Foxcroft (1697-1769), who 

graduated from Boston Latin School a few years before Franklin arrived, is an example of a leading 

Bostonian preacher whose earliest training in public speaking took the form of Latin declamation in the 

late-humanist mold.  As a freshman or sophomore in 1710-11, just before he signed the pact to speak 

only Latin with his peers, Foxcroft delivered three declamations, one in praise of agriculture, another in 

praise of war, and the other on Juvenal’s famous phrase “a healthy mind in a healthy body,” which give 

a good sense of the role of late-humanism in the education of one of Franklin’s more talented 

contemporaries in Boston.31  In his declamation in praise of agriculture, we see how Foxcroft departed 

from the “themes” of his grammar school days and attempted his first panegyric.  Help in this endeavor 

would have come in the form of the late-humanist handbooks of Farnaby and Dugard, which contained 

basic instructions for various genres of orations, ranging from “votes of thanks” (actiones gratiarum) to 

wedding orations.  Building on his training in writing themes at grammar school, where he had learned 

to include testimonies from classical authors, Foxcroft centered his declamation on the most famous 

line from the most well-known Latin work on agriculture, Vergil’s Georgics, which also allowed him to 

open his oration with direct reference to the Mantuan poet, a strategy that fitted with Farnaby’s advice 

on exordia (“introductions”).32  Following Farnaby’s instructions for a panegyric, which stipulated an 

                                                 
30 The language of declamation was almost always Latin, although Greek and Hebrew were in theory permitted, and with 

special permission French or another language, although no French declamations survive.  For an example of a Greek 

declamation, see: Declamations of Joseph Belcher, USA, Cambridge MA, Houghton Library, MS Am 1997, fols 18r-42r. 

The instructions for the declamations, which were essentially orally delivered themes (p. 33 “sed in his nihil fere different a 

themate,” were probably taken from John Clarke, Formulae oratoriae (London, 1657), 21-7, 31-3, various student copies of 

which survive in the Houghton Library (shelf mark 5293.30.3*) and elsewhere.  This practice of declamation had changed 

little from its sixteenth century English roots: Thomas Whitfield Baldwin, William Shakespere’s Small Latine and Lesse 

Greeke, 2 vols (Urbana, 1944), II, 355-79.  Not all the surviving declamations from Harvard College adhere to this structure 

in every detail, but it appears frequently enough to suggest it was a model that was put before the students in the rhetoric 

class.   

 
31 Juvenal, Satires, X.356.  Thomas Foxcroft, “Declamatio in Landem Agriculthirae vitaeque ruralis habita Aug. II, 1711 

Accademia Cantabrigiensi Nov-anglorum,” USA, Cambridge MA, Harvard University Archives, HUM 68 Box 1, Folder 3.  

  
32 O fortunatos nimium bona si sua norint,/ agricolas [Verg., Georg. II, 458-9].  Foxcroft, Declamatio in Landem 

Agriculthirae: “Virgilius inter poetas eminentissimus in dicendo, cuius suavitatem nemo vehementier non admiratur; 
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ornate style (illustranda verbis insignibus, translatis, floridioribus), Foxcroft attempted to form 

periodic sentences filled with hyperbata.33  Foxcroft’s freshman Latinity was not perfect by any means, 

and certainly pales in comparison with what some of his contemporaries in Jesuit schools in other parts 

of the Americas produced.  Yet, as a dedicated late-humanist student, he strained every intellectual 

muscle to craft elegant Latin.34   

Foxcroft continued to develop his skills as a Latin orator during his time at Harvard, and some 

sense of his progress may be gleaned from his declamation in praise of war, probably delivered in his 

junior or senior year.  Not only is the declamation almost double the length of the praise of agriculture, 

but it is also much more sophisticated, showcasing standard tropes and figures of humanist oratory, 

such as the self-aware “winning of goodwill” (captatio benevolentiae), “apophasis” (praeteritio) and a 

tricolon of references to classical history (Caesar, Alexander and Pompey).35  After studying and 

practicing late-humanist oratory for several years, Foxcroft now had the skills to produce a moderately 

eloquent Latin oration for a variety of circumstances, firmly placing him in the late-humanist tradition, 

just as it was receding as the dominant intellectual current in the global lettered city.   

 

Rustic Polyhistors: Franklin’s Contemporaries in Pennsylvania 

 

After pulling young Benjamin out of Boston Latin School, his father apprenticed him in the family 

                                                                                                                                                                        
plurima quidem ad humanae institutionem spectantia vitae quodam videtur instinctu cecinisse divino.  Nam et agrorum 

genus humanum edocuit cultum quoque pacto optime et modestissime sit vivendum oppido quam prudenter admonuit.”  

Farnaby, 82-7 (ordiendi formulae): half the examples of openings refer to classical figures.   

 
33 Thomas Farnaby, Index rhetoricus et oratorius, scholis & institutioni tenerioris ætatis accommodatus: cui adjiciuntur 

formulæ oratoriæ, et Index poeticus (London, 1648), 14 (in genere demonstrativo).   
34 A short extract gives sufficient sense of his Latinity: “Quatuor ab illo [scil. Virgilio] scripti Georgicorum libri carminum 

extant iique non confusi nec aridi sed ordine omni omnique poeticarum genere elegantiarum ac ornamentorum decorati 

omnibusque verborum ac phrasium luminis [rectius luminibus] illuminati, quo praeclarum eximii agriculturae ruralis vitae 

amoris specimen exhibuit quam amabilis praebuit indeque maximae sibi delectationis evidenter esse apparet.” 

 
35 Thomas Foxcroft, “In laudem artis bellicae,” USA, Cambridge MA, Harvard University Archives, HUM 68 Box 1, Folder 

3: “Haec Aexandri capillos frondenti flore praecinxit triumphali lauro tempora velavit et manubiis hostium accumulavit 

praepositorum.  Haec Caesarum ex humili loco ad caesissimam dignitatis sedem et altissimum caesitudinis fastigium 

evocavit.  Per hanc Pompnius valde protendit imperii Romani terminos et multas in eius potestatem regiones redegit.”   
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business.  Instead of dedicating himself to Greek grammar or parsing Vergil, Franklin was set to work 

learning how to make candles and soap, a life he detested.  Luckily in 1717, Franklin’s older brother 

James returned from England with a printing press, and it was decided that the young lad should be 

apprenticed to his brother, lest he be tempted to run away to sea.  However, Franklin quickly fell out 

with his brother, and abandoned Boston in 1723 for Philadelphia, where he had heard a printer was 

looking for an assistant.  Pennsylvania lacked the educational institutions of Boston.  Yet, it was in this 

recently-founded British colony that Franklin came into contact with an important community within 

the global lettered city, the Protestant International, whose members, especially those from Central and 

Eastern Europe, remained more closely wedded to late-humanism and its culture of classicizing Latin 

public speaking.  

By the time Franklin arrived in Philadelphia, James Logan (1674-1751), the Irish-born secretary 

to William Penn, had become the outstanding late-humanist figure still toiling in the wilds of 

Pennsylvania after the death of Francis Daniel Pastorius (1651- c. 1720).36  Although he had never 

attended university, unlike the pseudo-scholars pilloried by Franklin in his Silence Dogood letters, 

Logan possessed a profound knowledge of Latin, Greek, Arabic and Hebrew, made contributions to the 

fields of botany, mathematics and classical philology, and amassed the largest private library in British 

America.37  Often preferring to write in Latin to native speakers of English to underline his intellectual 

credentials, Logan also relied on his Latin epistolary skills to participate in learned conversations, 

exchanging Latin letters with Linnaeus, the founder of modern botanical taxonomy, Johann Albert 

                                                 
36 Anthony Grafton, “The Republic of Letters in the American Colonies: Francis Daniel Pastorius Makes a Notebook,” 

American Historical Review, 117 (2012), 1-39; DeElla Victoria Toms, “The Intellectual and Literary Background of Francis 

Daniel Pastorius” (Ph.D. diss., Northwestern University, 1953), 18-65.  Francis Daniel Pastorius, Letter to Lloyd Zachary, 

dated December 31, 1717: USA, Philadelphia, PA, Historical Society of Pennsylvania, Francis Daniel Pastorius Papers, 5 

(Letter book), 34-5.  Francis Pastorius, Descriptio Pennsylvaniae, in Monatliche Unterredungen einiger guten Freunde 

(Leipzig, April 1691), 281-88. 

 
37 Frederick B. Tolles, “Quaker Humanist James Logan as a Classical Scholar,” The Pennsylvania Magazine of History and 

Biography, 79 (1955), 415-438.  Idem, “Philadelphia's First Scientist: James Logan,” Isis, 47 (1956), 20-30; idem, James 

Logan and the Culture of Provincial America (Boston 1957); Edwin Wolf II, The Library of James Logan of Philadelphia, 

1674-1751 (Philadelphia, 1974).   
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Fabricius, the author of the monumental Biblioteca Graeca, and numerous physicians and members of 

the Royal Society.  Indeed, such was the esteem in which the global lettered city held this “erudite 

trader” that Fabricius sent him his own copy of a rare edition of Ptolemy, a mark of respect and 

gratitude to the rustic savant who had written in Latin from so remote a location to query the German 

professor’s statement on an edition of Euclid and Iamblichus’s Life of Pythagoras.38  Lacking a more 

traditional gift to return Fabricius’ favor, Logan sent a fine buffalo hide, no doubt accompanied by a 

Latin letter of gratitude from one lover of Antiquity to another.39  

Although better known for their role in spreading evangelical religion throughout the Atlantic 

World at the height of the Great Awakening and their unique solution to the problem of reconciling 

piety with profit, the other group of Protestant settlers in Benjamin Franklin’s Pennsylvania, the 

Moravians, included those who cultivated the same humanistic skills as Logan and Pastorius.40  Of 

these, the leading late-humanist was without doubt Count Nicolaus Ludwig von Zinzendorf, an 

eccentric minor aristocrat from Lower Saxony, who led the Moravian Church from its refoundation in 

the 1720s, and whose visit to America in the early 1740s was one of the last occasions when late-

humanist eloquence played an important role in civic and diplomatic life in Pennsylvania.   

When Zinzendorf arrived in Pennsylvania with his entourage in late 1741, he quickly found it 

necessary to communicate with the colony’s Anglophone inhabitants.  French was by then, of course, 

the language of diplomacy in continental Western Europe, and if Zinzendorf met Franklin in person, 

                                                 
38 Hermann Samuel Reimarus, De vita et scriptis Joannis Alberti Fabricii commentarius (Hamburg, 1737), 59: “nam praeter 

Gualteri codicem, quem supra ad Arnam Magnaeum in Islandiam missum esse diximus, reperio misisse illum dono 

Ptolemaeum Graecum aliqua Johanni Logano mercatori Anglo in Philadelphia erudito, qui Fabricio ceteroquin ignotus 

scripserat se rerum scientia valde delectari, eosque libros percupere.” 

 
39 Frederick B. Tolles, “Quaker Humanist James Logan as a Classical Scholar,” The Pennsylvania Magazine of History and 

Biography, 79 (1955), 415-438 (424).   

 
40 Michele Gillespie and Robert Beachy (eds), Pious Pursuits: German Moravians in the Atlantic World (New York, 2007).  

Katherine Carté Engel, Religion and Profit: Moravians in Early America (Philadelphia, 2009).  The term “Moravian” is 

somewhat problematic, as it is a largely ethnic term used to refer to a religious group, the renewed Unitas fratrum or 

Brüdersgemeine.   
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this was probably their means of communication.  Yet, even in 1742, Latin still played the role of 

lingua franca among the colony’s more learned inhabitants, just as it did from time to time in parts of 

Western Europe, for example, when Zinzendorf had met John Wesley in the gardens of Gray’s Inn in 

London before the Count set sail for the New World.41   

Zinzendorf cut a strange figure in Philadelphia both in his appearance (he chose to keep his own 

hair long in an age when wigs were the fashion) and in his behavior.42  As a noble and bishop of the 

Moravian church, Zinzendorf’s leadership style involved giving orders, which he expected to be 

followed to the letter with a degree of reverence that befitted his station.  However, this approach did 

not work well when interacting with either the British settlers or the Indians.43  After a few months in 

Pennsylvania, Zinzendorf decided that the rather frosty relations between himself and the British 

colonists were due to their uneasiness with his title of nobility rather than the result of his aristocratic 

temperament.  Accordingly, he decided to renounce his title in the hope of gaining their good will, a 

solution probably inspired by his experience when he became a Lutheran minister, a role not normally 

compatible with a title of nobility.  Since he had no common language with the British settlers but 

Latin, he fell back on his training in the late-humanist world of Central European universities and pan-

European diplomacy, and composed a Latin oration for the purpose.  This decision, somewhat out of 

place in the cultural climate of the British Atlantic World of the 1740s, where Latin oratory had been in 

severe decline since the late seventeenth century, can only be understood within the context of the 

particular cultural microclimate in Zinzendorf’s distant corner of global lettered city.     

 

                                                 
41 Zinzendorf regularly used Latin with clerics, including Anglicans such as Thomas Wilson, bishop of Sodor and Man, 

Germany, Herrnhut, Unitätsarchiv, R13.A14.14b (dated 14 December 1738).  Zinzendorf’s conversation with Wesley is 

partly recorded in Wesley’s diary: dated September 1741: The Works of John Wesley, 24 vols, (Nashville, 1990), XIX, 211-

15.  The Archbishop of Canterbury’s letter is preserved in Germany, Herrnhut, Unitätsarchiv, R.20.c.12.a.137.   

 
42 Logan explicitly mentions Zinzendorf’s hair: USA, Philadelphia PA, Historical Society of Pennsylvania, James Logan 

Papers 1670-1749, MS 2011, Letterbook D, 20.   

 
43 Conrad Weiser gives an excellent account of the Count’s time among the Indians: Conrad Weiser, 1696-1760: Friend of 

Colonist and Mohawk, ed. Paul A.W. Wallace (Philadelphia, 1945), 133-144.   
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Zinzendorf: the Making of a Late-Humanist Orator 

 

Zinzendorf came from respectable Lutheran nobility in Saxony that had for a number of generations 

served as court diplomats to princely families in the sprawling patchwork of early modern Central and 

Eastern European polities, where late-humanism formed the common culture of diplomats and courtiers 

long into the eighteenth century.44  After his father’s premature death, Zinzendorf was brought up in the 

household of his learned and pious grandmother, Henrietta Katharina von Gersdorff, who instilled in 

him the religious ideals of the nascent Pietist movement and the erudite brand of learning common 

among German scholars of the day.  The aged Baroness, herself a notable letrada, also participated in 

the Protestant International through her Latin correspondence with professors at Wittenberg and Halle 

and enjoyed a reputation as a poetess in German and Latin.45  Indeed, although Zinzendorf might be 

                                                 
44 Garrett Mattingly, in his classic study of Renaissance and early modern diplomacy, recognized the continuity of humanist 

oratory in Central and Eastern Europe, although concentrates on the more heavily vernacular diplomatic cultures in Britain, 

Spain and France: Garrett Mattingly, Renaissance Diplomacy (Cambridge Mass., 1955), 216-18, 236-9.  Mattingly’s 

narrative is mainly derived from Sebastiano Gentile’s De legationibus (London, 1585) and de Vera’s El embaxador (Seville, 

1620), which suggest that there was greater value put on learning the language of the host nation, even if the training of 

ambassadors was focused on Latin.  In German-speaking lands, which Mattingly addresses only indirectly, it seems that 

Latin was still encouraged as the language of formal and informal diplomacy in the seventeenth century, although 

vernaculars were making some headway: Hermann Kirchner, Legatus (Marburg 1610), p. 505-529 (II.7).  As late as 1709 in 

a dissertation on the eloquence of a diplomat, Michael Schreiber Professor of Eloquence and History at the University of 

Königsberg suggests that Latin eloquence is to be cultivated by diplomats and cites exclusively Latin diplomatic orations by 

German and Polish embassies from the previous century: Michael Schreiber, De eloquentia legati (Königsberg 1704).  On 

Latin humanism in Eastern Europe, see Tadeusz Ulewicz, “Polish Humanism and its Italian Sources: Beginnings and 

Historical Development,” in Samuel Fiszman (ed.), The Polish Renaissance in its European Context (Bloomington, 1988), 

215-235; Michael Tworek, “Education: Poland-Lithuania and Central Europe” in The Brill Companion to the Christian 

Tradition: The Reformation in Central Europe, eds Howard Louthan and Graeme Murdock (New York, forthcoming). 

Ambassadors from Britain also found themselves in situations where Latin oratory was required in the early eighteenth 

century, such as Sir Henry Newton FRS, who delivered a number of Latin orations as ambassador to Tuscany from 1705-10, 

including one for the Duke’s birthday: Henry Newton, Epistolae, orationes et carmina (Lucca, 1710).  My thanks to 

Michael Tworek for sharing his forthcoming work with me.   

 
45 On the intellectual accomplishments of the “gelehrte Gersdorffin,” see Robert Langer, Pallas und ihre Waffen: 

Wirkungskreise der Henriette Catharina von Gersdorff (Dresden, 2008), 23-43; Jane Stevenson, Women Latin Poets: 

Language, Gender, and Authority, from Antiquity to the Eighteenth Century (New York, 2005), 338-9.  Some of her verses 

are edited in Sebastian Kortholt, Disquisitio de poetriis puellis omissis ab Abrahamo Bailleto… (Kiel, 1700), 27-30.  

Teutschlands galante Poetinnen and De Poetis Germanicis huius seculi praecipuis dissertatio compendicaria, ed. Franz 

Heiduk and Gunter Merwald, (Bern 1978), 37: “judicio, cum aliis studiis, tum quoque Poëticis ita excellens, ut nullas laudes 

Heroinae huic dilaudandae satis idoneas reperiri posse credat, illaudatam vero dimittere nefas ducat.  Et profecto habent in 

ea Saxones nostri Rhoswitam redivivam, atque adeo Germanicarum Principem feminarum.  Ceterum nobis tam felicibus 

esse nondum licuit, ut aurea illustris ingenii hujus monumenta exoscularemur.”  

 



209 

 

seen as a product of Halle’s learned Pietism and Central Europe’s late-humanistic diplomatic and court 

circles, he was also more directly the product of his grandmother’s cultural program, which combined 

these elements.46   

The learned Baroness sought to make the young count into a diplomat and court official on the 

model of Zinzendorf’s father, and so stressed the importance of traditional humanist eloquence more 

than most at the time.  After spending his formative years on his grandmother’s estate under the 

watchful eye of his tutor, Crisenius, who taught him the rudiments of Latin and French, the bright but 

slightly eccentric young Ludwig was sent to Pietist classical grammar school for nobles (Pädigogium) 

of August Herman Francke (1663-1727) in Halle.  The basic curriculum that Zinzendorf followed there, 

like that of Boston Latin School, drew heavily on the humanist educational model.  However, the rigor 

of the training is far beyond what British America’s first city could offer.   

Thanks to Zinzendorf’s practice of assiduously archiving his papers from his teens onwards, 

now preserved in the Unitäts-Archiv in Herrnhut, we can reconstruct in great detail each step of his 

education.47  In the elementary Latin classes in the Pädigogium, students read Cornelius Nepos and 

other simple Latin prose authors (all of which the young Zinzendorf found tediously easy after 

Crisenius’ thorough early training in Latin), as well as learning the rudiments of Greek and Hebrew.  In 

the secunda classis they then read Cicero’s letters, devoted themselves to mastering Latin prosody and 

undertook translations from German into Latin of suitably edifying texts.48  We are lucky enough to 

                                                 
46 Anthony Grafton, “The World of the Polyhistors: Humanism and Encyclopedism,” Central European History, 18 (1985), 

31-47.   
47 The most detailed treatment of Zinzendorf’s education and early intellectual development is Gerhard Reichel, “‘Der 

‘Senfkornorden’ Zinzendorfs.  Ein Beitrag zur Kenntnis seiner Jugendentwicklung und seines Charakters,” in Erster 

Sammelband über Zinzendorf (Hildesheim, 1975), 635-78.  School exercises from September 1713 can be found in 

Germany, Herrnhut, Unitätsarchiv, R.20.a.3.4-7.  The model for Zinzendorf’s education is outlined by Francke in his 

pedagogical works: August Hermann Francke, Pädagogische Schriften nebst der Darstellung seines Lebens und seiner 

Stiftungen, ed. D. G. Krame, (Bad Langensalza, 1885), 217-285.   

 
48 Zinzendorf’s elementary Latin exercises can be found in “Liber exercitatiorum exploratoriorum in usum N.L.C. S.R.I. de 

Zinzendorf et Pottendorff.”: Germany, Herrnhut, Unitätsarchiv, R.20.A.3.3a  Examples from the secunda latina (Liber 

exercitationum nonullarum in classe Latina secunda pro Nicol Ludwig Grafen von Zinzendorf und Pottendorff instruct. A. 

Gravenhorstens) in: Germany, Herrnhut, Unitätsarchiv, R.20.a.3.3b.  His French exercises, which take the same basic form 

as his Latin exercises (translation, letter writing, etc.) also survive: Germany, Herrnhut, Unitätsarchiv, R.20.a.3.3c.      
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have an example of such an exercise that Zinzendorf undertook in 1714.  Having written out the 

German text of an account of military men who were also scholars (in this particular case, Joseph 

Scaliger, the famous founder of modern philology who saw some limited service in the French Wars of 

Religion), Zinzendorf, now aged 14, proceeded to translate the text into perfectly passable, although 

somewhat chaotically presented, Latin prose, which he then gave to the Latin master for correction.  

Writing in the margin in red ink, the master proceeded to correct the small number of infelicities in 

style, which amounted to little more than a slightly ecclesiastical use of the term “blessed” (beatus), 

before finally writing an angry note in Latin at the end of the translation chastising his student’s less 

than exemplary presentation.49 

Having graduated from the elementary to the advanced class (prima classis), Zinzendorf began 

his serious training as a late-humanist orator.  As in Boston Latin School and Harvard College, this was 

done through declamation.  However, again, in Halle the standards were much higher than in the 

Anglophone world.  Here, Zinzendorf wrote letters and short orations in Latin and on Wednesdays 

performed declamations on topics from literature, geography or ancient history.  One week he even 

composed a declamation on the question, “to what extent is Cicero to be praised, to what extent 

censored?” (de Cicerone quatenus laudandus sit, quatenus vituperandus).50  Such was the young 

Zinzendorf’s enthusiasm for Latin public speaking that in the winter of 1714 he and his classmates 

formed a society to conduct the same declamations on contemporary issues, such as the Holy Roman 

Emperor’s claim to the throne of Spain.   

Thanks to his considerable talent as a Latinist and orator, Zinzendorf was among the handful of 

students who stayed on for a final year of classes (selecta classis) at the Pädagogium.  Here, the most 

                                                 
49 Germany, Herrnhut, Unitätsarchiv, R.20.A.3.3a (elaboratio): “Tam perperam scriptum est, ut peius scribi non possit.  

Primum enim spatium non satis magnum inter lineas est relictum, deinde ultra marginem scriptio saepe est progressa, tertio 

nonnulla sunt deleta et denuo scripta, quarto ad finem antecedentis paginae omnia sunt confusa et usque ad extremum 

producunt.” 

 
50 Gerhard Reichel, “‘Der “Senfkornorden’ Zinzendorfs.  Ein Beitrag zur Kenntnis seiner Jugendentwicklung und seines 

Charakters,” in Erster Sammelband über Zinzendorf (Hildesheim, 1975), 241-55. 
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able pupils were given advanced training in Latin oratory, Roman history, and an introduction to the 

history of philosophy (cursus philosophicus) as preparation for university study.  In the selecta classis, 

they also worked on Latin and German style with more personal freedom than in the prima classis. 

From six to seven o’clock in the morning they studied rhetorical theory before attending the morning 

lectures alongside the students of the prima classis to refresh their memories, and every week they 

produced a sample oration of the type they might have to deliver in their future careers as diplomats, 

courtiers or academics.51 

We also know that the young Zinzendorf took great pride in his abilities as a late-humanist 

orator, as he repeatedly begged his family to come to watch him perform in the Pädagogium’s annual 

exercises, where he had been chosen to deliver a Latin oration.52  Humanist oratory also played a 

special role in Zinzendorf’s growing religious sentiments.  Zinzendorf recounted later in life that such 

was his ability to deliver extemporaneous orations that he began to feel excessive pride (Hochmut).  At 

a certain point, however, Christ decided to instill humility into his future apostle, and caused him to be 

momentarily at a loss for words.  The pause was not long enough for the audience to perceive the 

lapsus, as Zinzendorf did not falter in his delivery, but the student, now humble in the face of divine 

intervention, knew what had happened and never again fell into the sin of pride.53  

As well as regularly writing home to his mother, grandmother and brother in Latin and French, 

                                                 
51 We are even lucky enough to have one of Zinzendorf’s practice orations from February 1716, complete with the marginal 

corrections by his Latin master, in which he imagines himself as the outgoing rector of a university delivering an oration 

during academic exercises.  As a lover of ceremony and prestige, who in his youth aspired to be elected rector of a 

university, Zinzendorf’s choice of this particular genre of late humanist oratory is perhaps not surprising.  Nor should we be 

surprised that after such a rigorous training, the oration he composed and presumably delivered in front of his fellow 

students in Halle, is the equal of contemporary academic orations and shows a strong command both of contemporary 

baroque Latinity and the conventions of academic oratory “Allocutio qua ex. Rector novo rectori interducendo Pallium 

academicum offert,” Germany, Herrnhut, Unitätsarchiv, R.20.a.3.3.d. Zinzendorf’s much later account of his school days 

suggest that he harbored some ambition to become rector while at school: Germany, Herrnhut, Unitätsarchiv, R.20.A.1.19.  

A short description of the important moments in his life (1746) leaves us with the impression that as a young man he greatly 

desired to be elected rector: Germany, Herrnhut, Unitätsarchiv, R.20.A.1.19.   

 
52 Germany, Herrnhut, Unitätsarchiv, R.20.A.3.31. 

 
53 For a discussion of the Hochmut story, see Erich Beyreuther, Der junge Zinzendorf (1957), 115. 
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often appending some exemplary piece of schoolwork like a composition in Hebrew, he also continued 

his training on his visits home under the watchful eye of his grandmother, who made sure he kept his 

Latinity sharp by composing and delivering Latin genethliac orations and verses for her birthday.54  His 

grandmother also oversaw the final stage in his training as a late-humanist courtier and diplomat in 

June 1716, when Zinzendorf returned home from Halle before embarking on his legal studies in 

Wittenburg.  By chance, an heir had just been born to the Holy Roman Emperor, Charles VI, and 

Grandmama von Gersdorff decided that the boy must compose and publish a suitable panegyric oration 

or verses for the occasion.  This type of late-humanist occasional composition served to prove a 

courtier’s loyalty and erudition in one fell swoop, and his grandmother was keen that Zinzendorf be 

able to produce these essential courtly gifts.55   

Having had little experience of verse composition for such occasions, it took the young count 

several weeks to compose verses that were deemed to be of high enough quality.  But what a 

masterpiece of late-humanist versification it was!  Not only did he compose good hexameters, but 

Zinzendorf’s verses also included two typical baroque literary conceits, on which he had labored long 

and hard with the help of his tutor Crisenius.  In his diary, he declares himself particularly pleased with 

the anagram of the heir’s name: 

Leopold Archduke of Austria and prince of Asturia 

 (LEOPOLDVS ARCHIDUX AUSTRIAE ET PRINCEPS ASTURIAE) 

This became: 

Beloved King and Emperor of the German people, and to these [titles] you will add many more. 

                                                 
54 “In onomast. Diem Dn Henriettae Cattarinae L B de Gersdorff natae L. B. de Friesen Ariae lectissimae anno MDCCXIIII 

ad octobr cluentem accensa a Nicolao Ludovico comite de Zinzendorff et Pottendorff” in Germany, Herrnhut, Unitätsarchiv, 

R.20.a.4.4; and birthday verses for his grandmother (In onomasticum B. Aviae) are also to be found in: Germany, Herrnhut, 

Unitätsarchiv, R.20.E.3.2.b. 

 
55 The whole story is narrated in Nicholaus von Zinzendorf, Jugendtagebuch: Materialen und Dokumente uber Zinzendorf 

(Hildesheim, 1973), 154-70.  The verses were printed as Nicholaus von Zinzendorf, Lampada genethliacam Carolo Sexto 

semper augusto Hispaniorum Hungarorum Bohemorum regi etc. etc. etc. de Leopoldo Archiduce Austriae et principe 

Austriae accendit N. L. C. A. Z. E. P. (s.l. 1716).  Here, I am heavily indebted to Dr. Rodiger Kroeger of the Unitatsarchiv in 

Herrnhut for bringing this episode to my attention.   
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(TEUTONII POPVLI REX CARVS CAESAR ET ADDES HIS PLURA) 

 

However, the most impressive feat is the chronogram, a popular feature of renaissance and baroque 

inscriptions and medals, in which highlighted letters of the hexameter verses, when interpreted as 

Roman numerals, make a particular date, in this case the year of the birth of imperial heir.  However, 

what makes it so impressive is that each iteration does so with different combinations of numerals in 

each verse, a considerable feet for a sixteen-year-old fresh out of the grammar school: 

The progeny of Austria is sent down from high heaven and bursts forth before our eyes.  Now 

the blessed time is upon us and afterwards the Golden Age, and now joyful Charles, Emperor of 

the world, and you, oh newborn Leopold, King of the Germans, having been put in command, 

lead your loyal subjects by the name; this will be the glorious day, when you lay your claim like 

divine justice. 

 

(AVstrIa progenIes coeLIs DeMIttItVr aLtIs   [i.e. MDLLVVIIIIII = 1716] 

AD nos DIssILIItqVe; IbI DantVr seCLa beata:  [i.e. DDDCLLVVIIIIII = 1716] 

AVrea post aetas, LaetVs MoDo CaroLVs orbI  [i.e. MDCLLVVVI = 1716] 

Caesar, nate et tV GerManIs reX LeopoLDe  [i.e. MDCLLXVI = 1716] 

ParesIs InsIgnI sVbIeCtos noMIne DVCens:  [i.e. MDCCVVIIIIII = 1716] 

TVnC erIt aMpLa DIes, satVrnIa LIbra petItIs.  [i.e. MDCLLVVIIIIII = 1716])56 

 

 

When the final product was ready, the Baroness copied her grandson’s poem out in her own 

elegant hand, and summoned a local printer.  After sending Zinzendorf’s tutor as far afield as Dresden 

to procure suitable paper and type, Henrietta von Gersdorff was finally happy with the finished 

product, which was distributed to family members, to courts as far away as Denmark and London and 

                                                 
56 Jugendtagebuch, 162 (16. Juni 1716). “Das Carmen habe ich heut aufs neue übersehen und die gantzen Chronosticha 

umgeworffen. Denn zuerst lauteten sie also: 

AvstrIA progenIes CoeLo DeMIttItVr aLto 

prosILOt In terras IbI DantVr saeCLa beata 

aVrea tVnC erVnt, genItor CVM CaroLVs orbeM 

caesar, tV fILI coronatVs reX LeopoLDe 

MagnanIMo sCeptro sVbIeCtos CanDIDe DVCas 

tVnC Certo CreDas reDeVnt satVrnIa regna. 

Da im gantzen Haxasticho in die Jahreszahl 1716 verworffen sechsmahl herauskommt. Weil aber solches ungewöhnlich, 

habe ich solches geändet, und in Obigem hält jeder Vers dieselbe in sich. Unten am Ende war noch folgendes Disticon 

hexametron hinzugetan. 

Det Dare CvnCta potens, qVI praesens oMnIa Cernit 

Interea MarIbVs Vigeas aC arte Virente.” 
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of course to the Pädagogium back in Halle to impress his former teachers. 

After putting Zinzendorf through almost a decade of intensive late-humanist training, the aged 

Baroness finally succeeded in molding her grandson into the ideal diplomat and courtier who could 

converse and declaim with ease in polished French and elegant Latin.  All that remained to do was to 

send him for advanced study of civil law at the great Protestant university at Wittenberg, so that he 

could take his place in the service of a Prince-elector of the Holy Roman Empire.  However, after 

returning from Wittenburg without taking his law degree, Zinzendorf soon abandoned his diplomatic 

career and devoted himself to spreading the particular brand of Pietism that he would make his own.  

Yet, his late-humanist education would never leave him.  In fact, it would prove to be a valuable asset 

when travelling through the global lettered city in Europe and the Americas as a diplomat for his 

Moravian cause, allowing him to converse with confidence with courtiers, kings, and scholars.   

 

Central European Humanism Comes To Philadelphia: Zinzendorf’s Oration 

 

When Zinzendorf addressed his distinguished audience outside the Governor’s house in Philadelphia, 

the colony’s nearest equivalent to the family Schloß, on his birthday on May 26, 1742, he chanelled his 

late-humanist training and delivered an oration that followed the structural and thematic conventions of 

late-humanist genethliac oratory.57  The main difference - in keeping with his idiosyncratic style - was, 

                                                 
57 Genethliac oratory is included among the genres of panegyric by Pseudo-Dionysius of Halicarnassus, Art of Rhetoric, 

which was known in the early Renaissance by orators and pedagogues like Guarino da Verona and translated and published 

from sixteenth century: Anthony F. D’Elia, The Renaissance of Marriage in Fifteenth-Century Italy (Cambridge, Mass., 

2004), 2-5; Lawrence D. Green and James J. Murphy, Renaissance Rhetoric Short-Title Catalogue 1460-1700 (Aldershot, 

2006), 168-70.  Genethliac oratory was common until the turn of the eighteenth century, especially for the birthdays of 

monarchs:  Carl Ehrendreich von Burgsdorf, Oratio in natali octavo serenissimi principis ac domini, domini Friderici 

Wilhelmi, Marchionis Brandenburgici et electoratur heredis (Halle, 1695); Christoph Cellarius, Oratio panegyrica, qua 

natalem XLII Friderici III. ... Academia Fridericiana coluit (Halle, 1698); Carl Ludwig Krug von Nidda, Votiva oratio, qua 

Serenissimo ... Principi ... Friderico, Regi Borussiae ... in natali XLIX (Halle, 1705).  The other little-known but equally 

important genre is humanist nuptial oratory, which continued into the eighteenth century, although after the early sixteenth 

century, they were rarely part of the marriage ceremonies themselves.  Eighteenth century examples from Central and 

Eastern Europe include: Woldemar Herman von Schmettau, Oratio panegyrica in auspicatissimum connubium inter … 

Carolum, utriusque Siciliae et Hierosolymae regem, infantem Hispaniarum … et … Mariam Amaliam, regiam principem 

Poloniae et Saxoniae (Leipzig, 1738).  It appears that orations were delivered to celebrate other occasions, such as the New 
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of course, that he was eulogizing himself!58  Just as in the genethliac orations he had delivered in his 

youth, in the exordium of his Philadelphia oration he refered specifically to the significance of this age, 

before describing at length his various claims to nobility.59  The Count then began a long panegyric 

account of his life, lineage and recent troubles.   He recounted the problems he had encountered as a 

result of his nobility, the divine inspiration behind his decision to renounce the title (the importance of 

which he described in terms echoing Vergil’s account of the founding of Rome [“so much labor did it 

cost”], the possible reactions to this rash decision on the part of his wife, family and vassals, the risk 

that without a noble figurehead his household might descend into vulgarity, and the necessity of 

treading carefully, as this event might be misrepresented by the pamphleteers of the New World, who 

were particularly hostile to Zinzendorf and the Moravians.60  In the final part of the oration, he departed 

from the genethliac genre and instead took a more solemn and legalistic tone, decreeing that he is no 

longer a noble and his nephews are to inherit his titles.  Now that he could no longer be called “Count 

Nicholas,” he was to be known by the common, yet heroic name of “Siegfried,” while among the 

“barbarous peoples of Africa, Asia and America” he was to be called only “John” (i.e. a new John the 

                                                                                                                                                                        
Year, Friedrick Michael von Obernitz, Oratio qua Serenissimo Principi ... Wilhelmo Ernesto, Duci Saxoniae ... de auspiciis 

novi anni (Weimar, 1718).   

 

58 The oration, Nicholaus Ludwig von Zinzendorf, Oratio (Philadelphia, 1742), survives in at least three copies: USA, 

Philadelphia, Historical Society of Pennsylvania PA, Society Small Collection, box 45 (with corrections; Paul Peuker 

informs me that these are probably not in Zinzendorf’s own hand, but rather in that of one of his secretaries); USA, 

Bethlehem PA, Moravian Archives, Cb 64 (1); and Germany, Herrnhut, Unitätsarchiv, NB II.212.  There has been some 

doubts about the attribution to the Franklin Press, since the setting is not typical of Franklin’s work: C. William Miller, 

Benjamin Franklin’s Philadelphia Printing, 1728-1766: A Descriptive Bibliography (Philadelphia, 1974), n. 314.  However, 

considering that Zinzendorf had his works printed exclusively by Franklin during his stay in Pennsylvania and Franklin was 

present at the delivery of the oration, it stands to reason that Zinzendorf also had Franklin print the oration.  James Green of 

the Library Company of Philadelphia has suggested to me that the Franklin might have entrusted setting the type for the 

oration to one of his assistants, hence the atypical arrangement.  It could also be that Franklin chose to produce the speech in 

a slightly different format, since this is the first (and only) Latin oration he printed, while it was also unusual in that it meant 

for distribution among a group of onlookers, rather than for sale in his shop.   

 
59 Zinzendorf, Oratio (Philadelphia, 1742), 1.  Cf. “In onomast. Diem Dn Henriettae Cattarinae L B de Gersdorff natae L. B. 

de Friesen Ariae lectissimae anno MDCCXIIII ad octobr cluentem accensa a Nicolao Ludocivo comite de Zinzendorff et 

Pottendorff” in Germany, Herrnhut, Unitätsarchiv, R.20.a.4.4.   

 
60 Zinzendorf, Oratio, 3: “tantae molis aedificia feliciter condita ne destruerem.”  Cf. Vergil, Aeneid, I.33:  

Tantae molis erat Romanam condere gentem.   
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Baptist).61   

Realizing that the number of classically educated men in Pennsylvania was relatively small, 

Zinzendorf had hoped to distribute printed copies of an English translation when he delivered his Latin 

oration.  However, as Logan, whom the Count asked to undertake the translation, noted, this proved 

difficult.   

It [i.e. the oration] was done in Latin, but in a style much more odd than even his French – in 

some parts carrying a show of elegance but little propriety, in other parts mere balderdash; in 

some places plain enough, and in others perfectly unintelligible, to me at least, to whom he 

brought some part of it to turn it into English for him and the next morning but one sent it again 

with more of it (legibly wrote, for his first was not by me) by his friend Pyrlaus, a Lutheran 

minister of his own sect, who being well acquainted with its languages or at least with the Latin 

for we conversed in it, and it was he that transcribed it.  I asked him [i.e. Pyrlaus] if he 

understood it himself, and on his declaring that he did not, I thought myself much more 

excusable if I did not.62 

 

As a result, Zinzendorf had Franklin, Philadelphia’s foremost printer, produce copies of the original 

Latin.  It was of course a great irony that a speech delivered in a form and a language chosen for its 

universal intelligibility by men of learning and good breeding should have verged on the 

incomprehensible.  Reading it today, Logan’s confusion is understandable.  Certainly, it is grammatical, 

has an identifiable structure and in many places shows signs of elegance, although the vocabularly is at 

times a little recherché.  As one of the last generation of Central European nobles to receive a late-

humanist education, we would expect no less of him.   

What probably caused Logan difficulty were the particular conventions of late-humanist oratory 

from the courtly world of the Holy Roman Empire, as well as certain idiosyncrasies of Zinzendorf’s 

and the Moravians’ use of language.  Logan was of course familiar with Latin oratory as a genre, as is 

abundantly clear from the marginal notes he left in his copy of an authoritative Renaissance edition of 

                                                 
61 Oratio, 4: “Inter gentes barbaras Africae, Asiae, Americae et Europae Christo collectas Iohanan dicar […].  Angor 

theologi venerabilem  populi Dei curam a Patre misericordiae impetravit, suspiria episcopi, mortem mundo, vitam Christo 

expostularunt, quid sibi et mundo mortuus, amplius desideraverit, vitam Christi nactus, felix, aeternus!” 
62 James Logan, Letter dated November 19, 1742, USA, Historical Society of Pennsylvania, James Logan papers 1670-

1749, MS 2011, Letterbook B, 28r-29r.   

 



217 

 

Cicero’s Opera omnia, which reveal his careful study of both the rhetorical structure and textual history 

of the orations.63  He had probably also encountered academic oratory during early years in Britain, 

and, as a learned bibliophile, he might also have encountered contemporary academic and perhaps even 

diplomatic orations from Central Europe in book stores in London and elsewhere.  Yet, despite this, 

there were elements of Zinzendorf’s oration that Logan would simply not have understood.  

Zinzendorf came from a barrio of the global lettered city with which Logan, Franklin and the 

other British colonists were probably largely unfamiliar, namely the courtly culture of the Holy Roman 

Empire, where Latin oratory, and in particular panegyric, was a key part of many aristocratic rituals in a 

way they were not in Britain, where humanist eloquence was by this stage restricted to the universities 

and occasional diplomatic encounters.64  In particular, genethliac oratory, especially in the form usually 

practiced in Imperial court circles, would probably have been quite alien to him.  As part of 

Zinzendorf’s panegyric of himself, there are also several references to biographical details to which 

Logan and the other learned British colonists were probably not privy.  They may not have been aware 

                                                 
63 James Logan’s copy of Marci Tullii Ciceronis opera omnia, 5 vols, (Paris, 1573) is preserved in: USA, Philadelphia, 

Library Company of Philadelphia, Rare Six Cice Log 701.O.  Logan seems to have carefully read the most famous 

speeches, in which he noted various structural features: the peroratio in In Catalinam I (III, 1737); the partitio and contentio 

of the Pro Murena (III, 1779).  His philological interest in the works of Cicero is apparent from his note on the flyleaf of 

volume IV: “Hoc tertium orationum vol. quod incipit ab 33ia pro P Sextio cum commentariis copiosis atque eruditis (ut ait 

Fabricius Bib. Lat., p. 109) nec Abrahamius e Soc. Iesu edidit Paris 1631 fol. 2 vol. apud Cramoisium de hoc comm. ita 

Merovillaeus ad haec verba in Philip. 1 pag. 2500 l. 23, ut, si quid mihi humanitus accidisset (multa autem impendere 

videbantur praeter naturam etiam praeterque fatum) huius diei vocem testem reipublicae relinquere meae perpetuae erga se 

voluntatis.  Clarissime omnium meo iudicio (inquit Merov) hanc explicuit orationem Abrahamus in eundem locum sic 

autem ait illa mors est secundum naturam et secundum fata quae ex principiis naturae intrinsecis et ex pugna quatuor 

primarum qualitatum aliqua praevalente contingit illa praeter naturam quidem sed tamen secundum fata quae ab externa 

causarum serie infertur ut si quis incendio vel naaufragio vel alio casu pereat.  Illa praeter naturam praeterque fatum quae 

nec a naturae principiis intrinsecis nec a causis externis agendi necessitate constrictis sed ab hominis libertate dependet ut 

cum quis mortem sibi consciscit vel alterius scelere occiditur.”   

 
64 From an examination of Latin orations printed east of the Elbe, it appears that they were regularly performed by 

ambassadors, nobles and university men up until the first decade of the eighteenth century in most cases.  From this point 

onwards, Latin oratory becomes the almost exclusive preserve of professors of rhetoric and become restricted to academic 

settings.  A few examples of such oratory will suffice: in 1697 the head of the Polish embassy gave an oration for the 

election of Augustus II, elector of Saxony, as king of Poland: Jan Jabłonowski, Oratio qua Reipublicae Polonicae 

praecipuus legatus serenissimo & potentissimo Electori Saxoniae coronam Regni Tarnovicii in confinio Poloniae obtulit… 

(Tarnow, 1697); similarly, in 1706 the secretary to the King of Sweden gave a Latin oration in the presence of Stanisław I, 

King of Poland: Olof Hermelin, Oratio Ad Serenissimum ac Potentissimum Regem Poloniae Stanislaum Primum … de inita 

nuper pace (s.l. 1706). 
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that May 26, 1742 was his forty-second birthday, and further confusion probably resulted from 

Zinzendorf’s typically ornate late-humanist phrasing, when describing that day as “the first of the 

seventh of six-year cycles,” which would have unsettled some readers more used to reading classical 

prose and scientific treatises in Latin.65  They probably would also have been somewhat perplexed by 

the long quotation from a conversation between Zinzendorf and Friedrick William I of Prussia, an 

admirer of Zinzendorf’s brand of Pietism, word of which probably had not reached Pennsylvania.  The 

mention of his kinship of the fifth degree with a mysterious “rustic noble” (rusticus nobilis), probably 

the King of Denmark, probably muddied the waters even further.66  Had Zinzendorf been at a European 

court or even a university, he might have been able to presume that listeners would have known how 

closely related he was to a particular monarch or prince and about his personal connections to the King 

in Prussia.  Surrounded by tradesmen, provincial doctors, religious dissenters and British colonial 

officials, such knowledge was harder to come by.      

This said, when compared to his schoolboy oratory, which is relatively clear and elegant, the 

prose of Zinzendorf’s 1742 oration is decidedly murky. Although grammatically sound and even stylish 

in places, the precise meaning of many passages is hard to pin down.  James Logan had already 

complained that Zinzendorf’s letter in French addressed to the Quaker General Assembly in 

Philadelphia was rather odd.67  Similarly, the open letter to the “good people of Pennsylvania” printed 

by Franklin in Latin “due to the difficulty of translation” (ob conversationis difficultatem) presented 

                                                 
65 Zinzendorf, Oratio (Philadelphia, 1742), 1: “Quae nobis hodie mane lucet, ultima lux est, auditores conscripti, 

hebdomadum sex, quas vivo, septimae prima…. Hic reges terrae fraterno adfectu amplectuntur et proximis quibusvis 

familiarius tractant, alibi nobilis quidam rusticus quinto videlicet gradu maternam domnum contigens, ne Crucis ignominiae 

tantisper communicet, contumeliis affinem lacessit.”   

 
66 Jörgen Boytler, “Zinzendorf und Dänemark,” in Dietrich Meyer, Paul Peucker, Karl-Eugen Langerfeld (eds), Graf ohne 

Grenzen: Leben und Werk von Nikolaus Ludwig Graf von Zinzendorf (Herrnhut, 2000), 73-81.    

 
67 The letter is preserved in French along with Logan’s translation in USA, Philadelphia, Historical Society of Pennsylvania, 

Society Small Collection, Box 45.   
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difficulties even for Latin-literate contemporaries.68  The letter, as Franklin noted in the Pennsylvania 

Gazette, “occasioned a good deal of speculation, few people, from the obscurity of the stile and 

language, being capable of understanding what he intended by it,” although it was intelligible enough 

for Franklin to be able to print a translation by a local graduate the year after.69   

The head scratching that Zinzendorf’s works in French and Latin caused at the time, and to 

some extent even today, was not the result of any shortcomings in Zinzendorf’s linguistic or oratorical 

training.  Zinzendorf’s address to the German inhabitants of Pennsylvania printed by Franklin a few 

months before the Latin oration was similarly opaque in parts.70  Rather, it was the result of the Count’s 

distressed state of mind when contemplating giving up his cherished title of nobility, combined with the 

growing mysticism that marked his pronouncements and the style of all Moravian authors in general in 

this period.  With this in mind, it is significant that the only surviving account of the content of the 

oration is by Bishop Spangenburg, Zinzendorf’s successor as leader of the Moravians.  Like many of 

Zinzendorf’s works in this period, its meaning was perhaps only really clear to those in his inner circle, 

or perhaps just to the Count himself.71    

 Although doomed to be misunderstood, Zinzendorf wanted his decision to renounce his title to 

be known as widely as possible, and so asked that all those who understood Latin meet outside the 

Governor’s house in Philadelphia, where he delivered the oration, copies of which were distributed 

among the crowd.  However, he immediately began to have second thoughts about giving up his title 

                                                 
68 Nicholaus Ludwig von Zinzendorf, Pium desiderium, h.e. epistola ad bonos Pensilvaniae cives Christo non inimicos, ob 

conversationis difficultatem taliter qvaliter latino idiomate conscripta, et dexteritati cordati intepretis, duce provientia, pie 

concredita (Philadelphia, 1742).   

 
69 Pennsylvania Gazette (April 7, 1743), 3.    

 
70 Wilhelm Bettermann, Theologie und Sprache bei Zinzendorf (Gotha, 1935), 147-69; Jörn Reichel, Dichtungstheorie und 

Sprache bei Zinzendorf (Berlin, 1969), 89-94. 

 
71 August Gottlieb Spangenberg, Leben des Herrn Nicolaus Ludwig Grafen und Herrn von Zinzendorf und Pottendorf, 4 

vols (New York, 1971), III, 1388-9.  Spangenburg, although not known to have produced any overtly late-humanist works, 

had attended university and so had a good command of Latin, unlike his British contemporaries, who, he complained, could 

not speak Latin, and knew no other language but English; even bishops, whom he had expected to be highly educated, were 

unable to converse freely in Latin: Gerhard Reichel, August Gottlieb Spangenberg Bischof der Brüderkirche (Tübingen, 

1906), 99, esp. n 2. 
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and announced, presumably in the same language as the oration, that he had to consult with some 

friends in Germany.  He then collected the copies of the offending oration that the already bemused 

British colonists were no doubt studying with some bewilderment.  For James Logan, this episode was 

illustrative of the Count’s odd behavior in Pennsylvania: “thus ended all this parade to the no small 

astonishment of the company who generally concluded him cracked [i.e. insane]…  In short he appears 

a mere knight errant in religion, scarce less than Don Quixote was in chivalry.  I am truly sorry for that 

very honest, but poor wavering man.”72  This was not the most auspicious end for the humanist 

tradition in British America, which would not outlive the generation of Logan and Zinzendorf in its 

late-Renaissance form.  However, as we shall see in the next chapter, the classical rhetorical tradition 

was not dying out but merely morphing into a new post-humanist Enlightenment form that would take 

on renewed significance in the 1770s.   

 

The Long Shadow of the Renaissance: Franklin and Late-Humanism 

 

Of the 17 British colonists, including the Governor’s secretary, ministers, medical doctors and 

schoolmasters, who were considered strong enough Latinists to be invited to hear the Count’s oration, 

Benjamin Franklin is decidedly the odd one out.73  Unlike the university and grammar school-educated 

men from Germany and Britain who stood beside him to witness the Count’s eccentric oration, 

Franklin, the candle-maker’s son with little formal education, was an autodidact when it came to Latin 

                                                 
72 James Logan, Letter dated November 19, 1742, USA, Historical Society of Pennsylvania, James Logan papers 1670-

1749, MS 2011, Letterbook B, fols 28r-29r (28v).   

 
73 Those recorded as being present were George Thomas (Lieutenant Governor of Pennsylvania), Dr. Thomas Graeme 

(Provincial Judge), William Allen (Recorder of Philadelphia), Tench Francis (Attorney General), James Hamilton (Justices 

of the Peace),  Thomas Lawrence (member of the Governor’s Council and Justice of the Peace), Dr. Patrick Bard 

(Governor’s secretary), William Peters, James Reader, Rev. Aeneas Ross (Minister of Christ's Church, Philadelphia), Rev. 

Cross (Minister of a Congregation Of Dissenters, Philadelphia), Rev Pyrlaeus, Mr [Antony?] Benezet (merchant), John 

Sober, Mr Graydon, Samuel M. Call, Charles Willing, and Benjamin Franklin: Nicholaus Ludwig von Zinzendorf, 

Ergänzungsbände zu den Hauptschriften, Erich Beyreuther and Gerhard Meyer (eds), 16 vols, (Hildesheim, 1966-), IX, 

330-2. 
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and engaged with the traditions of late-humanism in a very different way and for very different reasons 

from the members of the Protestant International like Zinzendorf and Wesley.   

 In May of 1741, we find Franklin corresponding with Logan regarding the purchase of some 

fine, if well-thumbed, Latin books from William Masters, a learned gentleman in the area and a friend 

of Logan.  Franklin was attracted to this small collection, which included a Latin version of the New 

Testament, extracts from classical historians by the late-Renaissance rhetorician Gerard Vossius (1577-

1649), and editions of Ovid, Quintilian and Juvenal, partly out a desire to profit from reselling such rare 

titles and partly out of personal curiosity.  Logan, who was “highly pleased there are any in the 

Province who are so fond of such studies,” examined the books and, ever the shrewd businessman, 

wrote to Franklin suggesting that he buy them if a lower price could be negotiated.74  With the books 

sitting in his shop awaiting a buyer, Franklin’s curiosity got the better of him.  As Lord Chesterfield 

had written to his son in 1739: “there is no great credit in knowing Latin, for everybody knows it; and it 

is only a shame not to know it.”75  His curiosity piqued and his pride bruised for not already having an 

                                                 
74 The Papers of Benjamin Franklin, II, 306-7 (James Logan to Franklin, May 6, 1741): “I return thee all thy Books with my 

hearty thanks for thy trouble in favouring me with a sight of them, and am highly pleased there are any in the Province who 

are so fond of such studies, and at the same time so well furnish’d with Cash as to take them all together in their present 

Condition at those prices. But as I have some knowledge of the unhappy young man that most (not all) of them belonged to, 

I am sorry he should strain so far as to say the Homer cost him 4 Moydores. For one of the same, most exquisitely bound 

was offer’d to me the same year they were printed (1711) for less than one, and I never heard they were much started. I have 

one of the same Edition of the Herodotus, perfect with all it’s maps of which this has not one that was bought of Chr. 

Bateman for 14 shillings for Wm. Masters, but this has been bound at least a 2d time and only in sheeps skin after it had 

been grossly abused &c. I therefore advise thee by all means to accept the offer tho’ with some considerable abatement, but 

I would willingly know who the Possessor is to be of the Ovid, for I want the use of the 3d vol for about a week at most. I 

hope notwithstanding it suits us not to deal at present, Thou wilt still continue thy resolution to favour us with a visit. Thy 

real friend James Logan.  Cast: Test: 4s. Bats Gramr 10s. Dionys 8s. Pomey 7s. 6d. Mart. in U.D. 12s. Ovid 2 (of 3) vol. 

30s. Quintil: Lond: 7s. 6d. Barnes Hom: 6s. [?]. Herod: 30s. Tully 40s. Brown of the Muscles 30s. Vossii Hist: Lat: and Gr: 

15s. Epigr: Delectus 4s. Juvenal in U.d. 8s. Heb. Bible Athiae 1661 25s. Zosimus.”  Franklin was a shrewd businessman and 

does not seem to have held on to many of these books, as none of them appear in the catalog of his library in the same form, 

although he did later own the Opera omnia of Vossius, and the volume De historicis Latinis could be part of this.  Franklin 

certainly owned a copy of Ruddiman’s Rudiments of the Latin Tongue (1714, etc.): Edwin Wolf II and Kevin J. Hayes, The 

Library of Benjamin Franklin (Philadelphia, 2006), n. 2957.  Logan also corresponded with William Masters: Frederick B. 

Tolles, “Quaker Humanist James Logan as a Classical Scholar,” The Pennsylvania Magazine of History and Biography, 79 

(1955), 415-438 (420-2).  I am indebted to James Green of the Library Company of Philadelphia for his help and advice on 

these matters.  

 
75 Philip Dormer Stanhope, Earl of Chesterfield, The Works of Lord Chesterfield: Including his Letters to his Son, etc: To 

Which is Prefixed, an Original Life of the Author (New York, 1856), 75. 
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intimate acquaintance with such books, he decided to test himself against what, he later wrote, was still 

considered by many to be “the language of learned men in all countries.”76  Having only spent a year or 

so at Boston Latin School, he was afraid he would be unable to make sense of these books, but, as he 

describes in his Autobiography: 

I have already mention’d that I had only one Years Instruction in a Latin School, and that when 

very young, after which I neglected that Language entirely. But when I had attained an 

Acquaintance with the French, Italian and Spanish, I was surpriz’d to find, on looking over a 

Latin Testament, that I understood so much more of that Language than I had imagined; which 

encouraged me to apply my self again to the Study of it, and I met with the more Success, as 

those preceding Languages had greatly smooth’d my Way.77 

 

After starting with the New Testament in Latin, Franklin probably cut his teeth on some of the classical 

authors in the same collection, perhaps with the help of a grammar book like Rudiments of the Latin 

Tongue by the Scottish classical scholar Thomas Ruddiman (1674-1757), a copy of which he certainly 

owned later in life.  How convenient it was then that Franklin began to apply himself to Latin just 

before Zinzendorf’s arrival.  Without this chance encounter with William Masters’ books, Franklin 

would probably never have been invited to attend the Count’s oration, and Franklin might not have 

been exposed, albeit fleetingly, to an Imperial courtly oration from the mouth of one of the last true 

humanist orators.  What exactly Franklin made of Zinzendorf’s orations, we do not know.  After a year 

of self-study, he probably struggled to understand large parts of it.  Yet, the language itself was not 

unfamiliar to him, and Franklin’s reasons for learning it were perfectly clear: to participate albeit in a 

small way in the quickly fading late-humanist discourse of the global lettered city.   

Despite famously later railing against the logic of forcing Latin upon those not intending to 

study law or medicine, Franklin’s command of the language continued to be of use to him throughout 

                                                 
76 Franklin notes in 1749 that this was still a common view, see “Proposals Relating to the Education of Youth in 

Pennsylvania,” in Papers of Benjamin Franklin, III, 397-421 (415).   

 
77 Benjamin Rush, “Excerpts from the Papers of Dr. Benjamin Rush,” The Pennsylvania Magazine of History and 

Biography, 29 (1905), 15-30 (27): “1789. June 12th.  Had a long conversation with him on the Latin and Greek languages. 

He called them the “quackery of literature.” He spent only abt. a year at a Latin School, when between 8 & 9 years of Age. 

At 33, he learned French, after this Italian & Spanish wch. led him to learn Latin wch. he acquired with great ease.” 
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his life.  Right to the end, we find him reading Latin scientific treatises by Italian physicists, copying 

out passages from Latin books on the Northwest Passage, and of course receiving numerous Latin 

epistles from individuals from more distant regions of the global lettered city such as Hungary, with 

whom he had no other common language.78  However, never again would it be as useful to him as 

during the first decades of his life.  Thus, when Franklin wrote to Webster, commenting that French 

“seems in point of Universality” to have supplanted Latin, he was also describing his declining need for 

the language. 

 

Franklin and Slavic-Speaking Lands 

 

Like Zinzendorf, who visited Russian-controlled Riga both before and after his trip to Pennsylvania as 

part of his ultimately unsuccessful attempts to advance the interests of his nascent evangelical 

movement in the region, Franklin too had links with the quaters of the global lettered city east of the 

Elbe.79  Not only were Franklin and his contemporaries in Eastern Europe subject to similar cultural 

currents, not only did they frequently read the same books in the same scholarly language, Latin, but 

they also had direct and personal connections, especially in Tsarist Russia.  Following his rise to fame, 

Franklin’s scientific exploits became well-known in Russian elite circles.  This relationship also was 

                                                 
78 For instance, in 1766 Giambattista Beccaria (1716-81) sent Franklin a copy of his treatise Novorum quorundam in re 

electica experimentorum specimen for consideration by the Royal Society, and before publishing it in the Transactions 

Franklin read it through and asked for clarification on a number of points.  Beccaria initially wrote to Franklin in Latin on 

December 24, 1757 (Papers of Benjamin Franklin, VII, 300) and Franklin replied in Italian (Papers of Benjamin Franklin, 

VII, 315).  Reading Franklin’s corrections (dated May 29, 1766) to Beccaria’s Latin scientific treatise, we are left in no 

doubt that he understood it.  Papers of Benjamin Franklin, XIII, 286-9 (287): “Before it is printed in the Transactions I 

should like to know whether there is not some mistake in that part of the table where you say: Pili leporis accipiunt a tibiali 

albo pauculum.  And then: Tibiale album dat pilis leporis plurimum.  And following: Tibiale album accipit a tibiali nigro 

pauculum.  Next: Tibiale nigrum dat tibiali albo plurimum.”  Beccaria’s treatise was printed in the Society’s Philosophical 

Transactions (London, 1766), 105-18.  On the relationship between Franklin and Beccaria, see Antonio Pace, Benjamin 

Franklin and Italy (Philadelphia, 1958), 52-4.    The letter from a Hungarian soldier is reproduced in: József Zachar, 

“Kôváts Mihály levele Benjamin Franklinnak 1777. Január 13,” Hadtörténelmi közlemények, 26 (1979), 308-318.  On 

Kôváts’ involvement in the War of Independence, see Patrick Kunec, “The Hungarian Participants in the American War of 

Independence,” Codrul Cosminului, 16 (2010), 41-57.  

 
79 Otto Teigeler, Die Herrnhuter in Russland: Ziel, Umfang und Ertrag ihrer Aktivitäten (Göttingen, 2006), 159-166.   
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not one-sided, as Franklin also owned and read works by members of the Russian Academy of 

Sciences, including Franz Aepinus’ Tentamen Theoriae Electricitatis et Magnetismi (St Petersburg, 

1759), in which, in Franklin’s own words, the German-born scientist “applies my Principles of 

Electricity to the Explanation of the various Phenomena of Magnetism, and I think with considerable 

Success.”  Franklin soon began to correspond with members of the Academy of Sciences, including 

Aepinus, and to act as an intermediary between American scholars and their counterparts in Russia. 

Later Franklin would even meet a Russian Princess, Yekaterina Romanovna Dashkova (1744-1810), 

the ceremonial figurehead of the Russian Academy of Sciences, who after her visit to Scotland to meet 

Adam Smith, was keen to meet the “American philosopher.”  No stranger to charming aristocratic 

women by this stage in his life, Franklin so impressed her that in 1789 she had him elected the 

Academy’s first American member. 80  Franklin thus became intimately connected to this distant region 

of the global lettered city, where late-humanism was important cultural current that facilitated the 

integration of the growing Tsarist Empire into this larger intellectual community.   

The lands of the Tsars occupied a unique position on the outskirts of the global lettered city.  

Dominated by the Orthodox Church with its longstanding Byzantine-Bulgarian intellectual heritage, 

from the early seventeenth century and increasingly in the eighteenth century, the expanding empire of 

Muscovy came under the influence of cultural models coming from Poland-Lithuania and German 

speaking-lands, which only increased as a result of Peter the Great’s reforms (1689-1725).81  Although 

there was ongoing resistance to intellectual and religious currents coming from Western Europe, by the 

late seventeenth century, there emerged a number of humanist schools, most notably the Mohyla 

Academy in Kiev, where an adapted version of the Jesuit curriculum was taught.  It was the former 

                                                 
80 Eufrosina Dvoichenko-Markoff, “Benjamin Franklin, the American Philosophical Society, and the Russian Academy of 

Science,” Proceedings of the American Philosophical Society, 91 (1947), 250-257.  The Papers of Benjamin Franklin, ed. 

Leonard W. Labaree, 37 vols, (New Haven, 1959-), X, 264.  Edwin Wolf II and Kevin J. Hayes, The Library of Benjamin 

Franklin (Philadelphia, 2006), 73.   
81 James Cracraft, The Petrine Revolution in Russian Culture (Cambridge MA, 2004), 219-39. 
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students of these schools that went on to dominate ecclesiastical and court life in the age of Peter the 

Great and beyond.82  Although restricted to the more cosmopolitan among ecclesiastical elite, late-

humanist Latin was widespread enough to serve as a lingua franca with Qing China, where 

humanistically-educated Jesuits, who had traveled East from Italy and Portugal via Goa and Macau, 

served as diplomats for the “Middle Kingdom” when negotiating with “northern barbarians.”  As a 

result, the Treaty of Nerchinsk in 1689 between the Kangxi Emperor and the Tsar was drawn up in 

Latin by the representatives of the Tsar and the Jesuit intermediaries of the Chinese emperor, and even 

the stone boundary markers that were placed along the new border following the treaty between the two 

empires were inscribed in Latin, as well as Russian, Manchu and Chinese.83   

 

 

 

Autocracy, Science and Late-Humanist Eloquence 

 

During Franklin’s early life, the Russian Academy of Sciences, of which he would later become a 

member, was dominated by German-speaking scholars, who had grown up in the shadow of late-

humanism around the turn of the eighteenth century.  Founded by Peter the Great in 1724 on the model 

of similar institutions across Europe, the Academy held twice-weekly meetings as well as regular 

public events that mixed parades of their latest scientific endeavors with longstanding practices of 

academic ritual, including displays of late-humanist Latin eloquence.  After the death of Tsar in early 

1725, the most important of these public events became the celebration of St Catherine’s Day on 

                                                 
82 Max J. Okenfuss, The Rise and Fall of Latin Humanism in Early-Modern Russia: Pagan Authors, Ukrainians, and the 

Resiliency of Muscovy (New York, 1995).  On the Mohlya Academy, see Ihor Ševčenko, “The Many Worlds of Peter 

Mohyla,” Harvard Ukrainian Studies, 8 (1984), 9-44; Zara Martirisova Torlone, Russia and the Classics: Poetry’s Foreign 

Muse (London, 2009), 23-54.   

 
83 Joseph Sebes, The Jesuits and the Sino-Russian Treaty of Nerchinsk (1689): The Diary of Thomas Pereira (Rome, 1961).   
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November 25, when one of the German polyhistors was called upon to deliver a Latin oration that 

combined a celebration of the Academy’s scientific advances with a panegyric of the former co-ruler 

and now sole Tsarina, Catherine I (1684-1727), thereby uniting the seemingly disparate intellectual 

currents of science, late-humanism and autocracy.84   

In the first of these events held in 1725, Georg Bernhard Bilfinger (1693-1750) was chosen as 

the orator.85  Mounting the rostrum, Bilfinger carefully followed the conventions of academic oratory, 

devoting his exordium to the ceremonial circumstances at hand (de re) and explaining its importance as 

a show of thanks and devotion to the Academy’s founders: 

Today we enter the stadium, which the ever honorable authority and wise resolution of the 

Emperor Peter the Great opened.  We are about to set off in the race, which the ever vigilant 

eyes of Catherine will watch, her provident commands will direct and her munificent hand will 

reward.  Everyone grasps what should be said here in the first and second places.  It is not right 

that such a plan should be put into action under such auspices without an explanation of the 

qualities and duties of the academy and the requisite piety towards its venerable founders.86 

 

In the classicizing “overview” (divisio), Bilfinger then underlined the bipartite aim of his panegyric to 

sing the praises of the Academy’s founders and exhibit some of the successes that had resulted from 

their patronage.87  In explaining the origins of Peter the Great’s Academy, which Bilfinger argued had a 

long and illustrious genealogy in Galileo, Gassendi, Newton, Hobbes and the Academies of Florence, 

Paris and Prussia, he also underlined the place of late-humanism and rhetoric in the pantheon of useful 

                                                 
84 Sermones in primo solenni Academiae Scientiarum Imperialis conventu die XXVII. Decembris anni MDCCXXV. publice 

recitati (St Petersburg, 1725).   

 
85 Heinz Liebing, Zwischen Orthodoxie und Aufklärung; das philosophische und theologische Denken Georg Bernhard 

Bilfingers (Tübingen, 1961), 12. 

   
86 Sermones in primo solenni Academiae Scientiarum Imperialis conventu die XXVII. Decembris anni MDCCXXV. publice 

recitati (St Petersburg, 1725), 2-3: “Ingredimur hodie stadium, quod sagax magni imperatoris Petri consilium et veneranda 

posteris auctoritas aperuit; incoaturi cursum, quem vigil Catherinae augustae oculus observat, provida futuri vox moderatur, 

et munifica manus coronat.  Quid hic primo, quid secundo dicendum sit loco, facile omnes mente praecipient.  Non licet 

tantis illustre auspiciis institutum ordiri sine praevia de illius ipsius indole et officiis expositione, atque in Augustos 

Auctores pietate.  Sed, neque praeliminarem absolvere sermonem licet sine exemplo solicitudinis, qua illorum iussa 

persequi Societas studet.”  

 
87 Ibid. 3 : “Inde est, quod duplex huic Panegyri argumentum destinavimus.  Altero ostendemus, animadvertere Societatem, 

quae sibi incumbant, officia et altero illam ad statutos ab Augustis Academiae fundatore et protectrice fines conniti.” 
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sciences that it cultivated.  Humanist letters, “often of practical use and always an ornament to 

scholars,” belonged to the category of useful knowledge, although they ranked behind physics and 

mathematics in the list of the Academy’s priorities.88  Just as the sciences aided the Chinese and others 

in building up their naval power, so good letters provided a great store of persuasively framed examples 

of virtue, laws and good government that could also advance the interests of the state.89   

 After praising Peter the Great’s enlightened decision to found the learned societas and before 

recounting some of the fruits of the Academy’s labors in the field of magnetism, Bilfinger constructed a 

careful classicizing panegyric of the recently deceased Peter and his co-ruler Catherine.  In the self-

aware style of the humanist orator, Bilfinger noted that he would not fall into the common traps that 

felled many an undiscerning and inexperienced orator.  In praising the enlightened autocrats, he would 

not produce a tedious account of their lives that would obscure their outstanding deeds and virtues.  His 

foresight, although feigned, appeared all the more impressive in the light of his later declaration in a 

typical humanist captatio benevolentiae that he was a mere greenhorn in oratory.90   

Surrounded by his fellow letrados, whose educations would have given them a considerable 

connoisseurship of classicizing Latin oratory, Bilfinger harnessed a typical trope of humanist oratory 

declaring to his (no doubt) nodding audience that his forthcoming panegyric was an artless account of 

their virtues, and so should be understood as a pale reflection of the true greatness of the autocrats:  

I will touch upon very few of my favorite hobby horses. I reject the microscopic arts of the 

rhetoricians and spurn their ornaments often alien to audiences.  I reject the lies that are often 

                                                 
88 Ibid. 5-15.  Ibid. 23: “Occupant locum humaniores litterae, quas emolumento saepe, semper ornamento esse eruditis 

pervulgatum est.”   

 
89 Ibid. 28 “De animo et moribus hominum, de republica et legibus, de virtute et officiis praecepta, disciplinae morales, 

exempla litterae humaniores exhibent.” 

 
90 Ibid. 49-50: “Equidem, auditores, non id mihi datum intelligo, ut, quando pietatem Academiae in statores suos ostendere 

et in illorum virtutes intueri audio, enumeratis Heroi ipsorum animi factis, vitae elogium condere aggrediar.  Plurima sunt, 

quae illud mihi institutum dissuadent.  Omnia enarrare salutariter magnifice et feliciter gesta hominis non est, praesertim 

extranei et in dicendo parum exercitati.  Scio neminem posse eloquio suo ad facti dignitatem accedere.  Erunt aliquando 

tamen et ex nostris aliqui, qui minus illam laudando obscurent.  Tum vero nolim, instituto plurimorum gestorum recensu, 

suspicionem excitare vel minimam, quasi diffiderem magnitudini singulorum.  Quicquid enim video, tantum video, ut 

ordinario Heroi solum sufficiat.” 
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used to praise princes, saying not what they are or were, but what they ought to be.  I disdain the 

sophistries, by which the hero of a panegyric oration is compared to some minor figure, so that 

by placing him on the shoulders of others, the pigmy might seem taller.   The couple Peter and 

Catherine, I acknowledge, without insult to anyone, could be placed before the outstanding 

heroes of Antiquity to whom they have been compared.  Yet, it would be more magnificent to be 

able to celebrate them outlining their deeds, rather than by other means.91    

 

Joining his voice as a foreigner to those of Tsarina’s native subjects (veneramur advenae cum 

indigenis), Bilfinger continued in his praise of Catherine, which, like all panegyrics of individuals 

(laudationes personarum) in the humanist tradition, centered on the virtue of the person being praised.  

Indeed, for late-humanist orators, it was of little consequence whether the object of their praise was a 

hereditary autocrat or an elected official.  Humanist rhetoric required that orators sing their praises in 

terms of their virtues, as we saw in Chapter 1.  Thus, just like Philip IV, Catherine had the right to rule 

because she possessed the characteristics of good rulers.92 

To praise the recently deceased Tsar and the new Tsarina simultaneously, Bilfinger chose to 

construct an elaborate “comparison of equals” (comparatio parium) between Catherine and Peter the 

Great.  By setting Peter up as the paradigm of a good ruler, who could only be equaled, but not 

surpassed, the German orator thus artfully succeeded in lavishing on both the highest possible praise.93  

This said, although Peter the Great represented the pinnacle of rulership, there was of course space for 

selected ancient comparisons, if only to show how Peter excelled even these (comparatio minorum).  

Solon’s laws may have been the most just of Antiquity, but the law-giver was frequently stopped in his 

                                                 
91 Ibid. 50-1: “Paucissima attingo, neque eo illa modo, quo fieri passim solet.  Renuncio artibus Rhetorum microscopicis et 

colores objecto alienos saepe inducentibus.  Renuncio licentiae, qua laudari etiam principes aliquando solent, dicendo non 

quales sint aut fuerint, sed quales esse debuerint?  Contemno artificiola, quibus comparari alteris minutioribus solet 

orationis panegyricae heros, ut additis aliorum umbris subobscura etiam ipsius gesta reddantur illustriora.  Possent, fateor, et 

sine aliorum iniuria Petrus et Catharina coniuges praecipuis antiqui temporis heroibus secum collatis omnino anteferri, 

magnificentius autem illud est, posse nulla aliorum ratione habita, sola gestorum suorum mentione facta celebrari.” 

 
92 James D. Garrison, Dryden and the Tradition of Panegyric (Berkeley, 1975), 46-63. 
93 Sermones, 61: “Agnosce, quoniam superari imperatoris Petri virtus non potest, Catharinam tamen aequare illum regnandi 

artibus et precare, ut vincat etiam sucessibus.  Comple, si officium intelligis tuum, comple gens amplissima coelum iubilis, 

comple precibus, comple gratiis, comple votis!  Memento instauratoris rerum Petri, Catharinae conservatrici et Auctrici 

applaudito et obsequitor.  Cumque omnia expenderis dicito: Petrum ita imperio functum, ut simplicissima gestorum recensio 

sit elogium et quantum vis sublime elogium sit historia, Catharinam ita sequi imperando, ut per universum, qua late patet, 

imperium et orbem nonnisi relationibus constet, transisse Petrum ad divos.”  
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tracks when the Athenians did not accept these new norms willingly.  Peter’s laws were equally just, 

but they were also always well received by the Russian people (Russica gens), allowing Peter to soar 

above the archetypal law-giver of the Greco-Roman tradition.94   

 The particular virtues possessed by Peter the Great, and by inference also Catherine, were those 

typically found in humanist panegyrics, namely prudence, industry, authority and military prowess:  

If we take the virtues separately and line them up side by side, what more desirable to the 

citizens, what daring strength to venture, what diligence in learning, what prudence in 

beginning, what authority in proceeding, what dexterity in teaching, what success in execution 

can be mentioned that Peter has not achieved with your help for the sake of the Russian 

people?95   

 

Pulling himself back to the shore of this oration from “the choppy waters” of his ornate panegyric, 

Bilfinger ended his long address to the Russian Academy of Sciences with an account of some recent 

advances in magnetism and astronomy.96  In the Janus-faced cultural landscape of early eighteenth-

century St Petersburg, late-humanist eloquence was the only suitable form to construct panegyrics of 

learned academies, scientific progress and the autocrats who supported them.  This would continue into 

the second quarter of the eighteenth century.  In 1731 Gottlieb Siegfried Bayer (1694-1738), the 

leading sinologist and classical scholar in Tsarist Russia, delivered a similar late-humanist oration that 

                                                 
94 Ibid. 53-4: “Solonem, celeberrimum Atticae civitatis legislatorem accepimus, quaesitum, an optimas civibus suis leges 

dedisset?  Optimas respondisse, ex iis, quas illi accepturi fuissent.  Magnifica haec legum laus est, sed limitata tamen, 

quaeque arguat aut legislatorum, etsi prudentem, imperio aut populum fide destitutum esse.  Dicite vos iustitiae arbitri 

(namque hoc vestrum est, non advenae) dicite, quantum hic infra Petri factum Solonis prudentia et auctoritas substiterint; 

quantum Russicae gentis et obsequiositas, et nata inde felicitas Atticam illam superaverint?  Expone santissima synodus, 

quae Petri imperatoris circa sacra etiam negotia prudens attentio fuerit?  Quod in promovendas santiores litteras studium?  

Quis pro scholis publicis sub vestra, reverendissimi viri, cura erigendis ardor?  Quae pro instituendo in sacris populo 

providentia?  Pertinent enim hoc ad illos iudicum, qui et sacro invigilant cultui, et litterarum unici in Russia statores 

hucusque exstiterunt.  Igitur id vestrum est, viri zelo et doctrina eminentes. 

 
95 Ibid. 51-2: “Si divisim spectare virtutes, et quo proprius statuere, quis in cives ad optandum, quae animis vis ad 

audendum, quae ad discendum industria, quae prudentia ad legitime incipiendum, quae auctoritas ad provehendum, quae ad 

docendum dexteritas, quae felicitas ad perficiendum illud pertineat, quod Petrus autor, vobis administris, per gentem 

Russicam praestitit.” 

 
96 Ibid. 55: “Non dicam plura, auditores, proveherer in altum mare, si aut priora diffusius edisserere aut infinita, quae 

supersunt, alia vel strictim adjungere conarer.  Littus me legere iubet cymbae mensura meae, non tentare pelagus.  Disparet 

undique, si pergere ausim, terra, video finem non esse, si traiicere velim Petrinae Catharinianaeque virtutis aequor.  

Recipiam me unde egressus sum.” 
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offered a careful defense of the institution of autocracy in classicizing late-humanist form.97  Yet, as the 

eighteenth century progressed, standards would change even in this far off outpost of the global lettered 

city, as French began to push out Latin and the world of the polyhistors faded.  However, during 

Franklin’s youth, late-humanist rhetoric and oratory remained common currency just as it did in 

Pennsylvania, Boston and Halle.98  

 

Theofan Prokopovich, the “Russian Demosthenes” 

 

The Russian Academy of Sciences may have been almost entirely made up of German-speaking 

émigrés, but there were also native subjects of the Tsar, who had been trained as late-humanist orators 

in the colleges of Kiev and Moscow.  Of these the leading figure was without doubt the cleric, orator 

and poet Theophan Prokopovich (1681-1736), who oversaw Peter the Great’s reforms of the Orthodox 

clergy in the 1710s and 1720s, which included the founding of diocesan schools on the humanist 

model.  Prokopovich’s intellectual world also overlapped with that of Franklin’s older contemporaries 

in the Anglosphere and the Protestant International.  To take a single example, in the wake of the death 

of Peter the Great, Thomas Consett, the chaplain to the British factory in St Petersburg, forwarded a 

copy of Prokopovich’s Latin panegyric on the Tsar’s decisive victory over Swedish forces at Poltava in 

1709 to the influential pietist August Hermann Francke, whose correspondence network included 

Cotton Mather in Boston and Zinzendorf’s grandmother in Saxony.99   

                                                 
 
97 Gottlieb Siegfried Bayer, Sermo Panegyricus in solenni Academiae Scientiarum imperialis conventu die V. Maii anni 

MDCCXXXI publice recitatus (St Peterburg, 1731), 14: “…in malo principe…semper est nimium [imperium], sic in bono 

principe nunquam posse esse satis absolutum, ita ut quicquid ei restringendo adhibeatur, salutem publicam et subiectorum 

felicitatem impediat.” 

 
98 This pattern is visible in fall in the frequency of Latin titles and the corresponding increase in the number of French titles 

published in Tsarist Russia in the eighteenth century: Svodnyĭ katalog knig na inostrannykh i︠ a︡ zykakh, izdannykh v Rossii v 

XVIII veke, 1701-1800, 3 vols, (Leningrad, 1984-1986).   
99 The correspondence between Mather and Francke was, as one would expect, rather uneven: Wolfgang Splitter, “The Fact 

and Fiction of Cotton Mather's Correspondence with German Pietist August Hermann Francke,” New England Quarterly, 
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 Born in Kiev in the second decade of Russian control of the city after the Truce of Andrusovo in 

1667, Prokopovich was orphaned early in life and brought up by his learned uncle Theophan, a 

professor of philosophy at the Mohyla Academy.  The influence of his uncle, whose name the grateful 

orphan took when he professed monastic vows, and the Mohyla Academy, where he would go on to 

teach logic, rhetoric, philosophy and theology and rise to the position of rector, were profound.100  Like 

his uncle he would become a famed sacred orator, while his late-humanist education in Kiev, which 

replicated the curriculum of contemporary Jesuit schools in Poland-Lithuania, would heavily influence 

his oratory in Polish, Old Church Slavonic and Latin.  Prokopovich’s humanist education was then 

reinforced by a stay in the Greek College of St Athanasius in Rome, where Prokopovich studied 

Aristotelian philosophy and read widely in Latin and Greek Church Fathers, Christian humanist authors 

of the Renaissance like Pietro Bembo and classical authors, including Demosthenes, Cicero, Quintilian 

and Tacitus, which, his learned friend and biographer, the aforementioned Gottlieb Siegfried Bayer, 

was at pains to mention, he read in full not in compendiated form (omnes genuinos non castratos).101   

 Upon his return from Italy, Prokopovich taught rhetoric at the Mohyla Academy, where in his 

Latin lectures delivered in 1706 and 1707 he championed the techniques of persuasion he had learned 

from reading Cicero and Quintilian alongside contemporary Jesuit handbooks, such Nicholas Caussin’s 

encyclopedic Jesuit handbook Eloquentiae sacrae et humanae parallela libri XVI (Paris, 1619, etc.).  It 

was exactly his application of these precepts of late-humanist eloquence, which he considered the 

archetypal eloquence applicable in all languages that then led to his rise in court circles.102  After Peter 

                                                                                                                                                                        
83 (2010), 102-22.   On the importance of links between Halle and Russia, see E. Winter, Halle als Ausgangspunkt der 

deutschen Russlandkunde im 18 Jahrhundert (Berlin, 1953). 

 
100 James Cracraft, “Feofan Prokopovich and the Kyivan Academy,” in Robert Lewis Nichols and Theofanis George Stavrou 

(eds), Russian Orthodoxy under the Old Regime (Minneapolis 1978), 44-66.   

 
101 Gottlieb Siegfried Bayer, “Vita Theophanis Procopovitsch,” in Nordische Nebenstudien. Das ist: Abhandlungen über die 

alte Geographie, Geschichte und Alterthumer Nordens (Frankfurt am Main, 1776), 249-70 (253). 
102 Theophan Prokopovich, De arte rhetorica libri X, Kijoviae 1706, Renate Lachmann and Bernd Uhlenbruch (eds), 

(Cologne, 1982), xxxi.   
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heard him give a sermon in St Sophia’s Cathedral in Kiev in 1706, he quickly came to enjoy imperial 

patronage, and the “Russian Demosthenes” was increasingly called upon to give orations on important 

occasions.  Considering his devotion to Latin humanist rhetoric and the Greco-Byzantine incarnation of 

the classical rhetorical tradition as transmitted by the Greek Church Fathers, it should come as no 

surprise that when Prokopovich was called upon to give an oration in Russian for a victory of the 

imperial forces or for the death of a Tsar, he fell back on his deep knowledge of late-humanist 

panegyric.103   

The funeral exequies for Peter the Great in early 1725 were planned by the Russo-Scottish 

aristocrat James Daniel Bruce (1669-1735), who sought to emulate the pomp and circumstance of 

contemporary European monarchies.  Following these conventions, the body of the Tsar lay in state in 

the Winter Palace on a canopied throne surrounded by torches, hangings with depictions of Christ’s 

miracles, pyramids inscribed with the Tsar’s principle deeds and statues of the virtues he possessed.  

Amidst canon fire and in the midst of a procession of the great and the good of the Russian Empire, the 

body was carried to the Cathedral of Peter and Paul, where under Domenico Trezzini’s gilded and 

mosaic ceiling, Prokopovich followed the conventions for royal funerals throughout the global lettered  

city and gave the brief classicizing funeral oration.104   

Those who had attended his lectures on rhetoric almost twenty years before would have 

immediately recognized the bishop’s own late-humanist precepts for funeral oratory, which called for 

an expansive exordium, lamenting the loss to the church and state of their foremost defender and 

building up the anguish of his listeners with exclamations and other “weighty figures” (figurae 

                                                 
103 Other notable classicizing orations by Prokopovich include: “Oratio Gratulatoria Annae imperatoricis, de collato caelitus 

ipsi Rossiaco imperio, habita ipsa die, qua fauste ac feliciter imperatorium conscendit solium.  In argumento de commodis 

monocratiae et incommodis aristocratiae,” in Theophan Prokopovich, Miscellanea sacra (Bratislava, 1744), 123-149; and 

Panegyricus de celeberrima et paene inaudita victoria (Kiev, 1709).    

  
104 Here I rely on Prokopovich’s own Latin translation: Theophan Prokopovich, Lacrimae Roxolanae, seu de obitu Petri 

Magni, totius Russiae imperatoris, brevis narratio (Hamburg, 1726), 11-15.   
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graves).105 Addressing the rows of aristocrats and high ecclesiastics - the St Petersburg masses having 

been wisely excluded from the cathedral to avoid disorder - Prokopovich exclaimed:  

What in the world is this?  What stage of our lives have we reached, citizens of Russia?  What 

do we see before us?  What are we doing?  Are we carrying out Peter the Great for burial?  Is 

this an apparition or vision?  Are we dreaming?  Oh woe, what great suffering, what great 

misfortune is ours!  We have lost the author of such great and so many advantages, who revived, 

as it were, Russia from the dead or, so to speak, gave birth to it, and made it strong and brought 

it universal fame.  A true “father of the country,” whom we all desire to make immortal with our 

prayers, and who, we hoped, would remain in rude health for many years to come, but who has, 

against our wishes and prayers, left this mortal coil.106 

  

Having satisfied himself that the audience appreciated the sorrowful solemnity of the occasion, 

Prokopovich began his brief, but careful panegyric of the Tsar.  Again, this mirrored the classicizing 

form of the funeral as a whole and the Roman imperial titles of the deseased (“father of the country” 

(pater patriae), “commander” (imperator) and “the Great” (magnus)), which Prokopovich had 

suggested he adopt a few years earlier. 107  The virtues, which had taken on physical form in the 

imitation marble statues that surrounded the Tsar as he lay in state in the Winter Palace, were now made 

to process through the cathedral one by one in the funeral oration: 

But why do I continue to add to your sorrows, which it would be better to soothe and alleviate 

as far as is possible?  How could this come to pass?  The reason is that, if we foreground his 

virtues, his deeds, his great distinctions and glory, we will excite greater sobbing and 

lamentations among ourselves due to the magnitude of the loss.108   

                                                 
105 De arte rhetorica, 417: “Exordium paulo longius esse potest: in eo dolorem nostrum et damnum reip. aut Ecclesiae ex 

obitu tanti viri susceptum deplorabimus, cecidisse murum patriae sedem consilii publici, columnam veritatis, asylum 

miseroum, virtutum exemplar, fulcrum ecclesiae fulmen hostium aut haereticorum, et si quae alia hominis encomia esse 

possunt.  Exordium uno hoc debet scribi stylo illo quem ingenti stupentique dolori aptum esse diximus vide lib 5 cap 9: 

tarde scilicet et quadam artificiosa cum interrogatione (modo ars non cognoscatur) doloris sermo exprimendus est, figurae 

graves ut Apostrophe et exclamatio misceri possunt: eae tamen non cum clamore proferantur, quin et inchoari ab aliqua 

figura potest.”  

 
106 Lacrimae Roxolanae, 15-6: “Quidnam hoc est?  Quo vivendo pervenimus, cives Russiae!  Quid isthic videmus?  Quid 

agimus?  PETRUM MAGNUM efferimus?  Anne spectrum quoddam visumque hoc est?  anne per insomnia deludimur?  

Proh quam vera miseria, proh quam certa calamitas nostra est!  Tot tantorumque bonorum nostrorum Auctor, qui quasi e 

mortuis Russiam excitavit, vel potius veluti genuit, tantoque robore validam, tanta gloria illustrem fecit!  Verus, enimvero, 

Pater Patriae, quem ob merita immortalem esse votis omnibus expetebamus, ex aetatis vero corporisque firmitudine ad 

multos adhuc annos pervicturum sperabamus, contra vota et spes nostras vivere desiit.”  

 
107 De arte rhetorica, 400, 417-8.  On the celebrations for Peter the Great’s proclamation as pater patriae, etc., see Marinus 

A. Wes, Classics in Russia 1700-1855: Between Two Bronze Horsemen (Leiden, 1992), 33-5.   
108 Lacrimae Roxolanae, 16: “Sed quorsum dolores augere ita pergimus, quos potius mitigare sopireque, qua fieri possit, 
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 As time was short following the long procession through the St Petersburg winter, Prokopovich spared 

his audience a meandering account of the Tsar’s life, his early displays of good judgment and pious 

death.   Instead, taking a number of virtues in turn, he painted the Tsar as a Sampson for his prowess on 

the battlefield, a Japheth for founding a navy, a Moses for his just laws, a Solomon for his wisdom, 

prudence and dedication to learning, and finally and most importantly, a David and a Constantine for 

his protection of the Orthodox Church.109   

Just as in the classicizing funeral oratory of the Latin and Greek Church Fathers, which he 

exhorted his students to take as their models, Prokopovich closed his oration with a balm to soothe the 

grief of Peter’s subjects.110  “He has not left us empty handed,” he consoled them, “for he has left us his 

great virtues, which we are now discussing, as well as his riches and glories.”111  His greatest gift to 

posterity was of course the new Tsarina, Catherine, the “great heroine and powerful empress,” who 

despite her sex could “rival Peter the Great in virtue,” thus securing the new empire’s future.112  On this 

icy march day in St Petersburg, Prokopovich thus warmed the hearts of his audience with the same 

                                                                                                                                                                        
expedierit?  Qui vero id possit fieri?  Cum si virtutes eius, si res gestas, tanta decora, tantam partam gloriam, in medium 

proferamus, eo maiores singultus et lamenta, ex tantae iacturae sensu nobis excitabimus!”  

 
109 De arte rhetorica, 417-8: “Deinde ad laudes viri fiat transitio, sin eius merita in republica et reipublicae desiderium 

spectemus, nunquam cum ita diu vivere potuisse dicemus, ut illum posset non desiderari patria, sed meritum esse qui 

nunquam moreretur.  Hinc laudatio totius vitae, aut ordine naturali, per aetates singulas ducenda est; aut per certa virtutum 

genera distribuenda.”   

 
110 De arte rhetorica, 418: “Deinde iterum dolor iterabitur: cui mox subijcietur consolatio propinquorum, in quo dicemus 

non debere eos tantopere angi: satis gloriose vixisse virum: magna eis decora reliquisse a Deo ad praemia virtutum esse etc. 

Haec vero consolationis momenta et alia, quae ex lib. 5 cap. 9 sumi possunt validiora erunt, si aritificiose tractabuntur: 

maxime si non nos ea exponere, sed per prosopopaeiam aut illum ipsum, aut Deum ut illum quando nobis ademit sinu suae 

misericordiae excipiat.  Secundo ut tales viros Patriae aut Ecclesiae quam plurimos subministret.  Exempla sunt Domini 

Gregorii Nazianzi, in Sanctum Basilium magnum in patrem suum, in sororem Gorgoniam, Domini Gregorii Nazianzi in 

Placidiam, in Pulcheriam, Domini Ambrosii in Theodosium, Hieronimum in Eustachium Paulum et alios.”   
111 Lacrimae Roxolanae, 18: “Reliquit nos ille, at nos egenos, nec inopes.  Immensae illae, quas nunc attigimus, virtutum 

gloriaeque suae divitiae penes nosmetipsos et in possessione nostra sunt.”   

 
112 Lacrimae Roxolanae, 18: “et quod maximum est, in ipsa orbitate nos orbos non fecit: num enim orbi sumus, qui 

angustam eius Haeredem pro domina et matre nostra habemus, ut amantissimam suam antea vitae sociam, ita post ipsius 

fata simillimam sibi principem, TE, MAGNA VIRAGO, ET POTENTISSIMA IMPERATRIX!  Orbem universum 

possumus laudare testem, non obstare TIBI sexum foemineum, quominus cum PETRO MAGNO certes virtutibus.” 
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methods that humanist orators used to move, teach and charm audiences throughout the global lettered 

city. 

In balmier temperatures a few months later on the feast of St Peter and St Paul in June 1725, 

Prokopovich offered Catherine and the dignitaries assembled in the Old Trinity Cathedral in St 

Petersburg an extended panegyric to celebrate the late Tsar’s name day.  Whereas in the earlier funeral 

oration, he offered a brief classicizing panegyric of the Tsar, with more time at his disposal, 

Prokopovich could now open the floodgates of his late-humanist eloquence.113  Ever the conscientious 

orator, he again followed his own advice, stressing the shared joy in the commemoration of the saint 

and the man, who was “brilliant, steadfast and wise in the interests of the state,” but tempering it with 

the sadness demanded by a funeral oration:  

This day, citizens of Russia, the name day of Peter the Great, which once gave us rich material 

for jubilation, now evokes neverending sorrow by the same token.  In the past, when this day 

came around, Russia used to rejoice and worship divine providence for her gift of the first 

prince of all the princes with this name, who shared it with the first of the Apostles.  He did not 

receive this name without purpose, for he was steadfast in religion, unyielding in action and 

solid as a rock both in protecting the country and in taking on its foes.  But now this day is 

merely a reminder of our great loss, and rubs salt into the as-yet-unhealed wound and makes it 

deeper.114  

 

No longer held back by the time constraints of the state funeral, he also ornamented his exordium with 

a captatio benevolentiae, which he then augmented later in the oration with futher references to his 

                                                 
 
113 De arte rhetorica, 406: “De gratulatione natalis diei, aut patroni.  Summa huius orationis ex triplici capite peti potest, ex 

persona nostra ex persona cui gratulamur, etc, quod frequentissimum est ex persona Divi patroni, cuius cum nomine 

praesidium habere videtur.  Ex persona illius cui gratulamur sic: felix et omnibus laetus dies esse debet qui virum illustrem 

fortem sapientem reipublicae bono peperit: confirmari poterit comparatione.” 

 
114 Lacrimae Roxolanae, 19-20: “Haec dies est, o Cives Russiae, quae nobis uberem laetandi materiam olim offerebat, nunc 

incessantem dolorem magis eadem exasperat, nempe Festum nominis MAGNI PETRI.  Hac die olim redeunte, triumphabat 

Russia, divinamque adorabat providentiam, propter concessum sibi primum inter omnes Reges suos tanti nominis 

Principem, primo Apostolorum cognominem: quippe qui non frustra nomen hoc obtinuit, in religione immobilis, in negotiis 

infractus, et cum ad roborandam patriam, tum ad hostes conterendos, quaedam quasi rupes fortissima.    At nunc dies ista, 

illam tantam felicitatem nostram, sed amissam iam, nobis iam recolit, accepta inde vulnera nostra, nec hucusque obducta, 

refricat, et perquam acerbe dilacerat.” 
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limited rhetorical powers, following the self-aware style of the humanist orator, who “does not feign 

hesitation like a schoolboy in a declamation.”115   

Just as in his earlier funeral oration, Prokopovich adhered closely to the structural conventions 

of epideictic oratory, privileging deeds (actiones) over accidental features, like descent, appearance, or 

luck.116  It was no matter that Peter was an autocrat who had established the absolute right of rulers to 

choose their successors.  Again, virtue was the only criterion by which he could be judged; his titles 

and royal majesty were mentioned only in passing.117  In the brief divisio, he set out how he would 

address the Tsar’s virtues, informing his audience that he will first treat the Tsar’s contributions to the 

state before moving onto his contributions to the Orthodox Church.  However, rather than noting that 

this was a longstanding precept of classicizing public speaking, he hid his true motivation under a 

biblical precedent that his audience of high-ranking Russian aristocrats and clerics would have been 

more likely to recognize.118  Prokopovich surveyed Peter’s accomplishments in the manner of the Book 

of Ecclesiasticus, in which King David was eulogized first for his actions that benefitted the country 

                                                 
 
115 Lacrimae Roxolanae, 20: “Quamobrem dum ad persolvendum hocce debitum operam nostram afferimus, ad decora 

PETRI utcunque enarranda accingimur (utcunque, inquam, impari certe oratione, cum grandia etiam volumina aegre ad hoc 

sufficiant) oramus vos obsecramusque, piissimi Auditores!  Non quod alii alios, concionaturi, orare solent, ut scilicet absque 

taedio et fastidio dicenda audiant, sed quod antea monuimus, uti erectum, fortem, sapientem, et quasi e PETRI praecordiis 

haustum animum hic habeatis, ne videlicet ex tot.”  Ibid., 21: “Videor enim videre mihi quandam quasi nubem ingruentem, 

uberrimam praestantissimarum rerum copiam atque abundantiam.  Et quid prius, quid posterius dicam?  Quid etiam dicam, 

quid ob temporis brevitatem praeteream?  Dubius ancepsque haereo.  Quisquis enim Herois istius gesta non penitus ignorat, 

meam hanc haesitantiam, non ex more Declamatorum affectatam, sed seriam et verissimam fatebitur.”  

 
116 De arte rhetorica, 400: “De laudibus personarum.  Laudes pesonarum sumuntur ex his 5 natura, fortuna, institutione, 

actione, circumstantiis.”   

 
117 Lacrimae Roxolanae, 20: “Postulat id a nobis summa ipsius, non pro honore modo, verum et pro virtute dignitas.  Trahit 

ad hoc nos, qua subditos, qua filios, grati animi officium.”  De arte rhetorica, 401-2: “Nota universim pro supradictis solas 

actiones iugentem orationis partem occupare debere: reliqua si fuerint dicenda brevius et prius eo totum utendum est 

artificio, ut si commemorentur non frustra esse commemorate, sed ad laudem facere videantur, sive dissimulentur, aut non 

fuisse dicantur, tamen nihil laudibus detrahere existimentur: sic ug laudes aliquem ex generis nobilitate, dic te ideo hoc 

facere, ut pateat, quantum suae nobilitati virtute respondit iste, aut quantum etiam a maioribus acceptam auxit gloriam, si 

nihil quod de genere cum laude dici possit, reperiantur: dices hunc, quam a maioribus non accepit virtute, sua peperisse 

laudes, easque ad posteros.” 

 
118 De arte rhetorica, 399: “Dispositio talis esse debet, ut a minoribus et minus speciosis ad maiora et speciosiora gradus 

fiat” 
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and then for those that benefitted the church and religion.119  This is not to say that Prokopovich 

eschewed all classical and erudite allusions.  Peter’s military virtue was such that “if the ancient 

Romans, blind in their superstition, had seen him, they would have without doubt thought him the son 

of their god Mars.”120  Many of the classical references he put into the mouths of others.  Western 

European authors, Prokopovich told his listeners, had already compared Peter to Alexander the Great, 

Caesar and Xerxes among the ancients and Louis XIV among the moderns, while the editors of the 

Acta eruditorum, the premier periodical of the late-humanist global lettered city, had declared that his 

fame would never die.121 

As the product of ancient pedagogues and Renaissance educational reformers, humanist 

panegyric also put a premium on education as a head under which to construct epideictic orations.  Just 

as Habsburg panegyricists, whom we met in Chapter 1, struggled to find a means to praise their rather 

unsophisticated monarchs, Prokopovich was forced to be imaginative when praising the learning of an 

autocrat who had no formal education.  This said, Prokopovich faced an easier task than some of his 

contemporaries.  Peter had been a champion of the arts and sciences, taken a personal interest in the 

mechanical arts and been a Maecenas to many scholars and scholarly institutions, including the Russian 

Academy.  Prokopovich was also fortunate in that the Tsar had travelled extensively, and so the 

“Russian Demosthenes” could claim that “his schools were foreign kingdoms, empires, exotic cities, 

towns and royal palaces, which he was keen to visit in large numbers.”122  Thanks to his wide reading, 

Peter was even eloquent by the standards of humanist eloquence: high praise indeed:  

Thus it was that in all his conversations, with economy of words, he nonetheless spoke 

copiously and astutely.  Whatever the subject matter, he gave it great thought, applied valid 

                                                 
119 Lacrimae Roxolanae, 21: “Placet autem dicendorum ordinem a sapiente Siracide mutuari, qui laudes Davidis edisserens, 

primum recenset acta eius mere humana, quibus patriae, tum sacra et divina, quibus ille consuluit ecclesiae.”  

  
120 Lacrimae Roxolanae, 22: “Qualem quidem Puerum si antiqui illi Romani, tetra superstitione caeci, vidissent, procul 

dubio a Marte suo genitum credidissent.”   

 
121 Ibid. 36-7.   
122 Ibid. 35-6: “At academiae ipsi erant regna exterorum et imperia, peregrinae urbes, oppida, domusque regiae, quas non 

paucas lubens invisit” 
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arguments, mixing in narrations, examples, proverbs, comparisons, and other flowers and 

figures of rhetoric to the great pleasure and admiration of all who heard him.123 

 

Closing the name day oration, just as he had his brief funeral oration, with the consolation that Peter 

had left a legacy both of good works and a worthy heir in Catherine, Prokopovich put into practice his 

belief that late-humanist eloquence could serve as the basis for oratory in any language.  Like many of 

his contemporaries in the global lettered city in the first half of the eighteenth century, Prokopovich 

stood in the long shadow of the Renaissance.   

 

Ezra Stiles, New England’s Last Humanist 

 

Back in Franklin’s native British America, the culture of late-humanism did, in some very select cases, 

continue beyond mid-century.  Probably the last figure who can truly be placed in the humanist 

tradition was the Connecticut-born Ezra Stiles (1727-1795), whom Franklin first met just a few years 

after he had heard Zinzendorf’s oration, and who would go on to deliver a Latin panegyric of Franklin 

when the newly famous author of Experiments and Observations on Electricity (1751) came to Yale to 

receive his honorary degree in July 1753.124  Stiles is a fascinating figure: at five feet four inches, he 

was a true Renaissance Man in miniature, who during his long life cultivated Latin eloquence as well as 

devoting his considerable energy to mastering Hebrew, the science of electricity and magnetism, 

historical demographics and land surveying.125  In terms of his rhetorical education, alongside James 

Lovell, whom we will meet in the next chapter, Stiles was part of the last generation of scholars, whose 

rhetorical training was largely on the late-humanist model.  Yet, unlike Lovell, whose connection to the 

                                                 
123 Ibid. 36: “Inde est, quod in quibusvis colloquiis, cum parsimonia quidem verborum, copiose tamen et graviter disputaret.  

Quaecunque oblata fuit disserendi materia, proferebat illico subtiles considerationes, validaque argumenta, intertexens 

narrationes apologos, proverbia, similia, aliosque orationis flores et lumina, maxima cum delectation et admiration 

audientium.” 
124 Papers of Benjamin Franklin, III, 109.   

 
125 Stiles stood at 5 feet 4 inches while the average height in this period was close to 5 feet 6 inches.  The main intellectual 

biography of Stiles is: Edmund S. Morgan, The Gentle Puritan: A Life of Ezra Stiles, 1727-1795 (New Haven, 1962).   
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world of late-humanism was relatively tenuous, the product of convention rather than volition, Stiles 

saw himself as the heir to the renaissance orators, and singlehandedly kept the flickering flame of late-

humanism alive at Yale while a tutor there in the 1740s and 50s. 

Stiles attended college in the early 1740s and received an education strongly rooted in the late-

humanist curriculum, a few years before the wide-ranging reforms of the second half of the eighteenth 

century.  His father, Isaac Stiles, had also been educated at Yale - and even delivered an oration while a 

student in 1722 - and it was decided that Ezra would follow in his father’s footsteps as a scholar and 

minister.126  Stiles’ time at Yale in the 1740s saw ongoing changes in the curriculum as new, 

predominantly vernacular texts began to replace older handbooks.127  However, rhetoric and 

declamation remained almost unchanged.  There was no reason to do so.  No grand rhetorical or 

educational theories had come to displace the late-humanist rhetorical curriculum, while it appears 

there was still the sense that Latin eloquence was the archetypal, if not the most commonly used, 

eloquence.  Like generations of New Englanders before him, Stiles recited from Farnaby’s Index 

rhetoricus and declaimed in the learned languages on maxims taken from classical poetry, just like 

Franklin’s contemporaries had done at Harvard College a generation before.  However, unlike many of 

his fellow students, who seem to have been content with a largely passive knowledge of Latin, Stiles 

took his training as a Latin orator as seriously as all his other studies, carefully preparing, sometimes 

months in advance, his declamations, which stand out from those of his peers at Yale and Harvard.128   

In contrast to many students and scholars who delivered academic orations in Latin in the mid-

eighteenth century with little sense that they were continuing a tradition that stretched back to 

                                                 
126 Isaac Stiles’ oration is preserved in USA, New Haven CT, Beinecke Library, Ezra Stiles Papers, MP 17.  On Stiles’ father, 

see Edmund S. Morgan, The Gentle Puritan: A Life of Ezra Stiles, 1727-1795 (New Haven, 1962), 1-3.   

 
127 Ibid. 42-57.   
128 Ibid. 51.  His declamations are preserved in his college notebook: USA, New Haven CT, Beinecke Library, Ezra Stiles 

Papers, MP 37.  According to the 1745 Yale College Laws, Franklin Bowditch Dexter, Biographical Sketches of the 

Graduates of Yale College with Annals of the College History, 6 vols (New York, 1885-1912), II, 2-18 (5): “on Friday each 

undergraduate in his order about six at a time shall declaim in the hall in Latin, Greek, or Hebrew and in no other language 

without special leave from the President; and shall deliver up his declamation to his tutor, fairly written and subscribed.”  

For a  1746 commencement oration by Stiles see USA, New Haven CT, Beinecke Library, Ezra Stiles Papers, MP folder 52.   
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Renaissance Italy, when Stiles composed and delivered his panegyrics of scholars and statesmen, he 

consciously saw himself following in their footsteps.  For example, in his funeral oration for the 

philosopher and benefactor of Yale, George Berkeley, delivered in September 1753, Stiles compared his 

own oration to the funeral oration for Pope Pius V by Marc-Antoine Muret (1526-1585), the sixteenth 

century’s foremost Ciceronian orator, as well as to the funeral oration for the church historian Caesare 

Baronio (1538-1607), delivered by Michele Angelo Buccio in Rome in 1607, and to recent examples of 

Latin oratory in Britain, including William King’s controversial pro-Jacobite oration for the opening of 

the Radcliffe Camera at Oxford in 1749 and the funeral oration for Frederick Prince of Wales at 

Cambridge in 1751.129  Rather than an oddity of New England college life and a fossil of an earlier age, 

Stiles saw his oration as part of a coherent tradition, which, although in the process of metamorphosis, 

still cast a shadow in mid-eighteenth-century Connecticut.   

Like many scholarly sorts, Stiles was uncertain about where his future lay after graduation.  At a 

loss for what to do, he stayed on at Yale as a tutor between 1749 and 1755, where he continued to 

perform Latin oratory at commencements and for the funerals of notable personages, and even 

expanded the number of occasions for Latin oratory at this small provincial college.130  In particular, 

Stiles made sure that Latin funeral oratory continued to be delivered, with the result that Connecticut’s 

colonial elite regularly attended the performance of late-humanist panegyrics in honor of deceased 

dignitaries from both New England and abroad.  

In 1750 when Jonathan Law (1674-1750), the longstanding Governor of Connecticut, died, 

Stiles was called upon to deliver a Latin funeral oration.  Given the importance of the occasion, great 

attention had to be paid to its composition and delivery.  That the audience was expected to understand 

                                                 
 
129 USA, New Haven CT, Beinecke Library, Ezra Stiles Papers, MP 143.  Stiles mentioned the opening of the Radcliffe 

Camera in USA, New Haven CT, Beinecke Library, Ezra Stiles Papers, MP 135, 10.   
130 Stiles introduced additional Latin speeches for when seniors who had passed the final exams were brought before the 

President: Brooks Mather Kelley, Yale: A History (New Haven, 1974), 104.  Students gave him gifts which he 

acknowledged with short Latin epistles: USA, New Haven CT, Beinecke Library, Ezra Stiles Papers, MP 77, 9, 15.   
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the oration is clear from the fact that Stiles gave a separate English language address to the Governor’s 

widow, who, as a women, was not expected to understand the learned languages.131  Since Law’s 

governorship had been somewhat divisive, Stiles also had to exercise a certain amount of tact, for we 

know that even as late as 1750 Latin orations could still cause controversies.  Stiles did not want to 

cause a scandal after the fashion of Dr. William King, the principal of St Mary’s Hall, Oxford, and the 

last humanist in allthe circle of Jonathan Swift and Alexander Pope, who caused a stir when in 1749 he 

openly called for the return of the House of Stuart in a phrase that would become a popular Jacobite 

motto, “may that great guiding spirit of Britain return” (redeat ille magnus genius Britanniae), and 

which caused King, in his own words to be “attacked by all orders and professions, by all sects and 

religions and no religions, by giants and knights, squires and dwarfs, women and children.”132  In his 

first draft of the oration composed in late-November 1750, Stiles sailed too close to the wind by 

praising Law’s firm reaction to the Great Awakening in the 1740s, an event which had divided college 

and colony between the revivalist “new lights” and more conservative “old lights.”133  Probably fearful 

                                                 
 
131 Ezra Stiles, Oratio funebris pro exequiis celebrandis viri perillustris Jonathan Law (New London, 1751), 13-15.  A 

translation of the oration may also have been intended for Mrs Law: USA, New Haven, CT, Beinecke Library, Ezra Stiles 

Papers, MP 105.   

 
132 William King, Oratio in Theatro Sheldoniano habita idibus Aprilibus, MDCCXLIX: Die dedicationis Bibliothecae 

Radclivianae (London, 1750), 29-32.  On the oration, see David Greenwood, William King; Tory and Jacobite (Oxford, 

1969), 193-233.  For an account by King of the reception of his oration, see Dr King to the Early of Orrery.  London 

February 6th 1749/50, in USA, Cambridge MA, Houghton Library, MS Eng 218.2, Boyle Papers, II, 30-33.  The Boyle 

papers in the Houghton Library contain a number of unedited late-humanist works by Dr. King and his contemporaries, 

including this anonymous poem in praise of the orator (USA, Cambridge MA, Houghton Library, MS Eng 218.2, Boyle 

Papers, III, 225): 

Ad eruditissimum Gulielmum King authore I. Merrick 1743. 

 

Salve o quem fandi seros comitatur ad annos. 

      Copia et in patriam nos temerata fides. 

Quamquam atrae visu formae quamquam horrida contra 

      Invidia atque auri stet malesuada fames 

Pergis adhuc: iamque incepit circum irrita frontem 

      Ludere tempestas innocuusque furor. 

Nil caeli metuunt rabiem quos iactat amicos 

      Laelius et lauro cinxit Apollo sua. 

 
133 USA, New Haven, CT, Beinecke Library, Ezra Stiles Papers, MP 100, 4: “Navae Provinciae quidem civilium 

privilegiorum tabulas (chartas) municipii libertate fundatas acquivisse permagnum esse; easdem e praedorum furiis 

convervasse maius; maximum vero in turbulentissimis temporibus (novi luminis) fanatici fuitque certamine conatuque ad 
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that the “new light” members of the audience would react badly to this, Stiles rewrote the oration in the 

following weeks, removing the reference to the governor’s opposition to the religious upheavals, and 

instead making an oblique reference to his steadfastness in the face of fickle public opinion and his 

constant attention to public affairs.134   

In many ways, a late-humanist oration was the ideal form to present a panegyric of a 

Connecticut statesman.  In particular, the panegyric genre with its strong tendency to bring out a neo-

Renaissance ideology of “virtue politics” was particularly apt for a political system in which elected 

leaders, whom Stiles calls “leading men” (optimates) and “senators” (senatores), were charged with 

preserving the state (salus reipublicae).  In this sense, Stiles’ oration had much in common with the 

funeral oratory for Philip IV, which reinforced Hispanic social contract theory.  As Stiles told his 

audience of Connecticut worthies who gathered at Yale to hear the oration, however well-instituted the 

laws may be, they were not sufficient for a flourishing state, since good governance was a product of 

the personal virtue of the “senators,” who had to always keep before their eyes the immediate needs 

and temperament of the governed in keeping with the Cicero’s famous maxim: “the wellbeing of the 

people should be the supreme law” (salus populi suprema lex esto).135  In this regard, Law had excelled 

all others.  He had possessed the humility to consult with others on important matters, the resolve to 

stand against the will of the mob, and the foresight to be a patron of learning and industry, including the 

first silk farm in Connecticut.  Like the funeral orations delivered for Philip IV, Law served as an 

example of virtue and wisdom for imitation by those he has left behind:  

Nor, dear listeners, should we think him wholly taken from us, nor totally lost, while his 

illustrious example assuredly speaks to us from the grave, and exhorts and urges us to seek the 

praiseworthy arts and virtues of every sort.136   

                                                                                                                                                                        
perturbationem disciplinae veteris … sed et iura et privilegia et libertates inviolatae nobiscum convervarentur.”  The 

religious struggles of the period in New Haven are excellently illustrated by: Stephen Nissenbaum, The Great Awakening at 

Yale (Belmont CA, 1972).   

 
134 Ezra Stiles, Oratio funebris pro exequiis celebrandis viri perillustris Jonathan Law (New London, 1751), 6.   

 
135 Ibid. 5-6.  Cf. Cicero, De leg. III.3.8.   
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Stiles’ funeral oration for Law thus served a fundamentally parenetic function to spur listeners to follow 

in the governor’s footsteps, just like the late-humanist funeral orations delivered elsewhere in the 

global lettered city.  As the last humanist in Anglo America, Stiles saw no fundamental contradiction in 

delivering a Latin funeral oration on the cusp of the French and Indian War.  Indeed, Latin eloquence 

was as much part of his intellectual life as the study of Newtonian physics, Hebrew or electricity.   

Stiles was, however, to be the last of his kind.  By the time St. John Honeywood (1763-1798) 

studied under Stiles at Yale in the 1780s, Latin eloquence was little more than a fossil.  Although better 

known today for his artistic skill and his poetry on George Washington, Honeywood was also a talented 

schoolboy Latinist, who was chosen to deliver the Latin valedictory oration at Yale’s 1782 

commencement.  To commemorate the event, Honeywood presented Stiles with a fine copy of the 

oration made to look like a printed book, which included a beautiful prefatory image of a Muse offering 

Honeywood a copy of the oration outside the College, and a miniature profile of Stiles [Figure 13].  In 

the illustration, the figure giving Stiles the oration is an identificable Muse, and there is no sense that 

Latin oratory has any connection to politics or diplomacy, or is a training ground for other sorts of 

eloquence.  Instead, as the lyre at Honeywood’s feet suggests, Latin oratory was a literary and 

ornamental pursuit, rather than an archetypal eloquence or the tool of the scholar-statesman, as classical 

languages were now mere tools to access selected ancient texts, such as the New Testament under the 

Muse’s feet.  Unlike Stiles, who delivered funeral orations for colonial governors on the model of late 

Renaissance humanist orations from the papal court, the young orator does not seem to have seen 

himself as part of any lineage beyond the previous student orators at Yale College who undertook his 

prestigious but somewhat odd ceremonial task, and, probably much to Stiles’ chagrin, Honeywood did 

not even have the Latinity to recognize his slip of the pen in the motto below the image (rectius 

                                                                                                                                                                        
136 Ezra Stiles, Oratio funebris pro exequiis celebrandis viri perillustris Jonathan Law (New London, 1751), 11: “Neque 

hunc nobis, auditores, penitus ereptum, nec prorsus amissum existumemus, dum exemplar eius perillustre vel e tumulo 

eloquitur, et nos ad laudatarum artium et virtutum omnigenarum prosecutionem adhortatur et urget.” 
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Yalensis).137 

 

Figure 13: St. John Honeywood’s presentation copy of his college oration, 1782 (New Haven CT, 

Beinecke Rare Book and Manuscript Library, Yale University Ezra Stiles Papers, MP MP 821) 

                                                 
137 USA, New Haven, CT, Beinecke Library, Ezra Stiles Papers, MP 820; presentation copy in MP 821. His most famous 

poem is: St John Honeywood, A Poem, on Reading President Washington’s Address, Declining a Re-Election to the 

Presidency (Albany NY, 1796). 
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Conclusions 

 

Surveying the scholars, diplomats and ecclesiastics in Franklin’s extended intellectual network, we see 

that late-humanist eloquence played an important, albeit declining, role in the global lettered city of the 

early eighteenth century.  Thanks to the continuities in late-humanist education and the continuing 

importance of Latinate, late-humanist rhetoric and late-Renaissance erudition, Franklin’s corner of this 

vast intellectual community put great store by classicizing Latin oratory well into the eighteenth 

century.  Although without doubt an Enlightenment polymath and a lover of innovation, to be able to 

interact with these late-Renaissance men on an equal footing, during his early years Franklin too had to 

learn their language and appreciate their rituals and erudite conventions.   

 By considering Franklin’s intellectual network as a whole, we also become aware of the shifting 

sands of change and continuity that characterized the global lettered city in this period.  Although 

linked by networks of exchange in epistles, books and ideas, and by common aims, scholarly practices 

and the Latin language, it is clear that some barrios remained more wedded to late humanism than 

others.  In particular, within Franklin’s intellectual network, a contrast emerges between the heavily 

humanist contexts of Central and Eastern Europe and the decidedly less humanist context of Britain 

and its colonies.  Tsarist Russia offers perhaps the most extreme example, where late-humanist 

eloquence in both Latin and the vernacular only really took hold around the turn of the eighteenth 

century under the influence of the Jesuit schools of Central and Eastern Europe, just when it was 

entering its steep decline in other parts of the global lettered city.   

By the 1750s, Franklin was right to call that the post-humanist culture of the schools and 

colleges the “chapeau bras of modern literature.”  The late-Renaissance world had gone forever.  

However, its shadow was long, and, as we shall see in the next chapter, the classical rhetorical tradition 



246 

 

transmitted by the heirs to the Renaissance revival of antiquity would go on to play an important role in 

post-humanist and neo-classical oratory of the Age of Revolutions.   
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Chapter 5 

Revolution in the Global Lettered City 

 

It is often asserted that the Wars of Independence gave birth to new culture of oratory in North 

America’s two fledgling republics, the Estados Unidos Mexicanos and the United States of America.  

From Juan Wenceslao Barquera’s patriotic oration, which celebrated the “first death blow to the rusty 

chain of colonial slavery,” to Joseph Warren’s emotive Boston Massacre Oration that made the blood 

of the innocent cry out “my sons, scorn to be slaves,” a new, highly classicizing culture of lay public 

speaking seemed to spring, like Pallas Athene, from the mangled body of Miguel Hidalgo y Costilla as 

it lay at the feet of a firing squad in Chihuahua in the early morning of July 30, 1811 and the bloody 

corpses on King Street in Boston on the night of March 5, 1770.  Yet, despite the attraction of seeing a 

new race of Ciceros arising ex nihilo at the first “Cry for Independence” (grito de Independencia) or 

the first shot from a British musket, the link between revolutionary ideas and a new form of public 

discourse is not as self-evident as it might seem. 
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The story we are normally told about Revolutionary oratory in both Spanish and British 

North America is that it grew up in the shadow of the colonial sermon, from which it represented 

both an extension and a sudden divergence.  Harry Stout and others have looked for the origins 

of the Boston Massacre Orations (1771-1783) and the Fourth of July Orations (1783-) in New 

England’s annual Fast Day, Thanksgiving Day and Artillery sermons, and concluded that the 

Revolution and a new classicizing culture of public speaking were born at once.1  This omission 

is also at least partly the result of an eagerness among historians of rhetorical theory to see a 

sudden shift from seventeenth-century Ramist rhetoric to late-eighteenth-century Enlightenment 

rhetoric, and to treat the “Neo-Ciceronian” rhetoric of the first half of the eighteenth century as 

an aberration and an anachronism, rather than as a logical development of the late-humanist 

tradition.2  Similarly, Carlos Herrejón Peredo has concluded that the ceremonial oratory of the 

early Mexican Republic was both a continuation of, and a radical break from the sacred oratory 

of the colonial and early revolutionary periods.  Just as an enlightened, secular order triumphed 

over the forces of monarchy and superstition, the classicizing oratory of the annual September 

Orations (discursos septembrinos), delivered between 1825 and 1871, on what would become 

Mexican Independence Day, marked a sudden departure from the colonial sermon.  However, 

                                                           
1 The authoritative judgment on the reliance of Massacre Orators on the sermon tradition is Harry S. Stout, The New 

England Soul: Preaching and Religious Culture in Colonial New England, 2nd ed, (New York, 2012), 285: “There 

was nothing new in sentiments like these, except the speaker himself; most lay orations were distinctly sermonic in 

form.”  All later historians of American oratory have followed Stout’s assertion, disregarding the associated footnote 

where Stout calls into question his previous statement, in ibid., 376-7, n.45: “The extent to which 18th-century lay 

oratory – at least on formal occasions- was sermonic in form has yet to be explored.  One lay oration, John 

Hancock’s 1774 massacre oration, was so obviously sermonic in form (‘let us play the man for our God, and for the 

cities of our God’) that many loyalists supposed it was penned by Samuel Cooper.  Charles Akers disputes this claim 

in The Divine Politician, but the mere supposition suggests lay orators consciously framed their discourse in 

sermonic models fixed by occasional preaching.  There were, after all, there were few other American oratorical 

models to follow.”  My interpretation revives the largely forgotten view of earlier historians of American public 

address, for example: William Norwood Brigance and Marie Hochmuth (eds), A History and Criticism of American 

Public Address, 3 vols, (New York, 1943-55), I, 48. 

 
2 Wilbur Samuel Howell, Eighteenth-Century British Logic and Rhetoric (Princeton, 1971), 75-82, 441-447.   
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unlike in British America where this new culture of lay, classicizing and patriotic oratory 

appeared with the Revolution, similar oratory in Mexico is said to have emerged only after the 

successful War of Independence (1810-1821), and is recognized to have had at least some 

immediate classicizing antecedents in the form of the eighteenth-century neo-classical sermon 

and the patriotic sermon of the early revolutionary period.3   

It is easy to be taken in by these heroic narratives that equate Revolution and 

Independence with a radical break in the history of oratory, a practice long associated with 

republican politics.  Yet, problems appear when one tries of verify this claim.  If the ceremonial 

oratories of the revolutionary and early republican periods of these two nations were merely 

offshoots of sermonizing, it is surely remarkable that they diverged so quickly and so markedly 

from their sources with such innovations as a lay Ciceronian speaker, new structural conventions 

not typical of sermons and the use of Greco-Roman Antiquity as the primary frame of reference.  

This view becomes even more difficult to maintain when we consider the continuities in 

rhetorical education and practice in the eighteenth century, which we have seen over the 

preceding chapters.   

In this chapter, I will show how revolutionary political and social ideas found expression 

in classicizing eloquence during the Age of Revolutions.  Taking a comparative approach to two 

regions of the global lettered city usually studied separately, I will trace the ways in which new 

ideas were channeled within the post-humanist and neo-classical rhetorical culture of the Age of 

Revolutions.  In particular, I will explore the usually neglected culture of post-humanism, in 

which late-humanist practices such as Latin declamation, the use of humanist rhetorical 

handbooks and the oratorical rituals of the colonial college coexisted with new literary and 

                                                           
3 Carlos Herrejón Peredo, Del sermón al discurso cívico: México, 1760-1834 (Zamora, 2003), 356. 
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intellectual trends, a tendency that had its origins in the second half of the seventeenth century, 

but came into full bloom in the middle decades of the eighteenth century.  I will begin with the 

particularly well-documented case of the revolutionary oratory of the United States before 

turning to the contemporary post-humanist oratory of the Hispanic Economic Societies and 

finally to the early national oratory of Mexico.  Although the ideas espoused by these Founding 

Fathers and enlightened reformers may have been revolutionary, their rhetorical education and 

oratorical practice were a continuation of a larger classicizing tradition upheld by the colonial 

colleges that faded, merged and was repurposed in the course of the eighteenth century.  In this 

sense, Angel Rama was correct in this assertion that the lettered city showed considerable 

continuity across the colonial-national divide.  Where his account falls short is not in its 

conclusions, but in the impression he left that his insights were only applicable to the Romance-

speaking regions of the Americas.4  In this way, he also prefigured the recently-identified 

continuities in political thought before and after the Age of Revolutions.5         

 

Defining Post-Humanism 

 

Before going any further, it is worth taking a closer look at “post-humanism,” which is a coinage 

of this dissertation.  Whereas most accounts emphasize the changes that took place in the cultural 

cityscape of the letrados between 1700 and 1800, post-humanism points to the frequently-

                                                           
4 Ángel Rama, La ciudad letrada (Hanover, 1984), 43-45.  On issues of continuity in Latin American history, see 

Jeremy Adelman, “Introduction: The Problem of Persistence in Latin American History,” in Jeremy Adelman (ed), 

Colonial Legacies: The Problem of Persistence in Latin American History (New York, 1999), 1-13.   

 
5 Eric Nelson, The Royalist Revolution: Monarchy and the American Founding (Cambridge, 2014).  Jaime E. 

Rodríguez, “We Are Now the True Spaniards”: Sovereignty, Revolution, Independence, and the Emergence of the 

Federal Republic of Mexico, 1808-1824 (Stanford, 2012). 
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overlooked continuities.  Neither the late-humanist culture of the turn of the eighteenth century 

nor the neo-classical rhetorical culture of the early nineteenth century, post-humanism combines 

elements of two apparently different cultural epochs, one colonial or early modern, the other 

national or modern.  It is thus an attempt to do justice to the cultural practices of the mid-

eighteenth century, which are normally wrenched apart by the gravitational forces of 

periodization. 

 Between 1650 and 1750 profound and lasting changes did of course take place in the 

ways letrados in the global lettered city were trained and how they practiced the scholarly, 

literary and oratorical skills they had learned in colegios in the Americas, Europe and Asia.  

Perhaps the most obvious change was that Latin was largely replaced by Castilian and other local 

vernaculars at the local level, and by French at the level of the global lettered city.  As we saw in 

the last chapter, this took place at differing rates depending on the dynamics of particular local 

contexts.  The growth in vernacular literacy and print culture, “national” language academies, the 

meteoric rise of vernacular print culture and the development a public sphere in these vernacular 

languages all contributed to a loosening of Latin’s stranglehold on the global lettered city.  

Alongside this linguistic shift came a changing of the guard in the texts studied throughout the 

global lettered city.  Whereas the authors of pagan and Christian antiquity studied by aspiring 

letrados remained fairly stable, the humanist authors of the sixteenth and early seventeenth 

century fell away precipitously, becoming subjects of historical rather than practical interest.  In 

Spanish America and the other Catholic barrios of the global lettered city the suppression of the 

Jesuits in 1767 put the final nail in the coffin of humanist culture.   

 All this is well known.  However, there were also important continuities.  These resulted 

in a culture of classicizing public speaking in the global lettered city that was heir to the 
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humanist tradition, but did not inherit all of its features.  Latin declamation and late-humanist 

handbooks or their translations remained the gymnasium in which many eighteenth speakers 

were trained for this new, largely vernacular context.6  The rituals of the global lettered city also 

still required that academic orations were performed in the late-colonial colleges and funeral 

orations performed in cathedrals, which in turn cast a long shadow over the new ritual occasions 

that emerged.  Whereas the classicizing form and content of “vernacular humanism” in the 

fifteenth to seventeenth centuries had been constantly nourished by a rich culture of humanist 

Latin eloquence and erudition, post-humanism was more result of the continuities in humanist 

education models that outlived the Latinate world of the late-humanists by at least a generation 

in most cases.7   

 This tradition, of course, was replaced paso a paso by a wholly vernacular neo-classical 

culture of rhetoric and oratory by the end of the eighteenth century following the rise of belles 

lettres out of the ashes of late-renaissance literary culture.  However, as we shall see, post-

humanist rhetoric and oratory came of age at a moment of considerable political and social 

upheaval, with the result that important letrados, from Basilio Sancho de Santa Justa y Rufina 

(1728-1787) in the enlightenment Philippines to James Lovell (1737-1814) in Revolutionary 

Boston channeled their post-humanist training in the Age of Revolutions.         

 

 

 

                                                           
6 This stress on continuity owes much to the insights of Anthony Grafton, “The Republic of Letters in the American 

Colonies: Francis Daniel Pastorius Makes a Notebook,” American Historical Review, 117 (2012), 1-39.   

 
7 Andrew Galloway, “John Lydgate and the Origins of Vernacular Humanism,” The Journal of English and 

Germanic Philology, 107 (2008), 445-471 (445-50). 
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Post-Humanism and Revolutionary Oratory in British America 

 

On the night of March 5, 1770 after an escalation in unrest that had been brewing for some time, 

British soldiers from the 29th Regiment, probably more out of fear and confusion than malice, 

fired into a baying crowd in front of the State House in Boston, killing five and injuring seven 

more.  The city’s patriot leadership, which had long resented British interference, quickly dubbed 

this event the “Boston Massacre,” presenting it, as Paul Revere did in his contemporary print 

[Figure 14], as an intentional act of bloodshed.8  As the city’s patriot leadership wished to keep 

the event fresh in the minds of the people, in March of the following year, they appointed a 

committee to “consider of some suitable method to perpetuate the memory of the horred [sic] 

massacre,” which quickly concluded: 

That for the present the Town make choice of a proper Person to deliver an Oration at 

such Time as may be judged most convenient to commemorate the barbarous murder of 

five of our Fellow Citizens on that fatal Day, and to impress upon our minds the ruinous 

tendency of standing Armies in Free Cities, and the necessity of such noble exertions in 

all future times, as the Inhabitants of the Town then made, whereby the designs of the 

Conspirators against the public Liberty may be frustrated.9 

 

At the same meeting, Samuel Hunt and James Lovell were hurriedly nominated as candidates, 

and, after a secret ballot (although perhaps not quite due process), James Lovell was 

unanimously chosen to deliver the oration that was scheduled for April 2 that year.  This chain of 

events, although well-known, raises a number of questions.  If, as some would have us believe, 

there was little tradition of lay public speaking on ceremonial occasions before the Revolution, it 

                                                           
8 The authoritative account remains: Hiller B. Zobel, The Boston Massacre (New York, 1970).   

 
9 A Report of the Record Commissioners of the City of Boston containing the Boston Town Records, 1770 through 

1777 (Boston, 1887), 48-9.   
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is hard to understand the motivations of the committee for choosing an “oration” as opposed to a 

sermon, which was typical of important civic events like the election of military officials or the 

Governor.10  Furthermore, the choice of a relatively obscure figure such as James Lovell might 

also give us pause.      

 

Figure 14: Paul Revere, The Bloody Massacre (Boston, 1770) (Public Domain, 

https://commons.wikimedia.org/w/index.php?curid=4415919) 

                                                           
10 It seems that speeches were sometimes delivered on Pope Day (November 5), as in the case of John Hancock’s 

after dinner speech at the Dragon Tavern in 1765: Paul D. Brandes, John Hancock’s Life and Speeches: A 

Personalized Vision of the American Revolution, 1763-1793 (Lanham MD, 1996), 51-2.  Although we cannot 

exclude the possibility that these speeches did not offer some kind of precedent for the Massacre Orations - since 

there are other similarities between the celebrations on March 5 and November 5, such as the bonfires - the evidence 

to support such a view is only indirect, as none of the speeches survive: Gerd Hurm, “The Rhetoric of Continuity in 

Early Boston Orations,” in Paul Goetsch and Gerd Hurm (eds), The Fourth of July: Political Oratory and Literary 

Reactions, 1776-1876 (Tübingen, 1992), 57-84 (65, n. 34).     

https://commons.wikimedia.org/w/index.php?curid=4415919
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 To understand what the committee could have meant by an “oration,” we might usefully 

refer to the vademecum for eighteenth-century English, Samuel Johnson’s Dictionary of the 

English Language (1755).  An “oration,” according to Dr. Johnson, was “a speech made 

according to the rules of rhetorick; a harangue; a declamation,” and he cited as an example of its 

usage Shakespeare’s Julius Caesar (III.1.319-20): 

There shall I try in my oration how the people take 

The cruel issue of these bloody men. 

 

By explicitly requesting an “oration,” the committee was requesting Lovell to address the crowd 

“not merely with propriety, but with art and elegance,” as Johnson defined “rhetoric” in his 

dictionary, and to strike something of a classical pose.  If they had asked for a sermon, they 

would have had in mind, in Johnson’s words, “a discourse of instruction pronounced by a divine 

for the edification of the people,” which would have required a clerical speaker and some sort of 

moralizing topic.  By stating that the oration was to warn of the dangers of standing armies, there 

was of course an element of “edification,” but not of the religious sort.  Rather, it should aim to 

exhort citizens to virtuous behavior without necessarily referring to the afterlife or justifying its 

conclusions with scriptural evidence any more than New England public discourse required.11   

The Whig leadership orchestrated Lovell’s election because he was the one best qualified 

to deliver the exactly this sort of “oration.”  He was, of course, a fellow member of the Sons of 

Liberty and a vocal defender of the patriot cause in Boston, so could be relied upon to defend his 

                                                           
11 To take that year’s artillery sermon as an example of the model they rejected, although it also responds to some of 

the public outcry in the aftermath of the Boston Massacre, it does so in the context of a meditation on a passage of 

scripture, in this case, “The Lord is a man of war; the lord is his name” (Exodus XV.3), and with the aim of caring 

for the souls of the soldiers: Eli Forbes, The Dignity and Importance of the Military Character Illustrated: A Sermon 

Preached to the Ancient and Honorable Artillery Company, in Boston, New-England, June 3d. 1771: Being the 

Anniversary of their Election of Officers (Boston, 1771).   
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party.12  Yet, beyond his political views, which were by no means uncommon at the time, he also 

possessed skills and experience that singled him out, and which are worth considering in detail.   

 

James Lovell: the Making of a Patriotic Orator 

 

James Lovell (1737-1814) was a complicated man.  At Harvard College, he was at once a 

brilliant student and a terrible cad with a “strange lurch for obscure irony,” who was hauled up in 

front of the faculty for impregnating his landlord’s daughter, who later died in childbirth.  He 

was also a member of the Sons of Liberty alongside John Hancock, Samuel Adams and James 

Otis, as well as a revolutionary spy, who secretly communicated the position of the British troops 

to the General Joseph Warren, letters testifying to which were found on the General’s body by 

the British after Bunker Hill.  He was also personally responsible for devising the American 

ciphers for Washington during the Revolutionary War, and later attended the Continental 

Congress, where he put his signature to the Articles of Confederation.13  Yet, in his early life, 

this flawed man of action also inhabited a post-humanist world, where he studied rhetoric and 

delivered classicizing Latin and vernacular orations on some of the most important occasions in 

Harvard College’s calendar.  He then spent much of his career as usher of Boston’s South 

Grammar School, where he taught generations of New England schoolboys to read Cicero’s 

orations and Vergil’s Aeneid, which he read from his father’s reproduction of the famous fourth-

                                                           
12 “James Lovell,” in John Langdon Sibley, Biographical Sketches of Graduates of Harvard University, in 

Cambridge, Massachusetts, 18 vols (Cambridge, 1873-1999), XIV, 31-48 (33). 

 
13 Correspondence between Lovell and various members of the Patriot cause are preserved in the Boston MA, 

Massachusetts Historical Society, Charles Lowell collection, 1657-1853, ms N-1587; ibid. Gerry-Knight papers, 

1772-1936, P-362; ibid. Misc. Bd. 1781 November 14. 
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century Virgilius Vaticanus.14  In this sense, he was typical of many educated men of the mid 

eighteenth-century in that he seems to us Janus-faced, at once carrying on traditions inherited 

from the world of late-humanism that had faded into obscurity only a generation or so before, 

while at the same time being a fully signed up member of the Sons of Liberty and the Society for 

Encouraging Trade and Commerce, whose cultural horizons included John Dickinson’s Letters 

from a Farmer in Pennsylvania and the political thought of William Pitt the Elder.15  

“Jemmy,” as his classmates called him, was not only a noted educator in an age when 

many of the texts and exercises of the humanist classroom still constituted a large part of the 

curriculum; he could also boast some heritage as a classical scholar and an orator. His father, 

John Lovell (Harvard AB 1728) had been the master of Boston South Latin School for over forty 

years (1734-1775), and had gained some local fame as a Latin poet and vernacular orator, having 

been chosen to deliver the funeral oration for Peter Faneuil in 1742.16  Thus, although the 

educational program taught by the Lovell dynasty changed in the course of the eighteenth 

century with the inclusion of such novelties as translations of classical works and a more varied 

curriculum, the name Lovell was still synonymous with classical learning, and, for two 

                                                           
14 Pauline Holmes, A Tercentenary History of the Boston Public Latin School, 1635-1935 (Cambridge MA, 1935), 

99, 122, 404.  The Lovell family copy of Antiqvissimi Virgiliani codicis fragmenta et picturae ex Bibliotheca 

Vaticana ad priscas imaginum formas a Petro Sancte Bartholi incisae (Rome, 1741) is preserved in the Houghton 

Library (f *OLC.V587D.741).  Flyleaf has the following inscriptions: “Hunc librum tenet Johannes Lovell munere 

laetus amici Johannis Apthrop Armg. MDCCLXIII,” and “Hunc hodie perrarum defuncti patris suique almam 

patrem obsequie pignus Bibliothecae Harvardianae vovet Jacobus Lovell MDCCXCII.” 

 
15 Lovell cites both “The Farmer” and Pitt the Elder in his oration: James Lovell, An Oration Delivered April 2d, 

1771 at the Request of the Inhabitants of the Town of Boston to Commemorate the Bloody Tragedy of the Fifth of 

March, 1770 (Boston, 1771), 12.   

 
16 Tercentenary History, 98-99.  For examples of his poetry, see Pietas et gratulatio Collegii Cantabrigiensis apud 

Novanglos (Boston, 1762), 3-6.  On the authorship of the poem, see Justin Wonsor, Pietas et Gratulatio.  An Inquiry 

into the Authorship of the Several Pieces (Cambridge MA, 1879), 5-6.  John Beveridge, Epistolae familiares et alia 

quâedam miscellanea (Philadelphia 1765), vi (judgment of John Lovell’s abilities), 30-2, 50-1 (verses exchanged 

between Lovell Sr. and Beveridge).  Beveridge’s Latin verse epistles were printed thanks to the generosity of local 

subscribers, including a certain Benjamin Franklin.  John Lovell, A Funeral Oration Deliver’d at the Opening of the 

Annual Meeting of the Town, March 14th 1742 in Faneuil-Hall in Boston Occasion’d by the Death of the Founder, 

Peter Faneuil, Esq. (Boston, 1743).   
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generations, this classical learning seems to have paved the way for a career as a public orator.  

Yet the choice of James Lovell to deliver the inaugural Massacre Oration was not motivated 

solely by the recognition of his dedication to the radical cause, the importance of a solid 

grounding in the Classics for any orator, or his father’s reflected glory.  It was also driven by his 

significant experience in delivering college orations in both Latin and English, which were 

secular, eulogistic, classicizing and treated political and historical themes, a fact that would have 

been common knowledge among the patriot elite, including Joseph Warren and John Hancock, 

who were at Harvard with Lovell in the 1750s.   

Lovell’s post-humanist rhetorical education at Harvard College between 1752 and 1756 

took place at an important moment in the development of the classical rhetorical tradition in New 

England, which mirrored changes across the global lettered city as a whole.  In 1755, Harvard 

began a wide-ranging reform of the rhetorical curriculum, which marked the final shift from the 

patterns of the post-humanist program to a decidedly neo-classical model.  This included the 

reduction of the role of declamation in Latin, leaving time for training in public speaking in 

English, and the associated decline in the usefulness of late-humanist primers for rhetoric.  This 

was admittedly not a complete watershed moment, as many of the same post-humanist 

vernacular textbooks remained in use, while the new exercises in elocution began with reciting a 

translation of familiar humanist texts, such as Erasmus’ Colloquies.17 

In contrast to his younger contemporaries, Lovell’s early training in public speaking pre-

1755 centered on what was essentially late-humanist declamation: the composition of a short, 

                                                           
17 “Meeting of the President and Fellows (June 27, 1755),” Cambridge MA, Harvard University Archives, 

Corporation records, II (1750-1778), 66. 
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highly formulaic Latin speech, which students then delivered in the College chapel.18  Like 

previous generations of students at Harvard, Lovell probably studied rhetorical theory from late-

humanist Latin handbooks such as William Dugard’s Rhetorices Elementa and Thomas 

Farnaby’s Index Rhetoricus, a summary of classical rhetorical theory culled from seventeenth-

century works by Isaac Vossius, Nicholas Caussin and others.19  These were probably 

supplemented by some post-humanist vernacular rhetorical works such as the Port Royal Art of 

Speaking or William Holmes’ The Art of Rhetoric Made Easy, as well as from the direct reading 

of classical works such as Cicero’s De oratore, which was becoming more common in the mid 

eighteenth century, when there emerged a vogue for reading the original works of classical 

rhetorical theory.20   

Unfortunately none of Lovell’s declamations survive, but we can get a general flavor of 

them from a roughly contemporary college declamation by John Mascarene (1722-1779), the son 

of the John-Paul Mascarene, the Huguenot Lieutenant-Governor of Nova Scotia.  Declamations 

in the colonial colleges generally took the form of an orally delivered “theme,” a short 

moralizing speech inspired by a passage of classical literature, in Mascarene’s case, the Virgilian 

lines “to extend one’s fame by deeds, that is the task of valor.”21  Treating the various topics of 

the “theme” in turn (proposition, reason, similitude, example, testimony, conclusion) with 

                                                           
18 Laws: Declamations were required to be in Latin, Greek or Hebrew up to 1767, although with special permission 

they could be French or English: “The Laws of Harvard College, 1767,” Cambridge MA, Harvard University 

Archives, 15.800 Box 8, I, 9. 

 
19 We know that Edward Holyoke, President of Harvard from 1737-1769 taught from Dugard in the 1740s: Porter G. 

Perrin, “The Teaching of Rhetoric in American Colleges before 1750,” (Ph.D. dissertation, University of Chicago, 

1936), 79. 

 
20 Ibid., 70.   

 
21 John Mascarene, “Declamation on famam extendere factis,/ hoc virtutis opus [Vergil, Aeneid, 468-9],” in USA, 

Cambridge MA, Houghton Library, MS Am 813, item 18.  John also frequently wrote letters to his father in Latin 

from Harvard (ibid., items 12, 22).   
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frequent allusions to classical authors, declamation allowed students to practice the figures and 

tropes that they had encountered in their rhetorical handbooks within a strict structure and paved 

the way for composing lengthier and more sophisticated orations and other works in Latin and 

the vernacular.22   

Lovell’s experience in public speaking at College was not restricted to declamations that 

he would have been required to perform on selected Fridays during term time.  After he had 

graduated with his BA in 1756, he stayed to study for his MA, supplementing his income by 

serving as Latin Master at the nearby Cambridge Latin School.  It was then, while much of the 

patriot elite were still studying at the College, that he began his career as a public orator.  

Lovell’s first opportunity to show his talents came when he was chosen by the faculty to deliver 

the Latin oration of welcome for the new Governor of the Province of Massachusetts Bay, 

Thomas Pownall, on his first visit to Harvard on August 24, 1757.23  The visit by Pownall, a 

longstanding colonial official, noted scholar and the author of an important work on the social 

contract, The Principles of Polity, was an important ritual occasion for Harvard College, and the 

choice of Lovell shows the regard the faculty had for his skills as a classically-trained orator.24   

                                                           
22 Thomas Whitfield Baldwin, William Shakespere’s Small Latine and Lesse Greeke, 2 vols (Urbana, 1944), II, 355-

79.  The same structure is apparent in English themes too: Jeremy Belknap in 1759: Harvard Graduates’ Magazine, 

7 (September 1898), 44-5.  There were constant struggles to make students commit the declamations to memory: 

“The Laws of Harvard College, 1767,” Cambridge MA, Harvard University Archives, 15.800 Box 8, I, 61: “If any 

scholar shall presume to read his declamation instead of delivering it memoriter without sufficient reason given 

before to the president or tutor who officiates, he shall be ordered by the president or tutor who officiates he shall be 

ordered by the president or tutor out of the desk to his proper seat and be obliged to declaim the next evening and so 

often as he shall presume to read his declamation, he shall be considered as refusing to declaim according to law and 

shall be subject to the foregoing penalties.” 

 
23 George V. Bohman, “Rhetorical Practice in Colonial America,” in Karl R. Wallace (ed), History of Speech 

Education in America; Background Studies (New York, 1959), 60-79. 

 
24 Pownall gave a copy of his treatise to the College: Cambridge MA, Harvard Univeristy, Houghton Library, 

*EC75.P8758.752p (A).  His dedication reads: “For the library at Harvard College, Aug 24th 1764.  To the President, 

Fellows and Students of Harvard College in Cambridge New England.  As it is the most perfect state of society 

wherein a people enjoy their rights with liberty and their property in peace under the blessings of an enlarg’d 

communion, so it is the true end of all government to protect the unity of this communion in its several conspiring 

orders and powers.  Those therefore, who by their station have a share in the leads of or by their appointment may be 
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Lovell delivered this welcoming address either in Harvard Hall or the College Chapel in 

the presence of the Governor and his entourage, the students and faculty of the College and other 

local dignitaries - in many ways a far more respectable crowd than the one he would address in 

1771.  Lovell opened his oration in the conventional style with a greeting and brief panegyric of 

the incoming Governor, whose presence was a cause for joy.25  Lovell then moved into an 

extended appeal for goodwill (captatio benevolentiae), a technique aimed at cultivating the favor 

of the listeners usually by stressing the unworthiness of the speaker, which appeared frequently 

in late-humanist ceremonial oratory and which would reappear in Lovell’s Massacre Oration.  

However, his use of the figure was somewhat atypical, as he applied it not to himself as a 

speaker, but to the college as a whole.  Excusing the humble appearance of Harvard College in 

comparison to Pownall’s alma mater Cambridge University, Lovell contrasted the paucity of 

grand buildings to the copiousness of the College’s loyalty to the King, in which “Americans” 

(Americani) would not concede they were inferior to the British.26  As was frequently the case in 

college orations, Lovell addressed historical and political themes, recounting the history of the 

colonization of New England, the success of which he attributed to divine providence and the 

learning and piety of the civic leaders and ministers that came out of Harvard College.27  As well 

as talking in general terms about the value of a liberal education, Lovell also referred to 

                                                           
set apart to teach the people cannot more essentially serve mankind than by promoting this great truth.  To promote 

this truth as arising from nature and leading to peace in opposition to those erroneous theories which arising from 

artificial inventions lead to faction was the following treatise written and published and is now put into the hands of 

the students of Harvard College recommending to them to point out all their studies and all their labors to the peace 

of mankind as founded in the universal law of nature and in the positive command of the author of nature.”  On 

Pownall, see John A. Schutz, Thomas Pownall, British Defender of American Liberty: A Study of Anglo-American 

Relations in the Eighteenth Century (Glendale, 1951). 

 
25 “Notebook of James Lovell, 1757-1760,” Cambridge MA, Harvard University Archives, HUA 757.51, fol. 1r.   

 
26 Ibid., fol. 1r-v. 

 
27 Ibid., fols 1v-2r.   
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contemporary events, since college orations were not simply ritualistic repetitions of stock 

themes, but occasional speeches composed with careful attention to the audience and 

circumstances.  In this case, Pownall’s visit was overshadowed by the outbreak of the Seven 

Years War.  Thus, Lovell used the oration to call for a speedy return of peace and commerce in a 

show of support for the efforts of the British army and the colonial government, themes that 

would reappear, if with somewhat contrasting sentiments, in his Massacre Oration.28   

Despite disgracing himself in the eyes of the College by fathering an illegitimate child 

not long after Pownall’s visit, Lovell was soon called upon to mount the rostrum once again, this 

time to deliver the Latin valedictory oration at the 1759 Commencement.  This valedictory 

oration was in many ways the highlight of his oratorical career to date.  For one thing, the 

audience was much larger than that for the arrival of the Governor, as it included not only the 

Governor, faculty and students of the College, but also local alumni and crowds of excited 

onlookers, who had come from some considerable distance to observe the festivities in the mid-

July heat.29  Although not everyone would have been able to follow his Latin oration, Lovell 

could have confident that the faculty, students and alumni as well as any university-educated 

British officials, if not too intoxicated, would have been able to understand.   

Lovell could also have been certain that his audience, having probably been present at 

numerous commencement celebrations in the past, was familiar with the conventions of a 

valedictory oration, which required that he celebrate the academic achievements of the college 

                                                           
28 Ibid., fol. 2r. 

 
29 Samuel Eliot Morrison, Three Centuries of Harvard 1636-1936 (Cambridge MA, 1936), 120.  Ebenezer Parkman 

Diary, July 18, 1759: Worcester MA, American Antiquarian Society, Parkman family papers 1707-1879, 381: “I 

brought up my dauter [sic] Balder from Dr. Wheat. To Camb. But it was so late, the forenoon exercise was begun 

and it was a very hot day, so that I did not go to it.  I din’d in the hall and Mr Webster of Salisbury returned thanks, 

at whose appointment I know not.  But it look’d as if it was designed beforehand, since he ho so young a man 

compared with many others, sat at the Gov’s table.  Attended a public exercise p.m. […] Mr Lovell orator with good 

success.”   
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and bid farewell to the audience at the end of the Commencement ceremony.  As in his oration 

for the Governor, Lovell opened with an extended captatio benevolentiae for himself as a 

speaker and the genre of the valedictory oration, which was, as he put it, “almost worn-out,” 

leaving the speaker with the benevolence of the listeners as his only hope for success.30  In 

common with earlier and contemporary valedictory orations, a large part of Lovell’s oration 

involved a panegyric of Harvard College.  However, again the oration is not formulaic, as the 

patriotic zeal occasioned by the ongoing war with France and its native allies quickly led into a 

panegyric of George II, who was “the ultimate source of protection against their enemies.”31   

Following the standard Whig line, King George, Lovell stressed, was the guarantor of the 

British “liberty” (libertas), a word which he also underlined and capitalized in his manuscript.  

Since the word is directly recognizable from its English cognate, we also can imagine Lovell 

pausing on these words to the delight of the whole crowd, Latinist and non-Latinist.  Liberty, 

Lovell continued, was the “nurse of the virtues and patron of the talent,” blessed marriages, 

eased the labor of farmers, built great cities and was the source of everything great and good 

about the British people.  Even military success in the French and Indian War could be attributed 

to liberty.32  When Lovell harangued a patriot audience in 1771 about the importance of liberty 

in a classical style, he was not doing so for the first time.  Instead, he was channeling his 

previous training in the post-humanist world of the colonial college.   

Again, Lovell must have acquitted himself well, for a few years later he was chosen to 

deliver the Latin funeral oration for Henry Flynt (1699-1754), Harvard’s longest serving tutor 

                                                           
30 “Notebook of James Lovell 1757-1760,” fols 2v-3r. 

  
31 Ibid., fols 3v-4r.   

 
32 Ibid., fol. 4r-v.  
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and a familiar, if not entirely beloved face, to the generations of New Englanders.33  Lovell 

delivered this funeral oration in the newly-constructed Holden Chapel [Figure 15] on the Sunday 

after the burial itself.  Although no account of the delivery of the funeral oration survives, we get 

a flavor of the circumstances of its delivery from a description of the English funeral oration 

delivered for the death of President Wadsworth in 1777: 

This day, being the Tuesday after his death, all the bells in town were tolled at 1, 3 and 4 

o’clock.  At 4 o’clock all the scholars attended at the President’s house, where the 

governors of the College were collected and also a number of the gentlemen and ladies of 

the town.  From thence the procession moved, the scholars preceding the place where the 

corps [sic] is usually carried; then after the scholars, a brother of the deceased took place 

as a mourner, after him, the president and other governors of the college, and then the 

gentlemen and ladies.  At the chapel steps the scholars opened to let the rest of the 

procession enter the chapel.  The 2 front seats on each side were reserved for the 

gentlemen and the pews were filled with gentlemen and ladies. The desk was covered 

with a black velvet pawl, and, after prayer, Minot came into the president’s desk and 

pronounced a funeral oration in English to good acceptance (he not having time to 

prepare one in Latin); and then the whole was concluded with an anthem.34 

 

In his Latin funeral oration, Lovell followed the same conventions as in his earlier orations, 

many of which would reappear in a vernacular form in his Massacre Oration.  In his “opening 

from the circumstances” (exordium de circumstantiis), he began with an address to the deceased 

tutor, before inviting his audience of Harvard students, faculty and alumni to consider how fitting 

it was that such a large crowd of outstanding citizens assembled had gathered to pay tribute to 

such a prominent figure.  In keeping with the precepts of late-humanist funeral oratory, which 

still cast a fading shadow in the 1760s, the aim was to present Flynt as a paragon of virtue, 

                                                           
33 On Flynt, see Edward T. Dunn, A Person of Some Interest in the Province: The Life of Tutor Henry Flynt of 

Harvard College, 1675-1760 (Buffalo NY, 1978), 26-7, 168.  Edward T. Dunn (ed.), The Diary of Tutor Henry 

Flynt of Harvard College, 1675-1760 (Buffalo NY, 1978), 984.  A further example of his reputation is the fact that a 

eulogy to Flynt by Edward Wigglesworth was present among the papers of William Ellery, a signer of the 

Declaration of Independence: Cambridge MA, Harvard University Archives, HUG 1399.94.   

 
34 Cambridge MA, Harvard University Archives, Faculty Records IV (1775-1781), 65-66 (dated July 16, 1777). 
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whose example would serve to instill “love of virtue” (amor virtutis) in those present.35  To this 

end, Lovell recounted the life of “Father Flynt,” as the students called him, with a particular 

focus on his learning, piety and personal influence on the great and the good of the province.  As 

a result, Lovell argued, no one else so much deserved the title of “father of literature in New 

England” as Flynt.  The funeral oration then concluded with the parting words of Aeneas to 

Deiphobus in Hades “go forth, our glory, go forth,” and a final exhortation to the audience to 

follow his example, all features which will reappear in his Massacre Oration.36   

 

 

Figure 15: Holden Chapel (Photo by Janine May)  

                                                           
35 James Lovell, Oratio in funere viri venerabilis Henrici Flyntij, arm. habita in Sacello Holdeniano, Coll. Harvard. 

Cantab. Novang. (Boston, 1760), 3. 

 
36 Ibid., 4-5: “I decus I nostrum.”  Cf. Vergil, Aeneid VI.546. 



 

266 

 

Flynt’s funeral also allows us to compare the two traditions of public speaking cultivated 

in the colleges of British America, since a sermon delivered for the same occasion by Nathaniel 

Appleton (1693-1784), Pastor of the First Church in Cambridge, also survives.  Placing the two 

forms of public address side by side, it becomes clear that they represent strikingly different 

models of eloquence, and that Lovell’s later Massacre Oration was the heir to the Latin funeral 

oration rather than the sermon.  The first difference is the person of the speaker.  Classicizing 

academic oratory was normally delivered by students or faculty in their capacity as members of 

the College, in which moral and religious authority took second place to learning.  Indeed, Lovell 

was distinctly lacking in this respect after his recent display of loose morals.  Sermons, in 

contrast, were delivered by local ministers or MA students preparing to join the ministry, a 

career to which Lovell does not seem to have aspired.  Secondly, this contrast in the person of 

the speaker was also played out in the structure of the orations as well.  For example, sermons 

rarely featured a captatio benevolentiae.  Ministers, such as Appleton, had enough authority as 

speakers, and so did not usually require to seek the goodwill of the audience by stressing their 

own shortcomings, which would, in any case, have been unseemly for a pastor.  Thirdly, and 

most importantly, although both the oration and the sermon contain biblical references, the 

sermon is entirely dominated by them, structured as it is around a carefully subdivided 

meditation around the biblical verse: “He shall not be afraid of evil tidings: his heart is fixed, 

trusting in the Lord” (Psalm cxii.7).       

 The final surviving example of Lovell’s early oratory is an undated English oration 

delivered during a visit of college benefactors probably sometime in the late 1750s, which allows 

us to see how his post-humanist training affected his early vernacular oratory.  As a panegyric of 

a liberal education delivered on a formal occasion, it is, of course, reminiscent of his valedictory 
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oration delivered at around the same time.  Structurally, the oration is also highly dependent on 

late-humanist models, in particular in the case of the exordium, which is dominated by a 

sophisticated captatio benevolentiae: 

Ridiculous certainly is that practice of some who being favour’d with every requisite 

accomplishment of an orator, usually enter upon a publick performance by calling 

themselves many hard names, asserting their pronunciation to be inelegant and bad, their 

gesture perfectly uncouth, and scarce allowing themselves understanding or limbs.  But 

however blamable such affectation must appear in a real orator, ought it by any means to 

deter everyone, who is obligued occasionally to speak in publick from all kind of 

apologies?  Had I suppos’d that just consequence, ingratitude or ridicule wou’d have been 

my only alternative, either ingratitude by not complying with the command (for such I 

count the request) of my worthy tutor, or ridicule by appearing as of my own accord on 

this occasion in such a learned assembly and before so many elegant speakers.  With very 

few if any of those accomplishments which orators acquire by study and conversation, 

depriv’d also by want of health, of a natural vivacity which is essential, what cou’d 

excuse my rising in this place but being compelled more forcibly than by the threats of a 

tyrant master, compell’d by the request of my tutor?  To the manly, to the ingenuous this, 

I am sure, will be sufficient, and to attempt a further excuse to you, any auditor wou’d 

argue extreme foolishness in me, as it wou’d be plainly to confess myself ignorant that 

candor and benevolence are the certain fruits of learning.37   

 

In comparison to his Latin orations, the exordium was more developed, a sign perhaps that 

fundamentally Lovell had a greater facility with English than he did with Latin.  However, 

Lovell was still following what were essentially the conventions of late-humanist college oratory 

from structural features, such as captatio benevolentiae, to themes of the public utility of a 

liberal education.38  Unlike in Appleton’s sermon, Greco-Roman Antiquity was also his main 

frame of reference.  For example, when discussing the role of learning in society, he cited 

Cicero’s oration Pro Archia, in which the Roman orator argued that the liberal arts, if they 

served no other purpose, provided solace and enjoyment in all seasons of life.39  Lovell’s training 

                                                           
37 “Notebook of James Lovell 1757-1760,” fols 16r-18v (16r-v). 

 
38 Ibid., fols 2r, 16r. 

 
39 Ibid., fols 3v, 17v-18v.  Cf. Cicero, Pro Archia, 16.  
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and experience applying the conventions of post-humanist college oratory then did not remain 

within the closed space of Latin composition.  Rather, it spilled out into his vernacular public 

speaking, and would play an important role in forming his oratory during the Revolution.   

 

Lovell’s 1771 Massacre Oration 

 

When the committee elected James Lovell to deliver the first Massacre Oration, they were 

promoting an individual with a proven track record in public speaking, who possessed a strong 

command of the classical rhetorical tradition, a deep knowledge of Greco-Roman Antiquity and 

the practical experience of delivering orations in Latin and English.  It was this ability as a post-

humanist college orator that Lovell was then expected to draw upon to champion the cause of the 

American colonies against a tyrannical parliament.  Of course, the new circumstances of the 

Massacre Oration demanded certain modifications to the content, structure and style of the 

familiar college oration.  However, the tools Lovell had developed as a college orator proved 

more than up to the task, especially when supplemented by contemporary literary models and 

pamphlet culture, such as John Dickinson’s Letters from a Farmer in Pennsylvania, which 

provided much of the content for the second part of the oration, where he addressed the “ruinous 

tendency of standing Armies in Free Cities.” 

The context in which the oration was delivered also showed considerable continuity with 

Lovell’s previous experience of post-humanist oratory.  The prevailing wisdom is that since the 

Massacre Orations by Lovell and others were delivered in what was technically a church, South 

Meeting Hall, and were introduced by a prayer, they were little more than political sermons, and 

any deviation from this model of sacred oratory was a sign of the spontaneous rebirth of classical 
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culture in the Revolution.40  Firstly, however, it is important to remember that the oration was 

not originally meant to be delivered in the Old South Meeting House at all.  Rather, it was 

scheduled to be delivered in a second floor meeting room of Faneuil Hall, the market house 

where Lovell’s father had delivered his funeral oration two decades before.  The location was 

only changed at the last minute to accommodate the crowd that had assembled, a common 

practice when town meetings ran over the capacity of the public venue, and so the religious 

function of Old South Meeting House was likely less important than its capacity to hold a larger 

number of bodies.  Secondly, the characterization of a New England meeting house as a purely 

“sacred space” is an exaggeration.  It is hard to imagine that Old South Meeting House retained 

its sacred aura, when it was the location of a rowdy town meetings to discuss the Boston Port Act 

or the other “Intolerable Acts.”41  That it was delivered in a church also seems less significant 

when we consider that Holden Chapel was the venue for all the College’s public ceremonies, 

oratorical exercises and declamations.  Indeed, if we examine the reconstructed interior of the 

Old South [Figure 16], it is clear that the step from pulpit to rostrum was a short one, as even the 

“desk” itself, like much of the interior, had a highly neo-classical design, supported as it was 

from below and framed on either side by Corinthian columns.  

                                                           
40 Sandra M. Gustafson, Eloquence is Power: Oratory and Performance in Early America (Chapel Hill, 2000), 189: 

“Delivered in churches and introduced with a prayer, the orations drew upon sacred images and styles to evoke an 

aura of divine legitimacy.  Martyrdom, sacrifice, bloodshed and Redemption organized the symbolic terrain where 

the emerging nationalist politics of commemoration drew upon the language of Christian righteousness.”  

 
41 A Report of the Record Commissioners of the City of Boston Containing the Boston Town Records, 1770 through 

1777 (Boston, 1887), 52, 177.  On the dual sacred and secular uses of New England Meeting Houses and change 

over time, see: Kevin M. Sweeney, “Meetinghouses, Town Houses, and Churches: Changing Perceptions of Sacred 

and Secular Space in Southern New England, 1720-1850,” Winterthur Portfolio, 28 (1993), 59-93.   
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Figure 16: Old South Meeting House (photo by Erwin Bernal - Old State Meeting House, 

CC BY 2.0, https://commons.wikimedia.org/w/index.php?curid=10425259) 

 

Unlike Rev. John Lathrop, who in his sermon delivered on the Sunday after the anniversary of 

the Massacre opened with a meditation on the Biblical passage “the voice of my brother’s blood 

crieth unto me from the ground” (Genesis III.10), Lovell decked out in his academic gown (toga 

academica) - a symbol of his post-humanist college training - began his oration with a direct 
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address to the audience, a positive assessment of the appropriateness of the commemoration 

itself (exordium de circumstantiis) and a developed captatio benevolentiae: 

Your design in the appointment of this ceremony, my Friends, and Fellow-Townsfolk, 

cannot fail to be examined in quite different lights at the season of political dissention.  

From the principles I profess, and in the exercise of my common right to judge with 

others, I conclude that it was decent, wise and honorable.  The certainty of being 

favoured with your kindest partiality and candor in a poor attempt to execute the part to 

which you have invited me, has overcome the objection of my inability to perform it in a 

proper manner; and I now beg the favor of your animating countenance. 

 

Like Lovell’s valedictory oration of 1759, the inaugural Massacre Oration required a strong 

justification of its delivery, but not because the genre was “worn out,” but because in terms of 

the occasion if not the form, it was so new.  It is also noteworthy that Lovell addressed his 

audience directly following the first noun phrase with the words “my Friends, and Fellow-

Townsfolk” as was common in classical and humanist oratory, as we can see from the exordium 

of his Latin valedictory oration: “It occurs to me, most worthy listeners, that I have taken up a 

difficult task.42  This was in contrast to the style of contemporary sermons, which generally 

eschewed direct reference to the audience in favor of concentrating on the passage of Scripture 

under discussion.  

The secular historical and political themes of his college oratory also found expression in 

his Massacre Oration.  After recounting the fate of republican Rome and Athens, which had 

fallen to tyrants after allowing the rise of professional armies, Lovell argued that Parliament did 

not have a right to tax the colonists, since the only “true legislative authority” was the compact 

entered into by the settlers and the British monarch, “the royal landlord of this territory.”  This, 

of course, mirrored his comments in his valedictory oration: “what do we not owe to the most 

                                                           
42 Cf. “Notebook of James Lovell, 1757-1760, fol. 2v: “[…] occurrit, auditores dignissimi, munus difficillimum a 

me susceptum esse.”  
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moderate king, our defender and relative […] who wishes to preserve our liberty unblemished 

and keep it safe and sound for his peoples?”43  In this way, Lovell built on the Whig political 

thought expressed in his college orations to argue in favor of “Dominion Theory.”  This was a 

constitutional model akin to that of the traditional Spanish Monarchy, according to which the 

King’s prerogative rather than the British Parliament was sovereign in America, since Great 

Britain and its American colonies were independent kingdoms, analogous to the real and 

imagined reinos of the Habsburgs and Bourbons in Europe and the Americas.  His oration, 

Lovell hoped, “will prove that the claim of the British Parliament over us is not only illegal in 

itself, but a down-right usurpation of his prerogative as King of America.”  This he justified with 

constant reference to the Bill of Rights of 1689, Justice Blackstone’s Commentaries on the Laws 

of England, William Camden’s Britannia and William Pitt the Elder’s speeches to Parliament, 

concluding that peaceful resistance to Parliament is the only suitable course of action. 

Although the political ideas Lovell espoused were the product of his reading of 

contemporary authors, the classical quotations, which fill the footnotes of the oration, show how 

he and his contemporaries conceived of the oration.  In contrast to contemporary sermons, which 

rely heavily, although not exclusively, on biblical citations to explain and justify their argument, 

Lovell does not cite a single scriptural passage, and only mentions the Deity in passing.  Indeed, 

in the exordium to the oration he displays a decidedly ambiguous attitude towards religion: 

The horrid bloody scene we here commemorate, whatever were the causes which 

concurred to bring it on that dreadful night, must lead the pious and humane of every 

order to some suitable reflections.  The pious will adore the conduct of that BEING who 

is unsearchable in all his ways, and without whose knowledge not a single sparrow falls, 

in permitting an immortal soul to be hurried by the flying ball, the messenger of death, in 

                                                           
43 Lovell, An Oration 16.  “James Lovell Notebook, 1757-1760,” fol. 4r: “Huic clementissimo regi defensori parenti, 

quid non debemus?  […] Qui libertatem nobis vult intactam manere ipsamque sacram et inviolatam suis populis 

conservari.”  He does, however, deny Dickinson’s view that if New England were separated from Britain, she 

“should bleed at every vein.”  Eric Nelson, The Royalist Revolution: Monarchy and the American Founding 

(Cambridge, 2014), 30-31.   
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the twinkling of an eye, to meet the awful Judge of all its secret actions.  The humane, 

from having often thought with pleasing rapture on the endearing scenes of social life, in 

all its amiable relations, will lament with heart-felt pangs their sudden dissolution by the 

indiscretion, rage and vengeance of unruly human passions.44 

 

It is also worth noting that the most extended reference to any sort of divinity is his admission to 

worshiping at the temple of the goddess Liberty, while the final invocation which ends the 

oration employs a classicizing circumlocution, the Enlightenment term “ruler of the universe,” 

rather than a more traditional term for the Christian god.45  If Lovell had envisioned his oration 

as a vernacular version of a fiery political sermon, as many have argued, surely he would have 

cited a biblical passage here and there?  In particular, we would expect such citations in sections 

which scholars have used to foreground the religious overtones of the Massacre Orations and 

their reliance on the sermon genre, such as when Lovell spoke of the “resurrection of their 

birthrights?”46  Yet, he does not do this.  Instead, for Lovell the mere mention of taxation and 

representation prompted him to cite Cicero’s On the Ideal Orator, a passing reference to 

“jurisdiction” brought to mind a passage of Cicero’s oration Pro Balbo, and a prosopopoeia of 

New England brought to mind the same trope in Cicero’s thirteenth Philippic.47   

 

 

                                                           
44 Lovell, An Oration, 6. 
45 Lovell, An Oration, 18-19: “Watchful hawkeyed JEALOUSY ever guard the portal of the temple of the 

GODDESS LIBERTY.  This is known to those who frequent her altars.  Our whole conduct therefore, I am sure, 

will meet with the utmost candor of her VOTARIES: but I am wishing we may be able to convert even her basest 

APOSTATES… May the allwise and beneficent RULER OF THE UNIVERSE preserve our lives and health, and 

prosper all our lawful endeavours in the glorious cause of FREEDOM.” 

 
46 Following Stout’s sermonic interpretation of the Massacre Orations, scholars have usually taken this view, e.g. 

Sandra M. Gustafson, Eloquence is Power: Oratory and Performance in Early America (Chapel Hill, 2000), 189: 

“In the first oration, James Lovell called forth a redemptive cosmology, urging his audience, ‘Make the bloody 5th of 

March the Aera of the resurrection of your birthrights.’” 

 
47 Lovell, An Oration, 12, 13, 15.  The best study of the classical themes in the Boston Massacre Orations is the 

little-cited: Dennis Hannemann, Klassische Antike und amerikanische Identitätskonstruktion: Untersuchungen zu 

Festreden der Revolutionszeit und der frühen Republik 1770-1815 (Paderborn 2008), but of course germanica sunt, 

non leguntur.   
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Table 4: Structure of James Lovell, An Oration Delivered April 2d, 1771 at the Request of the 

Inhabitants of the Town of Boston to Commemorate the Bloody Tragedy of the Fifth of March, 

1770 (Boston, 1771)  

Pages Structure 

5 Exordium de circumstantiis: the occasion of the Massacre Oration. 

5 Captatio benevolentiae. 

6 Reactions to the Massacre of the “pious” and the “humane.” 

6 Hope for improvement of situation. 

7 Account of the settling of New England.   

7-8 The fate of republics (including Athens and Rome) that allowed standing armies.  

8-9 The strength of a commonwealth lies with its freeholders.   

9-11 Further criticisms of a standing army in British America. 

11 Freedom defined as having a “constitutional check upon the power to oppress.” 

12-18 Rejection of supremacy of Parliament in the Americas, and defense of the 

supremacy of royal authority: “a downright usurpation of his prerogative as 

King of America.” 

18 Exhortation to appeal to the King against Parliament.   

19 Invocation of the deity for help in defending their freedom.   

 

“Post-Humanist” Eloquence in the Hispanic Economic Societies 

 

This combination of new wine in old bottles was not limited to New England.  In contemporary 

New Spain and across the global lettered city, the heirs to the humanist tradition were called 

upon to laud new, even revolutionary ideas using the classicizing rhetorical tools they had 

learned in colleges in the Americas and Europe.  This was no less the case on New Spain’s 

Pacific frontier in the Philippines, where in the 1770s and 1780s, new enlightened economic 
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ideas found expression within the context of longstanding classicizing rhetorical norms.  As a 

contemporary and distinctively Pacific parallel case to the Boston Massacre Orations, these 

Filipino orations point to the wider truth of Rama’s theory of cultural continuity in the lettered 

city across the colonial-national or baroque-enlightened divide.   

On May 6, 1781 the Governor of the Philippines, José Basco y Vargas (1733-1805), 

inaugurated the Royal and Patriotic Society of Manila (Real sociedad patriótica de Manila) with 

a short speech in which he lamented the economic decline of the Philippines and heralded the 

foundation of a learned society that would encourage arts, sciences and industry.  The sociedades 

of the Spanish Monarchy were a part of a wider movement in the global lettered city to create 

institutions to support local economic, scientific and cultural development.  Following the 

founding of the first economic societies in Zurich (1747), Paris (1761) and the Basque Country 

(1763), by 1790 there were seventy such societies across Spanish America, Iberian Asia and the 

European territories of the Bourbons.48  Although Basco, famed more for his anti-Jesuit 

sentiments and dedication to the royalist cause than his learning, did not rely heavily on classical 

precepts when composing his oration, he began a tradition of Enlightened public speaking in 

Manila that would draw heavily on the post-humanist tradition, combining established patterns 

of argumentation and thought with the reforming agenda of the Hispanic Enlightenment.  

As the Governor reminded his audience in his inaugural oration, in the wake of the Seven 

Years War and the British Occupation of Manila (1762-1764), the Philippines was not faring 

well.  This was despite its abundant resources, excellent geographical position and population of 

                                                           
48 Robert Jones Shafer, Economic Societies in the Spanish World (1763-1821) (Syracuse, 1958) is the authoritative 

history of the Economic Societies of the Hispanic World. On the Manila Society, see ibid., 145-51.  On the Manila 

Society, see Miguel Talaván Luque, “Descubriendo las luces de un rico diamante. El progreso de las Filipinas en el 

pensamiento económico del Siglo Ilustrado,” in Martínez Lopez-Cano, María del Pilar; Leonor Ludlow (eds), 

Historia del pensamiento económico: del mercantilismo al liberalismo (Mexico City, 2007), 169-209. 

 



 

276 

 

over two million.49  In particular, the reliance on the galleon trade had created a huge deficit, 

which meant that the Philippines was a constant drain on royal coffers.  In the newly-founded 

society particular attention was to be paid to the possibility of producing silk for export to the 

Americas, which would then favor the development of local textile and dye industries.  This, 

Basco suggested, could be facilitated by encouraging literacy among Spanish and indigenous 

inhabitants of the Philippines through Spanish grammar competitions, and the founding of 

schools beyond the central Intramuros area of the city.50   

Despite all these efforts, there was considerable resistance from local elites who were 

unwilling to give their interests in the galleon trade.  Evidence of this hostile atmosphere may be 

gleaned from a work by the criollo soldier and man of letters Manuel Zumalde, whose widely-

circulated manuscript satire, the Bascoada, lampooned the Governor for his ignorance and 

attacks on the “liberty” of local merchants.51  In the face of this recalcitrance, the Governor set 

out to convince the local elite of the need for reform, setting out his ideas in a number of printed 

letters and tracts, which, despite his best efforts, had limited effect.52  Given the urgent need for 

economic reform and the degree of resistance to it, the annual orations delivered at the meeting 

of the Manila Patriotic Society on the King’s birthday took on renewed significance.   

The second annual oration delivered by Archbishop of Manila, Basilio Sancho de Santa 

Justa y Rufina (1728-1787), in the Manila Patriotic Society offers the most striking example of 

how training in post-humanist rhetoric could be used to espouse new, almost revolutionary 

                                                           
49 Eduardo Malo de Luque, Historia política de los establecimientos ultramarinos de las naciones europeas, 5 vols, 

(Madrid, 1784-90), V, Appendix 1, 4-7.    
50 José Basco y Vargas, Plan general económico (Manila, 1779).  

 
51 Manuel Zumalde, “La Bascoana: Dichos y hechos de Don Joseph Dasco Governador de Philipinas,” in Ann 

Arbor, Worcester Philippines Collection, ms M19. 

 
52 Regalado Trota José, Impreso: Philippine Imprints, 1593-1811 (Makati, 1993), 227-235.   
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economic ideas in a hostile political climate.  Born in Villanueva del Rebollar de la Sierra in 

Aragon, the future archbishop received his early education in the local Jesuit college, before 

moving to an escuela pía, part of a network of religious schools founded by the Order of Piarists 

to teach poor children.  There, he followed the familiar curriculum of grammar, Latin authors 

and two years of rhetoric, much like his contemporaries in Jesuit colleges.  However, Piarist 

schools in this period were particularly well-known for their enthusiasm for studying classical 

authors in the vernacular, and so the curriculum he followed can probably be characterized as 

post-humanist, in that classical literary works, such as the orations of Cicero, were the object of 

intense study in both Latin and vernacular editions, alongside late-humanist handbooks, such as 

Augustín de Juan Bautista’s Artificiosae orationis sive rhetoricarum institutionum epitome 

(Zaragoza, 1730).  Unlike in the age of Philip IV, however, the applications for this still heavily 

humanist training was almost wholly vernacular, both inside the classroom and out.  This then 

was a Janus-faced education, structured according to the humanist models of previous centuries, 

but qualitatively different in terms of its stress on translating the traditional humanist skills of 

Latin eloquence into vernacular contexts.   

Having shown particular promise in the Piarists’ twin tenets of pietas et litterae, Don 

Basilio was sent to study philosophy and theology in nearby Daroca and then in Zaragoza, also 

in Northeastern Spain.  He then returned to Daroca to teach rhetoric and philosophy before being 

summoned to teach theology at Valencia, from where his meteoric rise in the church and at court 
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began.53  As a rhetoric teacher in an escuela pía, Don Basilio was required both to teach the 

precepts of classical rhetoric from late-humanist Latin handbooks, and to deliver Latin orations 

for the inauguration of the academic year.54  In this way, he became intimately familiar with both 

the theory and practice of classicizing oratory, which he then applied in his classicizing 

panegyrics delivered as the court orator to Charles III, a position his fame as an orator quickly 

won him.  Such was his devotion to classicizing eloquence that we find it expressed in 

unexpected places.  For example, in 1768, when he wrote a Latin letter to Clement XIII praising 

the beatification of Juan de Palafox and criticizing the regular clergy who were resisting 

episcopal authority, he could not hold himself back from rhetorical flourishes and even included 

an allusion to Cicero’s First Catilinarian Oration, replacing the murderous Roman traitor with 

the unruly Filipino regular clergy.55   

As a result, the Archbishop of Manila was the perfect choice to deliver the annual oration 

at the Manila Patriotic Society, as he possessed the right combination of high office and 

reforming zeal, alongside profound erudition and an excellent knowledge of classical rhetoric.  

Thus, on January 20, 1783, following a mass in the Cathedral to celebrate the King’s birthday, 

the Governor and the members of the Economic Society crossed Manila’s plaza de armas and 

entered the Governor’s Palace to hear Don Basilio speak.  The Archbishop did not disappoint.  

                                                           
53 Don Basilio’s career culminated with his nomination by Clement XIII as Archbishop of Manila in 1756 and after 

some dragging of his feet, perhaps due to his popularity at court, he made his way to Manila via Canton in 1767 on a 

boat belonging to the Swedish East India Company.  For an overview of his career, see Marta M. Manchado López, 

Conflictos Iglesia-Estado en el Extremo Oriente Ibérico Filipinas (1767-1787) (Murcia, 1994), 29-52.  For the 

education in the escuela pía, see Joaquín Lecea, Las Escuelas Pías de Aragón en el siglo XVIII (Madrid, 1972), 238-

41 278, 380-5, 508.  On contemporary rhetorical handbooks, see Rosa María Aradra Sánchez, De la retórica a la 

teoría de la literatura: siglos XVIII y XIX (Murcia, 1997), 55-75. 

 
54 Joaquín Lecea, Las Escuelas Pías de Aragón en el siglo XVIII (Madrid, 1972). 289. 
55 Basilio Sancho de Santa Justa y Rufina, Sanctissimo domino nostro Clementi XIII (Manila, 1768), fol. 5r: “En, 

Beatissime Pater, quem ad finem sese effrenata iactet Regularium audacia!”  Cf. Cicero, In Cat. 1.     
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Having studied and taught from late-humanist handbooks, he carefully constructed an exordium, 

which justified the ritual circumstances of the oration, namely the annual celebrations of the 

Economic Society and the tradition of celebrating the King’s birthday, and in doing so, sought to 

make the audience “benevolent, attentive and docile” (benevolum, attentum et docilem): 

We have gathered here this evening, not to undertake a mere ceremony, but rather to 

fulfill the requirements of the statutes of our Society, which, motivated of course by love 

for our monarch, instruct us to observe his birthday with a public celebration of his 

successes.  It is an admirable statute, which, while it requires us to bring to the assembled 

company something that is both new and of use to the fatherland, encourages us to do so 

alongside a tribute to our beneficent king, who, like a vigilant father, spends his every 

waking moment in preserving his domains and looking to their advancement.56 

 

 

Throughout his discussion of the ceremonial occasion, which seamlessly blended 

enlightened sociability, absolutism and reformist zeal, the Archbishop constantly referred to 

classical examples in his praise of Charles III and his policies.  For example, he compared the 

Charles III to Augustus and the early emperors of Rome, whose title of pater patriae he deserved 

equally, if not more than his ancient predecessors.  Hard on the heels of this classical 

comparison, the Archbishop then added a common trope in the humanist tradition, the 

“comparison of lesser things” (comparatio minorum), namely that the King of Spain had now 

exceeded these ancient examples.  Augustus, as Roman historians like Suetonius and Tacitus had 

recounted, had made a poor choice of heir, which contributed directly to the decadence of the 

Empire, whereas Charles III had produced a fine prince, who would continue his father’s good 

                                                           
56 Basilio Sancho de Santa Justa y Rufina, Alocución que en el día veinte de Enero del año mil setecientos ochenta y 

tres, cumpleaños del nuestro Señor D. Carlos III… (Manila, 1783), 1: “venimos a unirnos aquí esta tarde, no para la 

práctica de una mera ceremonia, sino para dar cumplimiento a un Estatuto de nuestra Sociedad, la qual por cierto 

motivo de amor acia el Monarca, quiso celebrásemos anualmente su Cumpleaños con pública manifestación de sus 

progresos.  Admirable Estatuto, que al paso que nos pone en la precisión de traer todos los anos algo de nuevo a esta 

numerosa Asamblea en utilidad de la Patria, nos alienta a esto mismo con la memoria de un Rey beneficio, que 

como Padre vigilante no cesa de consumir sus años en la conservación de sus dominios, y en mirar en sus aumentos.  

Con esto nos servirá también de renovar en nuestros pechos aquel natural amor, que tenemos a Carlos III.”    
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work.  Although Don Basilio did not structure his praise according to the heads of classical 

panegyric, he did see himself in that tradition, describing Charles III and his “living image” in 

his son in terms taken directly from one of the most famous panegyrics of Antiquity: 

Santa Justa y Rufina: I mean (echoing the suitable words of the Panegyricus of Pliny the 

Younger) that he will have left us a King, who is chaste in his habits, pious in his deeds, 

and very similar to God in his kingly virtues. 

 

Pliny: For what is a more excellent or noble gift from the gods than a chaste and pious 

prince, who is very similar to the gods? 57 

 

 

 

                                                           
57 Ibid., 6: “Quiero decir (dando sujeto más proprio al panegírico de Plinio) que nos habrá dexado un REY CASTO 

en sus costumbres, SANTO en sus obras, Y MUY SEMEJANTE a DIOS en sus virtudes reales.”  Cf. Pliny, 

Panegy., 1: “Quod enim praestabilius est aut pulchrius munus deorum, quam castus et sanctus et diis simillimus 

princeps?” 
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The orator’s tone then quickly shifted from classical antecedents and praises of Charles III to the 

matter in hand:  

In the past, even in the celebrated reigns of Charles V and Philip II, although there were 

efforts to introduce manufacturing to many cities in Spain, for some reason or other, more 

attention was paid to political legislation than economic.58   

 

Thanks to the foresight of the King, the Archbishop maintained, industry and popular education 

were all flourishing.  Just like the sun, the King warmed the earth with his benevolence and 

brought fertility and wealth to all his kingdoms.  The late antique poet Claudian, who frequently 

drew on the Virgilian motif of a returning Golden Age, could have been talking of the age of 

Charles III, the Archbishop argued, when he described the triumph of the arts and sciences over 

poverty and the foundation of the Patriotic Society.59  At this point, some late-humanist poetry 

even made its way into the oration, as Don Basilio cited a couplet from Jacques Vanière, the 

Jesuit Latin poet, whose praises of Louis XIV were equally applicable to Charles III, the Sun 

King’s great-great-grandson.60  As in Lovell’s oration, the footnotes also reveal the highly 

classicizing rather than biblical terms in which the oration was understood.  Yet, as a more 

learned figure than Lovell, the Archbishop did not just quote classical authorities, but played 

erudite games with them.  Praising Charles III’s virtues in peace and war, he made him think of 

the following lines:   

You, O great king, who holds sway over multitudes, remember this! 

Afterwards mete out justice to the English and impose the ways of peace, 

Spare the conquered and vanquish the proud. 

 

                                                           
58 Alocución, 9: “En otros tiempos, aun en los más celebrados de Carlos V y Phelipe II, aunque en orden a fabricas 

se introduxo mucha aplicación en diversas ciudades de España, pero sea la que fuere la causa, se puso más atención 

a la legislación política, que a la económica.  Oy día, sin omitir aquella, se atiende especialmente a esta.  Un reyno 

civilizado, y puesto en el orden conveniente, no necesita más que de instruirse en la económica, y de entregarse a 

ella.  Este es el fondo de donde ha de sacar con que mantenerse, y adquirir fuerzas.  Por eso, a este objeto 

principalmente ha llamado las de su espíritu Carlos III.” 

 
59 Ibid., 13-14.   
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which represented a reworking of Anchises’ words to Aeneas in the Underworld: 

 

You, O Roman, who holds sway over multitudes, remember this! 

These will be your arts: to impose the ways of peace, 

To spare the conquered and to vanquish the proud.61   

 

 

This combination of late- and post-humanist learning and reformist ideas continued apace, as 

Charles III’s decree of free trade between the ports of Spain and the Americas also came in for 

praise.62  Persisting with his classical citations in the original Latin, but now in the service of 

praising the Bourbons’ economic reforms, the Archbishop then used examples from Cicero and 

St Augustin to argue that the population of Manila should labor for the common good, especially 

considering they were for such a large part of the year idle while they awaited the arrival of the 

Acapulco Galleon.  The Archbishop then combined classical references and civic responsibility 

with more exhortations clothed in the familiar garb of the humanist comparatio minorum with 

the ancients. citing Charles Rollin’s judgment of Pliny the Elder, who donated his large library to 

the Roman people and endowed professorships and schools for orphans and the poor, all of 

which he afforded by living a frugal life.  The Christians of Manila should be ashamed that they 

have been outdone in Christian virtue by a pagan like Pliny, and should hang their heads in 

shame, a direct reference to the merchants involved in the Manila galleon trade, who preferred, 

                                                           
60 On Vanière, see Yasmin Haskell, Loyola’s Bees: Ideology and Industry in Jesuit Latin Didactic Poetry (Oxford, 

2003), 38-60.   

 
61 Alocución, 20 n. o: 

Tu regere imperio populos, rex magne, memento,  

iuraque post Anglis, pacisque imponere morem, 

parcere subiectis et debellare superbos. 

Cf. Vergil, Aen. VI.851-3: 

Tu regere imperio populos, Romane, momento 

Hae tibi erunt artes pacisque imponere morem, 

parcere subjectis et debellare superbos.   

 
62 On the free trade, see: Gabriel B. Paquette, Enlightenment, Governance, and Reform in Spain and its Empire, 

1759-1808 (Basingstoke, 2008), 99-106.   
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in the words of the Roman historian Valerius Maximus, “to be rich in a poor republic, than to be 

poor in a rich one.”63   

 Leaning heavily on his post-humanist conditioning in Jesuit and Piarist colleges, Basilio 

Sancho de Santa Justa y Rufina exemplifies the ease with which new ideas could find expression 

within the context of longstanding traditions of eloquence and erudition.  The Latin-speaking 

world of the late-humanism may have receded from view around the mid-point of the century, 

but the practices and educational standards pioneered in Renaissance Italy continued to influence 

the training and performances of orators, who stood on the shoulders of their humanist forebears 

even when championing new economic and social models.  This post-humanist movement in the 

global lettered city would itself soon merge into the neo-classical form typical of the nineteenth 

century, albeit at different paces in different local contexts.  Yet, many vestiges of the older 

tradition remain, many of which were apparent in the early republican oratory of Mexico across 

the Pacific from Manila.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
63 Ibid., 17.  Cf. Valerius Maximus, Dicta et facta memorabilia, VI.4.   
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Table 5: Structure of Basilio Sancho de Santa Justa y Rufina, Alocución que en el día veinte de 

Enero del año mil setecientos ochenta y tres, cumpleaños del nuestro Señor D. Carlos III… 

(Manila, 1783) 

Pages Structure 

1 Exordium de circumstantiis. 

1 Captatio benevolentiae. 

1-2 Charles III deserves the title “father of the country.” 

2-3 Comparison between subjects of Charles III and the Romans.   

3-5 Comparison between Charles III and Augustus. 

5-7 Wisdom, piety and love for his subjects of Charles III. 

7-9 Praise of Charles III’s reign.  

9-12 History and praise of the economic reforms of Charles III, including the 

foundation of Economic Societies, encouragement of popular education, etc.  

12 Charles III has ushered in a new Golden Age in the arts and sciences.   

13-14 Economic and scientific developments facilitate virtue.   

15-17 Our obligations to society.  Comparatio minorum with pagan Romans.   

18-20 Particular efforts on the part of Charles III for the improvement of the Indies and 

the Philippines. 

20-21 Final praise of the virtues of Charles III (justice, piety, defense of his subjects, 

etc.) 

22 ¡Viva el rey!     

 

Ciceronianism in the September Orations 

 

Like the Fourth of July Orations (1783-) in the United States, which marked the anniversary of 

the adoption of the Declaration of Independence by the Continental Congress, the September 

Orations, delivered annually in Mexico City on September 16 between 1825 and 1871, 

commemorated an important moment in the birth of the Mexican nation: the “call to arms” 

(pronunciamento) of a creole priest, Miguel Hidalgo y Costilla (1753-1811), in his parish of 

Dolores, near Guanajuato, an event which is still celebrated today as Mexican Independence 

Day.64   

                                                           
64 The bibliography on Hidalgo is vast.  The basic biographical details of his life are treated in: Bernice Scott, The 

Grito of September Sixteenth: Biography of Padre Miguel Hidalgo, Father of Mexican Independence (Ingleside, 

1981).  For an introduction to recent historiography on Hidalgo, see Marta Terán y Norma Páez, “Introdución a la 

historiografía hidalguista entre 1953 y 2003,” in Marta Terán y Norma Páez (eds), Miguel Hidalgo: ensayos sobre el 

mito y el hombre (1953-2003) (Mexico City, 2004), 15-36. 
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The precise events surrounding Hidalgo’s actions and their repercussions are still the 

subject of debate.  However, the general outline can be traced.  In the wake of the Napoleonic 

invasion of Spain, Hidalgo is said to have exhorted the people to resist the “bad government” 

(mal gobierno) of the Viceroy in Mexico City, whose authority had been severely compromised 

after Napoleon had forced Charles IV and his son Ferdinand to abdicate in favor of his own 

brother, Joseph Bonaparte.  Hidalgo then led an ill-fated revolt, which ended at the Battle of 

Calderón Bridge in January 1811, where his ramshackle army marching under the banner of the 

Virgin of Guadalupe, was routed, and Hidalgo was captured and executed along with other 

prominent leaders of the revolt.65  Revolutionary sentiments would bubble under the surface for 

some time, before the reinstatement of the liberal constitution of Cádiz of 1820 spurred the 

creoles to take up the cause of the insurgents en masse.  After a brief period of imperial 

monarchy under Augustín de Iturbide, the Estados Unidos Mexicanos came into being in 1824.  

As a result of his early opposition to the government of peninsular Spaniards, Hidalgo became a 

martyr, albeit a controversial one, for the cause of resistance to Spanish rule in New Spain.  A 

cult would quickly develop around him that would only gain strength in the course of the 

nineteenth and twentieth centuries, as celebrations of the grito de Dolores and the associated 

practice of delivering orations on September 16 spread to other cities in the new republic.  These 

orations, like the Enlightened oratory of the Patriotic Society in Manila a generation before, 

would continue the classical rhetorical tradition, albeit it in the new neo-classical form more 

suited to the polite, highly literary rhetorical culture of the early-nineteenth century global 

lettered city. 

 

                                                           
65 The classic study of the revolt is: Hugh M. Hamill Jr., The Hidalgo Revolt: Prelude to Mexican Independence 

(Gainesville, 1966).  On the grito de Dolores, see ibid., 118-123.    
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The Education of Juan Wenceslao Sánchez de la Barquera y Morales (1779-1840) 

 

Despite fears that commemorating 1810s armed peasant uprising might encourage violent 

Hispanophobia, the anniversary of Hidalgo’s call to arms was chosen by the Mexican Congress 

as a day of national celebration in 1824.  Like James Lovell, Juan Wenceslao Sánchez de la 

Barquera y Morales (1779-1840), who delivered the first September Oration, was carefully 

chosen both for his patriotic zeal and his classicizing eloquence.  In terms of the former, 

Barquera’s credentials were impeccable.  During the tumultuous years following Napoleon’s 

invasion of the Iberian Peninsula, he was a member of the revolutionary junta (junta secreta de 

los Guadalupes), during the brief First Mexican Empire (1821-23), he was secretary of the 

Patriotic Economic Society (sociedad de amigos del país), and under the Republic he became a 

member of Congress, president of the municipal council of Mexico City, and the editor of the 

official newspaper.66  His qualifications as a man of letters were equally impressive.  He had 

received his basic education in Latin under the noted educationalist José María Alcántara in the 

colegio de San Javier, studied humanities and philosophy at colegio de San Buenaventura de 

Tlatelolco and received a degree de utroque iure in 1807 from the former Jesuit stronghold, the 

colegio de San Ildefonso.  His eloquence was also not in doubt, although the standards by which 

this was measured were predominately literary rather than oratorical, reflecting the changed 

scholarly climate of the early nineteenth century.  He had contributed to a number of notable 

periodicals, edited Spanish legal texts, composed various well-received poetic odes for the 

coronation of Ferdinand VII (who he had initially hoped would resist Napoleon), and written 

                                                           
66 For biographical details on Barquera see: Emilio del Castillo Negrete, Galería de oradores de México en el siglo 

XIX, 3 vols, (1877-80), I, 242-253; Ernesto de la Torre Villar, “Las sociedades de amigos del país y Juan Wenceslao 

Barquera,” Estudios de historia moderna y contemporánea de México, 14 (1991), 11-51. 
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treatises on such diverse subjects as politics and agriculture.67  Indeed, his 1825 oration was not 

even the only piece of patriotic public speaking he performed that year, as in January he had 

recited a poetic ode, “An Invocation and Dedication to Liberty,” at an academic pageant 

performed for the President of the Republic at their shared alma mater the colegio de San 

Ildefonso.68  

The type of eloquence possessed by Barquera differed markedly from that of James 

Lovell or even his predecessors in the Mexican branch of the global lettered city, such as Juan 

Gregorio de Campos y Martínez (see Chapter 3), with whom he overlapped in his early years.  

Despite the continuities in educational models and continuing prominence of classical culture 

more broadly, post-humanist rhetorical culture had, by 1800, fully and universally morphed into 

the neo-classical form that we associate with the belles lettres tradition.  This cultural change 

came in step with changes in education.  By the end of the eighteenth century, the texts and 

practices of the humanist classroom had been entirely replaced, and with them was lost the 

memory of the world of the Latin and Latinate baroque orators.  This neo-classical rhetorical 

culture was also increasingly influenced by the “New Rhetoric” of the Scottish Enlightenment, in 

which literary criticism, philosophical speculation and a system of aesthetics based on ideas of 

“good taste” became increasingly important tasks of rhetoric within the division of studies.  In 

this way, models of public speaking as such, both ancient and modern, faded in importance in the 

education of orators and the production of orations, if not in the imagination of speakers.   

                                                           
67 His literary production is summarized in: Justo Sierra, Luis G. Urbina, Pedro Henríquez Ureña y Nicolás Rangel, 

Antología del centenario, estudio documentado de la literatura mexicana durante el primer siglo de independencia, 

2 vols, (Mexico City, 1910), I, 229-231.   

 
68 Certamen científico que el nacional y más antiguo Colegio de S. Ildefonso de México dedica a su antiguo alumno 

el ciudadano Guadalupe Victoria: primer presidente de los Estados Unidos Mexicanos (Mexico City, 1825), 1-3. 
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It was in this new rhetorical context, classicizing but no longer directly influenced by the 

humanist tradition, that Barquera was educated.  By the time he began attending the colegio de 

San Javier in the 1790s, Charles III’s 1768 decree that grammar, humanities and rhetoric were to 

be taught in the vernacular had been in force for some time.  Notwithstanding this important 

change and the general rupture in institutional life caused by the suppression of the Jesuits, 

Barquera’s education was not entirely unrecognizable in the light of the earlier Jesuit Ratio 

studiorum with progressive classes focused on grammar, rhetoric and philosophy serving as the 

basic introduction to higher studies like medicine, law and theology.  For example, in the 

grammar class he studied Latin and Castilian grammar, read Cicero and other classical orators in 

the original, and was exposed to some classical rhetorical theory.  However, the production of 

orations and the practice of declamation was probably marginal to his education, while the works 

of late-humanist authors were nowhere to be seen.     

His vademecum in the rhetoric class during the 1790s and early 1800s was probably 

Gregorio de Mayans y Siscar’s Rhetórica (Valencia, 1757), the most common rhetorical 

textbook in the late-eighteenth century Hispanic world.  Unlike the authors of the late-humanist 

handbooks that were typical of the earlier period, Mayans wished to eschew a bare reworking of 

classical rhetorical principles and discussions of defunct late-humanist genres, and to write a 

rhetoric that prepared students for speaking and writing in his own day.  Earlier in his long life, 

Mayans had cultivated the skills of a late-humanist, writing Latin epistles and editing the 

biography of his mentor, the last great Spanish humanist in the Renaissance mold, Manuel Martí, 

whom we met earlier.  However, like many of his contemporaries in Spain and throughout the 

global lettered city he soon abandoned the older tradition and sought to promote new ideas from 

home and abroad with the aim of reviving Castilian as a literary language.   
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Leafing through Mayans’ handbook, as Barquera must have, the features of neo-classical 

rhetoric become clear.  The art of speaking was, of course, imagined in classicizing terms with a 

strong reliance on precepts taken directly from well-known classical texts.  For example, in his 

prefatory letter to Cardinal Juan Tomás de Boxadors, he recounted the history of rhetoric 

beginning with Corax and Tysias in ancient Sicily, passing through Plato, Aristotle, Cicero and 

Quintilian, before turning to the moderns, who received decidedly less attention.  Rhetoric and 

oratory were still very much in the shadow of the ancients.69  However, Mayans went beyond 

this tradition in a number of ways.  For example, in Book V, he offered specific instructions for 

non-oratorical genres (questions, answers, conversations, letters, dialogues, inscriptions and 

histories), which make up a much larger proportion of the work than the brief discussion of the 

different genres of oration (nuptial, genethliac, thanksgivings, consolation, reprehension, etc.), 

which had dominated late-humanist handbooks.70  Furthermore, the belletristic focus of the 

handbook on developing style for the production of literature is front and center. Throughout the 

handbook, the examples of usage cited are taken almost exclusively from modern vernacular 

poetry with an occasional vernacular sermon and very few classical writers, and then generally 

historians rather than orators.  This may have also been reinforced through his reading of Hugh 

Blair’s Lectures on Rhetoric and Belles Lettres (1783), which circulated widely in Mexico, and a 

copy of which is known to have been held later at the colegio de San Ildefonso.71   

 

 

                                                           
69 Gregorio de Mayans y Siscar, Obras completas, 5 vols, (1983-1986), III (Rhetórica), 9-14, 56-73.   

 
70 On the genres of oration, see ibid., 180-215.  Don Paul Abbott, “Mayans’ Rhetórica and the Search for a Spanish 

Rhetoric,” Rhetorica: A Journal of the History of Rhetoric, 11 (1993), 157-179.  Idem, “The Influence of Blair’s 

Lectures in Spain,” Rhetorica: A Journal of the History of Rhetoric, 7 (1989), 275-289. 

 
71 Mexico City, Archivo Histórico de la Universidad Nacional Autónoma de México, caja 54 exp. 34 doc. 108.    
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Barquera’s 1825 Patriotic Oration  

 

If there was considerable common ground between the intellectual preparation of Barquera and 

previous generations, there were also striking continuities in the ritual contexts in which he 

delivered his September Oration.  Like the Baroque exequias for the deaths of Kings of Spain 

with their classicizing funeral orations and virtue-driven iconography, the first September 16 

celebration of the Mexican Republic took place mainly within the Main Square (plaza de armas) 

of Mexico City and the imposing edifices that surrounded it, such as the former Viceregal palace 

and Cathedral.  Like the funeral commemorations for Habsburg and Bourbon monarchs during 

the colonial period, the September 16 celebrations in 1825 began with a mass, thus solidifying 

the connection between the New Republic and the Catholic Church. This was followed by a 

reception in the Presidential Palace (palacio nacional) hosted by the President of the Republic, 

Guadalupe Victoria (1786-1843), at which he received the good wishes of diplomats and 

officials.  The organizing junta then joined the President and the assembled dignitaries, who 

processed along a prearranged route, which had been decorated with flags and banners, before 

returning to the Main Square, where a speaker’s platform had been erected.  There, the central 

element of the ritual was performed, which again was drawn from colonial ritual, a classicizing 

ceremonial oration delivered by an erudite authority figure, a task which in 1825 fell to 

Barquera, the learned lawyer and man of letters, who stood in place of the educated cathedral 

canon or professor of rhetoric of the previous age.  Drawing on his training in former Jesuit 

colleges, the orator was to “remind the Mexicans of the glorious era of their emancipation and 
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exhort them to defend and preserve their liberty, which had been acquired by great sacrifice.”72  

After the oration was delivered, the afternoon’s festivities concluded with short address by the 

President in which he drew the attention of the large crowd to a number of orphans of fallen 

patriots who had been brought in for the occasion.  He also ceremonially freed a number of 

slaves in honor of the freedom of the patria, an act that reflected Mexico’s particular support for 

Abolition.  The celebrations concluded in the evening with musical entertainment and allegorical 

representations.   

Like James Lovell, his fellow Ciceronian in el norte, Barquera imagined the task before 

him in classical terms that were a product of his conditioning in a late-eighteenth-century 

colonial college.  As an “orator of the people” (orador del pueblo), the model of the colonial 

sermon was far from his mind.  Instead, he presented himself as a classical orator, whose oration 

delivered in Mexico City’s equivalent of the forum continued a Roman tradition: 

If in an earlier age, the Roman people met in the forum to pronounce their laws with the 

glory and majesty of a sovereign people, today you, who enjoy the same rights, have 

assembled to celebrate with a victory hymn the propitious birth of your independence and 

liberty.73 

 

 

This neo-classical understanding of oratory was not limited to this occasion.  In his “patriotic 

discourse” delivered in 1830 in Toluca to the West of Mexico City, Barquera would again stress 

the classical antecedents of the new republic’s civic oratory: 

                                                           
72 Jorge Denegre Vaught Peña (ed.), Dos siglos de discursos patrióticos (Mexico City, 2011), 14: “que se recuerde a 

los mexicanos la época gloriosa de su emancipación y los disponga a que defienden y conserven sus libertades 

adquiridas con inmensos sacrificios.” 

 
73 Dos Siglos, 16: “Si en otro tiempo el pueblo romano se convocaba para dictar sus leyes en la plaza pública con la 

Gloria y la majestad de un pueblo rey, hoy vosotros con la misma investidura os habéis reunido para celebrar con el 

himno del triunfo el fausto nacimiento de vuestra independencia y libertad.”   
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The ancient Greek and Roman peoples carried on this custom in their civic festivals.  

Fathers taught their sons to imitate the great deeds of their ancestors.  The priests in the 

temple reinforced the sublime idea of the divinity and of the gods’ favor in order to 

maintain the happiness of the people, while public orators presented stories of the most 

memorable successes in political life.74   

 

The neo-classical rhetorical tradition also influenced Barquera’s oratory in more subtle ways.  

For example, in the opening line of his 1825 September Oration, he borrowed directly from the 

conventions of classical orations, in which the orator addressed his audience: 

What a noble end, Mexicans, has brought you here today, filled with that patriotic fervor, 

which can inspire in righteous hearts the holy fire of liberty?75 

 

Imagining himself as a Roman patrician orator, Barquera replaced the “Romans” (quirites), 

“judges” (iudices) or “senators” (patres conscripti) of the orations of Cicero that he had read as 

part of his early education with “Mexicans” (mexicanos).  Barquera then proceeded to justify the 

occasion for his speech with a captatio benevolentiae, arguing that future generations, when 

listening to orators in his position on September 16, would stand in silent admiration upon 

hearing the deeds of the “liberators” (libertadores), which he was about to recount.  As classical 

rhetorical theory in general and Mayans’s treatise in particular dictated, in “honorable cases” 

where the orator was supporting a just cause, the captatio benevolentiae should stress the honor 

of the occasion (cosa), and seek to render the audience attentive (dócil) to the orator’s words.  As 

the events of September 16 became more conventional and familiar, this technique also gained 

prominence as orators sought to gain the goodwill of their listeners by means of self-deprecating 

statements.  For example, in the 1828 September Oration the orator apologized for the 

unoriginality of the subject matter: “this sort of thing contains nothing new or exceptional, but is 

very suitable to these circumstances.”76 
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74 Juan Wenceslao Barquera, Discurso patriótico que en el aniversario de nuestra independencia solemnizado en la 

ciudad de Toluca residencia provisional de los supremos poderes del estado soberano de México (Toluca, 1830), 4: 

“Los antiguos pueblos de Grecia y Roma, llevaban siempre esta costumbre en sus fiestas cívicas.  Los padres 

enseñaban a sus hijos a imitar las grandes acciones de sus antepasados.  Los sacerdotes en el templo, fijaban la idea 

sublime de la divinidad, en la consignación de sus escogidos para conservar la felicidad de los pueblos, y los 

oradores públicos presentaban la historia de los sucesos más memorables de su carrera política.”  Barquera’s 1830 

oration makes greater reference to biblical examples than his 1825 speech, as well as having a more nuanced 

account of the events surrounding the Mexican Revolution.     

 
75 Dos Siglos, 21: “¡Qué objeto tan sublime, mexicanos, os ha reunido hoy en este lugar, llenos de júbilo patriótico, 

que sabe inspirar en los pechos generosos el sacrosancto fuego de la libertad!” To take two examples from popular 

school texts: Cicero, In Catilinam, 1: “Tandem aliquando, Quirites, L. Catilinam furentem audacia […].”; Cicero, 

Pro Milone, 1: “Etsi vereor, iudices, ne turpe sit […].” 

 
76 Dos siglos, 54: “nada tiene de nuevo o singular; pero es muy propia de las circunstancias.” 
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As in the post-humanist oratory of the American Revolution, the neo-classicism of 

Mexico’s earliest civic orations also had a symbiotic relationship with the political ideals it 

espoused.  For the elites of the early Mexican Republic, whose rhetorical training and republican 

traditions owed much to Greek and Roman models, channeling the classical rhetorical tradition 

fitted perfectly with their ambitions of reviving an ancient political form.77  Indeed, delivering a 

classicizing oration was the archetypal civic practice of the Roman Republic, which shared their 

reverence for the spirits (manes) of the glorious dead: 

It was not long ago, citizens, that our love and gratitude placed their venerable remains in 

this august temple of eternal sanctity in order to immortalize the memory of their virtues, 

and today their holy spirits (manes) arise from the underworld of their tombs to celebrate 

with us the abundant fruit of their heroic sacrifices, and to mix the jubilation of the 

immortals with the joyful song of the free Mexican citizen.78   

 

Recently liberated Mexico was, as Barquera put it, seeking to “bring back the days of Athens and 

Rome,” in two related senses.79  However, to what extent it was a revival was, of course, 

debatable.  In the colonial colleges and the mouths of eighteenth-century orators, the Ancients 

had never left.     

 

 

 

 

                                                           
77 In 1823 an panegyric of Washington was published in Mexico City, which may have reinforced the longstanding 

tradition of classicizing public speaking in New Spain and its association with republicanism: John Simon 

Chaudron, Oración funebre al ciudadano Jorge Washington: pronunciada el 1. de enero de 1800, en una sociedad 

francesa en Filadelfia (Mexico City, 1823).   

 
78 Dos Siglos, 16: “No ha mucho tiempo, ciudadanos, que nuestro amor y gratitud depositaron sus restos venerables 

en ese templo augusto de la santidad increada, para eternizar la memoria de sus virtudes, y hoy sus manes 

sacrosantos se levantan del abismo de los sepulcros para congratularse con nosotros en el fruto opimo de sus 

heroicos sacrificios, y para mezclar los júbilos de los inmortales, con el alegre cantico del mexicano libre.” 

 
79 Dos Siglos, 20: “renovar los días de Atenas y de Roma.” 
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Table 6: Structure of Juan Wenceslao Barquera, Oración patriótica (Jorge Denegre Vaught Peña 

(ed.), Dos siglos de discursos patrióticos (Mexico City, 2011), 16-22) 

Pages Structure 

16 Exordium de circumstantiis.   

16 Comparison with Roman civic ritual.   

16 Future orators on this occasion will make their listeners proud of the 

revolutionary generation.    

16 We are witnesses to the virtues of the revolutionary generation. 

16 Records the events and significance of the grito de Dolores. 

19 Attacks the right of conquest of the Spanish in Mexico.   

19 The patriots gave Mexicans back their natural rights. 

19 Describes the “martyrdom” of the Hidalgo’s army.   

20  Mexico was destined to become a free and independent nation, and to “bring 

back the days of Athens and Rome.” 

20-21 Now the revolutionary army has triumphed and Mexico is united. 

21 God has favored the Mexican Republic. 

21 This is not a cause for complacency as their enemies still exist.  

21 Religion is central to the Mexican nation, as the divinity is the origin of the idea 

of personal liberty and equality before the law. 

21 Desire of the Mexican people for a strong army. 

21-22 Desire of the Mexican people for a flourishing society and economy.  

22 Exhortation of the Mexican people to virtue and national unity 

22 Reference to the care taken of the orphans of Mexican patriots. 

22 Exhortation of the Mexican army to defend the interests of the patria.   

22 The Mexican flag will always be a symbol to Mexico’s enemies that its people 

are strong and virtuous, which they celebrate on September 16.    
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Later orators who delivered the annual oration in the Main Square in Mexico City would 

to a greater or lesser extent follow the neo-classical precedent set by Barquera.  Even those who 

espoused an indigenizing political ideology that sought to deny the role of any tradition with 

origins, however distant, in Europe, could not do without classical frame of reference in their 

role as civic orators.  For example, José María Tornel y Mendívil (1795-1853), who delivered the 

September Oration in 1827, challenged the primacy of Mediterranean Antiquity, claiming that 

the Romans were criminals, whose modern reputation was the product of the propaganda of 

classical historians.  The true virtuous ancients were the Aztecs, who were, he argued, far more 

peaceful than the ancient civilizations of Europe and Asia: 

Numa, Seleucus, Solon, Lycurgus, the pontiffs and the wise men of the Old World did 

not do a better job of correcting dissencion and civic discords than the legislators of the 

Aztecs, the Zipas and the Incas […].  However, even in the sullied variegations in which 

the pristine purity fell in later times, you will not find the debasement, the extravagance 

or the violence of Rome; you will not find the frenzied ambition of the Syrians and the 

other peoples of Asia.80   

 

                                                           
80 Ernesto de la Torre Villar and Ramiro Navarro (eds), La Conciencia nacional y su formación: discursos cívicos 

septembrinos (1825-1871) (Mexico City, 1988), 43: “Numa, Zeleuco, Solón, Licurgo, los pontífices y los sabios del 

Viejo Mundo no corrigieron mejor las disenciones y discordias civiles, que los legisladores de los aztecas, de los 

zipas y los incas. […]Pero aun en las variaciones en que sucesivamente degeneraba el candor primitivo, no se 

encontrarán el envilecimiento, la extravagancia y los atentados de Roma; no hallaremos el furor de la ambición de 

los sirios y de otros pueblos de Asia.”  On Tornel’s education and his other classizing orations, see María del 

Carmen Vázquez Mantecón, La palabra del poder: vida pública de José María Tornel, 1795-1853 (Mexico City, 

2008), 34-5, 46-7 53-5.  
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However, Greco-Roman Antiquity, although overtly rejected, remained the main point of 

reference for Tornel, who imagined his role as an orator and the political events of the day in 

decidedly classicizing terms.  According to Tornel, when Hidalgo called on the Mexican people 

to revolt, the Roman emperors Tiberius and Caligula appeared in spirit as the representatives of 

tyranny to resist him.  Even when calling on Congress to uphold the Enlightenment ideas of 

Montesquieu and the Abbé Raynal, he exhorted them to do so with the “dignity of the Athenian 

orator against Philip and the Roman orator against Catiline.”81  Although eager to distance 

themselves from Greco-Roman Antiquity, when it came to defending truth with eloquence and 

exhorting their fellow citizens to love virtue and defend the patria, even the most indigenizing 

among the Mexican orators could not do without the orators of Greece and Rome, and above all 

the personification of the classical rhetorical tradition, Cicero. 

 

Conclusion    

 

In contrast to the prevailing view, it is clear that the ceremonial oratory of North America’s two 

foremost republics was neither a development of colonial sermon culture, nor a new tradition 

that spontaneously appeared fully-fledged in classical republican garb with the Mexican and 

American Wars of Independence.  Mirroring the continuities between the colonial and national 

periods in the lettered city described by Rama, the revolutionary oratorical cultures of the global 

lettered city, as exemplified by the cases of Mexico and the United States, were not rejections of 

the sermon culture of the colonial period, but a subtle reworking of longstanding traditions of 

classicizing public speaking.  Public oratory may have been the archetypal civic practice of Neo-

                                                           
81 Dos siglos, 49: “no tardó en conocerse que la fuerza de la verdad y de nuestra justicia se sostendría en las juntas 

populares con el vigor y dignidad del orador de Atenas contra Filipo, y del orador de Roma contra Catalina.” 



 

298 

 

Roman republican government.  However, it did not have to be revived for the new national 

states, for it had never fallen into disuse.  As the classicizing oratory of the Manila Economic 

Society delivered in New Spain’s farthest Pacific outpost shows, classicizing public speaking 

was a vibrant and versatile tradition long before Hidalgo’s grito de Independencia.  A new race 

of Ciceros did not spontaneously appear.  Instead, the global lettered city already possessed a 

veritable phalanx of educated individuals, whose training in colonial institutions like the colegio 

de San Ildefonso and Harvard College could easily be repurposed for new ritual occasions.   

 There were of course deep and lasting cultural changes over the period 1750-1825, and 

the classical rhetorical tradition was not immune from these.  For those, like James Lovell and 

Santa Justa y Rufina, who were educated before the drastic reforms in the rhetorical curriculum 

across large parts of the global lettered city in the 1750s and 1760s, late-humanist practices such 

as Latin declamation, the use of late-humanist rhetorical handbooks and the oratorical rituals of 

the colonial college coexisted with new literary and intellectual trends.  As a result, we see many 

of the features of humanist oratory directly reflected in their post-humanist oratory.  This was not 

to last.  For Barquera and his contemporaries, like John Warren (1753-1815), the brother of 

General Warren, who delivered the first Fourth of July Oration in 1783, these humanist 

handbooks played little role in their rhetorical training, Latin declamation was rare, and rhetoric 

was firmly under the sway of belles lettres.82  Warren’s handwritten copy of the Latin oration he 

delivered for the founding of Harvard medical School only underlines the final decline of the 

late-humanist world.  It is littered with basic grammatical errors and is written in a style, which 

falls well below the standard such an occasion would have demanded even a generation before.  

Prepositions are coupled with the wrong case, and Anglicisms are the rule rather than the 

                                                           
82 John Warren, An Oration, Delivered July 4th, 1783; at the Request of the Inhabitants of the Town of Boston; in 

Celebration of the Anniversary of American Independence (Boston, 1783).   
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exception.83  Yet, the classical rhetorical tradition was not gone.  Warren, Barquera and others 

did rely on classical rhetorical theory, largely taken directly from classical handbooks and 

oratory, with considerable influence coming from the New Rhetoric of the Scottish 

Enlightenment.  More importantly, they continued to imagine their role as civic orators in 

classicizing terms, often donning an academic gown (toga academica) to harangue their fellows 

citizens in the plaza mayor or the Meeting House, their modern equivalents of Rome’s forum and 

senate house.      

                                                           
83 USA, Boston MA, Massachusetts Historical Society, John Collin Warren Papers, Loose manuscripts, series I, 

folder 2, 3: “maxima oblectatio, hoc munus accipiendi per vestris manibus [sic], domine reverende praesidium et 

decus nostrum.” 
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Conclusion 

The Archaeology of the Global Lettered City 

 

In the historic center of Puebla in Central Mexico the ruins of the global lettered city jut out of 

the ground for all to see.  The rebuilt town hall (palacio del ayuntamiento) and the cathedral with 

its imposing cupola and twin bell towers evoke the Catholic religion and the pious monarchs that 

drove much of its expansion; the empty courtyards (patios) of Puebla’s former Jesuit colleges 

recall its local self-reproducing learned cultures; and the manuscripts and printed books that line 

the shelves in the Biblioteca Palafoxiana and the Biblioteca Lafragua record its foundational 

texts and key scholarly-literary practices.  Digging a little deeper, the pulpits of the city’s myriad 

churches and casa del deán with its frescos by local indigenous artists inspired by Petrarch’s 

Trionfi remind us that the textual world of the letrados did not only inscribe itself onto the forma 

mentis of ecclesiastical and state functionaries, but burst forth in powerful oratory and glorious 

technicolor.1   

As Ángel Rama taught us, the lettered cities, like Puebla, that sprang up across the 

Americas were the driving force behind the remaking of large parts of the Western Hemisphere 

into what we call today “Latin” America.  In these bastions of learned culture, more ethnically 

diverse and more widely spread than Rama imagined as recent scholarship has taught us, culture, 

state power and urban life overlapped and interacted.  Yet, as this dissertation shows, the lettered 

city was not limited to the Americas.  Riding on the coattails of European, and especially Iberian, 

territorial expansion and the peregrinations of non-state actors like the Society of Jesus, the 

                                                           
1 Penny C. Morrill, The Casa del Deán: New World Imagery in a Sixteenth-Century Mexican Mural Cycle (Austin, 

2014). 
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lettered city became a global metropolis that stretched through sinuous imperial, commercial and 

social networks, eventually covering large parts of the early modern world.   

Like silver, spices and porcelain, ideas and cultural practices traveled across and between 

continents to a hitherto unprecedented degree in the period 1500-1800.  Like the edible and 

ornamental merchandise that they followed, once these cultural commodities arrived in new 

contexts they quickly became naturalized in local scholarly, religious and civic experience in a 

way that cannot be understood by concentrating on the trajectory of travel.  The global lettered 

city - or the “Republic of Letters” (respublica litterarum) as contemporaries like the creole 

scholar Juan José Eguiara y Eguren called it - may have been unified by texts, educational norms 

and scholarly-literary practices that our modern notions of nations, continents and civilizations 

tend to obscure.  Yet, it was also polycentric, divided between different monarchs and polities, 

and characterized by uniquely local cultures of eloquence and erudition.  In short, this was an 

intellectual space that could certainly trace the origins of many aspects of its intellectual and 

cultural life back to the piazze and studioli of Renaissance Europe, but was not beholden to these 

distant models.   

As a result of the expansion of the global lettered city, the impact of its premier 

scholarly-literary practice, classicizing rhetoric and oratory was not limited to Puebla and the 

American barrios of this sprawling intellectual metropolis.  In urban centers in Asia and Africa 

like Goa, Manila and Oran, classicizing oratory from the mouth of a European, creole or native 

letrado also served to exhort listeners to expand the boundaries of Christendom, pledge loyalty 

to their monarch and reform their civic life.  Even Europe was governed and slowly remade by 

letrados, who shared the same intellectual conditioning as their counterparts in Mexico City, 

Lima and Manila.  
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In the global lettered city, as in the sophisticated urban contexts of ancient Athens and 

Rome before it, public speaking was the archetypal civic practice.  It was an expression of a style 

of politics and social ordering that relied on persuasion not coercion and that was considered 

essential to creating and maintaining an ordered society.  Yet, as Plato had bemoaned at the 

beginning of the tradition, it was also a versatile, perhaps even a dangerously adaptable tool.  

Throughout this dissertation, the polyvalence of the humanist, late-humanist and post-humanist 

incarnations of the tradition has emerged particularly clearly.  We have seen how the classical 

rhetorical tradition was a “technology of negotiation” that undergirded Habsburg hegemony in 

the global Spanish Monarchy, while leaving space for institutionalized resistance within the 

context of Hispanic social contract theory.  We have seen how it was a technology of Jesuit 

“empire” in Asia, and a means to exhort the citizens of the Estado da Índia to greater martial 

virtue in imitation of their ancestors, Vasco da Gama and Afonso de Albuquerque.  However, in 

the case of Campos’ late-humanist oration at the Royal and Pontifical University in Mexico City, 

we have also seen how classical rhetoric was a powerful tool for defending local traditions 

against a European detractor, and how classical courtroom-style oratory served to shape the 

expression of a local “Mexican” identity.  New and even revolutionary ideas could also be 

channeled through this tradition, from the reforming agenda of the Hispanic Economic Societies 

to the political radicalism of the early Mexican Republic and the American Revolution in el 

norte.  Rhetoric was not, nor by definition could it have been, limited to a single task, context or 

ideology. 

 Just as the uses to which the classical rhetorical tradition was put did not remain stable, 

neither did the tradition itself.  The world of Renaissance and Baroque orators with its Latin 

declamation, humanist rhetorical handbooks and its familiar oratorical rituals slowly faded, 
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merged and was repurposed from the mid-seventeenth century onwards.  In the course of the 

eighteenth century, this process gathered speed.  Yet, in the vast intellectual space of the global 

lettered city, the pace of these processes was by nature uneven, with some barrios quicker to 

embrace a vernacular post-humanist rhetorical culture.  Thus, it was only around the last quarter 

of the eighteenth century that the late-humanist world finally disappeared under the waves, and 

the “litterification” of the classical rhetorical tradition was complete.  This new belles lettres 

style of rhetoric, classicizing yet cut loose from its Renaissance moorings, then flourished in the 

nineteenth century.  Although little interested in their early modern predecessors, these letrados 

still looked to the ancients for inspiration, like the future Chilean orator, diplomat and statesman, 

Antonio García Reyes (1817-1855), who impressed his fellow graduating students at the Instituto 

nacional in Santiago de Chile in 1834 with a classicizing Castilian oration that attacked Junius 

Brutus for executing his two sons following a conspiracy to reinstate monarchy in Rome.2  

 As the “modern” period dawned in Latin America and elsewhere, the shadow of Greco-

Roman Antiquity’s archetypal urban practice seems to have grown more even pronounced, as it 

became a prerequisite for a new class of letrados which dominated all aspects of life in the new 

Republics of the Americas and elsewhere.  For the journalist and poet José Joaquín de Mora 

(1783-1864) in his inaugural lecture of a course on oratory at the short-lived liceo de Chile 

classicizing oratory was the archetypal republican practice, and Ancient Greece and Rome its 

Golden Age: 

Will I remind you of the splendor of the ancient republics, the first ornament and germ of 

whose growth and splendor was no other than the irresistible voice of their orators?  If 

perhaps I wanted to continue in this vein, it would be enough to cite Cicero, who 

                                                           
2 Antonio García Reyes, “Acusación a Junio Bruto por haber hecho ejecutar a sus dos hijos y demás cómplices en la 

conspiración contra la Republica.  Discurso como alumnos de la clase de Literatura, 1834,” Santiago de Chile, 

Fondo antiguo vol. 94 pieza 6ª, fols 259r-264r.  García also wrote an addition to Blair’s famous Enlightenment 

treatise on rhetoric and belles lettres: Santiago de Chile, Archivo Nacional de Chile, Fondo antiguo, vol. 94 pieza 5, 

fols 243r-258v. 
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personifies the highest achievements of the art of speech; I would make you see in the 

conqueror of Catalina, in the author of On Duties, in the defender of Archia and Murena 

the most noble triumphs that the human mind has ever achieved in the most noble of 

pursuits.3 

 

Yet, it was perhaps John Quincy Adams (1767-1848) who most succinctly described the renewed 

appreciation of classical rhetoric in republics that saw themselves building on classical 

precedents.  In his 1810 inaugural lecture as Boylston Chair of Rhetoric and Oratory, the future 

President of the United States told a new generation of republican letrados eager for the insights 

of Antiquity: “In the flourishing periods of Athens and Rome, eloquence was POWER.”4   

The story of the classical rhetorical tradition in the global lettered city is therefore a story 

of change and continuity, global currents and local subcultures.  In the case of this dissertation, it 

is also a story that, unusually for global histories, is rooted in Latin America.  This dissertation 

thus makes a case for a Latin American-centered (but not -centric) global history, that asks 

questions usually posed at the level of the proto-nation (the Viceroyalties of New Spain and Peru 

and their various subdivisions) within a larger geographical context.  By zooming out from 

lettered cities like Puebla, and specifically from the rich collections of books and manuscripts in 

the Biblioteca Palafoxiana, we see the exceptionalist narrative that usually envelopes “Latin” 

America - the least Western region of the West, the most Western of the Non-West – has its 

                                                           
3 José Joaquín de Mora, Oración inaugural del curso de oratoria del Liceo de Chile, pronunciada el día 20 de abril 

de 1830 (Santiago de Chile, 1830), 2: “¿Traeré a  vuestra memoria el lustre de las repúblicas antiguas, cuyo primer 

ornamento, cuyo primer jermen de engrandecimiento y esplendor no era otro que la voz imperiosa de sus oradores?  

Si quisiera valerme de este jenero de razones, me bastaría nombrar a Cicerón, para simbolizar en este augusto 

personaje el más alto encomio del arte de la palabra; os haría ver en el vencedor de Catalina, en el autor de los 

Oficios, en el defensor de Arquias y de Murena los triunfos más nobles que ha obtenido jamás el jenio del hombre 

en la más noble de las carreras.”  

 
4 John Quincy Adams, Lectures on Rhetoric and Oratory Delivered to the Classes of Senior and Junior Sophisters in 

Harvard University, 2 vols, (Cambridge 1810), 19.   
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limits.5  The complex interplay between learned culture, state building and urban life was not 

limited to colonial Spanish America, but is better understood within a connected and 

comparative global context, which places the “Mexican” and “Peruvian” quarters of the global 

lettered city alongside the other parts of this unified but internally diverse intellectual space 

created by European expansion and the subsequent development of local urban cultural spheres.  

In short, excavating lettered cities like Puebla, Goa and Manila reveals that beneath our modern 

concepts of nations, continents and civilizations there lie foundations that once stretched across 

the globe.    

                                                           
5 On Latin America and the “West,” see the provocative discussion in: Jorge Klor de Alva, “Colonialism and 

Postcolonialism as (Latin) American Mirages,” Colonial Latin American Review, 1 (1992), 3-23 (4-8). 
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Appendix 1 

 

Festival Books for the Death of Philip IV (1605-1665) 

 

 

Viceroyalty of New Spain 

 

Descripcion poetica, de las funerales pompas, que a las cenizas de la Magestad augusta de D. 

Philipo Quarto, el Grande Nuestro Señor Rey de las Españas, y de las Indias que descanse en 

paz: y á la plausible universal acclamacion á la jura de la Magestad de Don Carlos Segundo 

(Mexico City, 1666)   

 

de Echevarria, Juan, Fúnebre memoria de la muerte del Rey N Señor D. Felipe Quarto el 

Grande.  Piadosa Seña de la gloria en que descansa su Magestad Cesárea.  Panegírico 

cenotaphio en las exequias, que la S. Iglesia Cathedral de Durango, y Reyno de la Nueva 

Vizcaya le consagraron a sus Cenizas Reales (Mexico City, 1667) 

 

Honorario túmulo pompa exequial y imperial mausoleo que más fina artemisa la Fe Romana por 

su sacrosanto tribunal de Nueva España erigió y celebró llorosa Egeria a su catholico Numa y 

amante rey Philippo Quarto (Mexico City, 1666) 

 

Lascari, Antonio, Real Panteón, oratorio fúnebre: Sermón que el Sr. Antonio Lascari 

beneficiado del partido de Tututepec, en el obispado de Oaxaca (Mexico City, 1667) 

 

de Linares Urdanivia, Francisco, Oración fúnebre […] en las Exequias que celebró a la Sacra y 

Real Magestad de nuestro Catholico Rey y Señor D. Felipe IV. El Grande (Mexico City, 1667) 

 

Llanto del occidente en el ocaso del más claro sol de las Españas: Fúnebres demonstraciones 

que hizo pyra real, que erigió en las exequias del Rey N. Señor D. Felipe IIII el grande (Mexico 

City, 1666) 

 

López de Mendizábal, Gregorio, Oratoria parentatio, qua caesareae angelorum urbis 

americanae magnum, meritumque dolorem testatus est in acerbo Philippi IV Magni 

Hispaniarum & Indiarum Regis funere (Mexico City, 1666) 

 

de Poblete, Juan, Oración fúnebre panegyrica a las honras del rey nuestro Señor don Felipe 

Qvarto el Grande (Mexico City, 1666) 

 

Solemníssimas exequias, que la S. Iglesia Cathedral de Valladolid, Provincia de Mechoacan, 

celebró a la ínclita y grata memoria del Catholicissimo y magnánimo Monarcha D. Felipe 

Quarto El Grande N. Rey, y Señor (Mexico City, 1666) 

 

Urna sacra y fúnebre pompa con que los señores president y oidores de la real audiencia desta 

ciudad de Guatemala celebraron las reales exequias, a las augustas memoriales de la Catholica 

magestad de D. Felipe Quarto el Grande rey de las Españas y de las Indias que esté en el cielo 

(Guatemala, 1666) 
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Viceroyalty of Peru 

 

de Almoguera, Juan, Oración panegyrica funebre en las exequias del rey n. senor d. Felipe 

Quarto el grande, que Dios aya. Celebrolas la ciudad de Arequipa en la santa iglesia catedral 

della el año de 1666 (Lima, 1667) 

 

de Herrera, Diego, Oración funebre a las honras de Felipe IV (Lima 1666) 

 

de León Pinelo, Diego, Solemnidad fúnebre y exequias a la muerte del Católico Augustísimo Rey 

D. Felipe Quarto (Lima, 1666) 

 

de Palma, Juan Antonio, Lágrimas en las honras que a la magestad real de N Rey y Señor Filipo 

IV el grande celebró el Real Acuerdo de Lima, gobernando en vacante, en su Santa Iglesia 

Metropolitana en 17. Días del mes de Setiembre de 1666 (Lima, 1666) 

 

 

Kingdom of Naples 

 

Acquaviva D’Aragona, Tomaso, L’Aquila Grande: orazione per la morte di Filippo Quarto il 

Grande monarca delle Spagne (Naples, 1666) 

 

Pompe funebri celebrate all’augusto monarca Filippo Quarto il Grande (Lecce, 1666) 

 

 

Dutchy of Milan 

 

Eseqvie reali alla Catt. maestà del rè D. Filippo IV. celebrate in Milano alli 17. decembre 1665 

(Milan, 1665) 

 

Il monumento della grandezza reale alzato all gloriosa memoria del Rè catt. d. Filippo IV il 

Grande per le sollenni esequie: fatteglia 3. di febbraio 1666 in Milano nella regia cappella de 

collegiata di S. Maria della scala e consegrato da quel capitolo all'augustissima reina Maria 

Anna nostra signora (Milan, 1666) 

  

Il sepolcro glorioso, ornato dalla pietà dell'insigne Congregatione dell' Entierro di Cristo N.S. : 

nell'essequie della Maestà di Filippo Quarto nella chiesa di Santo Fedele de PP. della 

Compagnia di Giesù in Milano li 16. genaro 1666  (Milan, 1666) 

 

 

Kingdom of Sicily 

 

Lubrani, Giacomo, L’anfiteatro della constanza vittoriosa oratione funerale del P. Giacomo 

Lubrani della Compagnia di Giesù.  Detta nel Duomo di Palermo per le solenni essequie 

celebrate alla cattolica maestà di Filippo IV il grande re delle Spagne e di Sicilia (Palermo, 

1666) 
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Matranga, Girolamo, Le solennità lugubri e liete in nome della fedelissima Sicilia nella felice e 

primaia città di Palermo capo del Regno celebrate in due tempi, 3 vols, (Palermo, 1666) 

 

 

Kingdom of Aragon 

 

de Alcañiz, Miguel, Sermon en las funebres exequias, que la ciudad nobilissima de Barbastro 

celebrò... por la muerte de nuestro Rey... Felipe Quarto el Grande... /predicòle el Padre Fray 

Miguel de Alcañiz... del Convento de los Capuchinos (Zaragoza, 1666) 

 

Cabaner, Joan, Oración fúnebre panegyrica en las exequias que consagró a los 3 de iulio deste 

año el Insigne y Real Monasterio de Poblete a las inmortales memorias de los meritíssimos 

ascendientes de la Casa Real de Cardona y Aragón (Barcelona, 1666) 

 

Escuela, Geronimo, Lagrimas del Real Convento de San Francisco de Çaragoça en las exequias 

del rey nuestra señor don Felipe de Austria, el Grande, tercero en Aragón (Zaragoza, 1665) 

 

Funebre panegirico en las obsequias del rey nuestro señor Philipe 4, predicado en la villa de 

Figueras (s.l., s.d.) 

 

Jarque, Juan Antonio, Augusto llanto, finezas de tierno cariño y reverente amor en la imperial 

ciudad de Çaragoça en la muerte del rey su señor Filipe el Grande Quarto de Castilla, y 

Tercero de Aragon (Zaragoza, 1665) 

 

Lazaro de Velasco, Antonio, Funesto geroglifico, enigma del mayor dolor, que en 

representaciones mudas manifestó la muy noble, antigua, leal, insigne, y coronada ciudad de 

Valencia, en las honras de su Rey Felipe el Grande IV en Castilla y III en Aragon (Valencia, 

1666) 

 

Rodríguez, Juan, Aparato funebre que la ilustre ciudad de Lerida mandó disponer en las 

exequias que celebró a la S.C.R. Magestad del Rey Filipo el Grande IV de Castilla y III de 

Aragon. Siendo paheres; Lorenço Bardaxi y Castellon, Francisco Florent Llop, Iosef Querol y 

Iosef Gispert (Barcelona, 1666) 

 

Seguer, Joan, Sermon panegirico, predicado en el insigne templo de Santa Maria del Mar, en las 

exequias a la muerte del Rey nuestro señor Phelipe IV el Grande (Barcelona, 1665) 

 

 

Kingdom of Castile 

 

Benítez Montero, Juan, Sermón que predicó el doctor Don Juan Benítez Montero deán y 

canónigo de la santa iglesia apostólica y metropolitana de granada, predicador de su magestad 

y calificador de la suprema,  el dia 17 de setiembre de 1678 en las honras del Señor rey Don 

Phelipe IV el Grande en la capilla de Palacio (Madrid, 1678) 
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Bermudez, Christobal, Oraciones funebres, o, Elogios sepulchrales que a las exequias del rey 

N.S.D: Philipo IV el grande (Salamanca, 1666)  

 

Boado y Montenegro, Jacinto, Oración Fúnebre en las exequias que a la Magestad de Nuestro 

Rey y Señor Phelipe Quarto el Grande, hizo la Sancta y Apostolica Iglesia de Señor Santiago 

(Santiago de Compostela, 1666) 

 

de Bustamante, Luis, Oración fúnebre en las honras que a... don Philipe Quarto... consagrò... 

la... Uniuersidad de Santiago (Santiago de Compostela, 1666) 

 

Cabrera Núñez de Guzmán, Melchor, Consvelo en la mayor perdida en la mverte del grande al 

nacer, grande en vida, y grande en saber morir, Filipo Qvarto, rey de Espana, emperador de dos 

mundos (Madrid, 1666) 

 

de Consuegra, Diego, Sermon en las funebres honras y exequias que celebró el Real Conuento 

de San Gil a la C.S.R.M. del rey Filipo Quarto ... (Madrid, 1666) 

 

del Espiritu Santo, José, Oracion funebre dicha en el obseruantissimo... conuento de las 

Descalzas Reales en las honras del rey don Felipe Quarto... (Madrid, 1665) 

 

Esquex, Pedro Francisco, Sermon en las exequias que celebro el Real Convento de la 

Encarnacion al señor Rey don Felipe IIII… (Madrid, 1665) 

 

Félix Ortiz Muñoz, Oración panegírica fúnebre en obsequio doloroso del rey nuestro señor D. 

Phelipe IIII el Grande que sea en gloria (Alcala, 1666) 

 

Fernandez Marmolejo, Pedro, Exclamacion sagrada y peroracion funebre en las exequias que 

dedico la ... ciudad de Baga ... al Rey ... Felipe Quarto ... (Granada, 1666) 

 

Fiol, Sebastian, Sermon en las honras que se hizieron en el Real Convento de San Francisco de 

la ciudad de Mallorca, en la muerte del ... Rey de las Españas Philipe Quarto a las 3 de Henero 

1666 (Mallorca, 1666) 

 

García Costilla, Melchor, Oración fvnebre en las honras qve a la mverte de el rey D. Felipe IIII 

El Grande (Valladolid, 1665) 

 

González, Jactinto, Panegyrico funeral en las honras de D. Felipe IIII ... nuestro Rey y señor 

para el Colegio Imperial de la Compañia de Iesus (Madrid, 1665) 

 

Guerrero Messia, Juan, Sermon que predico el padre presentado Fray Juan Guerrero Messia en 

las Honras que su Real Convento de Santa Cruz de Granada hizo al Rey ... Felipe Quarto 

Granada, 1666) 

 

Honores fúnebres que hizo el real consejo de Navarra a la piadosa memoria del rey N.S. 

Philippo IV el Grande dedicalos al exceo. Señor Duque des German Virrey y Capitán General de 

Navarra y Guipúzcoa Don Ioachin Francisco De Aguirreyalava caballero del Orden de Santo 
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Colegial mayor de Santa (Pamploma, 1665) 

 

Letras sepulchrales, epitaphios latinos y castellanos, escritos para el tumulo y exequias 

solemnes que la imperial ciudad de Toledo hizo y celebro en su muy santa iglesia al Rey Nuestro 

Señor Don Phelippe IV el grande, en 23 de diziembre deste presente año de 1665  (Toledo, 

1666) 

 

de Madrid, Juan, Oración panegírica del Reverendissimo Padre Maestro Fray Juan de Madrid 

en las anuales exequias del muy católico rey de las Españas y emperador del Nuevo Mundo Don 

Felipe Quarto el Grande (Madrid 1666) 

 

Martin, Andres, Afecto panegyrico : filial obsequio monumento plausible del religioso principe 

guerreador sagrado gobernador eminente D. Fr. Francisco Ximenez de Cisneros (Alcala, 1665) 

 

de Miner y Lassarte, Francisco Andrés, Oracion funebre en las exequias de Phelipe quarto, el 

Grande, el Austriaco, el Piadoso, el Rey de las Españas, y de las Indias, que se celebrò por... 

diziembre del año de 1665 (Pamplona, 1667) 

 

de Montenegro, Pedro, Panegirico funebre en las honras reales celebradas por la nobilissima 

ciudad de Granada a la magestad ... de Filipo IV ... rey de España ... en su Real Capilla, viernes 

26 y sabado 27 de março de 1666 ... (Granada, 1666) 

 

de Moscoso y Sandoval, Baltasar, La philipica oracion historico funeral en la muerte ... del Rey 

... D. Phelipe Quarto (Toledo, 1666) 

 

de Najera, Manuel, Sermón fúnebre predicado... en las exequias á su Magestad (Madrid, 1666)  

 

Navarro, Antonio, Sermon que predico el R.P. Fr. Antonio Nauarro... de la Regular 

Obseruancia del Serafico Padre S. Francisco en las Honras que celebró... el... marques de los 

Velez en la muerte de... nuestro piadoso monarca Felipo Quarto el Grande (Murcia, 1665) 

 

Ortiz Muños, Félix, Oracion panegirica funebre en obsequio doloroso del Rey nuestro señor D. 

Phelipe IIII el grande... (Alcala 1666)  

 

Páez, Hipolito, Oracion funebre, y elogial, en las honras de la magestad catholica del rey 

nuestro señor don Felipe Quarto deste nombre, que se celebraron en la yglesia mayor del patron 

de las españas, de la ciudad de Montilla ... (s.l., s.d) 

 

de Palacios, Francisco Andrés, Declamación funebre en la muerte del Rey N. Señor, Don Felipe 

IV el Grande ... (Madrid, 1665) 

 

Penas en la muerte y alivios en las virtudes de el rey catholico de las Españas N.S. Felipe IV el 

grande... en su convento de Santo Domingo el real a 23 de Diziembre de 1665 (Madrid, 1666)  

 

de Rioja, Ivan, Sermon …en las honras qve la muy noble y leal civdad de Carmona hizo a las 

gloriosas memorias de Philipo IV (Sevilla 1666)  
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Rodríguez, Pedro, Descripcion de las honras: que se hicieron ala Catholica Magd. de D. 

Phelippe quarto rey de las Españas y del nueuo mundo en el Real Conuento de la Encarnacion... 

(Madrid, 1666) 

 

Rodríguez de Arriaga, Bernardino, Manifiesto del dolor, publicacion de sentimiento de Soria : en 

el tumulo, honras y exequias que ... celebro por ... Phelipe Quarto ... (s.l., s.d) 

 

de Roys y Mendoza, Francisco, Pyra real que erigio la maior athenas a la maior magestad, la 

Uniuersidad de Salamanca ... a las inmortales çeniças, â la gloriosa memoria de su Rey y Señor 

D. Phelipe IV el grande (Salamanca, 1666) 

 

de San Miguel, Gonzalo, El Sagrado y real nombre de Philippo celebrado en las honras que el 

Real Monasterio de S. Geronimo de Granada hizo a la muerte del rey nuestro señor Philippo 

Quarto el grande, su patron, lunes à 16 de Nouiembre de 1665 años (Granada, 1665) 

 

de Sicilia, Diego, Oracion funebre y laudatoria en las honras del Rey Nuestro Señor, D. Felipe 

Quarto el Grande : que celebro la ciudad de Murcia en su Catedral (Murcia, 1666) 

 

de Velasco y Azevedo, Antonio Lazaro, Funesto geroglifico, enigma del mayor dolor, que en 

representaciones mudas manifesto la ... ciudad de Valencia, en las honras de su Rey Felipe el 

Grande ... (Valencia, 1666) 

 

de Ylarraza, Gregorio Diaz, Relacion diaria de la enfermedad y muerte del gran rey don Felipe 

IIII nuestro señor y de los oficios y exequias que ... doña Mariana de Austria ... ha mandado 

celebrar en su deposicion, nouenario y honras en su Real Palacio y Conuento Real de la 

Encarnacion (Madrid, 1665) 

 

 

Principality of Asturias 

 

Relación de las exequias que en la muerte del Rey nuestro señor don Felipe quarto el Grande, 

Rey de las Españas, y Emperador de las Indias hizo la Vniuersidad de Ouiedo en el principado 

de Asturias (Madrid, 1666)  

 

 

Hapsburg Netherlands 

 

de Hailly, Charle-François Amounet, Harangue funebre prononcée aux exeques de Philippe le 

grand roy Catholique des Espagnes et des Indes (Brussels, 1665) 

 

Houbraken, Iudocus, Oratio funebris in exequiis Philippi IV., Hispaniarum ac Indiarum Regis 

Catholici (Antwerp, 1666) 
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Loyens, Henricus, Oratio fvnebris, in exequijs Serenissimi ac Catholici Hispaniarum ac 

Jndiarum regis Philippi Qvarti dum illi Academia Lovaniensis in æde divo Petro sacra lugibri & 

solemni pompa parentaret… (Louvain, 1665) 

 

van den Venne, Franciscus, Oratio fvnebris, in exequiis magni & catholici Hispaniarum 

indiarumque regis, Belgarum principis Philippi IV. (Brussels, 1665) 

 

 

Spanish Philippines (New Spain) 

 

Deza, Francisco, Cenotaphio real de la catholica magestad de Philippo Quarto el Grande Rey de 

las Españas, y Emperador de las Indias (Manila, 1668) 

 

 

Spanish North Africa 

 

Spain, Simancas, Archivo de Simancas, Guerra y Marina, Legajos, 03010 

 

 

Outside the Spanish Monarchy 

 

Bompiani, Ignazio, Philippus Quartus Catholicus Hispaniarum Rex Magnanimus, laudatus inter 

solemnes eius exequias in Basilica S. Mariae Maioris (Rome, 1666) 

 

Calenzani, Pietro Giovanni, Descrizione del funerale fatto dalla serenissima republica di 

Genova al catolico Filippo Quarto (Genoa, 1666) 

 

Esequie di Filippo IV. cattolico re di Spagna: celebrate in Firenze dal serenissimo Ferdinando 

II. gran duca di Toscana descritte da Giovanni Batista Borgherini Canonico Fiorentino 

(Florence, 1665) 

 

Pérez de Rúa, Antonio, Funeral hecho en Roma en la yglesia de Santiago de los españoles à 18 

de diciembre de 1665: a la gloriosa memoria del rei catolico de las Españas nuestro Señor D. 

Felipe Quarto el Grande en nombre de la nación Española (Rome, 1666) 

 

Relatione delle sontuose esequie fatte dall'illustriss. e reuerendiss. capitolo, e canonici della 

sacrosanta basilica di S. Maria Maggiore in Roma, alla gloriosa memoria di Filippo Quarto, re 

delle Spagne : con alcune osseruationi sopra i particolari del funerale (Rome, 1666) 
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Appendix 2 

The Prose Rhythm of Hara (原) Martinho’s Oratio (Goa, 1588) 

 

In Antiquity, prose rhythm (numerus) was considered an essential feature of highly eloquent 

speech.  Although the rules for rhythmic prose were less strict than for poetry, ancient 

rhetoricians generally agreed that careful attention had to be paid to the metrical qualities of the 

endings of phrases, and above all the endings of sentences (clausulae), as the deployment of the 

correct rhythm by an orator could greatly increase his persuasive power.1  As Cicero explained in 

his dialogue On the Ideal Orator: 

All people are accordingly moved, not only by words artfully arranged, but also by prose 

rhythm (numerus) and the sound of the orator’s voice.  How few are those that 

understand the science of rhythm and metrics!  Yet, if in these the smallest offence be 

given by an actor, so that any sound is made too short by contraction, or too long by 

extension, whole theatres burst into uproar.  Does not the same thing also happen in the 

case of musical notes, so that not only whole groups and bands of musicians are turned 

out by the multitude and the populace for varying one from another, but even single 

performers for playing out of tune?2 

 

As prose rhythm was a feature of the classical rhetorical tradition as taught and practiced in the 

global lettered city, it is worth inquiring whether Hara Martinho was aware of this highly 

technical feature of classicizing and especially Ciceronian prose, and whether he attempted to 

apply it in his panegyric oration for Alessandro Valignano delivered in Goa in 1587.  If Martinho 

did self-consciously apply prose rhythm, this would have important implications for our 

understanding of the depth of Latin humanist education imparted in the Jesuit colleges in Japan.     

                                                           
1 The best account of ancient prose rhythm remains: Adolf Primmer, Cicero numerosus.  Studien zum antiken 

Prosarhythmus (Vienna, 1968). 

  
2 Cicero, De oratore, III.196: Itaque non solum verbis arte positis moventur omnes, verum etiam numeris ac 

vocibus. Quotus enim quisque est qui teneat artem numerorum ac modorum? At in eis si paulum modo offensum est, 

ut aut contractione brevius fieret aut productione longius, theatra tota reclamant. Quid, hoc non idem fit in vocibus, 

ut a multitudine et populo non modo catervae atque concentus, sed etiam ipsi sibi singuli discrepantes eiciantur? 
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In Antiquity, prose rhythm was largely based on the length of syllables with word stress, 

and perhaps even pitch also playing minor roles.3  Of the multiple possible metrical patterns, 

Cicero’s famous clausula -uuu-- (ēsse videātur) is without doubt the most famous.  When vowel 

quantity ceased to be a feature of spoken Latin in the Middle Ages, accentual rhythm (cursus) 

took the place of quantitative rhythm and dominated until the early fifteenth century.  Following 

the rediscovering of the full texts of Quintilian’s De institutione oratoria and Cicero’s Orator, 

humanists began to take the first steps towards reviving numerus.  In particular, the Florentine 

humanist, Leonardo Bruni seems to have been one of the first to reject cursus and to have 

returned in some measure to quantitative rhythm.4  As time went on, prose rhythm became a part 

of the humanist education program, without ever becoming universally accepted or practiced.  

By the sixteenth century, leading humanists, including Erasmus and Marc-Antoine Muret, were 

espousing the virtues of prose rhythm and applying it consistently.5   

 In creating a standardized version of the humanist curriculum, Jesuit teachers of 

grammar, ancient authors and rhetoric were keen to include at least the rudiments of prose 

rhythm, which Cipriano Soáres discussed at some length in his De arte rhetorica¸ the 

introductory handbook of choice in Jesuit colleges.6  According to Soáres, students should pay 

                                                           
3 W. Sidney Allen, Accent and Rhythm; Prosodic Features of Latin and Greek (Cambridge, 1973), 86. 

 
4 Ronald G. Witt, In the Footsteps of the Ancients: The Origins of Humanism from Lovato to Bruni (New York, 

2013), 509-14.  Eduard Norden, Die antike Kunstprosa: vom VI. Jahrhundert v. Chr. bis in die Zeit der Renaissance, 

2 vols, (Berlin, 1915), II, 763-809. 

 
5 The most concise account of the history of Latin prose rhythm in the Renaissance is: Juan María Núñez González, 

“Las cláusulas métricas Latinas en el Renacimiento,” Latomus, 53 (1994), 80-94.  Miller Stanley Krause, “Prose 

Rhythm in the Orations and Epistles of Marcus Antonius Muretus” (Masters Thesis, University of Kentucky, 2009). 

 
6 Cipriano Soáres, De arte rhetorica libri tres (Madrid, 1597), 244-268.   
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attention to the rhythm of their prose not only at the end of sentences, but throughout.7  However, 

like earlier theorists, Soáres put most emphasis on clausulae.   

 Soáres, whose theories are a good guide to the rules for prose rhythm taught in Jesuit 

schools in Martinho’s day, stated that clausulae normally consist of two or three feet (four to 

nine syllables), for which choreos [-u] or spondees [--] are particularly suitable, as well as double 

choreos (called dichoreos) [-u-u], dochimi [u--u-], or cretics [-u-], which may be duplicated or 

combined with anapests [uu-].8  In the face of this intimidating array of possibilities, Suárez 

consoled his readers that:  

However, this ability to speak properly and according to the rules of prose rhythm, is not 

as much work as it appears.  Nor is it treated by the leading men in such a way that an 

oration, which must be well received and flow, grows torpid by counting feet and 

weighing syllables.  Rather, what an orator requires is practice to be able to speak 

properly and in rhythmic prose extemporaneously.9 

 

There are certainly numerous examples of Martinho using identifiable rhythmic endings in his 

oration.  For example, Martinho applied the famous Ciceronian clausula -uuu-- (ēsse videātur) a 

total of five times, most notably in the exordium, when he introduced his debt of gratitude to 

Valignano, the main purpose of the oration.  The metrical ending was also mirrored earlier in the 

sentence, where it closes the apodosis of the conditional clause: 

You did us such a great and exceptional favor, that we can only seem to do justice to its 

magnitude if we admit that we owe more to you alone than to our very parents, from 

whom we received life and breath.    

 

                                                           
7 Ibid. 247: “Est igitur intelligendum in toto verborum ambitu numeros tenendos esse.  Falluntur enim qui censent 

cadere tantum numerose oportere, terminarique senteniam.”  

 
8 Ibid. 250-1.   

 
9 Ibid. 265-6: “Haec autem facultas apte atque numerose dicendi, non est tanti laboris quanti videtur.  Nec ideo haec 

tractantur a summis viris, ut oratio, quae ferri debet ac fluere, dimetiendis pedibus, ac perpendendis syllabis 

consenescat.  Satis enim in hoc oratorem formabit multa scribendi exercitatio, ut ex tempore etiam apte 

numeroseque dicat.” 
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(Beneficium tu quidem in nos contulisti ita magnum et excellens, ut eius ponderi et 

magnitudini hac sola ratione satisfacere posse videamur, si tibi uni longe maioribus 

nominibus quam ipsismet parentibus, a quibus vitam et spiritum accepimus, obligatos nos 

esse fateamur.)   

 

Although Jesuit prose rhythm has to date received no scholarly attention, this use of a famous 

clausula to emphasize a pivotal sentence of the exordium may have been common practice 

among Jesuit orators.  Indeed, we find exactly the same feature in Gaspar Gonçalves’ oration 

delivered in Rome on the behalf of the Japanese ambassadors, when the Portuguese orator ended 

the first sentence of his exordium with the same clausula: 

Nature separated the islands of Japan from our regions by such an expanse of land and 

sea that with so little fame, few have heard about it, it being unknown to the rest, and 

now few seem to be able to be convinced that it exists at all. 

 

(Iaponiorum insulas tanto locorum ac marium intervallo a nostris regionibus natura 

disiunxit, ut tenuissimo nominis vestigio paucissimis ante cognitas, cetera omnibus 

ignotas, nunc etiam nonnulli, ut esse credant, vix adduci posse videantur.)10   

 

Even if Martinho was indeed imitating Ciceronian numerus in his passage, this does not mean 

that he used prose rhythm consistently throughout his oration.  In order to ascertain the 

likelihood of the deliberate application of the principles of classical numerus, most scholars favor 

the so-called “internal method of comparison,” which involves analyzing the distribution of 

heavy (long) and light (short) syllables in each of the last six syllables of each sentence (the final 

syllable always being resolved into a long) [Table 7], before performing a number of tests on the 

data to see whether the variation from the expected number is statistically significant, perhaps 

suggesting a preference on the part of the author for a particular clausula.11   

 

                                                           
10 Acta consistorii publice exhibiti a S.D.N. Gregorio Papa XIII regum Iaponiorum legatis Romae, die XIII Martii 

MDLXXXV (Rome, 1585), 7. 

 
11 I have taken as my model: Hans Aili, The Prose Rhythm of Sallust and Livy (Stockholm, 1979), 30-50. 
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Table 7: Distribution of syllables in clausulae of Hara Martinho, Oratio (Goa, 1588)  

Position 

Number of 

heavy % heavy 

Number of 

light % light 

6 59 0.641304348 33 0.358695652 

5 53 0.576086957 39 0.423913043 

4 60 0.652173913 32 0.347826087 

antepenultimate 47 0.510869565 45 0.489130435 

penultimate  59 0.641304348 33 0.358695652 

 

Although the sample seize of 92 clausulae is too small to draw firm conclusions, the X² test 

suggests that Martinho may have preferred pattern 12 (--u-u-), pattern 13 (uu--u-), pattern 16 (---

-u-), pattern 17 (uuuu--), pattern 18 (-uuu--), and pattern 23 (u--u--) [Table 8].  These largely 

overlap with the preferred clausulae of the most Latin orator of the Renaissance, Marc-Antoine 

Muret (patterns 10, 13, 14, 16, 18, 23, 24, 27, 28), which also mirrors Soáres’ preference for 

Ciceronian cretics and dichoreos (with a resolved final syllable).12  Indeed, pattern 13, which 

Martinho used four times in his short oration, is the anapest plus cretic combination suggested by 

Soáres as the best compliment (optime) for a cretic.   

 In sum, since Martinho’s oration is his only surviving oratorical work, it is difficult to 

come to firm conclusions regarding his knowledge and application of prose rhythm.  However, it 

is likely that he was aware of it, and he at least peppered his oration with different clausulae, 

suggesting that prose rhythm, the most advanced part of classical elocutio may well have been 

part of the humanist program taught in Jesuit colleges in Japan.  Whether he employed 

rhythmical endings consistently and deliberately or merely relied on latinitas developed through 

the reading and memorizing works by Cicero and his imitators, we cannot say. 

 

   

                                                           
12 Miller Stanley Krause, “Prose Rhythm in the Orations and Epistles of Marcus Antonius Muretus” (Masters 

Thesis, University of Kentucky, 2009), 43-54.   
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Table 8: Distribution of patterns in clausulae of Hara Martinho, Oratio (Goa, 1588)                    

ID Pattern Observed Probability  expected X² Test G-Test 

1 uuuuu- 1 0.009279313 0.853696831 0.025073 0.158179 

2  -uuuu- 1 0.016590288 1.526306456 0.181483 -0.42285 

3 u-uuu- 0 0.012610349 1.160152104 1.160152  N/A 

4 --uuu- 1 0.022545775 2.074211338 0.556322 -0.72958 

5 uu-uu- 1 0.017398713 1.600681559 0.225415 -0.47043 

6 -u-uu- 2 0.031106789 2.861824605 0.259534 -0.71662 

7 u--uu- 0 0.023644404 2.175285195 2.175285   N/A 

8 ---uu- 3 0.042273329 3.889146258 0.203279 -0.77873 

9 uuu-u- 0 0.009691727 0.891638913 0.891639   N/A 

10 -uu-u- 0 0.017327634 1.594142299 1.594142   N/A 

11 u-u-u- 1 0.013170809 1.21171442 0.036991 -0.19204 

12 --u-u- 7 0.02354781 2.166398508 10.78458 8.209908 

13 uu--u- 4 0.018171989 1.671822961 3.242214 3.489519 

14 -u--u- 2 0.032489313 2.98901681 0.327249 -0.80359 

15 u---u- 2 0.024695267 2.271964537 0.032555 -0.255 

16 ----u- 8 0.044152144 4.061997203 3.817793 5.422134 

17 uuuu-- 4 0.016590288 1.526306456 4.009129 3.853775 

18  -uuu-- 5 0.029661423 2.728850937 1.890216 3.027786 

19 u-uu-- 1 0.022545775 2.074211338 0.556322 -0.72958 

20 --uu-- 4 0.040309114 3.708438452 0.022923 0.302734 

21 uu-u-- 5 0.031106789 2.861824605 1.59751 2.789893 

22 -u-u-- 3 0.055615169 5.116595506 0.875578 -1.60163 

23 u--u-- 7 0.042273329 3.889146258 2.488312 4.114043 

24 ---u-- 6 0.075579588 6.953322098 0.130703 -0.88476 

25 uuu--- 0 0.017327634 1.594142299 1.594142   N/A 

26 -uu--- 2 0.030979709 2.8501332 0.253576 -0.70844 

27 u-u--- 2 0.02354781 2.166398508 0.012781 -0.15984 

28 --u--- 3 0.04210063 3.873257939 0.196883 -0.76645 

29 uu---- 2 0.032489313 2.98901681 0.327249 -0.80359 

30 -u---- 6 0.058086954 5.343999751 0.080527 0.69471 

31 u----- 5 0.044152144 4.061997203 0.216605 1.038816 

32 ----- 4 0.078938681 7.262358636 1.4655 -2.38564 

Sum   92 1 92 41.23167 20.69272 

     G 41.38544 

     G adj 40.94043 
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