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PREFACE

This study began, although I was unaware of it at 
the time, in the office of Dr. Thomas B . Hinton one early 
spring day in 1969. Dr. Hinton had called me in to ask me 
if I would be interested in going to Mexico to do an 
ethnography of Holy Week ceremonies among the Opata. I 
agreed enthusiastically because I was quite anxious to do 
the fieldwork although in truth, I did not find the subject 
matter of the study particularly appealing. Twelve years of 
Catholic education had drummed into my head such subjects 
as the content and meaning of Catholic dogma and liturgy, 
its history and development, the history of the Church, 
seemingly endless numbers of popes and bulls and encyclicals, 
the Reformation, the Counter-reformation, the persecution of 
the Church by protestants and infidels, the persecution of 
protestants and infidels by the Church. Occasionally there 
were some amusing and interesting interludes in these 
studies, such as the history of ritual before the reforms of 
the Council of Trent. The nuns told us, for example, how it 
had been customary to compose hymns by using the most 
popular secular music of the day and simply writing reli
gious lyrics so that the same music might serve as an 
occasion of sin on Saturday night and as the highest form 
of praise to God on Sunday morning. We laughed and wondered



vi
at the unrecognizable ways of our not so remote Catholic 
ancestors. However, religious education is for the most 
part extremely dry. Having been indoctrinated in religion 
for so many years, I had never felt any particular urge to 
study it as an anthropologist.

If I were to take advantage of the opportunity 
offered me by Dr. Hinton, however, I would certainly have 
to do some background work on the forms of Catholicism 
found in the Spanish New World. I therefore began to read 
everything I could find on religion in northwestern Mexico 
and the southwestern United States, as well as other areas 
of Spanish America, It also happened that a seminar on the 
Philippines under Dr. Edward P. Dozier enabled me to explore 
the subject in another area of the Spanish American empire.

With my reading background I felt that I was fairly 
well prepared for fieldwork among the Opata. However, I 
was completely amazed at what I saw. The Opata Holy Week 
complex is indeed typical of those found elsewhere in Latin 
America and the Philippines. What I was unprepared for is 
the observation that much of what has been typically 
described as of pagan provenience struck me as an ancient 
form of Catholicism. When I returned to Tucson and 
expressed this opinion, Dr, Edward H* Spicer suggested that 
I look into the European background of Holy Week ceremonies 
in a summer of library research.
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The summer of 1969, therefore, was spent in 

Washington at the Library of Congress whose staff kindly 
arranged for me to have comfortable research facilities 
on the premises. I gathered much interesting and valuable 
Spanish data covering the period from the middle ages to 
the present. However, the primary objective of my search,
i.e., a complete Holy Week ceremonial complex such as is 
typical of christianized Indians throughout the former 
Spanish colonial empire, eluded me. I then turned to the 
rest of Europe with particular attention to Italy and 
Germany, parts of which were under Spanish hegemony and 
which had supplied men for'the Spanish missionary field. 
There was even less to be found in those areas. The 
Oberammergau passion play was the closest phenomenon but its 
well documented development left no doubt that there was no 
relationship, I then turned back to a reconsideration of 
the Spanish data with an eye for geographical gaps, I found 
I had nothing on Catalonia.

Inquiry into the Catalan data soon revealed a reason 
for its having been overlooked. Practically all of the 
literature is in Catalan, Although somewhat discouraged by 
my failure to find appropriate information in the rest of 
Spain, I armed myself with a Spanish-Catalan dictionary and 
went to work, ■ I was almost immediately rewarded with 
tantalizing bits and pieces as Catalan folklorists described 
parts of processions which seemed remarkably like those I
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had seen in Mexico. Although entire ceremonial complexes 
were not reported, it was apparent that all of the 
characteristic elements were there in context. The next 
task then was evident: to go to Catalonia and see what 
information could be gathered through ethnographic and 
ethnohistoric research.

The first opportunity to do so came in January,
1971, at which time I began fieldwork in Verges, Gerona.
This village was selected because I had seen several partial 
descriptions of ceremonies there which seemed to offer a 
promise of fruitful research. Moreover it seemed likely 
that the ceremonial complex was still extant. In addition,
I was aware that some Catalan archives went back to as early 
as the tenth century. Therefore it seemed possible that I 
might be able to do ethnographic and ethnohistoric research 
in the same village. This hope was dashed when I learned 
that the village's ancient archives had been burned as 
recently as 1936, The archives of the provincial capital 
of Gerona, 26,5 kilometers away are intact however, so the 
selection still seemed worthwhile.

Fieldwork, archival work, and the learning of 
Catalan were done simultaneously for the most part with 
mornings spent in Gerona and the rest of the time in Verges 
except for short fieldtrips to other towns for ethnographic 
and/or archival research. The actual fieldwork for this
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study was begun in January, 1971, and ended on August 28 of 
the same year.

My formal acknowledgments for the help, encourage
ment, and financial support which made this study possible 
will be found in the following section. However, I think it 
appropriate here to give a special "thank you" to the good 
people of Verges who gave a stranger a memorable home away 
from home and to the Sisters of the Orders of Saint Joseph 
and Notre Dame de Namur who first taught me to wonder at 
the unrecognizable ways of our not so remote Catholic 
ancestors.

It is difficult to find words that properly express 
the appreciation which I feel for the following persons 
whose help, encouragement, and criticism have contributed 
so much to my development, both personal and professional.

The earliest helper, encpurager, and critic in my 
career has been my mother, Beatrice R. Alvarado, She has 
endured the ups and downs of my scholastic life, with their 
attendant changes in mood, with remarkable fortitude.
Since she has been all her life a neat, precise, wellr- 
organized administrative assistant to various scientistsf 
perhaps the most difficult aspect for her has been her self
assumed role as typist and proofreader of this manuscript 
in its earliest stage. She has given tirelessly of her 
time and talent to get the chapters in proper form for the 
committee and the final typist. Without this assistance.



I would be much further behind schedule in its completion. 
In addition, she has given as generously in terms of 
financial assistance throughout .my undergraduate and 
graduate periods. Finally, she has made a very material 
contribution to this study. Her lifelong devotion to 
Catholicism is reflected in part by the support of twelve 
years of excellent Catholic education for her children. It 
is this educational background which has provided the 
finest possible participant-observation for a future 
anthropologist.

I also owe a debt of gratitude to William Harrison, 
an archaeologist formerly in the Department of Anthropology 
of The American•Jniversity, Washington, D. C. As my under
graduate advisor he was responsible for encouraging me 
throughout my undergraduate career. He was the first to 
lead me to believe that I should seriously consider 
anthropology as a profession.

A very special obligation is felt t'oward the late 
Edward P. Dozier. He was always extremely supportive of 
my efforts to think independently and depart from the 
established academic paths in Southwestern studies. If Dr. 
Harrison was the first to encourage me to become an 
anthropologist, Dr. Dozier was the first to encourage me 
to think that I could make original contributions to the 
field. He was my ideal as a teacher, who could lead 
students to express themselves and who respected the ideas
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thus elicited. He remains the model for my own classroom 
comportment. I only hope that I shall some day be able to 
approximate some of his skill.

The other single most influential person in my 
professional development has been Edward H. Spicer. His 
classroom lectures and seminars were always stimulating.
I often found fascinating his propensity to share his 
developing ideas with students and to invite feedback. The 
fascination lay in observing the development of a new idea 
through its various stages. I always found Dr. Spicer a 
penetrating critic whose incisive questions stimulated 
clarity of thought and new insights. His contributions to 
the clarity of this manuscript are considerable. I shall 
always be in his debt for his help both in the field and at 
the University. My periodic stays at his house in Barcelona 
left me considerably reinforced by his enthusiasm and 
productivity. His talent for mixing gin-and-tonics was 
equally impressive and bracing. I am grateful to Roz 
Spicer for her hospitality and for introducing me to the 
taste for raw green peppers,

Thomas B, Hinton is responsible for turning my 
attention to the study of Spanish Catholicism, In this way, 
he has played a pivotal role in redirecting my professional 
interests. I am grateful to him for the opportunity he 
offered me to study Holy Week ceremonies in an Opata town.
He has been a sympathetic listener as I sometimes flooded
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him with my anxieties about the progress of my work. I am 
grateful for his professional interest in my affairs and for 
being a friend in need.

I would like to thank Bernard Fontana for his 
sustained interest in this manuscript, He has been an 
active member of my committee whose editing and criticisms 
have materially improved this study. His many suggestions 
are greatly appreciated.

My field work was supported by the Doris Duke Oral 
History Project, the Comins Fund of The University of 
Arizona, and the National Defense and Education Act. I am 
grateful to Thomas Hinton, Bernard Fontana, and Harry Getty 
for their help in securing this financial assistance for me.

Help in the field was given by a large number of 
people. 1 am particularly indebted to the Reverend Doctor 
Jaime Marques Casanova, archivist of the Cathedral of 
Gerona. He was an enthusiastic aide in my research. His 
thorough knowledge of the contents of the archives was 
invaluable as was his willingness to translate difficult 
Latin and Old Catalan phrases. His knowledge of the history 
of Catholicism was also shared with kindness and patience.
His love for the Cathedral and its art treasures was highly\
contagious, 1 shall always remember with special warmth 
and pleasure the hours spent in the Cathedral and its 
cloister.
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Thanks are also due to the PerpinyS family of 

Verges. Carles PerpinyS. was a fountain of information and 
help in the study of the Verges Holy Week ceremonies. He 
had been the Director of these ceremonies for many years 
and was extremely generous in terms of time and information. 
The affection of the PerpinyS family for the cultural 
traditions of Catalonia made them enthusiastic informants; 
their intellectual interests made them precise informants 
who were very interested in seeing that the study was as 
accurate as possible.

. Maria PerpinyS. deserves a special note of thanks,
She undertook the task of teaching me to speak and read 
Catalan with the patience of a saint. Her love of Catalan 
cultural traditions and her love for the Catalan language 
and its literature opened great new vistas for me. She was 
an invaluable aide. X always looked forward to our daily 
Catalan lessons with pleasure. Every day was a fruitful 
one and I shall always be grateful.

Finally, I wish to thank the Joanmiquel family.
They are my Catalan family. The life in the home of Carmen 
Joanmiquel was a true home and full of fun, As I look 
back, I seem to remember most the laughter as we sat before 
the fire in the kitchen on the long, bitterly cold Catalan 
nights and the laughter as we shared good friendship and 
cooled ourselves on the balcony in the delightful summer 
evenings, X remember the trips to the beach, and other



outings. They say that fieldwork is often a traumatic 
experience with loneliness and culture shock taking a toll . 
on the ethnographer’s morale. I can only say with honesty 
that I had a delightfully good time. To all of those 
people who made my fieldwork a wonderful personal experi
ence as well as a fruitful professional one, I give my 
heartfelt thanks,

There remains one last person to acknowledge. I' '
want to thank Veronica Evaneshko for kindly offering to see 
the dissertation through its final channels. Since I am 
now living in another state, the last minute details are 
difficult to arrange from a distance. Her offer calls up a 
bit of folk wisdom from our own cultural tradition. It is 
perfectly true that a friend in need is a friend indeed. I 
am pleased to have Veronica Evaneshko as a friend.
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ABSTRACT

Foci of study are examination of possible Old World 
• models for Holy Week ceremonial complexes in the New World 
and exploration of some areas of Spanish Catholic ideology 
relevant to the missionary program.

In regard to identification of models for New World 
ceremonial complexes, a survey of the literature reveals 
that complexes in formerly intensively missionized areas are 
characterized by scenes in which individuals re-enact events 
of the Passion and death of Christ. Examination of possible 
sources for this form of religious live drama reveals that 
this type of complex appears to have occurred in Europe 
during the colonial period only in regions of Catalan and 
Basque cultural dominance. Research also reveals that this 
is a characteristic Catalan art form. A comparison is made 
between Catalan and an Opata Indian form from northwestern 
Mexico. Close correspondence between these types of cere
monial complexes raises the question of the nature of Catalan 
cultural influences in Spain and in the New World.

Documentation is provided regarding integration and 
influence of Catalan culture bearers within the peninsular 
and colonial Church, demonstrating that the Spanish Church 
was an open, well integrated national institution to which 
Catalan culture bearers contributed in significant ways.

xviii



xix
Catalan culture can no longer be overlooked in considering 
New World acculturation.

»

In establishing some parameters of the range of 
permissible variation in the missionary program, the nature 
of the Catholic Church as a universal institution is ex-.,.,, 
plored. Centralization of direction with stringent control 
of personnel, dogma, and liturgy in. the period following the 
Council of Trent is evident. Missionaries.were not free 
agents who could change, add, or delete parts of Catholic 
ritual. Strain for control and uniformity within the Church 
is examined as is the even more stringent control and strain 
for uniformity of culture within the State.

The background of intolerance of non-Catholic reli
gions ,within the State is demonstrated to have been a pre- 
colonial policy. The relationship between the policy of 
extirpation of native religion in the New World to the same 
policy within Spain itself is evident through examination of 
policies toward peninsular Moslems and Jews. Spanish secular 
institutions responsible for formulating.religious policies 
not only reinforced the ideological thrust of the.Counter- 
Reformation of the universal Catholic Church, but exceeded 
it in matters concerning the Spanish Church.

These policies resulted in a remarkable uniformity 
of practice over a vast territorial expanse. Concomitantly, 
there were institutional and individual sources for local 
variation. Among these were the right to appeal policies
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believed to be inappropriate to the locality and the right 
to maintain a variation until the appeal was settled. Others 
were ignorance of missionaries of native religion, personnel 
shortages, demoralization, and culture shock. The need to 
study the role of dominant-subordinate society dynamics is 
emphasized, as is the need to consider the long period which 
many groups spent without missionaries, during which native 
populations were free to re-interpret concepts and rites to 
suit themselves. Also considered is the need to distinguish 
between regions which were influenced by peninsular Spaniards 
as opposed to those settled by their descendants. In the 
latter case, fusion of native and Spanish culture presents 
different, more complicated problems.

In summary, this study represents an attempt to 
contribute to the study of culture change by expansion of 
the data base for the donor culture and a re-orientation of 
thinking in regard to donOr-recipient dynamics. Basic to 
these factors is the need to examine donOr institutions in 
precise ethnographic bases within the cultural contexts of 
the period.



CHAPTER 1

INTRODUCTION

The Spanish colonial empire has long been regarded 
as an excellent laboratory in which to study the various 
aspects of the field of culture change. A great deal of 
careful work has been done in such areas as diffusion, 
assimilation, fusion, forced acculturation, nativism, and 
revitalization. Some of the finest minds in the disci
plines of anthropology, history, art, and folklore have 
labored long and fruitfully in this fertile field of 
interest. Some workers have examined problems from a rela
tively narrow perspective, such as Parsons and Beals’
(1934) comparison of clown groups among the Pueblos on the 
one hand and the Mayo and Yaqui on the other. Other 
workers have taken a very broad perspective, attempting to 
examine wide areas of cultural manifestations, An example 
is George Foster's Culture and Conquest (1960).

Generally speaking, these two publications are 
representative of the types of research done on the prob
lems of culture change in Hispanic America. The Parsons, 
and Beals article is illustrative of a common approach in 
which an attempt is made to identify areas of acculturation 
in American cultures through the comparative study of

1



American Indian groups. These types of research are under
taken in the conviction that a comparison of American 
cultures will reveal certain similarities which represent a 
pan-Indian or pan-Mexican (pre-contact) base. These pro
vide additional evidence for what is deduced to be of pre
contact provenience and what is alleged to be the result of 
European contact. Such studies are often carefully done 
and closely reasoned with well ordered comparisons of 
detailed data marshalled to bolster such fairly typical 
conclusions as:

The contemporary clown groups of the Yaqui and Mayo 
most probably are a modified survival of an 
aboriginal institution which the missionaries 
found easier to adapt than suppress. The record 
of the Jesuit missions in the region indicates a 
tendency towards assimilation of this sort 
(Parsons and Beals 1934:506).

The Foster monograph is illustrative of another 
approach. This is an almost encyclopedic treatment of 
broad areas of culture with the emphasis on the use of 
Spanish data for comparison with New World cultural forms. 
In this approach the New World forms may be those of 
American Indians or of Mexican peasant groups. It differs 
from the earlier approach not only in the extensive use of 
Spanish data but in its broad generality. Citing European 
sources, various examples of Spanish forms and practices 
are offered in comparison with similar forms and practices 
in the New World. While most students who follow this 
approach tend to give the impression of a certain
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uniformity of Spanish culture, i.e., a "Spanish Catholi
cism" for example, Foster himself carefully documents the 
extreme diversity of contemporary Spanish culture. The 
works of investigators who use this approach (see Foster 
1960; Wolf 1959; Gibson 1964, 1967; Ricard 1966; Bayle 
1936) are often extremely valuable for an overview of 
culture history and add a crucial dimension in considering 
the role of Spanish culture in New World acculturation 
studies. The nature of the widespread scope of this type 
of inquiry leads to such characteristically broad con
clusions as:

It is clear that the formally transmitted cate
gories of culture, in which Church and State policy 
were predominant, are Castilian rather than 
Andalusian-Extremaduran. This is to be expected, 
for the obvious reason that Castile was the kingdom 
of the ruling house and of the administrators and 
churchmen most concerned with government (Foster 
1960: 231). ,

and
They [fiestas] combined elements of Christian 
observance with traditional forms of Indian ritual, 
and in numerous ways they reconciled the Spanish 
Christian and the Indian pagan worlds. On the 
side of Christianity were the specific calendar 
holidays and the Christian worship which attended 
them. On the Indian side were the costumes and 
dances and masks, the public displays, and the 
sense of special participation in collective 
functions. The sixteenth-century missionary 
Pedro de Gante described the way in which he 
deliberately fostered this infusion in the early 
period. Having observed the singing and dancing 
of Indians in pagan worship, he composed a 
Christian song and drew new patterns for the 
mantles to be used in a Christian dance (Gibson 
1964: 132-3).
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It is not my intention to review the literature on 

New World acculturation studies. It is so vast that such 
an undertaking could be a useful and complete study in 
itself. Nor do I intend to criticize the endeavors of 
those who have preceded me in this field. Much of what has 
been done has been fruitful and remains highly useful. It 
serves as a point of departure for further studies of 
another nature which may, hopefully, combine the strengths 
of the two approaches mentioned above and throw some light 
on a vital area which has been largely neglected. The area 
to which I refer is that of much needed examinations of 
limited relevant spheres of Spanish culture within their 
own cultural matrix.

The lack of such studies has led, • I believe, to 
gross misunderstandings of Spanish programs in the New World 
and to ignorance of the range of acceptable means of imple
mentation available to them within the context of their own 
culture. The gap in knowledge thus created has frustrated 
the development of a sound basis for the study of process 
in directed culture change in a region which should serve 
as a principal laboratory for such research.

In order to develop a productive processual model 
in directed culture change, the acquisition of certain 
kinds of data about the donor culture is an indispensible 
prerequisite. Among the essential questions to which 
answers must be found are the following. What are the



areas of culture which were to be changed? Was the change
to be partial or total? Exactly what forms were to be
introduced? Did the precise models for such forms exist 
in the donor culture or were they wholly or partially in
vented? If they existed in the donor culture, what were
their content and meaning? Were they intentionally modi
fied for introduction into the recipient culture? What was 
the acceptable range of modification of donor forms by the 
recipient culture? What types of sanctions were applied 
for failure to accept the donor culture to the degree and 
in the form which the donor prescribed? What institutions 
had the donor instituted for the implementation of its 
program of change? Who were its agents of change. What 
degree of autonomy did they have?- How did the authorities 
maintain control of agents in the field? What was the 
range of variation of methodology permissible to agents? 
What was the range of variation of success or failure in 
implementation permissible for the agents?

If we think of these questions in terms of one of 
the best studied areas of Hispanic American acculturation, 
the introduction of Catholicism to the New World, we find 
that we have no answers to some of them. To some of the 
others we have incomplete answers at best, including some 
which I believe to be misleading.



Foci of the Study 
It is the objective of the present study to make a 

contribution to the understanding of directed culture 
change in Spanish America through an ethnographic and 
ethnohistoric examination of the Spanish background of 
specific aspects of the religious system brought to the New 
World. The foci of the study are (1) the identification of 
models used for the rites brought and (2) an examination of 
some of the areas of Catholic ideology relating to the 
missionization program.

The identification of models used for the rites 
brought to the New World is one of the basic necessities in 
the study of Spanish American religious acculturation.
Until we have a reasonably accurate idea of what types of 
rites were brought, we can validly infer very little in 
regard to Christian and pagan origins and subsequent fusion 
of elements. We can evaluate objectives, methodology, and 
effects of the missionary program with even less validity 
unless we comprehend the content of the ideological system 
of the principal agents of change.

Identification of Ritual Models 
One of the principal features of studies concerning 

New World religions is the emphasis on fusion of Christian 
and pagan traits, with dances, masks, and certain types of 
clown and other ceremonial groups exemplifying the pagan



elements. The excerpts quoted above from Parsons and Beals 
(1934: 506), Foster (1960: 231), and Gibson (1964: 132-3) 
are representative.

Another prominent feature is the observation of a 
relative uniformity of the Christian ritual calendar and 
forms (Foster 1960: 2-4; Gibson 1964: 123-3). The Holy 
Week complex is a conspicuous example.

There is a basic pattern of Holy Week rituals 
.throughout the former Spanish colonial empire in areas 
which were intensively evangelized by missionaries under 
the aegis of the Spanish crown. From Peru to Mexico to the 
Philippines, Holy Week is characterized by a series of pro
cessions in which individuals take the roles of certain New 
Testament characters and re-enact events of the Passion, 
death, and burial of Christ in conjunction with the activi
ties of the clown and other ceremonial groups. The con
tinuing existence of the basic ceremonial complex is demon
strated in the publications of anthropologists and folk
lorists (Foster 1948; Milne 1965; Owen 1958; Toor 1947). 
Interviews with missionaries have also confirmed its con
tinuing existence in such diverse areas as Guatemala, Peru, 
and the Philippines.

My own field work among the Opata in northwestern 
Mexico (Alvarado in preparation) convinced me that the 
Opata ceremonial complex is probably representative of what 
has been described for other groups. Moreover, the history



of Catholicism suggests that much of what has been 
typically alleged to be of pagan provenience may be an 
ancient form of Catholicism. And finally, it seems un
likely that this ceremonial complex would be so uniform in 
the Spanish colonial empire had it not existed at one time 
as a similar complex in Spain.

However, library and ethnographic research soon 
revealed that the basic pattern of popular Holy Week 
fiestas in most of Spain is quite different from the 
characteristic complex found in intensively evangelized 
areas of the New World. The formal ecclesiastical liturgy 
is, of course, essentially uniform throughout Spain. The 
lay ceremonial complex is also relatively uniform in the 
sense that the core features of the fiesta consist of pro
cessions of several pasos, which are heavy platforms on 
which stand one or more statues representing scenes from 
Christ's passion and death. These are sometimes of great 
artistic, monetary, and historic worth. They may be 
decorated with jewels and precious metals of great value. 
The pasos are usually associated with a sodality or 
cofradla whose members are responsible for the decoration 
and portage of the paso. When the paso moves forth on the 
streets of city or village, the reputation and prestige of 
the associated cofradla go with it. The poorest quality 
paso in terms of artistic value in the poorest provincial 
town is as carefully decorated with wildflowers from nearby



fields as the most sumptuous paso in Seville is bedecked 
with jewels. Some members of the cofradia carry the paso 
while the others in characteristic hood and gown accompany 
it, lighted candles in hand. The pasos are inspected 
attentively by the townspeople both before and during the 
procession. The pride and prestige of the cofradias are 
enhanced by favorable reception; humiliation is the coin in 
which the careless are paid. . In some cities, such as 
Seville and Valladolid, not only are the reputations of the 
cofradias at stake, but civic pride as well.

While the candlelit processions of pasos form the 
core features of the most frequent type of lay Spanish Holy 
Week fiesta, there may or may not be a great variety of 
other practices which are part of the local traditions. 
These have been well documented by Foster (1960: 178-86). 
Among the most widespread are the Santo Entierro proces
sions with the image of a dead Christ in a coffin, groups 
of "Roman soldiers" who march in procession and who guard 
the coffin of Christ, the "killing of Jews," the hanging or 
destruction of Judas, and foot-washing ceremonies. All of 
these activities are found in the ceremonial complexes of 
the New World and apparently led Foster (1960: 188) to 
conclude that, "The basic pattern of the Spanish Holy Week 
has been duplicated in Hispanic America."

This is an inaccurate conclusion, however, for the 
basic pattern of the lay Spanish Holy Week is a procession



of pasos. There may or may not be other practices asso
ciated. Moreover, the distribution and number of associ
ated practices, if present at all, vary considerably. Some 
towns may have paso processions accompanied by Roman 
soldiers. Some may have a Santo Entierro procession while 
others do not-. There may or may not be short ceremonies 
such as the foot-washing rite in which the priest or another 
person washes the feet of twelve men. Some may have paso 
processions in which march biblical characters who often 
bear their names on their hats. Such biblical characters 
may be from the New Testament and include such persons as 
members of the twelve apostles of Christ and the Sanhedrin. 
Sometimes Old Testament characters are included. None of 
these people ever perform dramatic roles in the processions, 
however, but simply march silently.

This characteristic type of Spanish Holy Week 
fiesta is seldom found in the New World. When it does 
occur, it is in cities which were seats of Spanish civil 
and ecclesiastical administration and which were relatively 
dense centers of Spanish population. One of the most 
beautiful and best known of this type of Holy Week fiesta 
in the New World is that of Popayan, Colombia, to.which the 
first dated reference occurred in 1558 (Foster 1960: 188; 
Milne 1965: 74-6). A look at the history of Popaydn is 
instructive. The area was explored in 1535. In 1545 the 
visitador Miguel Diaz de Armendariz toured the area in
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search of sites for an episcopal see„ He decided on the 
present site of Popaydn. The following year Pope Paul III 
created the diocese of Popaydn. The newly appointed 
bishop initiated the act of foundation in 1547 but it was 
not until 1548 that he arrived at his see. The first 
missionaries, Dominicans, did not arrive until 1552. By 
1555 strife was so disruptive between civil and religious 
authorities that a royal official was excommunicated. 
Furthermore "the times in which the new Popayan church had 
to be governed were not propitious" for the evangelization 
of Indians while they were under the duress of a civil 
population which was divided even within itself into angry 
factions (Egana 1966: 77-8). What is observed in Popayan, 
then, is a Spanish colonial capital in its birthpangs 
rather than a missionary establishment for Indians. It is 
not surprising to find the appearance of the typical 
Spanish Holy Week fiesta quite early in a center heavily 
populated by the peninsular Spanish.

What we are concerned with in this study, however, 
are not the religious practices brought to the New World by 
the Spanish for their own use. It is not surprising that 
these would closely parallel the forms found in the areas 
of Spain from which the majority of peninsular Spaniards 
emigrated, for they were most likely to duplicate in their 
new homes the familiar and comforting customs to which they 
were habituated. On the contrary, this study is concerned
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with the rites and practices which the missionaries, as 
agents of directed culture change, selected to be taught to 
the natives of the New World.

Foster's (1960) concept of "conquest culture" is
ever useful in the study of directed culture change.
Several of his postulates are integrated into the basic
assumptions underlying the present research. It is to be
understood that there is complete agreement with Foster's
postulate: -

There is always an initial selection that deter
mines which parts of a donor culture will be made 
available to the recipient group and which parts, 
consciously or unconsciously, will be withheld.
This . . .must be studied with the donor culture
as the point of reference (1960: 10).

There is also complete agreement with his statement 
of the nature of types of selective processes. Conquest 
culture

. . . is the result of two principal types of
selective processes, which can be called "formal" 
and "informal." The expression "formal process" 
applies to all those situations in which institu
tions and individuals in positions of authority 
play a positive planning role: government 
administrators, armies, the church, trading 
companies, and the like. "Formal," in the sense 
here used, can be equated with the idea of 
"guided" or "planned" or "directed" culture 
change, in which specific goals are set and 
efforts are made to achieve these goals (1960: 12).

The missionary orders were often the primary instruments of
the Spanish Crown in the hispanization and Christianization
of the Indians. They accompanied and followed the conquests
of the Spanish military and in some cases even preceded
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them. Thus, the missionaries worked on the cultural 
boundaries of the empire. Only when an area was considered 
to be christianized was it turned over to the ministration 
of secular priests. Spanish and New World archives are 
repositories of countless documents referring to the laws, 
correspondence, and judicial processes relating to the 
missionary program, which is a representative of the 
"formal" process of selection par excellence.

A widely held assumption by students of culture '
change is what Foster calls "proportional representation."
This is the idea that,

each geographical area of such a country as Spain 
would be represented culturally in America in 
proportion to its share of the total numbers of 
emigrants who left the peninsula (Foster 1960: 230).

Foster finds this assumption to be "essentially correct,"
but modifies it for some cases. Among these is that of the
area of formal transmission. Because formal transmission
was the result primarily of civil and ecclesiastical
policy, he feels that Castilian forms were most influential.
This, again, is,

to be expected, for the obvious reason that
Castile was the kingdom of the ruling house and
of the administrators and churchmen most con
cerned with government (Foster 1960: 231).

The reason which Foster gives may seem obvious, but 
the question, to be considered is whether it is accurate or, 
at least, economical. It has already been seen that the 
typical popular Spanish Holy Week fiesta is not common in
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the New World. It should also be noted that what Foster 
(1960: 182) refers to as "the basic Holy Week ritual" to 
which the paso processions are added is actually part of 
the official Church liturgy. As such, it has been rigidly 
prescribed according to detailed rubrics for the universal 
Church from the time of the Council of Trent in the
sixteenth century until the Council of Vatican II in the
twentieth. The same rituals had to be performed in the
same manner in New Castile, New Spain, and New York, In a
search for possible models for rites brought to the New 
Wold, therefore, the official Church liturgy cannot be 
ascribed to Castile. Nor can any deviance from the official 
Roman ritual be expected under the "stripped down" concept 
of conquest culture. Absolutely no deviation from the pre
scribed rubrics was tolerable.

Given the uniformity of prescribed Church liturgy, 
it is easy to make comparisons between it and derived folk 
customs among christianized inhabitants of the New World. 
These derived customs will be found among evangelized 
groups who, bereft of their priests, attempted to carry on 
the ritual for which the participation of an ordained 
priest is not necessary. The Adoration of the Cross is an 
excellent example of the type of ceremony which moved into 
folk Catholicism from the official liturgy.

More difficult to evaluate are those ceremonial 
complexes which are essentially in the realm of
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responsibility of the laity. These are the lay practices 
which the missionaries taught their neophytes. The pur
poses of lay practices in Catholicism are several. They 
are regarded as educational and edifying for the group and 
as means of penance, thanksgiving for favors granted by 
God, and acquisition of health, favors, grace, piety, and 
indulgences for individuals as well as for groups. In 
Catholic theology one who wishes to save his soul must obey 
the laws of God (the Ten Commandments) and the laws of the 
Church. Although these are the absolute minimum require
ments, they are not infrequently broken. Therefore, the 
Catholic should prove his love of God and secure his salva
tion by availing himself of such voluntary means as attend
ance at various liturgical services and participation in 
ecclesiastically approved lay practices. Lay practices in 
Catholicism are thus regarded as important mechanisms by 
which the individual may help himself in this world and in 
the next. It follows that the teaching of rituals and 
practices to be used by the laity for the ends noted above 
was an important missionary duty.

Inasmuch as lay religious practices are so important 
in Catholic life, they have been elaborated throughout the 
Catholic world. The content and form of such practices, 
however, vary widely according to local historical factors 
and traditions. In the search for possible models of the 
particular types brought to the New World, the best approach
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in the absence of specific documentary data would seem to 
be the examination of typical New World ceremonial com
plexes followed by a careful examination of similar Old 
World ceremonial complexes. Such an investigation neces
sarily involves the "study of entire complexes and not 
simply the comparison of Old World and New World traits 
taken out of context. For example, it is uninstractive to 
learn that sodalities of "Roman soldiers" and "Jews" or 
Santo Entierro processions, so common in the New World, 
occur here and there in various towns of Spain. For 
decades the study of traits in isolation has been recog
nized as unproductive of anthropological theory. Among 
other things, it results in failure to establish a cultural 
baseline for the study of culture change. There is no way 
to know, for instance, to what extent recipient cultures 
added, modified, or eliminated traits unless the Old World 
cultural complexes are studied as wholes.

Having looked at the typical Spanish Holy Week 
fiesta and having seen that, as a complex, it does not fit 
New World practice, then the possible models from Castile, 
Andalusia,' Extremadura, and most other Spanish provinces 
are eliminated. Furthermore, library and artihival research 
indicate that these provinces apparently had lay practices 
in the sixteenth, seventeenth, and eighteenth centuries 
similar to those they have now. •
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Having been specific as to which models do not fit 

the New World, it might be well to delineate a model which 
would fill the need. The typical New World Holy Week 
complex consists of a series of re-enactments of events in 
the Passion and death of Christ. The re-enactments are 
'performed not necessarily on a stage as a Passion play but 
often as integral parts of processions. The processions 
make several stops during which performances take place. 
Sodalities of passive "Roman soldiers" and taunting "Jews" 
and "Pharisees" accompany the processions and performances. 
The dramatizations are based on the writings of the four 
evangelists. But what is most interesting about these 
rites is the fact that they characteristically contain 
features which are seemingly Christian, but which are not 
mentioned in the New Testament. These features would seem 
to be part of the complex taught by the missionaries from a 
model or prototype, one which is not the New Testament.

In a search for Old World models for the Holy Week 
ceremonial complex, then, it would be of paramount impor
tance to establish that the model include not only the 
Passion plays and/or the typical processions with stops for 
dramatizations and the sodalities of Romans and Jews in 
characteristic roles, but also any non-biblical additions 
which may be common to both Europe and the New World.
These should form an integral whole so similar to the New 
World complexes that their use as models cannot be doubted.
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Only in this way can a reliable baseline for the study of 
culture change be established.

As it happens, the Catalan-speaking area of Spain 
is the only region in which such a model can generally be 
found. Moreover, archival and library research demonstrate 
that this is a characteristic Catalan art form. This point 
will be expanded upon later in the text. It should be 
emphasized here, however, that this research does not 
represent an investigation into the origins of the Spanish 
religious theater, but is rather a search for identifiable 
models for the types of rites brought to the New World.
I have failed to discover the fifteenth or sixteenth 
century presence of these types of Holy Week complexes out
side of the Catalan-speaking area of Spain with the sole 
possible exception of Valmaseda, Viscaya. This is a 
Basque-speaking town near the western border of Aragon 
which claims a sixteenth century origin for its Holy Week 
complex. But even should further research eventually 
reveal the presence of these types of ceremonial complexes 
in other areas of Spain, the fact remains that the Catalan 
language religious dramas so closely approximate those 
found in the intensively evangelized regions of the New 
World that they may be considered to be reliable models. 
This conclusion is strengthened by the fact that Corbatd 
(1949) has also found strong similarities in the religious
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drama of Valencia and Mexico in Mexican plays dating as 
early as 13 years after the conquest.

This close correspondence between Catalan and early 
Mexican forms leads naturally to the question of how such a 
correspondence could come to be. Catalonia has been 
largely ignored by students of Spanish acculturation in the 
New World for two reasons. First, a royal decree ordering 
that all commerce with the New World be carried through 
CSdiz and Seville effectively barred Catalan and Levantine 
economic interests. This apparently has been construed to 
mean that Catalans and Catalan culture were also effectively 
barred. Second, studies of the place of origin of immi
grants to the American colonies reveal a very small per
centage of immigrants who were from the Catalan regions.

In the first instance, there seems to have been 
little appreciation of the enormous difference between - 
barring Catalan trade and barring Catalan culture. Cer
tainly there has been little realization of the fact that 
the Catalan-speaking area of Spain was a great center of 
diffusion, particularly in the religious sphere of Spanish 
life. Catalan humanists were as instrumental in the 
shaping of the philosophies and policies of the court of 
Charles V as they were in the shaping of the theory of 
missiology (conversion of non-Christian peoples and 
heretics) at the papal court. That no royal prejudice 
existed against the .representatives of the Catalan church
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is further demonstrated by the appointment of a Catalan, 
Bernat Boil, as the first missionary to the New World and 
the granting of the royal permission to a Catalan religious 
order, the Mercedarians, to establish and maintain itself 
in the New World as missionaries to the Indians. Thus 
there were pronounced cultural, social structural, and 
individual ties to the New World from the earliest times.

In the second instance, that of relatively few 
Catalan immigrants to the New World, the theory mentioned 
earlier of proportional representation is obviously the 
underlying assumption. Moreover, it assumes that the indi
vidual missionaries were free to do very much as they 
pleased, each introducing the rites of his own locality as 
he thought best. This assumption is refuted by the tight 
control and strain for cultural and religious uniformity 
imposed on the missionaries by the Spanish civil and 
ecclesiastical bureaucracy. Therefore, the missionaries 
were not permitted to act as free agents, sowing religious 
and other cultural seeds of their own tastes. That the 
missionization of the New World was controlled by a well 
organized and relatively efficient bureaucracy is demon
strated by the very uniformity of practices which is seen 
throughout the former Spanish colonial world. This con
sideration brings us to the second focus of this study.
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Important Areas of Ideology Relating 

to the Missionary Program
The striving for cultural and religious uniformity 

by civil and religious authorities and its resultant 
stringent control over all areas of the missionary program 
were particularly urgent for two reasons: (1) the jealous
guarding of its ecclesiastical patronage and privileges by 
the Crown and (2) the intellectual climate of the Counter- 
reformation, with a pervasive fear of heresy resulting from 
innovation and "error," shared by Crown and Church alike. 
The lack of understanding— and often lack of knowledge of 
the existence--of these ideological factors has led anthro
pologists to acquire some crucial misconceptions of the 
range of behavior permissible to the missionaries within 
the context of their own culture.

Among the misconceptions are the following.
1. Sixteenth and seventeenth century missionaries are 

thought to have been willing to adapt and fuse 
Indian paganism with Christianity. Moreover, those 
stout soldiers of the vanguard of the Counter
reformation, the Jesuits, are generally reputed to 
be the most tolerant of all.

Yet what modern men call "tolerance" had another 
name in those centuries— "heresy." Heresy was probably the 
most fearful word of the.time. Even suspicion of heresy 
could result in torture, confiscation, and death. Too,



scholars seem to forget that even as it was evangelizing 
much of the New World, the Spanish Crown and Church were 
locked in mortal combat over heresy with the Protestants 
of Spain, Germany, and the Low Countries as well as with 
the Jews and Muslims of Spain. Neither did the intel
lectual climate of the time permit fusion nor did the 
bureaucracy tolerate it. Where fusion of religious 
elements occurred, it was certainly not recognized as such 
by the Spaniards, and this fact has great importance for 
the study of Hispanic acculturation.

2. The misconception regarding the freedom of indi
vidual missionaries to initiate their own programs, 
so to speak, has already been discussed. Akin to 
this is the seeming assumption of the autonomy of 
the various religious orders and of a consistently 
different orientation and methodology among them.

While some differences did exist, these were rela
tively minor. All were subject equally to the same gov
erning body, the Council of the Indies. As for different 
methodology, for example, the Jesuits are presented in 
modern writing as having been less inclined to use force 
than the Franciscans and more inclined to use the native 
language. Yet the evidence indicates that force was used 
where force was needed. Conversely, wherever possible, 
missionaries of both orders proceeded without military
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escort. And both used the native languages in< different 
times and places (Latourette 193 9).

3. Another misconception contributing to the view of 
the missionization program as a mosaic rather than 
as a whole fabric is that the spiritual conquest of 
the New World was largely a novel endeavor.

This notion indicates a failure to understand that 
the mendicant Orders who came to the New World had had 
centuries of experience in the Old. A great deal of the 
methodology and organization had been worked out by long 
experience in the spiritual conquest of eastern Europe, 
Moslem lands, and among heretics, Jews, and'Moslems of ' 
their own countries. They therefore came to the New World 
with a ready and well-tested fund of tools, techniques, and 
ideological structures.

There were, of course, some new institutions and 
ideas which came about largely as the result of the Counter
reformation and the explosive vitality that it engendered.

The entire range of Catholic ideology and practice 
cannot be explored here. However, an attempt will be made 
in the following chapters to examine the points mentioned 
above in the hope that some of the questions vital to the 
study of process in culture change in the Spanish American

i
empire may be more satisfactorily answered.



CHAPTER 2

THE SEARCH FOR A MODEL

The search for possible models for even a very 
small portion of the ceremonial cycle of the former Spanish 
colonial empire is a time consuming and frustrating task 
for two reasons. First, the extent of the geographical 
area which must be covered, together with a survey of some 
of the literature available for each area, is staggering. 
Secondly, the descriptions of ceremonial cycles of specific 
areas are relatively scarce and, when present, they are 
often so general as to be useless for comparative purposes. 
The second problem is compounded by the fact that some 
anthropologists and folklorists have apparently been inter
ested primarily in describing only those aspects of cere
monies which they believe are examples of religious syn
cretism. Therefore the researcher may come upon statements 
to the effect that the Holy Week or other processions are 
Catholic and consequently are not described.

The attempt to minimize these problems has resulted 
in the selection of a very specific part of the ceremonial 
cycle for investigation in depth. A decision was made to 
concentrate primarily on a crucial area of the Catholic 
ceremonial complex, i.e., crucial in the sense that the

24



25
area selected was of primary importance in contemporary 
Spanish Catholicism for doctrinal reasons. This narrowed 
the possibility to two prime fiesta complexes: Corpus
Christ! and Holy Week. Because both of these ceremonial 
complexes were of such extreme importance, they were (and 
remain) highly elaborated and, therefore, are among the 
most frequently described for both Spain and. the New World.

Corpus Christ! is a feast which glorifies the 
actual presence of Christ in the Blessed Sacrament. It was 
a principal fiesta during the colonial period as a declara- - 
tion of orthodox Catholicism inasmuch as the physical 
presence of Christ in the Blessed Sacrament was a focal 
point of dispute with the heretics or Protestants, as they 
are known more commonly today. Since an important part of 
the fiesta involved the performance of plays, dances, and 
processions before the Blessed Sacrament, it is a fiesta 
which required the presence of a priest to consecrate the 
Sacrament. For this reason, the fiesta might possibly, 
although not necessarily, lapse without the presence of a 
priest. That is, the ceremonies might still be performed 
in honor of the Blessed Sacrament even though it was not 
physically present. This ceremonial complex was rejected 
as a focal point for the search for Old World models, how
ever, because it lends itself to highly generalized de
scription and because the plays and dances performed in it 
are subject to being highly localized. For example, an



26
important role of the dances is not only their entertain
ment value but also included are the pagan dances, gods, 
and superstitions which were defeated by the triumph and 
eternal reign of Christ in the Blessed Sacrament (MarquSs 
Casanova 1971). Therefore, in Spain the dances and figures 
represent European paganism while in the New World they 
would be representative of the local supernaturals and 
"superstitions" which were defeated by Christianity.

The Holy Week complex, on the other hand, is 
oriented around the one most central and unchanging tenet 
of Christianity: that Christ is the Son of God whose death 
on the Cross atoned for the sins of mankind and whose resur
rection permitted man to have everlasting life in. the here
after.

This dogma may be celebrated in many ways, but the 
localism inherent in the Corpus Christi celebrations is not 
required. Therefore the fundamentality of the dogma to 
Christianity ensures that Holy Week.is a religious feast 
which would have received the primary attention of mis
sionaries while at the same time there is an almost limit
less range of possible ways in which it might be celebrated 
by the laity. The two basic types of lay Spanish Holy Week 
ceremonial complexes have been discussed in the last 
chapter. In this chapter, we will give some evidence of 
the widespread presence of only one of these Spanish proto
types in the former colonial empire.
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Holy Week Ceremonies in the New World 

The problem of the generality of descriptions of 
ceremonies which was previously mentioned is characteristic 
of many descriptions of New World Holy Week complexes.
Even the description of the same author may vary widely in 
detail. For example, Milne (1965.: 73) relates that on Holy 
Thursday in Taxco, Mexico, ". . . the rites of the Washing
of the Feet and the Last Supper are enacted." The reader 
does not know whether the foot washing ceremony is done by 
the priest or by the people nor is there any description of 
the Last Supper. Nevertheless, one important fact is made 
clear: the representations of these biblical events were
enacted in live drama and were not pasos carried in pro
cession. It is known therefore that the ceremonies of Holy 
Thursday in Taxco are of the genre of live drama and, as 
such, are characteristic of the type of Holy Week ceremonies 
of the Catalan-speaking areas of Spain. Milne is only 
specific enough in her description of this part of the 
Taxco ceremonies to make explicit the Spanish model to which 
they correspond. But in the next paragraph she gives more 
detail on the ceremonies which follow those previously

Soon the streets of the town are filled with ■
Sayones, groups of men dressed as Roman soldiers 
or centurions. . . . Most of these men play the
same role every year in fulfillment of a vow.
At seven o'clock the man chosen to play the part 
of Jesus appears in the Garden, and an unkempt, 
long-haired Judas approaches and kisses him on the 
cheek. Jesus is immediately seized by the Sayones 
and taken to prison where he remains in chains
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throughout the night. At eleven o ’clock the 
sentence dictated by Pontius Pilate is read, 
and Pilate washes his hands, signifying that he 
cleanses himself of the blood of Jesus (Milne 
1965: 73) .

This information not only confirms that the Taxco cere
monies are a re-enactment of the events preceding the 
crucifixion of Christ, but reveals that it is strikingly 
similar to the Opata ceremonies described by me elsewhere 
(Alvarado in preparation).

It is not the purpose of this study to examine in • 
detail and comment upon each of the descriptions of New 
World Holy Week ceremonies which will be cited in the para
graphs to follow. Rather the purpose is to give some idea 
of the extent of Holy Week ceremonies which are live re
enactments of parts of the Passion and death of Christ by 
the laity, thereby identifying them as characteristic of 
the models from the Catalan-speaking parts of Spain.

Mexico, long a center of interest for anthropolo
gists and folklorists, has the best described Holy Week 
ceremonies. Milne (1965: 77) discusses Holy Week dramas 
for Taxco, as noted above, and relates that in. Malinalco, 
Tzintzuntzan, and Ixtapalapa are the "most complete and 
elaborate passion plays" in a nation in which Passion plays 
are common. Tzintzuntzan, as described by Foster (1948), 
is very detailed. It basically follows the pattern already 
described, with a foot washing ceremony and Last Supper with 
a live Christ. In addition, there is a scene with the



bargaining of Judas for the betrayal of Christ (1948: 211). 
Here Pilate performs his role as judge on Friday, as among 
the Opata, and one is left to wonder if the Taxcans have 
not confused the role of Pilate's judging with that of 
Caiphas who holds court on Thursday evening in the Opata 
town of San Angel and in Tzintzuntzan. The Descent from 
the Cross ceremony and Santo Entierro procession of Friday 
are common all over Latin America. Foster (1948: 188) 
feels that the Tarascan area demonstrates less Christian- 
pagan fusion "than in almost any other part of rural 
Mexico."

Foster was apparently unaware of the high degree of. 
lack of fusion in the Opata ceremonies of San Angel and 
Taxco. We have here three Holy Week complexes of a very 
Chrisitan character and which are quite similar to each 
other in many respects. While it is almost impossible that 
a number of changes in detail would not have occurred over 
the years, it would appear that these three Holy Week com
plexes are so similar as to have been derived from the same 
prototype. Given the distance between Taxco and Tzintzun
tzan on the one hand, and the Opata on the other, the 
resemblance among their respective complexes is all the 
more remarkable. In other descriptions of Tarascan cere
monies, Beals (1946: 128) notes a great decrease in the 
number of scenes enacted over a 2 0-year period. He finds 
unchanged, however, the fact that Christ is represented in
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the dramatization by an image and not by a human being.
This variation among the Opata is also related by Owen 
(1958). Carrasco (1952), like Beals, finds a Tarascan 
trend toward greater dependence on the priest and away from 
the previous types of festivals. BarragSn and GonzSlez 
Bonilla (1940) are other investigators who confirm the 
ubiquity of detailed enactments of the passion among the 
Tarascans during Holy Week.

• Toor (1947) relates that the Holy Week ceremonies 
at Ixtapalapa, mentioned by Milne earlier, are essentially 
the same as those at Tzintzuntzan.

De la Puente (1949) describes the Holy Week cere
monies among the Zapotec. These include a Last Supper and 
various processions in which Christ and Mary are represented 
by statues.

Also among the Zapotecs, Parsons (1936) provides a 
description of Holy Week at Mitla in which the activities 
include a Last Supper and an Encuentro procession. Like 
all Encuentro processions that I have seen described, the 
Virgin and Christ are represented by statues.

Reyes Garcia (1960) has written an interesting 
monograph concerning Holy Week ceremonies among a group of 
residents of Ichcatepec, Veracruz. The residents have 
traditionally had Holy Week ceremonies re-enacting the 
Passion and death of Christ which is recognizably similar 
to those described in detail earlier in which the Christ
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is an image. In Ichcatepec, however, the meaning of the 
ceremonies had become fused, with a resulting dual identi
fication of Christ with the Sun. Reyes Garcia was unable 
to witness the entire traditional complex inasmuch as a 
factional dispute between the traditional residents and 
those who had become more "Catholic" under the leadership 
of the priest refused to.permit the church to be used for 
important parts of the complex. This account provides an 
excellent study of fusion and recent culture change.

In the first chapter, I put forward the hypothesis 
that, .in cities which were important colonial centers, it 
would be expected that the paso type of Holy Week proces
sions would be found since that is the type of celebrations 
that the secular Spanish immigrants would have preferred as 
being the most familiar. The situation in PopaySn, which 
was founded as a colonial capital, has already been dis
cussed. It will be recalled that there was instituted the 
elaborate processional pasos type of celebration from the 
city's earliest times. In cities which had been indigenous 
centers of importance and which were then converted to 
colonial capitals, it might be expected that the processions 
composed exclusively of elaborate pasos might supercede a 
previous Holy Week complex in which the re-enactments of 
the Passion and death of Christ were the central features. 
There is some evidence that this is precisely what happened 
in Cuzco. Toor (1949: 111) describes the present Cuzco
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Holy Week as consisting of processions with pasos. How
ever > she makes note of the fact that a certain colonial 
house is called the house of Herod because the balcony of 
that house was traditionally used for Herod's role and 
speech in Holy Week dramatizations which have been super- 
ceded by the present type.

While the same thing may have happened in Mexico 
City, I have been able to find little evidence that the 
Holy Week drama, so common throughout the rest of Mexico, 
was an established practice in the capital. The religious 
drama was introduced by the first Franciscan missionaries 
quite early. Motolinla has left detailed descriptions of 
the various plays which he fostered (Steck 1951), but makes 
absolutely no mention of Lenten or Holy Week plays.
Neither is there any reference to re-enactments of the 
Passion and death of Christ in any other fiesta plays. The 
only descriptions of Holy Week activities in Motolinla are 
his glowing references to the practice of taking discipline 
or self-flagellation by members of the Confraternity of the 
Cross (Steck 1951: 144). This practice took place on both 
Thursday and Friday by members of both sexes and from the 
context of the description it seems reasonable to assume 
that these were the only Holy Week lay observances of his 
time. This assumption is reinforced by DSvila Padilla 
(1955), originally published in 1625. In his history of 
the Dominican province of Mexico, he enumerates the Holy
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Week processions existing in the capital in 1585. He 
describes the newly instituted ceremonies of the Descent 
from the Cross and the procession of the Sepulcro. He 
mentions "the rest of the processions" (1955: 561) as being 
those of the Confradia de la. Vera Cruz in which the members' 
flagellate themselves and which is apparently the . same pro
cession referred to by Motolinla, and he mentions the pro
cession of the Soledad. Torguemada' (1944: 561) relates 
that the procession of the Soledad was established by 
Father Francisco de Gamboa, a native of Viscaya who went to 
Castile as a child and who died in 1604„ The same source 
mentions that de Gamboa ordered the Friday Stations for the 
Indians, having a representation of a part of the passion 
of; Christ during the sermon (Torguemada 1944: 561), There 
is no information whether this "representation" was done 
with statues or in form of a drama, but only that de Gamboa 
was zealous "to stamp the passion of Christ, in the hearts 
of all Christians . . ." (Torguemada 1944: 561). D&vila
Padilla (1955: 563) also refers to the new ceremonies of 
the Descent from the Cross and the procession of the 
Sepulcro as "representations." However, the figures of 
Christ and the Virgin were statues with movable parts which 
were manipulated by priests and acolytes while another 
priest gave an appropriate sermon. Later there was a pro
cession with standards and the implements used by or on 
Christ during the Passion (1955: 566-567). This would



appear to be the prototype for the Procesi6n del Estandarte 
which Hinton observed among the Opata (Alvarado in prepara
tion). However, in the DSvila Padilla account all the 
participants in this procession, such as the bearers of the 
Sepulcro and singers were ecclesiastics, whereas the candle- 
bearers and flagellants were cofrades and laymen. Only two 
pasos, one of St. Peter and the other of Mary Magdalene, 
accompanied the procession (DSvila Padilla 1955: 567).
These "representations" are not live dramas and so fit into 
the characteristic Spanish model of Holy Week processions. 
Moreover, the principal positions are given to ecclesiastics 
while the cofrades perform the same functions as is charac
teristic of the Spanish processions. Two centuries later, 
Fanny Calderdn-de la Barca describes Holy Week processions 
in Mexico City as still typical of the Spanish model, with 
pasos "magnificently dressed," each carried by a guild of 
workers of a different trade. The viewers of the procession 
were equally magnificent in their best clothes, as 
"Diamonds and pearls walk the streets" (Calderdn de la 
Barca 1970: 7 0). In 1841 the same source described a Holy 
Week procession in CoyoacSn, just outside the capital, as 
"a play, a sort of melodrama" with living figures on the 
platforms instead of statues (1970: 429, 438). These 
living figures behave like statues, however, remaining 
motionless and silent throughout. At a stop in the pro
cession a priest related the story of the arrest of Christ
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Virgin was also a statue with movable parts (1970: 440) 
which apparently performed in somewhat the same manner as 
that to which DSvila Padilla referred two centuries pre
viously. Thus there seems to be little change in the type 
of Holy Week ceremonies in Mexico City over these centuries. 
They conform to the general Spanish model of pasos, except 
that in some cases the images have movable parts which give 
an illusion of life and thus are classified as "representa
tions," but they are not re-enactments of the Catalan genre 
of live drama. Only the scene of the arrest of Christ fits 
this category. The only other possible candidate for this 
type of ceremony is the "representation" of parts of the 
Passion which Torquemada attributed to de Gamboa, but there 
are insufficient data to allow such an identification. On 
the other hand, there are a number of indications that, from 
the time of DSvila Padilla and Torquemada to that of 
CalderSn della Barca, the term was used to refer to pro
cessions and ceremonies with pasos and without live drama. 
Other negative evidence for the existence of live re
enactments of the Passion and death of Christ in colonial 
Mexico City comes from the work of Johnson (1941) in his 
study of Jesuit drama as taught in the schools of the 
capital in the sixteenth century. He records the school 
plays as being performed only at the beginning and end of 
the school term and at Christmas, Epiphany, Circumcision
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Christi (1941: 17). Therefore, a sample of the literature 
available on the ceremonial cycle of Holy Week in Mexico 
City seems to confirm the hypothesis that important colonial 
centers did not have the live drama as part of the Holy 
Week complex. Even nearby CoyoacSn had only one scene of a 
re-enactment extant in 1841.

Antigua, Guatemala, is another former colonial 
capital noted for its paso processions in Holy Week (Milne 
1965: 76). This city was once the most important seat of 
colonial government in North America outside of Mexico 
City. The capital of Guatemala was moved to Guatemala 
City in 1773 after a severe earthquake.

I have no data on the history of the Antigua cere
monies so no inferences can be drawn as to their place in 
the colonial ceremonial complex. Yet it is interesting 
that the old capital has the paso processions while it 
seems to be surrounded by towns with re-enactments of the 
Passion. Bunzel (1952) and Rodas, Rodas, and Hawkins 
(194 0) describe the dramatizations in Chichicastenango.
Other informants who are modern missionaries have confirmed 
that re-enactments with considerable Christian-pagan fusion 
are common all over Guatemala in the predominantly Indian 
areas. La Farge describes in generality some ceremonies at 
Santa Eulalia which are difficult to classify with the in
formation given. Some of the ceremonies are secret, some
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have statues, no mention is made of re-enactments of the 
Passion but the fariseo roles of clowning and mischief- 
making seem typical of that aspect of Mexican fariseos (La 
Farge 1947: 93-95). The name, Santa Eulalia, is inter
esting in that it is not a common one. Santa Eulalia is 
the patron saint of Barcelona and is a name and a devotion 
which to the best of my knowledge is common in Spain only 
in Catalonia.

Information for Peru is spotty. The former presence 
of re-enactments of the Passion is inferred for Cuzco, as 
mentioned above. De Armas Medina (1953) states that plays 
of the Passion, resurrection, and nativity of Christ were 
the earliest and most frequently presented in the period of 
1532-1608. These plays were presented in the churches as 
well as in other locations, used the native language as 
well as Spanish, and incorporated Incan music, dances, and 
songs. They were banned inside the churches, however, 
after 1552 due to "scandals" resulting from the ignorance 
of the Indians (1953: 435-437). Descola (1968) in his 
study of life in colonial Peru in the eighteenth century 
records Holy Week processions for Thursday and Friday which 
included devils in a variety of costumes as well as giants 
(1968: 157-159). On Palm Sunday there, was a procession 
with a statue of Christ carried on an ass, representing the 
entry into Jerusalem (1968: 160). The processions are not 
otherwise described, so they cannot be classified. An
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interesting note is the fact that the Indians sold 
butifarras, a small roll containing meat, a leaf of 
lettuce, and a red pepper (Descola 1968: 159) „ Butifarra 
is a Catalan word meaning sausage. It is listed in the 
Veldsquez Spanish-English Dictionary (1964) as a sausage 
made in Catalonia.

Tschudi (1848), describing his travels in Peru, 
makes note of a Descent from the Cross ceremony of Good 
Friday in which men called Santos Varones take the image of 
Christ from the cross in a re-enactment of that event.
Fals Borda (1961) also records the presence of a Descent 
from the Cross ceremony.

I have no further information on Peru except that 
an informant who is a modern missionary has confirmed that 
re-enactments of the Passion take place in the Indian 
region around Lake Titicaca.

Norris (1953) did a study of a large hacienda in 
central Costa Rica which he thinks is representative of the 
region. He states that there are processions during Holy 
Week in which the biblical events proper to each day are 
re-enacted by individuals, with the choice roles being the 
prerogative of "families higher in the status system"
(1953: 159-160). Milne (1965: 77) describes a Costa Rican 
procession in an unnamed town. The events on the road to 
Calvary are commemorated in a procession in which the
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Virgin and Christ are represented by images but in which 
the other characters are live.

El Salvador has a Passion play in Paleca, a town 
which is near the capital (Milne 1965: 78).

In Bolivia there is reported a Descent from the 
Cross ceremony with a statue for Christ and men playing the 
role of San Nicodemo and two unnamed roles. Then there is 
a Santo Entierro ceremony. On Palm Sunday there is a re
enactment of the entry into Jerusalem with a statue of 
Christ mounted on an ass (Paredes 1963: 195). Plutarco 
Cisneros, director of the Institute Otavaleho de Antro- 
pologia in Ecuador, has informed me that there is a live 
representation of the Passion in the village of Cotacachi 
in Ecuador (1972). Father Ramiro Guerrero, in a tape in 
the possession of Thomas Hinton, describes Holy Week cere
monies in the cities of Granada and Managua as processions 
with each paso carried by its associated confradia. This 
seems to be added confirmation of the thesis regarding Holy 
Week ceremonies in the cities. He states that in rural 
areas of Nicaragua there were, until recently, live 
viacruces or re-enactments of the Passion but that these 
are disappearing because some priests will not give per
mission to hold them and will not preach for them. In 
addition, there is a feeling that the live Passion is no 
longer appropriate. . . '
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Continuing the survey of the former Spanish 

colonial empire, Phelan (1959: 73) informs us that Holy 
Week was one of the feasts which were celebrated with 
dramas and processions in the Philippines. De la Costa's 
(1967) study of the Jesuits in the colonial Philippines 
confirms the importance of sacred drama for this fiesta in 
the sixteenth to eighteenth centuries. Bernal (1965) in 
his study of Mexican culture in the Philippines mentions 
the transplantation of Mexican Holy Week dramas to the 
Philippines, including a version of Longinos being chased 
and killed by Roman soldiers. Tradition says that this 
vers,ion was brought by a Jesuit from Cuernavaca (1965: 122) . 
Among the strongest evidence for the continuing tradition 
of the re-enactment of the Passion and death of Christ is a 
report in the Tucson Daily Citizen (1969) regarding the 
crucifixion of a twenty-seven year old man by others 
dressed as Roman soldiers on Good Friday. This occurred 
fifty miles north of Manila before a crowd of five thousand„ 
The man was dressed in purple robes, wore a crown of thorns, 
and had some lines to say before'he was crucified by having 
nails driven through his hands. He had playeid the same 
role the previous year; his predecessor had done it for 
seven years. Toor (1947: 212) reports assertions that 
living men were formerly crucified in some towns in Mexico 
and the same is stated by informants to have occurred in 
New Mexico.
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In other islands formerly in the Spanish colonial 

empire, information is scarce. Bassett (1962) records that 
processions were characteristic of Holy Week in Guam in 
1819 but there is no further description. Aragd (1823) 
confirms a Mexican model for another ceremony on Guam: the
Dance of Montezuma (1823: 33). The same dance is reported 
by Bassett (1962: 133-134) for 1819. Cox (1926: 63) states 
that the Good Friday procession was the largest of the year 
but it is not otherwise described. Given the fact that the 
Spanish did not recognize the people of the Pacific islands 
as different from the American Indians (Bernal 1965: 98), 
it is not surprising to find Mexican forms in the area. In 
addition to using the same forms for directed culture 
change, there was some influence left on the Philippines 
and Marianas by the Mexican troops who were stationed there 
(Bernal 1965: 124). These islands are neglected in the 
study of Hispanization in the former empire and would make 
interesting and much needed research projects. In the case 
of the study attempted here, the data surveyed are too in
specific to do more than tantalize the student of Holy Week 
ceremonies. It is not possible to classify them in terms 
of the general Spanish model or the Catalan model.

The foregoing summary of the survey of types of 
Holy Week ceremonies found in the former Spanish colonial 
empire reveals a number of interesting points.
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First, the Holy Week ceremonies in which the events 

of the Passion and death of Christ are re-enacted in live 
drama, characteristic of the Catalan speaking regions of, 
Spain, are also found to be characteristic of many Holy 
Week ceremonies in all areas of the former colonial empire 
including North, Central, and South America, and the 
Philippine Islands. The only regions for which they cannot . 
be identified are the outlying islands such as, the Marianas.

Second, the hypothesis that the major cities would 
have ceremonies similar to those in the non-Catalan speaking 
areas of Spain is supported by the data surveyed. The data 
confirm that the religious dramas as part of Holy Week 
ceremonies never existed in PopaySn. DSvila Padilla (1955) 
seems to confirm that it did not exist in Mexico City prior
to 1585. Toor (1949) cites evidence that it had at one)
time existed in Cuzco but had disappeared.

On the other hand, the data demonstrate that the 
processions without live drama, such as the Santo Entierro, 
the Soledad, and processions of the estandarte and imple
ments used in the torture and crucifixion of Christ, were 
all in existence by 1585. All these processions are 
commonly found in the ceremonial complexes which include 
the religious drama. DSvila Padilla (1955) indicates that 
at the inception of the procession of the implements of the 
Passion and the Descent from the Cross, those who partici
pated in the direct contact with the sacred objects were
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ecclesiastics while the laity was assigned the status 
familiar from the general Spanish model: cofrades in a
body accompanying the sacred images. Thus, these proces
sions were not initially designed for the full lay partici
pation which is seen in the areas which were later mis- 
sionized. The data indicate, therefore, that the paso pro
cessions in existence in the first seventy-five years after 
the Conquest were designed primarily' for Spaniards and per
haps for acculturated Indians. These must then have been 
modified for outlying mission use.

Another relevant point is that the religious drama 
was in existence in Mexico for the purpose of Christianiza
tion of the Indians from the time of the first Franciscan 
missionaries, but as has been indicated above, Motolinla 
(Steck 1951) informs us that there were no religious dramas 
for Holy Week. Johnson’s (1941) study of early Jesuit 
drama in the New World and D&vila Padilla (1955) confirm 
Motolinla. Only Torquemada (1944: 227) mentions a re
enactment of the Last Supper in Tlateloco in which the 
Guardian presided in the place of Christ and gave a sermon. 
The evidence is, therefore, that the Holy Week religious 
drama was not generally established in the New World prior 
to 1600, but I have found no indication of when it was 
widely instituted. The Opata tradition affirms that the 
Holy Week dramas were brought in at the time of their
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conversion. That would have been in 1629 for the Opata 
of San Angel.

Inasmuch as the purpose of the survey of Holy Week 
ceremonies in the New World was to document the existence 
of re-enactments of parts of the Passion and death of 
Christ as an integral part of those ceremonies throughout 
the Spanish colonial empire, the purpose of the survey has 
been fulfilled. There has been no attempt to document the 
history of the colonial Holy Week religious drama in itself, 
although such key works as Torguemada (1944), Motolinla 
(Steck 1951) , and DSvila Padilla (1955) were examined in an 
attempt to see if these missionary historians could shed 
light on who had introduced the ceremonies and what their 
earliest forms were. The sources used for the survey were 
those available at The Universities of Arizona, New Mexico, 
and Barcelona, in addition to the Library of Catalonia in 
Barcelona, the municipal' library of Gerona, and the library 
of the Centro de Investigaciones Sociales y Religiosas in 
Madrid.

The incompleteness of most of the accounts of New 
World Holy Week dramas presents a problem in close compari
son because the detail is simply not recorded. Neverthe
less, there seems to be a close similarity among those which 
have not been greatly distorted by fusion. Even among 
these, such as the ceremonies described by Reyes Garcia
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(1960), the basic similarity to the others is often pre
served. -

Among those ceremonial complexes which have re
tained their primarily Christian character and have been
relatively completely described, the similarities among the 
ceremonies of Taxco, Tzintzuntzan, and San Angel have al
ready been noted. Of these three, the most complete and 
detailed information is available from San Angel. The 
entire ceremonial complex is described in Alvarado (in 
preparation).

Among the salient points for comparison are not 
only the biblical events selected for re-enactment but also 
those elements which are without biblical bases. The most 
important of these are the following:

1. Christ is referred to as a magician by his enemies.
Herod decides that Christ is crazy and puts a white
robe on him as a sign of his innocence of the
charges (because of insanity) preferred against 
him. Compare this scene with The New Testament 
(1965) from which it is adapted:

When Herod saw Jesus, he was very glad, for 
he had long desired to see him, because he 
had heard about him, and he was hoping to . 
see some sign done by him. So he questioned 
him at some length; but he made no answer.
The chief priests and the scribes stood by, 
vehemently accusing him. And Herod with 
his soldiers treated him with contempt and 
mocked him? then, arraying him in gorgeous 
apparel,. he sent him back to Pilate (Luke 
23:8-12).



There is no evidence here that Christ was accused 
of being a magician nor reference to Herod's judg
ment of innocence because of insanity„
In the scene in which the priests, give Judas the 
blood money, Judas is concerned that he gets the 
full amount and that it is good money. Therefore 
he counts and tests each piece of silver. The 
fourth piece is no good, Judas rejects it and it is 
replaced with a sound one. Again, no evidence for 
this scene exists in the New Testament.
After Pilate condemns Christ, there is a broadcast 
of the sentence by the centurion. There is no bib
lical evidence of how or if the sentence was broad
cast.
Judas says "God keep you Master" at the betrayal of 
Christ in the garden, although the New Testament 
has him saying nothing other than "Rabbi" and "Hail 
Rabbi" (Matthew 26:49). It is perhaps strange that 
he would say something indicating concern for 
Christ at that moment.
The New World rite includes repentance of cavalry 
soldiers, while the New Testament is silent on this 
point.
Pilate reassures his wife after she sends word to 
him of a dream about Jesus and urges him not to
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condemn Christ. In the Gospels there is nothing of 
a reply by Pilate to his wife.

7. The Roman soldiers are very passive and silent,
I

simply forming an escort for the processions and 
assisting at Pilate's court. In the Gospels they 
mocked, spat on, and struck Christ maliciously.

8. An angel appears to Christ in the garden of 
Gethsemane, giving him a chalice of wine. The 
Gospels simply mention that an angel appeared to 
Christ "to strengthen him” (Luke 22:43). There is 
no indication that it gave Christ anything.

If the San Angel ritual drama is used as a basic 
New World model, then a detailed comparison with Old World 
ritual drama is possible. The San Angel text is a copy of 
a -hand written manuscript used, by the Opata recently.
There is no way.to know what may have been added or lost 
over time. The Opata claim that it has been faithfully 
preserved since colonial times. It has been linguistically 
dated by Dr. Renato Rosaldo, former head of the Department 
of Romance Languages at The University of Arizona, as being 
not later than colonial times (1959). This would seem to 
confirm the antiquity of the parts that are extant. Field 
work by Dr. Thomas Hinton and myself has confirmed that the 
ceremonial complex has been shortened and simplified due to 
a combination of recent events (Alvarado in preparation).
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Consequently it is reasonable to assume that it may have 
been changed by shortening in other periods also. There
fore the San Angel play is not assumed to be an entirely 
faithful representation of what was taught by the mission
aries. No text which has been handed down in oral tradi
tion until quite recently could be. Nevertheless, its 
linguistic antiquity and its similarity to ritual dramas 
in Taxco and Tzintzuntzan, both geographically quite 
distant, make it the best candidate for a basic New World 
model that is currently available.

In the survey of New World ritual dramas, a slight 
variation was noted in that some towns have Christ and the 
Virgin represented by images rather than by people. This 
is a minor difference and there is no way of knowing 
whether this represents a mutation from one or the other 
form. If a living person originally played the roles, the 
substitution of images may represent a pious sentiment that 
these sacred roles were too holy to be played by contempo
rary sinners. Or it could be a response to the Inquisi
tion's attempt to ban the live representation of the 
Passion by the Indians in the eighteenth century (Jim§nez 
Rueda 1946: 23). An examination of Old World ritual dramas 
may provide the most likely original form.

The survey of New World Holy Week dramas has 
further confirmed the existence of what Foster calls
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the relative monotony of appearance of Iberian 
forms. The term monotony is used, not in the 
sense of dull or boring . . . but rather with
the meaning of limited range, or variety, of 
phenomena (Foster 1960; 15).

Yet Tax speculates that the Holy Week ceremonies 
should .vary the most since "On the patron saints' days they 
go and visit each other’s fiestas; on Good Friday all are 
at home, and diffusion doesn’t have a chance" (Tax 1968 :. 
140) .

While Tax perhaps overstates the case against dif
fusion, nevertheless diffusion from town to town in the 
New World is not an economic explanation for the "limited 
range, or variety, of phenomena" in New World Holy Week 
ceremonies. A potentially more fruitful hypothesis is that 
of the use by missionaries, as official agents of directed 
culture change, of a limited range of Old World models.



CHAPTER 3

HOLY WEEK CEREMONIES

In the consideration of Holy Week ceremonies, as 
well as any other major Catholic ceremonial complex, it is 
important to reiterate the distinction already made in 
Chapter 1 in regard to the differentiation between litur
gical and nonliturgical ceremonies. One of the salient 
points made was that the official liturgy must be the same 
the world over and therefore did not lend itself to the 
"stripping" process so common in conquest culture. Another 
point was that liturgical services for which the participa
tion of a priest was not an absolute necessity could easily 
move into the category of nonliturgical or lay ceremonies. 
On the other hand, the nonliturgical ceremonies, it was 
noted, vary widely from place to place depending on local
historical factors and traditions. Because of these

\
features, it is deemed advisable to give greater detail on 
the background of the official Church liturgy and to make 
a brief listing of some of the liturgy for Holy Week which 
may be of interest to the student of directed culture 
change in the New World.

50



Official Church Liturgy
The official liturgy of the Roman Catholic Church 

throughout most of the world is called the modern Roman 
Rite or Roman Liturgy. This is "the uniform rite imposed 
in the 16th century on the Roman Catholic Church (with only 
a few exceptions)" (Murray 1967: 129). The modern Roman 
rite is contained in seven books. The most important of 
these, for present purposes, are the Roman Ritual and the 
Roman Missal.

The Roman Ritual or Rituale romanum contains ex
plicit prescriptions for administering the Sacraments, ex
orcising evil spirits, praying the various Litanies and 
Blessings, and the rubrics and order of precedence for pro
cessions. "Besides the rites, it also contains rubrics 
which must be followed, hymns that may be used, and 
formulas employed in parish records" (Sigler 1967: 523). 
While the Roman Rite is virtually identical all over the 
world, some variation is permitted in the sense that 
ancient practices of a region can be maintained and coexist 
with the Roman Rite if it can be demonstrated that the 
particular practice is in conformance with the letter and 
spirit of Catholic orthodoxy. What this means is that 
ancient practices, such as the maintenance of the Mozarabic 
Rite or even nonliturgical practices such as dancing in 
church, are permissible if the local clergy can demonstrate 
that the practice in question is indeed ancient in the .



52
region and has no taint of heresy or scandal. In other 
words, any deviation from the Roman Ritual must be 
officially sanctioned for an area of ecclesiastical ad
ministration by authorities at Rome and the dispensation 
applies only to the area for which it was granted. No 
changes may be made by an individual priest on his own 
initiative. It is furthermore important to note that one 
of the requisites for deviation from the norm is the justi
fication that a particular practice is ancient in the 
region. This became necessary because some localities in 
Europe claimed that their rituals derived from the saint 
who originally converted them to Christianity, including 
in the case of Spain, the apostle Santiago. The rites 
Which have been allowed to survive and coexist with the 
modern Roman Ritual are few: the Mozarabic Rite in Toledo,
the Ambrosian in Milan, the Rite of Lyons, the Rite of 
Braga, and certain monastic Rites.

Most of these are simply variations of the older 
Roman Rite (pre-sixteenth century). The sixteenth century 
Roman Rite is distinguished from its predecessor by being 
called the modern Roman Rite. The Mozarabic Rite is the 
only one of the older Rites to survive in Spain, where it 
is performed in the Cathedral of Toledo along with the 
Roman Rite. It is a Visigothic Rite which was preserved 
during the Arab occupation of Spain when it was cut off 
from the rest of the country. The older Roman Rite had
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been spread through non-Arab Spain from the eleventh 
century and became the official Spanish liturgy. The 
strength of the Roman Rite is demonstrated by the fact that 
the powerful Cardinal Jimenez de Cisneros attempted un
successfully to revive the Mozarabic Rite in 15 00 (Ryan 
1967: 133), long before the uniform modern Roman Missal was 
officially imposed on the Catholic world in 157 0 (Sigler 
1967: 524).

While the Roman Rite is uniform throughout the 
world, except for the dispensations discussed above, there 
are. parts of it which are "optional." What this means is 
that there are certain ceremonies which are part of the 
official liturgy but which are not obligatory. Each day in 
the year has its own specified liturgy. Included in the 
liturgy which is proper for the day are those ceremonies 
which are obligatory in the sense that they must be per
formed. However, there are some ceremonies, also part of 
the liturgy, which can be omitted. That is, the local 
ecclesiastical authorities have the privilege of performing 
such a ceremony or not performing it. If election is made 
to perform it, however, it must be performed at the time, 
place, and in the exact manner prescribed by the official 
liturgical book in which it is codified. The local 
ecclesiastical authorities have only the choice, therefore, 
of performing an "optional" ceremony. If performed, they 
have no choice but to perform it precisely according to the
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liturgical prescriptions and it must be performed in its 
entirety. This preserves the uniformity of performance of 
Church ritual throughout the Catholic world. The mandatum 
or foot-washing ceremony is an example of an "optional" 
liturgical rite (O'Shea 1958: 61). "Optional" ceremonies
are few. There will be further considerations of some 
aspects of the liturgical book, the Roman Ritual, in a 
later chapter.

The Roman Missal contains the texts for all of the 
Masses and ceremonies related to them. Because it contains
some rituals which have moved into the realm of nonlitur-
gical or lay ceremonies and because it is important to 
distinguish among them, a brief resumS of the liturgy for 
Holy Week will be presented below. First, however, it may 
be useful to make note of some aspects of the organization 
of the Catholic Church in order to see exactly who is 
responsible for governing the areas of doctrine and ritual.

The Pope, of course, is the supreme head of the 
Church and is ultimately responsible for all policies and 
decisions. However, the bulk of the executive, legis
lative, and judicial functions of his office are performed 
by the Roman Curia, with the Pope giving ultimate sanction 
to the work of the Curia and serving as the final arbiter 
and judge in cases of serious dispute. The specific powers
of the Curia are defined in Canon Law.
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The Congregation for the Doctrine of the Faith 
(concerned chiefly with doctrinal orthodoxy), 
the Consistorial Congregation (for the establish
ment of dioceses and selection of candidates for 
the episcopcy), the Congregation of the Sacra
ments (for dealing with their disciplinary rather 
than doctrinal regulation) , the Congregation of 
the Council (for the discipline of clergy and 
laity), the Congregation of Religious (for reli
gious of the Latin rite), the Congregation of the 
Propagation of the Faith (for missionary areas), 
the Congregation of Rites (for the Latin Church), 
the Congregation of Ceremonies (in the papal 
chapel and those in which cardinals participate) , 
the Congregation for Extraordinary Ecclesiastical 
Affairs (concerned with matters involving civil 
governments) , and Congregation of Seminaries and 
Universities (for general watchfulness over all 
Catholic institutions of higher learning) , and 
the Congregation for the Oriental Church (en
joying exclusive competency in all that affects 
either the members, the discipline, or the rites 
of the Oriental Church, even though the Latin 
Church should be likewise partially involved)
(Markham 1967: 539).

These congregations are presided over by a Cardinal Prefect, 
except for those of the Doctrine of the Faith, the Con
sistorial, and the Oriental Church, which are reserved by 
the Pope for himself (Markham 1967: 539). The Congregations 
have come into existence at different times, in response to 
perceived needs and concepts of efficient ecclesiastical 
government. The Congregation of Rites, which is respon
sible for the supervision of the liturgy and solution of 
problems in this area, was established in 1588. Inasmuch 
as. the liturgy which was established through the authoriza
tion of the Council of Trent had not been substantially 
revised until the twentieth century, most of the work of 
the Congregation in this area had been to answer questions
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which arose and resolve problems (McManus 1967: 518-519), 
such as those regarding local traditions which were 
mentioned earlier.

It can be readily seen from the list of Congrega
tions that the administration of the Catholic Church is 
highly centralized and that all authority in matters 
relating to doctrine and ritual is concentrated in the 
hands of those far removed from everyday pastoral work.
The centralization of all authority in these matters into 
the highest echelons of the ecclesiastical hierarchy as 
well as the forced and explicit uniformity is the direct 
result of the Council of Trent, which directed the.writing 
or revision of the Roman Missal, the Breviary, the Vulgate, 
and the Roman Catechism, as well as the Roman Ritual (Lohr 
1967: 216). Since none of these works were substantially 
changed until t:he twentieth century, the stability as well 
as the uniformity of these matters is apparent. Features 
which were in no way doctrinally essential became litur- 
gically immutable for centuries. The use of Latin as the 
liturgical language is a case in, point. Latin "secures 
uniformity of worship in all parts of the world; . . .
modern languages are always changing in form and meaning.
. ." (Callan and McHugh 1943: 13). I n  this way the 
Catholic Church protected itself for centuries from the 
evils of heresy which, it felt, became institutionalized 
by the Protestant Reformation. In the minds of orthodox
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contemporaries Martin Luther had demonstrated conclusively 
how the Devil could corrupt a minister of God who insisted 
on following the guide of his own intellect. The Church, 
therefore, felt that it protected not only itself but also 
its members, both clerical and lay, when it prescribed its 
explicitly defined doctrine and rituals for the universal 
Church. From the time of the Council of Trent, no indi
vidual bishop or priest could alter the.prescriptions of 
the Church in matters of dogma and liturgy. Such changes 
could only be made by a Congregation composed of the' 
highest members of the ecclesiastical hierarchy whose work 
was ultimately subject to the authority of the Pope.

The patronato real, granted and confirmed by 
various popes, permitted the Spanish Crown to bypass some 
of the ordinary administrative bureaucracy of the Church.
It gave to the Crown the responsibility for supplying money 
and manpower for the conversion of the peoples found in the 
New World. In return for the assumption of these respon
sibilities, the patronato real permitted the Crown to 
collect, tithes, to control all clerical appointments and 
missionaries, to erect and found all religious buildings 
and houses, and granted control over communication between 
the Vatican and the clergy (Bernstein 1967: 752). The 
Crown largely delegated these responsibilities to the 
Council of the Indies, so that this body became the primary 
body of government for ecclesiastical administration in the
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New World. For example, the procedure for filling a vacant 
see was the preliminary selection of three candidates whose 
names were proposed by the Council of the Indies to the 
King. He in turn presented them to the royal confessor 
who made a selection. This individual was then proposed 
by the King to the Pope for approval (Porras 1967: 1115- 
1116). It can be seen then that the Congregations of the 
Curia dealing with the particular areas granted to the 
Crown by the patronato real were bypassed. Thus the 
Spanish Colonial Church was virtually administratively 
independent of Rome in some matters. However, the patro
nato real did not establish any autonomy for the Spanish 
Church and Crown in matters of faith, orthodoxy, or liturgy.

The Liturgy for Holy Week 
Having examined some of the background relevant to 

the liturgy of the Church, it might be useful to give a 
summary of the liturgy for Holy Week. It is to be empha-- 
sized that what follows is a condensation of the liturgy 
which is taken from Missals intended for laymen. It is, 
therefore, a condensation of an abbreviated version of the 
Roman Missal. For a complete description of the liturgy, 
together with all the necessary rubrics, the reader must 
consult a copy of the unabridged Roman Missal which was 
published before 1945.
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Holy Week begins with Palm Sunday. The liturgy 

consists of the Blessing of the Palms or other branches, a 
procession, and a Mass. For the Blessing of the Palms the 
priest must not wear a chasuble, but may wear a purple 
cope. Certain prayers are required in a prescribed order. 
When the palms are blessed, they must be sprinkled with 
holy water while a prescribed psalm is said. Then they are 
incensed three times while other prescribed prayers are 
said. The blessed palm is then distributed to the clergy 
and after that, to the laity. Optionally, if the laity 
already have palms, they may come to the altar rail to have 
them blessed or the priest may pass among them to sprinkle 
them. After the distribution, another prescribed prayer is 
said (Callan and McHugh 1943: 312-319; Lefebvre 1958: 202- 
205). It should be noted that the liturgy prescribes, not 
only the exact prayers to be said in what order, but pre
cisely how the priest may be dressed, that the palms and 
branches must be sprinkled with holy water (pouring or 
immersion is not permitted), and the branches must be in
censed three times, not more or less, etc.

After the Blessing of the Palms, the procession 
begins. Incense is again placed into the thurible; all the 
participants carry palms. The deacon makes a statement to 
the people and the choir answers. Then the procession 
moves outside the church door, while prescribed prayers are 
sung. Once outside, the door of the church is closed.
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Then the subdeacon knocks on the door with the foot of the 
processional cross. When the door is opened the procession 
enters, singing prescribed prayers. The Mass follows 
(Callan and McHugh 1943: 319-322).

The liturgy for Monday, Tuesday, and Wednesday in 
Holy Week consists of the Masses for those days.

On Holy Thursday the foot-washing ceremony is per
missible but not required. If performed, it takes place 
between the Gospel and the Offertory. It consists of the 
washing of the feet of either 12 ecclesiastics or poor men 
by a priest or bishop. Prescribed prayers are said during 
the ceremony. After Mass, the Blessed Sacrament is carried 
in procession to the Monument while the hymn, Pange Lingua, 
is sung. The Monument is locked and the key is presented 
to a prominent individual who keeps it until the Monument 
is publicly unlocked. 'Incense is used at prescribed times 
and a hymn, Tantum ergo, is sung. In Cathedrals the bishop 
blesses the holy oils to be used throughout the next 
liturgical year. After Vespers, the altars are stripped of 
all cloths by the priest who wears a purple stole and says 
prescribed prayers. On Holy Thursday, the laity are en
couraged to visit the Monument in public adoration (Callan 
and McHugh 1943: 361-368; Lefebvre 1958: 238-247). It was 
custom, until quite recently, to visit many churches until 
late in the evening.
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Tenebrae is performed for Matins and Lauds on Holy 

Thursday, Good Friday, and Holy Saturday. In order that the 
laity may attend, however, the rite may be performed in 
parish churches in the evening before those days. There
fore, the rite would frequently be found, in both liturgical 
and non-liturgical versions, on the evenings of Wednesday, 
Thursday, and Friday of Holy Week. The church should be 
dark, with only a triangular rack containing thirteen or 
fifteen lighted candles at the altar rail and six lighted 
candles on the altar. One candle in the rack is extin
guished following the recitation of a psalm until all of the 
candles except the one at the apex are extinguished. Then 
the Benedictus is sung. After every second verse, one of 
the altar candles is extinguished until the church is in 
total darkness except for the one lighted candle on the 
apex of the rack near the altar rail. This is taken and 
hidden from view behind the altar until the end of the 
service. With the church in total darkness, a great din is 
made. At the end of the prolonged noisemaking, the lighted 
candles reappears from behind the altar. The lighted candle 
is interpreted by the Church as representing Christ re
maining alone after his apostles desert him before his 
death. The placing of the candle behind the altar sig
nifies the death and burial of Christ, while its reappear
ance symbolizes the Resurrection (Stevens 1967: 1007-1008). 
The ceremony is called tineiblas in Spanish.
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The liturgy for Good Friday consists of a Mass of 

the Catechumens, followed by a series of prayers called 
Supplications. Then the ceremony called the Adoration of 
the Cross is followed by the Mass of the Presanctified, 
plus Tenebrae. Only the Adoration of the Cross will be 
described, since it is part of the liturgy which has moved 
into the nonliturgical or lay ceremonies in the New World. 
In summary, a veiled cross is held up before the celebrants 
(priests and deacons) and the laity. It is flanked by two 
acolytes with candles. The,priest has prescribed words to 
say with an answer from the choir. Then he removes his 
shoes and genuflects three times before the cross and 
kisses the foot of the cross. The cross is. unveiled in 
three stages while the approach and three genuflections 
are made each time and the "Reproaches" are sung. All 
the clergy who are assisting in the ceremony also genu
flect each time with the priest. Then the cross is placed 
on a cushion on the steps of the altar where it is again 
venerated by the clergy. Then the laity come in proces
sion, the men first and then the women. As they approach 
the cross they genuflect once, then kneel to kiss the 
cross. Afterwards the cross is placed on the altar between 
two lighted candles. Then the clergy goes in procession to 
remove the Blessed Sacrament from the Monument and carry 
it back in procession to the main altar. During the pro
cession, the hymn, Vexilla Regis, is sung. The Mass of
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the Presanctified, not a true Mass,' follows (Callan and 
McHugh 1943: 368-389; Lefebvre 1958: 248-267).

On Holy Saturday, the Blessing of the New Fire and 
the Paschal candle, certain prayers and prophecies, and the 
re-blessing of the baptismal font precede the Mass. At the 
Gloria, the bells are rung, the organ is played, and the 
images in the church are all unveiled (Callan and McHugh 
1943: 390-431). Holy Week is then officially ended, but 
the Mass continues until its end.

The liturgy described above was the Roman Rite 
until the Second Vatican Council changed it in the 1950*s. 
Since it is the liturgy which was performed throughout the 
period of the Spanish colonial empire, it is described in 
the ethnographic present.

The liturgy serves as the apparent model for three 
nonliturgical Holy Week ceremonies of which I am aware; 
the Adoration of the Cross, the foot-washing ceremony, and 
Tenebrae. -

The Adoration of the Cross remains a strictly 
liturgical ceremony in most parts of the world, but it is 
found as a nonliturgical ceremony among the Opata, for 
example (Alvarado in preparation). It is most likely a 
ceremony which moved into the nonliturgical area when a 
priest was no longer available. Where a priest would be 
present, however, it is not a ceremony which would be 
likely to be duplicated by the laity inasmuch as the
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liturgical ceremony would be performed of necessity, as 
required by the Roman Ritual. Furthermore, there is ample 
opportunity for the laity to participate in the liturgical 
ceremony.
I The foot-washing ceremony, on the other hand, is
one which by its very nature is likely to become a non-
liturgical ceremony. This is true because in the Gospel
for the Mass of Holy Thursday Christ himself actually urges
the Apostles to imitate him in this specific manner.

. . . if then I, being your Lord and Master, have
washed your feet, you also ought to wash one 
another's feet; for I have given you an example 
that as I have done to you, so you do also 
(Callan and McHugh 1943: 364).

The fact that this ceremony is included in the Roman Ritual
indicates that the Church has considered this to be a
command to the ministers of God, as spiritual descendants
of the Apostles to whom the instructions were originally
given. As an example of humility, however, it is a pious
precedent which the laity can emulate also. This is
particularly true since the Catholic laity as well as the
clergy are frequently urged by the Church to imitate Christ
in all possible ways. Therefore, it is not surprising that
Foster (1960) notes the common presence of this ceremony in
Spain and in the New World. If it is an extension of the
liturgy, however, it would be expected that the foot-
washing ceremony would be simply an imitation of the
liturgical actions and not part of a live representation of
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the Passion. That is, it would not be a dramatic presenta
tion in which persons take the roles of Christ and the 
Apostles and have distinctive dramatic dialogues to recite. 
Simple imitation of the liturgy may occur where there is no 
tradition of live representations of the Passion as well as 
in places where Passion plays are common. In cases where 
there is an actual script and scenario, it would be reason
able to assume that a particular foot-washing ceremony 
derived from a model involving a live representation of the 
Passion. Where there is no script and scenario, it would 
be reasonable to assume that a particular foot-washing 
ceremony was derived from the liturgical model. An example 
from an Opata town again serves very well in this regard. 
The biblical account of Christ washing the feet of his 
disciples occurs after the Last Supper. The Opata have two 
representations of the Last Supper. The first is in the 
afternoon of Holy Thursday in which children representing 
the twelve Apostles eat a ceremonial meal without dialogue 
and to the accompaniment of hymns. After the meal the 
director of the Holy Week ceremonies washes the feet of 
each child, stating that he does so in imitation of Christ. 
There is no dialogue between the children representing the 
Apostles and the director makes it quite plain that he is 
not playing the role of Christ but is simply imitating him. 
Later in the evening there is a live drama in which adults 
re-enact the Last Supper. The script is complete with
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ceremony after this re-enactment of the Last Supper 
(Alvarado in preparation). It seems clear, therefore, that 
the foot-washing ceremony in this case is an imitation of 
the liturgy. It does not seem to be part of the Passion 
play, but appears rather to be a separate entity which co
exists along with the Passion play which is derived from a 
nonliturgical model. The existence of distinctive models 
for each type of ceremony might explain the presence Of two 
different types of ceremonies involving the Last Supper 
theme. •

An important point which needs to be emphasized 
here is that the foot-washing ceremonies without dialogue 
are not true drama. Therefore, neither the ceremonies 
themselves nor the liturgical model from which they, are 
derived should be confused with the live representations of 
the Passion which are so common throughout the former 
Spanish colonial empire. This underscores the need for 
detailed descriptions of foot-washing ceremonies in Spain 
and in the New World before assertions can be made re
garding the models from which the New World ceremonies are 
derived. If the model was the liturgy, then no statement 
can be made as to its having been derived from Castilian 
or Andalusian models since, as we have seen, the Roman 
Ritual was uniform throughout Spain except for Toledo.



Nonliturgical or Lay Ceremonies
The liturgy presents a satisfying model for the 

student of directed culture change in the New World in that 
its uniformity across time and geographic space helps to 
simplify the problems involved in comparative studies with 
nonliturgical ceremonies which were derived from it. Un
fortunately, however, there appear to be very few lay 
ceremonies which can be attributed to the liturgical model. 
On the contrary > even a brief outline of the Holy Week 
liturgy makes it clear that the lay ceremonies in the New 
World must have either been derived from lay ceremonial 
models in the Old World or were invented in the New World. 
Since the lay Holy Week ceremonies in Europe are highly 
variable because of their deep roots in local historical 
factors and traditions, the problems involved in estab
lishing baselines in the donor culture are considerably 
complex.

In the last chapter, the distinction was made 
between two basic types of nonliturgical Holy Week cere
monial complexes. The fundamental distinction between the 
two was found to be the fact that the most common type of 
Holy Week ceremonial complex in the New World seems to 
involve a series of live re-enactments of the Passion of 
Christ in many areas which were heavily missionized while 
the colonial capitals seem to have processions without such 
dramas, In the latter type the events of the Passion and
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death of Christ are depicted by the sculptured images and 
groups called pasos.

It should be noted that pasos or statues on a 
litter are carried in Holy Week processions of both types, 
so that the presence of pasos is not in itself diagnostic. 
For example, among the Opata a statue of Christ, called 
Jesfls Nazareno, and a statue of the Virgin are carried in 
all processions. The roles of Christ and the Virgin, how
ever, are usually re-enacted by persons. But in some 
representations, these roles are portrayed by the statues. 
The scene of the arrest of Christ begins with a person in 
the role of Christ, but after he is brought before the 
Jewish high priest and cast into prison for the night, it 
is the statue which is kept under guard all night. There 
are other scenes as well in which the statue "plays" the 
role of Christ (Alvarado in preparation). It was seen in 
the last chapter that, in some other cases, Christ and the 
Virgin are always portrayed by statues which "act" out 
these roles while persons perform the roles of all other 
characters in an unmistakable dramatic re-enactment of the 
Passion of Christ. Thus, it is the presence of live 
representations of the Passion, pomplete with a script, 
that is the diagnostic feature of this genre of lay Holy 
Week ceremonial complex.

In the search for possible Old World models for 
New World ceremonies, therefore, the discernment of the
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species of Passion play as the central part of the local 
lay Holy Week ceremonial complex would be the single most 
significant finding. If such Passion plays are or were 
traditional and common throughout most of Spain, it would 
probably be extremely difficult to identify the provenience 
of a general model from which New World ceremonies were 
derived. Moreover, an assumption that each individual 
missionary may have been free to introduce the type of lay 
Holy Week ceremonies with which he was familiar would:be 
perfectly tenable. On the other hand, if the presence of 
such live re-enactments of the Passion were geographically 
restricted, then the hypothesis can only be upheld if it 
can be demonstrated or it is reasonable to assume that most 
of the missionaries came from the areas to which Passion 
plays were limited. An alternative hypothesis would be 
that, because the missionary program was determined by 
civil and ecclesiastical policy, the selection of the type 
of lay Holy Week ceremonies was the responsibility of the 
civil or ecclesiastical agents of the Crown. In this case, 
the individual missionary would be bound by obedience to 
his superiors; his native town or region would be im
material. The hypothesis that the type of lay Holy Week 
ceremonial complex was determined by official policy would 
be most economical if the live drama genre is narrowly 
limited in geographical distribution in Spain. Since the
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missionaries came from all over Spain and from many parts 
of Europe, it would otherwise be difficult to explain 
economically the widespread presence of the live drama 
genre all over North, Central, and South America in addi
tion to the Philippine Islands.

While the live dramas of the Passion will be the 
foci of interest in nonliturgical ceremonial complexes in 
this study, another widespread Holy Week ceremony in the 
Old and New Worlds could be the object of a similar study. 
This ceremony is the Way of the Cross or Stations of the 
Cross, usually known in Spanish by its Latin name of via 
crucis. It is a very old nonliturgical ceremony which only 
gained official recognition and regulation in the nine
teenth century. Therefore, throughout most of the period 
of the Spanish colonial empire, it was a nonliturgical 
ceremony and, as such, subject to a high degree of local 
variation. Even as a quasi-liturgical ceremony, the 
liturgical requirements are few.

The Way of the Cross may be a public or private 
ceremony. That is, it may be performed aloud by a group 
with a leader who need not necessarily be a priest or it 
can be performed by an individual, alone and in silence.
It should be emphasized that it is not a part of:the 
liturgy required for Holy Week and is, in fact, not limited 
to any period within the liturgical calendar. It is 
strictly an optional ceremony which may be performed any
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time an individual or group wishes to do so. It consists 
of a series of 14 wooden crosses which may be inside a 
church or outdoors if the series begins or ends at a 
church. The crosses must be of wood, although pictures 
representing the designated scenes for each Station may be 
added. The crosses must be blessed by an authorized priest 
in accordance with the ceremony specified in the Roman 
Ritual (Brown 1967: 833-834). Once the Stations have been 
duly set up, they may be utilized by anyone who wishes.
All that is required for an individual is that he be in the 
state of grace and meditate on the Passion as he moves from 
one Station to the next in sequence. If it is a group 
ceremony, the individuals may remain in one place while the 
leader goes from Station to Station (Brown 1967: 834).
This is the common practice when the ceremonies are held in 
a church. However, I have never attended this ceremony 
outdoors where the people did not accompany the leader from 
Station to Station. This is true in the northeastern 
United States as well as in areas which were formerly part 
of the Spanish empire. Therefore, it would appear that the 
practice of the populace accompanying the leader in out
door ceremonies is extremely widespread and may be an old 
tradition. Beyond the requirements to use 14 wooden 
crosses blessed by a specifically authorized priest, having 
at least one person move from one Station to the next in 
sequence, and all having to meditate on the Passion, there
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are no prescriptions as to how the ceremony is to be con
ducted. It can readily be seen, therefore, that the cere
mony not only lends itself to considerable variation but 
such variation is part of its nature. Inasmuch as the 
ceremony did not become liturgically fixed even to the 
degree noted above until the nineteenth, century (Brown 
1967: 833), it would be expected that variation in the 
ceremony would have been even greater prior to this time 
unless the ceremony was made relatively uniform for a given 
area by local or regional authorities. For example, it is 
not surprising to find the Way of the Cross frequently and 
regularly performed during Lent. But the manner in which 
it is performed and the days on which it is performed 
could theoretically be expected to vary widely. My expe
rience in Mexico and the United States, however, reveals 
that it is performed on the Fridays of Lent except that it 
may be performed more frequently during Holy Week. In 
rural Spain, however, it was not infrequently performed on 
the Sundays during Lent.

The development of the Way of the Cross from a' lay 
ceremony and monastic ceremony and finally into a minimal 
incorporation into the liturgy is quite interesting. It 
had long been the custom in Jerusalem to hold 'commemora
tions of the events of the Passion on the sites where they 
are believed to have occurred. The first known Stations 
outside of the Holy Land were erected in Italy in the fifth
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the return of the Crusaders who erected their own Stations. 
Also as a result of the Crusades, devotion to the Passion 
in general became increasingly important and widespread in 
the twelfth and thirteenth centuries. The Franciscans, who 
gained custody of the Holy Land in the fourteenth century, 
undertook the spread of devotion to the holy sites in 
Jerusalem, the Passion, and the Stations of the Cross. By 
the fifteenth century, the practice spread to Dominican 
and Augustinian churches and eventually spread into secular 
parishes. It was particularly propagated in the eighteenth 
century. Finally, the Vatican undertook the regulation of 
the devotion to a limited extent. The number of Stations 
and biblical events which they represented had ranged over 
time from 5 to more than 3 0 and included situations not 
related to the Passion. As late as 1799 the number of 
Stations had not been definitely set, although the Pope had 
begun the regulation of the ceremony in 1731. Thus, it was 
not until well into the eighteenth century that any part of 
the ceremony became fixed by the Vatican and into the 
nineteenth century before it took its modern form of 14 
Stations representing fixed specified biblical events. It 
seems that an Ecce Homo scene had been common in earlier 
times while Veronica wiping the face of Jesus is late. In 
modern times the Ecce Homo has been eliminated. It is 
worth noting that even today some theologians feel that the
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Stations are incomplete without a Station for the Resur
rection (Brown 1967: 832-835).

The 14 modern Stations are: (1) the condemnation
of Christ to death by Pilate, (2) Jesus is forced to carry 
the cross, (3) Jesus falls the first time, (4) he meets
the Blessed Virgin, (5) Simon of Cyrene is forced to carry 
the cross, (6) Veronica wipes the face of Jesus, (7) the 
second fall, (8) Jesus speaks to the women of Jerusalem,
(9) the third fall, (10) Jesus is stripped of his garments, 
(11) the nailing of Jesus to the cross, (12) the death on
the cross, (13) the descent from the cross, and (14) the 
body is laid in the tomb (Brown 1967: 833).

The first indulgences for the performance of the 
Stations were granted only to those connected with the 
Franciscan Order, including tertiaries. This was in 168 6 . 
Stations in this period could only be erected in Franciscan 
churches. The privilege of receiving indulgences was ex
tended to all Catholics in 1726 and the erection of the 
Stations permitted in non-Franciscan churches in 1731. In 
former times the Stations were said in reverse order to the 
present. That is the Stations began at the burial of 
Christ and proceeded to the condemnation by Pilate. The 
present order probably dates to the mid-eighteenth century 
(Brown 1967: 834).

In the light of the above history, several inter
esting points emerge. Among some New World Indian groups.
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there is one Holy Week procession in which the Virgin makes 
the Stations in reverse order. This is true among the 
Opata, for example (Alvarado in preparation). The question 
then arises as to whether this is a survival of the older 
form of the Way of the Cross.

A second point of interest is that the Stations of 
the Cross seem to be firmly entrenched in non-Franciscan 
areas of missionization. The Jesuit fields among the Opata 
and Yaqui are examples. If these ceremonies were exclu
sively Franciscan until the eighteenth century, it means . 
that these ceremonies were taught to the Indians in Jesuit 
territory quite late and raises the question of whether 
they were taught at all to such people as the Opata and 
Yaqui before the expulsion of the Jesuits and the takeover 
of these missions by the greatly understaffed Franciscans. 
Another possibility is that the Crown, through the Council 
of the Indies, may have ordered the ceremony taught by all 
missionary orders. The fact that the Dominicans and 
Augustinians had erected Stations in the fifteenth century 
may indicate that they continued to perform the devotion 
until it was given exclusively to the Franciscans for a 
relatively short period from 1686 to 1731. If so, it is 
possible that the Orders in the New.World, under the 
Council of the Indies and with a special dispensation from 
Rome, may have continued the practice. I know only that
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the ceremony was introduced into Mexico by the Franciscans 
before 1614 (Rodriguez de GuzmSn 1714: 1-2).

A third point of considerable importance would be 
the range of variation of performance of the ceremony among 
formerly missionized peoples. It has been noted that the 
few liturgical requirements make possible a wide range of 
variation in manner, content, and the days on which it was 
performed. If these are found to be relatively uniform, 
it would indicate either that the ceremony was relatively 
uniform in Spain or that there was a basic model imposed 
by the authorities who controlled missionary activity in 
the New World. This, however is a topic for further 
research.



CHAPTER 4

LAY HOLY WEEK CEREMONIAL COMPLEXES 
IN SPAIN

It has been noted that the differentiation between 
the Church liturgy for Holy Week and the lay Holy Week 
ceremonies is extremely important for establishing, in so 
far as is possible, the provenience of plausible models for 
Holy Week ceremonies brought to the New World by mission
aries . It is equally important to attempt to see Old World 
ceremonies as whole complexes rather than examine parts 
out of context.

It would be most desirable, of course if a complete 
and detailed survey of Spanish Holy Week ceremonial com
plexes were available for the periods of time corresponding 
to the era of the Spanish colonial empire. Lacking these 
data, or augmenting the data which are available, a survey 
of modern Spanish Holy Week lay ceremonial complexes would 
be useful. One of the problems with this approach is/ as 
Foster (I960:* 178) has indicated, that there is an in
creasing tendency to elaborate and commercialize lay Holy 
Week ceremonies in Spain today.

While I have found little information published for 
lay Holy Week complexes for the fifteenth century, there 
are fortunately some generalizations available for the

77
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Golden Age or the bulk of the sixteenth and seventeenth 
centuries. Defourneaux (197 0: 130) notes that Corpus 
Christi, not Holy Week, was the most popular of fiestas in 
those centuries, the people being most attracted by the 
dramas, dancing, and fanciful figures which accompanied the 
Corpus Christi processions.

Most interesting for our purposes here, however, is 
the fact that the lay Holy Week celebrations of the Golden 
Age seem to have been quite similar to the modern proces
sions throughout most of the non-Catalan language areas of 
Spain. Typical of Golden Age Holy Week fiestas were the 
processions

with a phalanx of public officials. Then came, 
carried on the shoulders of ordinary folk, the 
pasos (carved groups in color) depicting the 
stations of the cross. . . . Behind each paso
came the attendant confraternity, with its 
standards, its banners, and its crosses 
shrouded in black crepe (Defourneaux 197 0: 166).

Each man carried a lighted candle. These candlelit proces
sions took place every night from Wednesday through Friday 
of Holy Week. Penitents, dressed in characteristic hoods 
and pointed caps, wore gowns that exposed their backs and 
shoulders. Heavy wooden crosses were carried and flagella
tion was extreme (Defourneaux 1970: 117).

Deleito y Pihuela (1963) describes the Holy Week 
ceremonies of Madrid in the 1600's as typical of those 
throughout the Hapsburg period in Spain. He states that 
the Holy Week festivities were
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among the most outstanding in the Spain of Philip 
IV, as in all of the Austrian era. And they were 
distinguished, not only by their religious pomp 
and by fervor . . . which inspired in many cases,
but also by giving occasion to all manner of 
vanities and frivolity, when not of scandalous 
license (Deleito y Pihuela 1963: 147).

He considers the Holy Week ceremonies in Madrid so repre
sentative of those in the other Spanish cities, that he 
uses it as a model for the period. For this reason, he 
limits his detailed discussion to that of Madrid. There is 
also a greater abundance of sources for the practices of 
Madrid. He notes, however, that those of Seville had al
ready become renowned (Deleito y Pihuela 1963: 147). Thus 
it would appear that the Holy Week celebrations of Castile 
and Andalusia, the two most obvious regions from which New 
World ceremonies might have been derived, had already be
come well established in their present form.

Foster (1960: 178) indicates that processions on 
Palm Sunday are a recent phenomenon, while Defourneaux 
(1970: 130) mentions that processions were held every day 
during Holy Week. Deleito y Pihuela (1963: 155) also con
firms. that candlelit paso processions were characteristic 
for Palm Sunday, as well as Holy Wednesday, and Good Friday.

In addition to the paso procession. Palm Sunday in 
the 16001s was celebrated by the custom of men giving women 
of their choice unblessed palms. Once blessed, the palms 
were hung by the women from their balconies, the color of
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the tie declaring the state of the suitor's chances 
(Deleito y Pihuela 1963: 148).

Holy Wednesday provided the opportunity for both 
sexes to meet inside the churches as well as at the pro
cession.

Holy Thursday was celebrated by visits to the
Monument. Rather than occasions of piety, these visits
were frequently occasions of sin and gross irreverence.
The poet Andres G6mez Riverano described the custom of
eating huge meals inside the church at the visits to the
Monument in the time of Charles V:

El escSndalo ha llegado 
en Espaha a tal aumento 
que en b'anquefe descarado 
se convierte el monumento 
de Cristo sacramentado

(Deleito y Pihuela 1963: 149).
Gluttony was not the only Capital Sin well in evidence in
side the churches as lust and anger resulted in trysts and 
"the greatest disorders, excesses of every type, and even 
bloody violences. It was habitual during all (the era of) 
the House of Austria . . (Deleito y Pihuela 1963: 150).
In 1575, the archbishop of Burgos complained to Philip II 
about the scandals inside the churches and requested that 
he do something about the situation. Nevertheless, in 
1611, a man died of wounds received in a fight resulting 
from having slapped the face of a woman. It was the custom 
for women to lose their chaperones in the crowds at the
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Monument and go to quarters rented for a tryst, after which 
they returned to the church. Christmas and Holy Thursday 
were the most licentious and notorious nights of the year 
(Deleito y Pinuela 1963: 151-152).

The Good Friday processions provided opportunities
for similar activities (Deleito y Pinuela 1963: 153). The
procession lasted from 4 p.m. to 8 p.m.

They paraded, like today, mediocre sculpture 
groups, representative of the passion and death; 
standards and crosses in mourning with black • 
gauze, and a military detachment with arms toward 
the ground closed the procession. Drums and 
trumpets made their saddest sounds (Deleito y 
Pinuela 1963: 155).

While the pasos of Madrid were and are "mediocre," other
Spanish cities had pasos of great artistic value. Seville,
Granada, and Valladolid still utilize the works of art of
the processions from this period (Deleito y Pinuela 1963:
155) .

Holy Saturday was celebrated by burning the Judas 
figures which hung in all of the barrios of the cities 
(Deleito y Pinuela 1963: 156).

There is no mention by either author of the groups 
of Roman soldiers who are commonly found in modern Holy 
Week processions.

Penitents were a characteristic part of all of the 
Holy Week processions, including Palm Sunday. There were 
flagellants and non-flagellants in each procession. The 
latter carried huge crosses. Others were weighted down
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with heavy chains, while others wore crowns of thorns.
Some rubbed themselves with ropes of esparto, carried 
swords which cut them, went barefoot, or rubbed themselves 
with sponges full of pins.

On the occasion of the visit of a foreign prince in 
1623, the king ordered the prelates of the Discalced Orders 
to do "public penances suggested by their zeal," with the 
result that the various Orders are described as competing 
with each other in self abuse (Deleito y Pihuela 1963: 161).

More common were the flagellants, called discip- 
linantes de sangre, who beat themselves with whips tipped 
with iron, then washed the wounds with salt and vinegar.
They went by the hundreds and thousands, soaking the 
streets and bystanders with blood. Although some did it 
for voluntary penance or penance prescribed by a confessor, 
most participated for "vanity, fashion, calculation and, 
who would believe it], courtship, degenerating in theatrical 
practices, at times of pure simulation" (Deleito y Pihuela 
1963: 163). A contemporary author has a character say, in 
reference to the lack of piety of the flagellants, that a 
person was "shedding his blood not in the service of God 
but for the fulfillment and taste of the mayordomos of the 
cofradlas" (Deleito y Pihuela 1963: 164).

While flagellation had once been ordered by con
fessors to some individuals, the practice as prescribed 
penance was outlawed by ecclesiastical authorities. Once
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a person began flagellation, he did it for life because it 
was believed that he would fall ill if the yearly practice 
were discontinued. Flagellants were of the upper classes 
earlier in the period but were recruited from the lower 
classes later. The practice was banned by Charles III in 
1777 (Deleito y Pihuela 1963: 163-167).

In the above descriptions of Spanish lay Holy Week 
practices during much of the period of the empire, two 
students of the period make it quite plain that the typical 
complex of Castile and Andalusia as well as other areas of 
Spain are quite fundamentally similar to modern practices 
in the regions and different from those found among native 
peoples formerly under intensive missionization programs in 
the New World. The penitents and the burning of Judases 
are the only practices widely found among both groups. 
Significantly, live1 re-enactments of the Passion and death 
of Christ are not mentioned. While we may not argue con
clusively from negative evidence, it is clear that live 
dramas do not appear to have been widespread nor character
istic in Holy Week celebrations in most of Spain during the 
period.

Thus, while the evidence presented by two prominent 
scholars appears to confirm the hypothesis that re
enactments of the Passion and death of Christ were not part 
of most Spanish lay Holy Week ceremonies, it might be 
instructive to examine the evidence that such Passion plays



84
may have been common, although not necessarily performed 
during Holy Week and certainly not a part of the tradi
tional lay ceremonial complex of the times.

The earliest references which I have found regard
ing Spanish language plays treating the theme of the Passion 
of Christ are the autos of the Passion by Juan del Encina 
(1469-1529) and Lucas FernSndez (c. 1474-1542). Both of 
these men published from around the turn of the sixteenth 
century until their deaths. Encina is considered to be the 
"patriarch of the Spanish theater" (Valbuena Prat 1968:
364). It is interesting that both of these authors do not 
recreate an enactment of the Passion and death of Christ, 
but use the device of having those events described by 
characters in the plays. The role of Christ does not even 
exist and the time in the plays is posterior to the events 
of the Passion and death of Christ (Valbuena Prat 1968: 
364-383). Thus, even the theater of the early sixteenth 
century could seemingly not have provided the models for 
the re-enactments of the Passion and death of Christ which 
were introduced into the New World.

Rouanet's (1901) collection of the sixteenth 
century Spanish plays reveals the following play involving 
themes connected to the Passion and death of Christ: the
resurrection of Christ (3 plays), the conversion of Mary 
Magdalene (1 play).
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In moving forward into the seventeenth century, 

Rouanet1s (1897) collection of plays from this period is 
also of interest. The plays in any way connected with the 
theme of the Passion and death of Christ are again limited 
to a few events: the entrance into Jerusalem (1 play), the.
farewell of Christ to his mother before going to Jerusalem 
(1 play), the descent from the cross (1 play).

Since these collections are quite extensive, it is 
surprising to find so few representatives of themes in any 
way related to the Passion and death of Christ. The events 
after the death of Christ are still the most frequently 
found. Again, it is not possible to argue conclusively 
from negative evidence, yet it may be significant that no 
play depicting the actual events of the Passion and death 
of Christ are among those found in these important collec
tions of plays of the sixteenth and seventeenth centuries. 
This in no way demonstrates that they did not exist and it 
may be that further research may find some. I am simply 
stating that a search of the libraries available during the 
time of my research did not produce a copy of a single play 
in Spanish during these centuries in which the complete 
Passion and death of Christ were re-enacted. Therefore the 
question of the possibility of a Spanish language model 
dating from these centuries remains problematical.



Live Re-Enactments of the Passion 
in Spain

Foster (1960: 185) acknowledges the scarcity of 
Passion plays in modern Spain, but points out the existence 
of "isolated little dramas, and . * . the parading of Roman
soldiers, Jews," in addition to the presence of Biblical 
and allegorical figures as marchers. He states that 
"formerly a number of towns and villages" performed Passion 
plays, but cites only three examples and offers no demon
stration of the antiquity of the practices in the regions. 
The three Passion plays cited are those of Villanueva del 
Rio Segura in Murcia, a newspaper account of a "traditional" 
play near MSlaga, and the play of Olesa de Montserrat in 
Catalonia. The Catalan play is dismissed as being "of no 
great antiquity" since its author was an eighteenth century 
monk (Foster 1960: 185)«

The thesis of the rarity of contemporary Passion 
plays is supported by ethnographers and by the Spanish 
government tourist guide. Christian (1972), in his study 
of religion in the province of Santander, makes no mention 
of Holy Week as an important lay ceremonial complex.
Freeman (1970), in her study of a Castilian village, does 
not mention any kind of Holy Week processions. Similarly, 
Pitt-Rivers* (1961) study of social structure in an 
Andalusian village makes no reference to Holy Week cere
monies nor to any social units that might be connected with
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them. Barrett (1972) confirms that no Holy Week dramas 
existed in the Aragonese town where he recently did field 
work.

Even where Passion plays might be found in modern
times, research into the local history is necessary to
determine whether these are recent. There appears to be a
spread of modern Passion-plays as various towns attempt to
become more competitive for the tourist trade. The
Calendario Turistico (1971) lists the following towns as
having live representations of the Passion in some form:

Province Town
Malaga BenalmSdena
Malaga Riogordo
Madrid Chinchdn
Viscaya Valmaseda
Navarra Corella

Of these, only that of Valmaseda in the Basque country has 
been identified by reliable informants as possibly dating 
to the sixteenth century. That of Riogordo is identified 
as having been established about 1968. I have no informa
tion on the others in Castile and Andalusia, but the work 
of Defourneaux (1970) and Deleito y Pihuela (1963) would 
indicate that Passion plays were not characteristic of 
these regions during the bulk of the period of the colonial 
empire. Inasmuch as Dr. Josep Romeu Figueras (1971), 
prominent authority on the medieval Catalan theater, has 
informed me that Catalonia and the Basque country had
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ancient Passion plays, it may be that the play in Navarra
is one of the traditional Basque plays. All of the other
Passion plays in modern Spain are in the Catalan-speaking
regions of Valencia and Catalonia proper. "The principal
places".of these are the following'

Province Town
Barcelona Olesa de Montserrat
Barcelona Esparraguera
Barcelona Calella
Barcelona Molins de Rey
Barcelona San Vicente de Horts
L§rida Cervera
L§rida Palau de Anglesola
LSrida Bellpuig
Tarragona Ulldecona
Gerona Verges
Valencia Benetuser
Valencia Moncada

(Calendario Turistico 1971).

The foregoing lists are not necessarily complete, yet the 
evidence is that the majority of modern live re-enactments 
of the Passion and death of Christ are to be found in the 
regions where they are traditional. Two plays are recorded 
for the Basque provinces while the rest occur in the 
Catalan language regions. Even in these areas, however, 
care must be taken in the investigation of individual re
enactments as possible models in colonial times. Fieldwork 
reveals that Sant Hilari Sacalm, for example, is a Catalan 
town whose live representation of the Passion and death of 
Christ dates only to the end of the Spanish Civil War.



Holy Week Dramas in the Catalan 
Language Areas

I have elected to use the term "Catalan language 
areas" and treat them as a unit for several reasons. The 
most important of these reasons are the fact that the first 
known Passion plays in Spain are found in Catalonia and the 
equally important fact that the Catalan language is spoken 
well beyond the borders of Catalonia itself. In former 
times, before the spread of Castilian influence, this was 
even more true. The Catalan language spread because of the 
importance of Catalan economic relations throughout eastern 
Spain and the Mediterranean. It is not unreasonable to 
assume, therefore, that if Catalan cultural influence in 
these regions was sufficient to impose its linguistic 
system, it may well be that other areas of Catalan culture 
may have been equally widespread. Therefore, even though 
Passion plays may not be presently found in a particular 
area which was formerly heavily influenced by Catalan 
culture, further research may reveal their presence. Thus 
it would be important to ascertain whether such plays were 
of Catalan origin and whether these regions, some of which

I

later became heavily Hispanicized, may have possibly served 
as regions where Spanish speakers became familiar with this 
type of expression.

While it is not known precisely when the spoken 
language became definitively differentiated from Latin,
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there is evidence that by the eleventh century, a Catalan 
language "essentially the same as that which we know today 
. . ." was in existence; the first known literary text
dates to the twelfth century (Marti y Castell 1970: 6). 
Sanchis Guarner (1967: 65-79) gives the exact modern 
boundaries of the Catalan language, tracing along river 
valleys and other landmarks. In summary, Catalan lin
guistic regions include not only French and Spanish 
Catalonia, but also Valencia and Andorra, in addition to 
some 4,468 square kilometers of Aragon, as well as eastern 
Spain as far south as just below Elche in Alicante province 
as contiguous regions. The language is also found in 
pockets south of Alicante in Murcia province, in the 
Balearic Islands, and in Alguers in Sardinia. It is 
interesting to note that Diago (1599: 3), in his history 
of the Dominican Order in Catalonia, states that in the 
early fourteenth century, Valencia and Mallorca were con
sidered one with Catalonia and that Catalonia was "divided 
into two nations" in 1478. At this time, Valencia became 
separate in ecclesiastical administration. In the 
Dominican Order, the Mallorcan province came under the 
jurisdiction of Valencia. It was at this time that the 
administration of Spain was completely reorganized under 
Ferdinand and Isabella, so that it is not clear whether he 
is referring to political as well as ecclesiastical re
organizations of these provinces.
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The modern presence of Catalan in Sardinia is 

explained by the fact that western Mediterranean trade was 
monopolized by the Catalans in the thirteenth and fourteenth 
centuries (Roud 1967: 59) and Catalan merchants helped 
decisively in the expansion of Aragon throughout the thir
teenth to the fifteenth centuries (Bridgwater 1964: 322;
Roud 1967: 59). In fact, "Catalan interests . . . dominated
the union . . ." with Aragon until 1410 (Roud 1967: 59).

As an additional result of the Catalan dominance of 
the Aragonese union, Catalan influence was quite strong in 
Sicily during the thirteenth to fifteenth centuries. The 
extent to which this was true is exemplified by the fact 
that fourteenth century internal warfare was characterized 
as being "between the 'Latin' faction (the older Sicilian 
nobility) and the 'Catalan' (the Aragonese newcomers). ... 
(Sicily 1967: 473). It is also worthy of note that a group 
of Catalan mercenaries, known as the Grand Catalan Company, 
established Catalan suzerainity in parts of Greece and 
proclaimed the Catalan duchy of Athens in the fourteenth 
century. Seventy-six years later these Catalan colonies 
passed under the protection of Sicily in 1388 (Nicol 1967: 
658).

The cultural importance of Catalan domination of 
large areas of the Mediterranean islands and shore from the 
thirteenth to the fifteenth century is underscored by the 
fact that the Catalan language is still spoken in one area
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of Sardinia. It would not be surprising, therefore, if the 
characteristically Catalan Holy Week performance of re
enactments of the Passion and death of Christ might be 
found in regions of former Catalan dominance.

To return to the problem of the Passion play in 
Spain, an interesting study has been done of the liturgical 
drama in Spain by Donovan (1958). The liturgical drama was 
a Latin form which was performed by ecclesiastics inside 
the churches and as an addition to the liturgy. The rela
tionship to the vernacular plays has not been established 
inasmuch as a Catalan version of the widespread liturgical 
play re-enacting scenes at the Sepulchre dates linguistic
ally from the fourteenth century and is, therefore, con
temporary with its Latin relatives (Donovan 1958: 87). A 
Catalan vernacular play of the conversion of Mary Magdalene, 
an important part of later Catalan Passion plays was in 
existence at Palma de Mallorca in the first half of the 
fourteenth century (Donovan 1958: 104). Thus, if Encina 
(1469-1529) is the "patriarch of the Spanish theater" 
(Valbuena Prat 1968: 364), it is clear that the Catalan 
plays outdated him by at least one hundred and fifty years. 
Donovan also notes the virtual absence of the liturgical 
play outside of Catalonia and states

one is inclined to conclude that the liturgical 
drama penetrated Castile and non-Catalonian 
Spain sporadically, and on a very limited scale, 
rather than as a vast, general movement 
(Donovan 1958: 68).
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Easter plays were particularly late.

The brief Easter performances at Granada and 
Guadix are found in late sixteenth century 
manuscripts, and as has been observed, these 
practices may have been introduced from some 
region like Catalonia (Donovan 1958: 6 8).

On the other hand.
Even a cursory examination of some of the 
liturgical documents of Catalonia quickly reveals 
that this part of Spain was one of the great 
centers of the liturgical drama in the Middle 
Ages'(Donovan 1958: 74).

Donovan speculates that one possible reason for the 
scarcity of the liturgical drama outside of Catalonia might 
be.that the vernacular plays may have already penetrated 
these regions (Donovan 1958: 170). He cites as evidence to 
support this thesis that Alfonso the Wise indicated that 
religious plays were performed and were popular in his time. 
In addition, Donovan points to the existence of the Auto de 
los Reyes Magos in Toledo in the twelfth century (Donovan 
1958: 171). If Donovan's thesis is correct, these vernac
ular dramas appear either to have died out or to have gone 
unrecorded or unfound by students of the history of the 
Spanish theater, since its history, other than noting the 
existence of the twelfth century Reyes Magos manuscript, is 
traced essentially to the early sixteenth century. See, 
for example, Valbuena Prat (1968). Ruiz Ram6n notes the 
hiatus and speculates about the "lost theater" of the 
Spanish language, observing that:
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Of our medieval theater there does not remain, 
as in Valencia or Catalonia, either miracle, 
mystery, or morality (plays). . . . Thus,
before the alternative of describing the history 
of the medieval theater resorting to the non- 
Spanish language theater, attributing (to it) 
a social context which is not that proper to 
Castile, or limiting ourselves drastically to 
present that which exists of the Spanish 
language theater, we have opted for the latter 
(Ruiz Ram6n 1967: 17).

What is of particular interest here is the fact that Ruiz
Ram6n clearly feels that the Catalan and Spanish language
drama are of such different theatrical genres and cultural
contexts that the one cannot be used fruitfully in order to
reconstruct the possible parameters of the other.

In summary then, it has been found that Catalonia 
was a great center for the liturgical drama during the 
Middle Ages, while it was virtually absent in the rest of 
Spain and only spread to Andalusia in the late sixteenth 
century. Also found was the absence of a tradition of re
enactments of the Passion and death of Christ both in the 
Spanish theater and in the lay Holy Week complexes through
out most of Spain during the sixteenth and seventeenth 
centuries. Only in the Basque and Catalan regions have 
such re-enactments been found. Also notably absent from 
the sixteenth and seventeenth century descriptions of 
Spanish lay complexes are any mention of the modern groups 
of Roman soldiers which accompany Holy Week processions. 
These may not therefore be of any great antiquity in 
practice. In any case, their modern presence cannot be
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construed as - surviving parts of Passion plays which were 
once prevalent but have now vanished. Furthermore,
Foster's suggestion that the "formal guard for the Monument, 
perhaps representing the remnant of more elaborate folk 
dramas of earlier centuries" (Foster 1960: 17 9) is also 
unsound in view of the fact the custom of keeping a watch 
at the Monument is part of a more general Catholic Holy 
Week practice (Tyrer 1932: 141).

The importance of Catalonia as a medieval center 
for the liturgical drama, including especially the Easter 
plays, lies as much in the possibility of these Latin 
dramas performed by ecclesiastics as possible prototypes 
for the vernacular dramas performed by the laity as in 
another distinct possibility. It has been pointed out that 
the historical relationship between the two types is un-' 
clear since fourteenth century Catalan plays were contempo
rary with the Latin versions. What may be as significant, 
in my opinion, is the fact bhat the Latin plays were per
formed on the appropriate day in the liturgical calendar.
As far as I know, vernacular Passion plays are only per
formed traditionally during Holy Week in the Basque and 
Catalan regions of Spain and in Sicily (Kubly 1957), the 
latter having been at one time under considerable Catalan 
influence. This suggests, therefore, that the traditional 
and widespread liturgical drama of the Catalan medieval 
Church may have had some influence in placing the
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performance of the Catalan Passion plays in Holy Week, 
rather than in the Corpus Christi cycle or at other times 
outside of Holy Week itself. Certainly the long tradition 
of performing religious plays during Holy Week is itself a 
long-standing feature of culture in Catalonia, a feature 
which cannot be demonstrated to have been a part of either 
the Church or lay ceremonial complexes of the Spanish- 
language regions of Spain. On the contrary, the position 
of Catalonia as an ancient center of the liturgical drama 
would indicate, together with the virtual absence or later 
appearance of this form outside of Catalonia (Donovan 1953), 
that Catalonia may have been the center of diffusion to 
the rest of the Iberian peninsula. It should be emphasized 
that this would reflect the importance of Catalan influence 
within the Spanish Church, since I know of no evidence to 
suggest that the vernacular Catalan play diffused widely to 
the laity of Spain in colonial times.

The Catalan Passion Plays 
Before beginning a discussion of the Catalan Passion 

plays, I would like to make clear precisely how I am using 
the terms. As indicated in the last section, the term 
"Catalan" is being used primarily in the sense of the 
Catalan language, rather than referring exclusively to the 
area within the geographic boundaries of Catalonia itself.
As it happens, however, that most of the information does



97
refer to plays which are or were performed in Catalonia 
proper, for the convenience of the reader who is unfamiliar 
with the towns of Catalonia, any references to plays out
side of Catalonia will be clearly identified as being of 
Valencian, Mallorcan, or other provenience, as the case 
may be.

Next I would like to clarify my use of the term 
"Passion play." This term refers to the re-enactment by 
living persons of a series of events which were an integral 
part of the Passion and death of Christ. It should be 
understood that these re-enactments are a series of closely 
related biblical events which are integrated into an entire 
complex, designed in part to present to the viewer a rela
tively complete and dramatic history of those biblical 
events. Therefore, the term excludes events or impersona
tions out of full dramatic context, such as impersonators 
of Roman soldiers or biblical characters who march silently 
in a procession. It also excludes such events as priests 
or prominent lay persons washing the feet of twelve poor 
men or other similar ceremonies which are not integral 
parts of a series of re-enactments in their New Testament 
contexts and which are not complete with accompanying 
dramatic texts. As indicated in a previous chapter, it is 
my opinion that the failure to distinguish between these 
silent representatives of biblical characters and liturgical 
ceremonies, as opposed to true dramatic re-enactments of



the Passion and death of Christ has resulted in a confused 
situation in the study of culture change in the New World. 
By emphasizing that the term "Passion play" refers herein 
to true drama in which the persons playing the roles of the 
biblical characters have lines to say as well as actions to 
perform in the re-enactment of a series of events related 
to telling the relatively complete history of the Passion 
and death of Christ, it is hoped that the possibility of 
establishing a realistic model for New World ceremonies 
may be enhanced.

The two earliest known Catalan Passion plays, 
dating from the mid-fourteenth century, are also among the 
oldest known in Europe (Romeu Figueras 1957: 12). Amades 
(1951: 584) notes the additional presence of a Passion play 
in Catalan in the plaza of Pollenca in Mallorca in the mid
fourteenth century as well as four presented inside various 
Mallorcan churches, which he states also seem to be 
fourteenth century. There are also notices regarding the 
presentation of Passion plays in Valencia at the end of the 
fourteenth century (Amades 1951: 585). In addition there 
is a note on a play in the church of Sant Eudald de Jou in 
the town of Sant Eudald dels Vilars in Gerona province in 
Catalonia (Amades 1951: 585). This play is not dated by 
Amades, but he places it between the Valencian notice of 
1391 and a celebration of a Passion play in the Cathedral 
at LSrida in 1453 (Amades 1951: 585). There are



presentations of Passion plays recorded during the fif
teenth century in various places in Catalonia, including 
the information that all of the roles were played by men, 
with young boys playing the feminine roles (Amades 1951: 
585). At least one of these plays was performed at the 
entrance to the church, with the walls serving as backdrop. 
In 1534, the Passion play at Cervera was performed inside 
the church, but in other years it was performed outside 
(Amades 1951: 585). What is quite interesting about the 
Cervera Passion of the sixteenth century is the fact that 
it is recorded that it was performed in parts on various 
days during Holy Week to correspond to events, most of 
which are proper to the particular days. On Holy Monday, a 
play about the banquet of Lazarus, corresponding to the 
supper at Bethany, was performed. On Holy Wednesday, the 
Council against Jesus and on Holy Thursday, the Last Supper 
and the Capture of Jesus were performed. On Good Friday, 
they performed that which was called the Passion and death 
of Christ in the morning, with the Descent into Hell after 
dinner. On Holy Saturday, also after dinner, was performed 
the Lament of Mary Magdalene and the Descent from the Cross 
(Romeu Figueras 1957: 14). The Cervera Passion has some 
verses similar to some of the sixteenth century Mallorcan 
plays and the same as those in some versions of the seven
teenth century Passions (Romeu Figueras 1957: 14).
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In the last years of the sixteenth century, four 

Mallorcan Passion plays were designed to begin on Holy 
Thursday and to continue the series of plays on Good Friday 
with the plays depicting events corresponding to each day 
(Romeu Figueras 1957: 14). Part of one of these Mallorcan 
Passion plays, namely the partially copied Descent from the 
Cross, appears in a Spanish version attributed to Joan 
Timoneda who was a sixteenth century Valencian translator 
and adaptor (Romeu Figueras 1957: 15).

By the mid-seventeenth century, at the latest, 
there emerged a basic structure characteristic of many 
Catalan Passion plays. One act or section covered events 
from the sending of the disciples of Christ to Jerusalem 
to the sentence by Pilate. The second comprised the Lament 
of the Virgin and the scenes of the Passion of Christ until 
after the Crucifixion. The third consisted of the Descent 
from the Cross. This basic structure was often preceded by 
a prologue or "loa," the conversion of Mary Magdalene, the 
conversion of the Samaritan woman, the entrance of Christ 
into Jerusalem, and the meeting of Christ and the Virgin. 
Some plays added the scene of the Resurrection of Christ 
after the Descent from the Cross (Romeu Figueras 1957: 15- 
16). Despite this basic similarity of structure, however, 
the manuscripts themselves were quite diverse.

It is in the seventeenth century that we find the 
first manuscript deliberately censored to eliminate "the
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first passages not in accord with Catholic orthodoxy . . .
undoubtedly related to the new orientations emanating from
the Council of Trent" (Romeu Figueras 1957: 16). This
censored manuscript

is the model of some manuscripts of the 18th 
century and, according to our belief, of the 
Passion printed at Vic in 17 52, and of the 
version . . . of the representation of Vic in
1773 (Romeu Figueras 19 57: 16).

Thus it served as the model for the famous Vic (Vich)
Passion play written by Fray Antoni de Sant Jeroni, a Dis-
calced Trinitarian of Barcelona (Romeu Figueras 1957: 17).
This is.the Passion play to which Foster has reference,
dismissing it as

of no great antiquity, having been written by a 
monk of Montserrat, Antdn de Sant Jeroni, and 
having been first produced in Manresa in the 
middle of the eighteenth century (Foster 1960:
185) .

The version of Fray Antoni de Sant Jeroni enjoyed great 
success and continued to be reprinted into the mid
nineteenth century. It replaced many of the ancient ver
sions and continued to be altered through time (Romeu 
Figueras 1957: 17). Another group of modern plays de
scended from the Manresa Passion of 179 8, which was inter
mediate in position between the older Passions and the 
censored versions of the seventeenth century (Romeu 
Figueras 1957: 18).

It is impossible to name all of the places where 
Passion plays are known to have been performed in the
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colonial period. Besides those already mentioned in 
Mallorca and in the Catalan provinces of LSrida, Barcelona, 
and Gerona, there were others in PerpinyS (French Catalonia) 
in 150 0, as well as the Catalan towns of Caldes de Montbui, 
Sant Pere de Torelld, Pallars, Bagd, Rupit, Esparraguera, 
and towns of RossellSn in the eighteenth century. Some were 
presented in the churches, others in the plaza, and still 
others along river banks and in mills. The custom of pre
senting them in enclosed settings did not begin until the 
middle of the eighteenth century (Amades 1951: 587, 594; 
Romeu Figueras 1957: 19). Inasmuch as the publications of 
the eighteenth century Passion plays were so widespread 
throughout Catalonia, the printing of the texts contributed 
to a diffusion of the plays to Catalan towns which had not 
had them or, as mentioned earlier, the older plays were 
often replaced by the published, censored versions (Romeu 
Figueras 1957: 20; Amades 1951: 599), perhaps in response to 
Church pressure. Even today, ecclesiastical pressure is 
quite strong as a result of the Church's insistence that the 
plays be changed to reflect alterations in orthodox Catholic 
attitudes stemming from the Second Vatican Council.

Of particular interest to the student of Holy Week 
Complexes in the New World would be information regarding 
the presence of re-enactments of the Passion and death of 
Christ as integral parts of the Holy Week processions. Un
fortunately, it is often impossible to know whether many of



the plays in towns already mentioned were actually performed 
within the context of such processions. Certainly those of 
Vic and Manresa of the eighteenth century were not, for the 
copies in my possession indicate that they were performed 
on the Thursdays and feast days of Lent. It is known, 
however, that some Mallorcan towns as well as Cervera did 
traditionally perform the re-enactments on the appropriate 
days of Holy Week during the sixteenth century, as already 
discussed. In addition, there is evidence that such re
enactments in a processional context were not uncommon.
Romeu Figueras (1957: 21-22) indicates that these are a 
variation of the Catalan Passion play which co-existed 
along side of the non-processional plays and derived from 
the same sources. Towns in which he cites the presence of 
various types of what he calls the "processional theater" 
are Tossa, Sant Esteve d'En Bas, Sant Vinceng dels Horts, 
Rupit, and Verges (Romeu Figueras 1957: 21-22). There are 
or were also such processions with re-enactments in GavS., 
Baget, Les Planes, and Torredembarra (Amades 1951: 775). 
Saban§s de BalaguS (1957: 46-47) feels that there is evi
dence to infer that Esparreguera, now famous for its 
theatrical Passion play, may have had processional Passion 
plays during Holy Week in the sixteenth century. She 
suggests that live actors were later replaced by pasos. In 
any case, the presence of live representations of the 
Passion and death of Christ is apparently quite old in the
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area, a reference in 1770 noting that such re-enactments 
have been performed in some localities in the region "from 
remote antiquity" (SabanSs de BalaguS. 1957: 50).

An interesting practice in some towns, such as 
Fonts, Verges, and Sant Celoni, was the participation of a 
group of children who played the twelve Apostles. In Fonts 
they sing the Miserere in the processions, while in Sant 
Celoni they performed in a short re-enactment of the Last 
Supper (Amades 19 51: 776-777). I find this particularly 
interesting in view of the fact that a children's "Last 
Supper" seems to provide about the only live re-enactment 
provided exclusively for children in both Catalonia and in 
Mexico to the best of my knowledge. It is performed on 
Holy Thursday in both areas and is apparently independent 
of any re-enactments by adults.

Another interesting note is that in Vilagrassa, the 
soldiers are preceded in the procession of Holy Thursday by 
an angel. On entering the church, the soldiers perform a 
dance to the sound of a drum, at the end of which the angel 
touches' each lightly with a sword to symbolize that he has 
killed them. ThOn the soldiers kneel, stand, and retire 
(Amades 1951: 780).

One of the scenes which had traditionally been part 
of the Passion plays of the Ampurdan (northeastern) region 
of Catalonia was the flagellation of Christ in which the 
person who played the role was literally whipped by the
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Jews. This practice was prohibited when, in Rupit, a 
malicious person playing the role of Jew beat the person 
portraying Christ so severely that he almost died (Amades 
1951: 778). Unfortunately, there is no indication when the 
practice was stopped. However, other forms of abuse of the 
person playing Christ, such as spitting on, pushing, and 
striking him, are still practiced by those playing the 
roles of Jews in the Ampurdan (Amades 1951: 778). My own 
observations in Verges confirm that these activities, as 
well as mocking and making fun of Christ, are performed 
with considerable vigor, realism, and enthusiasm.

Characteristic of many towns, especially those in 
which there are no sacred dramas performed by living 
persons, is the procession called the encontra (Sp.: 
encuentro) in which the statues of Christ and his mother 
meet and make three salutes or reverences to each other 
(Amades 1951: 783-785). The anonymous author of Semana 
Santa (n.d.: 88) states that the encuentro procession is a 
typical ceremony of Catalonia.

In the small towns it was customary to have the 
streets completely dark during the passage of the proces
sions, except for small oil lights which were often placed 
in snail shells and glued to the walls (Amades 1951: 787). 
This is still the custom in one street of Verges.

On Good Friday in many towns there is a viacrucis 
with a live Christ carrying a cross to a place called
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Calvary, generally an elevation or hill. These were some
times even permanently named "Calvary" (Amades 1951: 802). 
After a Sermon of the Seven Words in which the priest de
scribed the events of the Passion and death of Christ 
through seven sermons on the last recorded words of Christ, 
the Descent from the Cross was performed. This consisted 
of two men who played the roles of Nicodemus and Joseph of 
Arimethea. The latter went to ask Pilate for the permission 
to remove the body of Christ. The permission obtained, the 
men remove the Crown of Thorns and three nails and present 
them to the Virgin. Both Christ and the Virgin may be 
represented by statues. Then the body is lowered and also 
taken to the Virgin while the preacher describes the events 
in detail (Amades 1951: 804). In Alguer, Sardinia, a 
similar but more elaborate Descent from the Cross is per
formed with more live actors, including a live Virgin. The 
roles of Joseph and Nicodemus were played by laymen (Amades 
1951: 805-806). The Fray Antoni de Sant Jeroni text (1773) 
has all live actors.

In some churches, the Descent from the Cross was 
followed by a procession and re-enactment of the burial of 
Christ and guarding of the tomb (Amades 1951: 804-805).
Table 1 describes some of the sacred dramas characteristic 
of some Catalan towns which are not otherwise mentioned in 
the text. These examples have been selected because the 
eminent Catalan folklorist, Joan Amades, indicates



Table 1. Some Catalan Live Re-Enactments of the Passion of Christ Which are not
Discussed in the Text

Day .Place Scenes Source
Friday of 
Sorrows

Miera, during 
procession

Sentencing of Christ, carry
ing of cross by living Christ 
who meets with his mother, 
and the meeting with Veronica

Amades 1951: 
679-680

Palm Sunday 
known anciently 
as Sunday of the 
Asses or Fiesta 
of the Asses

General custom of 
many towns, from 
streets into the 

. churches

Entrance of Christ into 
Jerusalem accompanied by his 
apostles and multitude with 
branches, Christ is mounted 
on an ass in the streets, 
then dismounts at the church. 
He enters church, followed by 
multitude. No dialogue. In 
many walled cities and towns, 
Christ entered the gates of 
the city or town at 10 a.m.

Amades 1951: 
705

Linyola Penitent takes role of Christ 
and makes the Stations * of the 
Cross with a heavy cross, 
falling three times and 
assisted by one playing the 
role of Simon of Cyrene.

Amades 1951: 
713

Mallorca, Proces
sion of the Twelve

Christ with two thieves being 
led to Calvary, accompanied 
by Jews, This procession 
makes a Viacrucis, while the 
group acts out the events of 
each station and a sermon

Amades 1951: 
713-714
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Table 1,— Continued Some Catalan Live Re-Enactments of the Passion of Christ
Which are not Discussed in the Text

Day Place Scenes Source

■-

appropriate to each station is 
preached. At the pronounce
ment of the sentence of Christ, 
the preacher cries angrily to 
the announcer that the charges 
against Christ are false. The 
procession then leaves the 
church, the rest of the sta
tions to be performed at fixed 
points elsewhere. Participants 
play roles for penance or as a 
vow,

Holy Monday Many Mallorcan 
towns

Scenes o£ Last Supper with 
Christ, his apostles, 
Lazarus and his sister 
Martha; the conversion of 
Mary Magdalene

Amades 1951: 
722

Holy Thursday Rosellon (French 
Catalonia), inside 
the church

Parable of the Bad Rich Man, 
the resurrection of Lazarus 
and, especially, the Last 
Supper with Christ and the 
Apostles

Amades 1951: 
755

Argentona, inside 
the church after 
Tenebrae and fol
lowed immediately 
by procession

Last Supper Amades 1951: 
755-756
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Table 1.— Continued Some Catalan Live Re-Enactments of the Passion of Christ
Which are not Discussed in the Text

Day Place Scenes Source
General throughout 
Catalonia, 
Mallorca, Rosellon

Scene of foot-washing; does 
not distinguish between 
liturgical types and secular 
dramas

Amades 1951: 
756

Esterri

General before the 
Holy Thursday pro^ 
cession leaves the 
church or may be 
performed from a 
balcony in the 
plaza

Soldiers known as "Roman 
Jews: perform during dark
ness of Tenebrae in which 
is "simulated the capture 
of Christ, whom the soldiers 
defend , . , The uniforms
of these soldiers are 
described as very "picture 
esque and include medieval- 
type helmets from which hang 
a great number of ribbons and 
and is crowned with a large 
spire of flowers,"
Sentencing of Christ; sentence, 
read by the captain of the 
soldiers or by a soldier.
The Jews then place the cross 
on Christ’s shoulders and the 
procession begins

Amades 1951: 
758

Amades 1951: 
758
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Table 1.— Continued Some Catalan Live Re-Enactments of the Passion of Christ
Which are not Discussed in the Text

Day Place Scenes Source
Mallorca Common in many parishes to 

have twelve sermons after 
the procession returns to 
church in which some of the 
participants in procession 
act out the Passion silently, 
doing to a statue of Christ 
what is described by the 
preacher in his sermon

Amades 1951: 
758-759
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that they are traditional and sometimes indicates specific
ally that some of .the practices are quite old. However they 
are not dated and so the evidence is purely inferential that 
they may have been characteristic of the towns during the 
colonial period. There is no evidence to suggest whether 
some or most of them may represent the diffusion of the 1773 
Fray Antoni text. I have excluded any practices which the 
author indicates are later than the eighteenth century in an 
effort to hopefully include only the older practices. How
ever, since the data include no specific temporal proven
ience, I am using it here only as an indication of the range 
of variation of types of performances which were character
istic of various Catalan language regions on certain days of 
Holy Week. Also, I found quite interesting the description 
of the head-dresses of the soldiers of Esterri, whose 
ribbons and flowers are also characteristic of the -officers 
and officials in the Opata performance in San Angel.

Table 2 lists the scenes in the Fray Antoni text 
in 1773. The title page informs us that it contains the 
"Representation of the Sacred Passion and Death of Our Lord 
Jesus Christ. Newly Corrected and Regulated . . ." and
indicates that it has been ecclesiastically approved. It 
also informs us that it has added at the beginning the 
scenes of the conversion of Mary Magdalene, the entrance of 
Christ into Jerusalem, and the farewells of Jesus and Mary. 
Added to the end is the resurrection of Christ. These
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Table 2, Scenes in the Fray Antoni Passion from Vich, 1773

Prologue
The Conversion of Mary Magdalene
The Triumphal Entrance of Christ in Jerusalem
The Farewell of Our Lord Christ and His Most Holy Mother
The Last Supper and the Passion of Christ, which includes: 
The Foot-washing ceremony, the blessing of the Bread and 
Wine, the accusation of Judas as a traitor, three apostles 
accompanying Christ to the Garden of Gethsemane, the council 
of the Pharisees to plot the death of Christ and the 
betrayal of Judas who counts each piece and rejects the 
third as no good, the agony of Christ in the Garden, the 
arrest of Christ, the taking of Christ to the house of 
Anas; then the trial at the house of Caiphas, the imprison
ment of Christ, scene of St. Peter's denial of Christ, the 
council of the Jews at which Judas repents, the suicide of 
Judas, the trial before Pilate, the trial before Herod, the 
return to Pilate, the flagellation of Christ, the condemna
tion of Christ.
The Crucifixion, includes:
The carrying of the cross to Calvary, Veronica wiping the 
face of Christ, the meeting with the women of Jerusalem, 
Christ on the cross with: the Virgin, the three Marias, and 
St. John at the foot as well as the Pharisees; the death 
of Christ, the conversion of the centurion,
The Descent from the Cross
The Representation of the Triumphant Resurrection ■
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additions indicate that these scenes were considered not 
part of the Passion proper. The Antoni de Sant Jeroni text 
from Manresa (1774) makes the same distinctions.

Table 3 contains a comparison of the events re
enacted in the Holy Week processions of the Catalan town of 
Verges and the Mexican town of San Angel, a pseudonym, for 
an Opata town of northwestern Mexico. All of the informa
tion in these comparisons was gathered during field-work in 
San Angel in 1969 and in Verges in 1971, unless otherwise 
stated and cited. These towns were selected because the 
information on their Holy Week complexes is the most com
plete available to me.

There are certain strengths and weaknesses inherent 
in the comparison of the Holy Week complexes of these towns. 
One of the primary strengths is the relative completeness 
of information already mentioned. This completeness of 
information, however, is a function of the fact that these 
two towns have maintained their ceremonial complexes vir
tually intact to the present. This means therefore that 
they have been subject to changes through time and the 
modern versions may or may not approximate versions extant 
in colonial times. The Opata insist that their complex is 
essentially that given to them at the time of their conver
sion in the first half of the seventeenth century. The 
Vergelitans, however, admit that their complex has been 
altered since the turn of the century. Some scenes, such



Table 3. Comparison of Holy Week Ceremonies between
Verges and San Ang'el

Verges
Conversion of the Samaritan 
woman. Today it, has dialogue 
of Fray Antoni, but in living 
memory there was no dialogue. 
Entry of Jesus into Jerusalem.
Used to perform the arrest of 
Christ inside church. Moved 
outside at least 17 0 years 
ago by priest who disliked 
the noise in the church. More 
recently, soldiers guarded 
statue of Christ,
Last Supper with adults, but 
in youth of elderly informant, 
children played role without 
dialogue.
Meeting of Sanhedrin with 
Jewish priests and Judas, who 
demands "good" silver and 
greedily counts it aloud, 
testing its quality and throws 
a poor coin to the floor.

Scene at Garden, during which 
an angel appears and gives 
Christ a chalice and small 
cross, Judas identifies 
Christ with a kiss, saying 
"May you be found well. 
Rabbi." The hordes fall to 
the ground three times as 
Christ admits his identity. 
The ear of Malcus is cut off 
by St. Peter and it is healed 
by Christ. Then Christ is 
taken prisoner by the Jews 
with a great deal of shouting 
and rough handling. The 
Roman soldiers accompany the 
Jews, but take no part in the

San Angel

Symbolic arrest of Christ 
(statue) inside the church, 
with a great deal of noise. 
Soldiers guard Christ from 
then on„

Children's Last Supper and 
Foot-washing by Director,
No dialogue.
Adult Last Supper.
Meeting of Sanhedrin at 
house of High Priest with 
Judas. Judas demands "good" 
silver, greedily counts it 
aloud and tests the quality 
of each piece. Satisfied, 
he returns to the Last 
Supper,
Scene at Garden, during 
which angel appears and 
gives Christ a chalice. The 
hordes fall to the ground 
three times as Christ admits 
his identity. Judas kisses 
Christ, saying, "May God 
keep you, Master." The ear 
of a Jew is cut off by St. 
'Peter and healed by Christ. 
Then Christ is taken 
prisoner amidst a great deal 
of shouting and rough 
handling. The Roman 
soldiers accompany the Jews 
but take no part in the 
arrest or maltreatment of
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Table 3.— Continued Comparison of Holy Week Ceremonies

between Verges and San Angel

Verges
arrest or harassment of 
Christ. As the group moves 
off with Christ to the 
courtyard of Pontius Pilate 
they are followed by the 
dancing skeletons of the Dance 
of Death.
Scene before Caiphas not 
presented in Verges, but is 
part of the Fray Antoni 
(1773: 31) version of 1773.
In this version, Judas 
repents before the Sanhedrin 
but is rebuffed (1773: 35).

Scene at house of Anas does 
not exist at Verges, but 
does in Vich version of Fray . 
Antoni (1773; 31) and in^ 
eludes the blow by Malcus«

San Angel
Christ. The crowd takes 
Christ to the courtyard of 
the High Priest Caiphas.

There is a trial before 
Caiphas and the Sanhedrin 
during which Christ is 
accused of being a sorcerer 
or magician. Nicodemus 
warns Caiphas that the law 
must be obeyed, and warns 
that the witnesses are false. 
Caiphas twice asks if 
Nicodemus is defending 
Christ. Nicodemus replies 
that he neither accuses nor 
defends him but wants the 
law upheld. Judas then 
declares the innocence of 
Christ and is rebuffed by 
Caiphas, who orders Christ 
held for public trial in the 
morning. Then Christ is 
symbolically held prisoner 
in courtyard through the 
night.
PLAY CONTINUES ON GOOD FRIDAY
Christ is taken from prison 
to the court of Anas where 
he is again accused of 
witchcraft or magic. Malcus 
gives Christ a blow that 
evokes strong reaction from 
the crowd and Anas orders 
Christ to be taken before 
Pilate, Nicodemus again 
pleads for fair treatment 
and is accused of being 
Christ1s defender. He
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Table 3.--Continued Comparison of Holy Week Ceremonies

between Verges and San Angel

Verges San Angel

Trial before Pilate where 
Sanhedrin accuses Christ of 
crimes against the State and 
of witchcraft. Pilate agrees 
that the accusation of crimes 
against the State are 
punishable by death. He does 
not accept the witchcraft 
charges as cause for death 
and says that Christ should 
be taken before Herod. The 
Jews reply that Herod has 
already examined him and 
dressed him in white. The 
trial before Herod is not 
actually re-enacted in 
Verges and informants deny 
that it ever was. In the 
Fray Antoni text from Vich, 
however, it is presented and 
continues to be in Espar™ 
raguera. In the Vich edition 
(1773: 38) Herod declares 
Christ crazy and unaware, 
dresses him in white and 
orders his return to Pilate, 
during which Pilate's wife 
attempts to intervene, but 
Pilate is too busy to pay 
attention.
In Fray Antoni (1773: 44) 
Pilate orders centurion to 
carry out the sentence. This 
scene and the broadcasting 
of the sentence by the 
centurion is not part of the 
Verges drama, but during the 
re-enactment of the way to 
Calvary the Pharisees 
accompanying Christ carry the 
edict and shout its sentence

denies this with the same 
statement as the day before.
Trial before Pilate, who 
agrees the charges are 
blasphemous and orders 
Christ taken before Herod.
Trial before Herod, who 
recognizes Christ as having 
been a problem to his 
father. He offers Christ 
his freedom if he will 
perform a miracle before 
him. He decides that Christ 
is only a crazy man who does 
not know what is happening. 
He orders Christ dressed in 
white, as a sign of his 
innocence by way of insanity 
and orders him returned to 
Pilate,
Return to Pilate,, during 
which Pilate's wife sends a 
servant to tell her husband 
to have nothing to do with 
the death of Christ. Pilate 
sends back word re-assuring 
her that she should not fear 
and orders Christ whipped 
instead of executed.

Malcus has centurion broad
cast sentence and Pilate 
orders him to execute it.
The accusations in the 
sentence are denied by a 
child who follows the 
centurion. The child repre
sents an angel. The proces
sion to Calvary is led by 
the centurion on horseback. 
Formerly he was accompanied
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Table 3.--Continued Comparison of Holy Week Ceremonies

between Verges and San Angel

Verges
throughout. The procession 
to Calvary is led by the 
centurion on horseback. He 
is accompanied by several 
other mounted soldiers.
Christ is continually tor
mented by the Pharisees 
throughout the procession.
They surround him, pretend 
to strike him, make fun of 
him, and maltreat him. They 
are armed with long sticks 
and do a circular dance 
around him each time.he 
falls. Formerly they were 
given wine and cakes by 
spectators along the route, 
but this was stopped in the 
reformation of the proces
sion in the 1950's. Some 
informants said the 
fariseos got drunk during 
the procession, while others 
denied this. Informants in 
other towns, however, said 
that drunkenness on the part 
of the Jews in the old pro
cessions through the 
Ampurdan was characteristic,
During the procession with a 
living Christ are re-enacted 
three falls, the meeting with 
the Virgin and two other 
Marias, the wiping of Christ's 
face by Veronica, and the 
forcing of Simon of Cyrene 
to help carry the cross„ The 
scene of the crucifixion is 
not performed with a living 
Christ, but with a huge 
crucifix. Here the scenes 
with Saint John and the

San Angel
by several others on horse
back .

The Pharisees mock and pre
tend to strike Christ and 
the participants continually 
throughout the procession. 
They are sometimes drunk 
while performing these 
roles. They are armed with 
long sticks.

During the procession are 
re-enacted the three falls 
of Christ, the meeting with 
his mother and three other 
Marias, the wiping of the 
face of Christ by Veronica, 
the forcing of Simon of 
Cyrene to help carry the 
cross. The two thieves 
follow in the procession.
At Calvary, the death of 
Christ is re-enacted with 
the Marias and Saint John at
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Table 3.— Continued Comparison of Holy Week Ceremonies

between Verges and San Angel

Verges
women at the foot of the 
cross are re-enacted and the 
Pharisees are also there to 
torment Christ. Formerly 
there were women called 
Veronicas who wiped the feet 
of Christ. At the turn of 
the century, there was also 
a scene of gambling for the 
tunic of Christ. There was 
never in living memory a 
live Christ who was crucified 
in Verges. The Basque town 
of Valmaseda has a living 
Christ however, as does 
Esparraguera. With the death 
of Christ, there are simu-. 
lated lightning and thunder. 
At that precise moment, the 
skeletons of the Dance of 
Death, who have been dancing 
inside the church before the 
Monument bow low before it, 
symbolizing that the death of 
Christ has conquered death. 
The Holy Week ceremonies of 
Verges are then concluded,
As each person playing a 
role in the ceremonies of 
Verges concludes his or her 
part, they join the proces
sion. Behind the live 
drama section of the pro
cession follow several 
pasos and the Dance of 
Death. The latter precedes 
the huge crucifix used in 
the crucifixion scene as a 
symbol that death flees, 
before the crucified Christ.

San Angel
the foot of the cross. The 
Jews make merry at a dis
tance. A blind soldier, 
Longinos, pierces the side 
of Christ. The body is 
later removed and placed in 
a flower-covered casket and 
taken to the Monument in the 
church.
As each role is completed, 
the performer joins in the 
procession and continues to 
the end. After the body of 
Christ is placed in the 
casket to be brought to the 
church, these performers 
follow it. There are two 
pasos in the procession.
After the body of Christ is 
returned to the church, 
there is an additional scene 
in which the centurion and 
two companions repent and 
enter the church to adore 
the body of Christ. There 
are later processions which 
do not involve live dramas,

In the Fray Antoni version 
there is the scene with blind
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Table 3.— Continued , Comparison of Holy Week Ceremonies

between Verges and San Angel
I

Verges San Angel
Longinos piercing the side 
of Christ and also recovering 
his vision and the conversion 
of the centurion at the foot 
of the cross (1773: 54).
These scenes are followed by 
the Descent from the Cross 
with Joseph of Arimethea and 
Nicodemus. There then follows 
a scene of the Resurrection.
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as the Conversion of the Samaritan Woman and the adult Last 
Supper, have been added; the scene of the arrest of Christ 
inside the church, the children’s Last Supper, and the 
gambling for the clothes of Christ have been lost or 
altered. The complex is believed to have begun in the 
fourteenth century. If so, it has been "updated" by in
clusions of the Fray Antoni texts of the eighteenth century.

Secondly, there is no way to know how representative 
are the Holy Week complexes of their respective regions 
during colonial times. On the other hand, both towns share 
in a common fierce pride in and loyalty to their own cul
tural traditions which have enabled each of them to continue 
these Holy Week complexes in the face of strong pressure to 
discontinue them. In the case of San Angel, the pressure 
comes from surrounding towns, many of which viewed the 
traditional performances as old-fashioned and characteristic 
of country bumpkins. In the face of the ridicule and dis
approval of their neighbors, the townspeople have tried to 
continue the performances as a bulwark of self esteem.and 
self identification. Not only have the same pressures been 
brought to bear on Verges, but it has had to face strong 
ecclesiastical pressure as well. The result of this 
pressure to give up the ceremonies has made the inhabitants 
of both towns all the more determined to keep them. They 
are deeply offended by this interference with what they i 
regard as an important part of themselves and their self
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image. Could the resulting intense devotion to the tradi
tional Holy Week complexes make these people, not otherwise 
traditionally oriented, preserve their Holy Week ceremonies 
as faithfully as possible under the circumstances? This is 
a question for which there can be no empirically verifiable 
answer.

What, therefore, is the relevance of the information 
contained thus far in this chapter in the search for 
possible Old World models of New World Holy Week complexes? 
First of all, it has demonstrated conclusively that the re
enactments of parts of the Passion and death of Christ were 
widespread and characteristic of many towns in. the Catalan 
language areas. This cannot be demonstrated for any other 
area of Spain. Secondly, it has demonstrated that these 
vernacular sacred dramas as ceremonial complexes have 
existed in some numbers since well before the advent of the 
colonial period. This antiquity cannot.be demonstrated for 
any other part of Spain with the possible exception of the 
Basque region. We have seen that one of the few Spanish 
language plays connected in any way with the events of Holy 
Week and found in the texts of the colonial period is the 
Descent from the Cross, translated from the Catalan by 
Timoneda. This would tend to support the likelihood of the 
Catalan Passion play as a model for the Spanish, in the 
event such Spanish language complexes may be found. Given 
the intense interest in the antecedents of the Spanish drama
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of the Siglo de Pro and the failure so far to find such 
complexes in addition to the weight of evidence of the 
different type of genre of the early Spanish literature of 
Encina and Fernandez, it seems all the more probable that 
the Catalan and/or possibly the Basque complexes may have 
been the models. Add to this evidence the fact that the 
studies of the Spanish Golden Age Holy Week ceremonies done 
by Defourneaux (1970) and Deleito y Pinuela (1963) demon
strate the existence of Holy Week processions similar to 
modern paso processions in Castile and Andalusia totally 
lacking in references to live drama or even the now 
ubiquitous Roman soldiers, there appear to be no other 
possible models outside of the Catalan and Basque language 
areas of Spain. On the other hand, the Catalan sources are 
ample, indicating three different types of Catalan drama 
related to the events appropriate to Holy Week: the
liturgical (Latin ecclesiastic) drama; the Passion plays 
performed as a series of scenes in the church and/or plaza; 
and, most importantly, the processional theater which 
existed contemporaneously with the non-processional theater 
and derived from the same sources. In addition to this 
evidence, the comparison between the scenes enacted at. 
Verges and some of those contained in the Fray Antoni text 
of 1773 reveals a close correspondence with those of the 
Opata town of San Angel in the events of the Passion and 
death of Christ re-enacted in both regions. In addition
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there are striking similarities of content and site of per
formance, such as the symbolic arrest and subsequent 
guarding of Christ in the church on Thursday morning and 
the scenes in which Judas demands high quality silver, 
counting and testing each piece. The roles of the Roman 
soldiers as passive onlookers while the fariseos arrest 
and characteristically mistreat Christ and the release of 
Christ by Herod because of his judgment of Christ as in-. 
competent due to insanity are other examples, while the 
permissible drunkenness of the Pharisees and Jews is still 
another. There are no New Testament citations to support 
these scenes. On the contrary, the New Testament affirms 
that the Roman soldiers mistreated Christ. Therefore the 
appearance of these scenes in Catalonia and in Mexico would 
indicate that they are derived from a common source. The 
alternative hypotheses that the Catalan scenes derive from 
Mexican sources or that they were independently invented 
seem untenable. The only other possible common source 
inside Spain might be a Basque model. Since I have been 
unable to find further information on the Basque play in 
Valmaseda and have no information on any. other possible 
Basque source, this remains a problem for investigation. 
There still remains, however, the possibility of a source 
outside Spain.
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Passion Plays Outside of Spain

The following discussion of Passion plays outside 
of Spain represents the examination of sources which were 
available to me at the Library of Congress in addition to 
a few sources which I was able to find in other places. No 
attempt has been made to completely research the subject 
although I have examined all of the sources which were 
available to me. In looking at major plays from France, 
Germany, Switzerland, and England, I feel that the field has 
been surveyed sufficiently to give some idea of the types of 
plays prevalent in those areas. On the other hand, the few 
representatives which I have been able to find may not 
adequately cover a possible range of variation.

Passion plays were popular in the principal French 
cities from 1450 to 1500. They lasted four days and in
cluded events from the nativity and the public life of 
Christ as well as the Passion and Resurrection (de Taurines 
et Gailly 1901: iii, xii-xiii). They not only included 
scenes from the entire life of Christ, which was not charac
teristic of the Catalan processional theater, but were in 
other ways quite atypical of Catalan plays in general. I 
know of no examples of the following scenes in the New World 
either. Examples of the French scenes in question are the 
blacksmith's wife making the nails for the crucifixion after 
the blacksmith refuses (Dunn 1967: 1062-1064). The angel 
who appears to Christ in the garden is St. Michael the



125
archangel, who does not comfort Christ to accept his fate 
but gives him a rousing speech and urges him to "enter into 
the battle" (de Taurines et Gailly 1901: 53). There is no 
scene of Judas counting the money and it is not Malcus the 
Jew, but Roullart a soldier who arrests Christ. Pilate's 
wife reveals her dream in a prayer to the pagan gods from 
her window. The characters, Maria Cleofas and Maria 
SalomS, so ever-present in the Catalan plays and in San 
Angel are not present; Nicodemus is also absent (de 
Taurines et Gailly 1901: 58, 87). There is no information 
as to when in the liturgical calendar the plays were per
formed. Unlike Catalonia, however, they were moved out of 
the churches and into the plaza quite early (Romeu Figueras 
1957: 12).

The German language sacred drama is represented by 
three old plays in Switzerland and Germany. The Lucerne 
play developed between. 1453 and 1470. By 1480 the play 
expanded sufficiently to require two days for performance. 
These performances were given during the week following 
Easter (Evans 1943: 17). The Donaueschingen play also, 
expanded to two days between 14 80 and 1538. The Lucerne 
play was performed originally approximately every five, 
years, with occasional extra performances to celebrate 
special events (Evans 1943: 19-24). Later the time interval 
was lengthened to almost every 10 years (Evans 1943: 25).
By the second half of the sixteenth century, the play was
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censored by ecclesiastical authorities, the revision of 1597 
having been so complete as to leave little of the original 
play. The last performance was in 1616 (Evans 1943: 25,
27-2 8), The so-called Torturers of Christ were Roman 
soldiers. Originally these had Jewish names but were given 
Roman names in 1560 (Evans 1943: 41, 63). I have no list 
of the scenes performed nor much information about their 
contents. The presence of Old Testament characters in the 
sixteenth century, plus the very different roles of the 
Roman soldiers, however, indicates that it was quite differ
ent in a very important respect from the processional plays 
of Catalonia and of the New World. On the other hand, it 
seems similar to the French plays in this, respect.

The Donauschingen play is more recent than the 
Lucerne play, having been derived from an earlier Lucerne 
text which is no longer extant. It has none of the Old 
Testament characters which had been added to the Lucerne 
play by 1538 (Evans 1943: 18).

The Oberammergau play, perhaps the best known in 
the world, is considerably more recent than any of the 
other European plays discussed. It was begun in 1633 and 
has been presented every ten years since then. It is per
formed many times throughout the Spring, Summer, and Fall 
months (Farrar 1890: vii). I have found no evidence to 
suggest that it has ever been associated with Holy Week.
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The drama is presented in three parts with 17 acts. 

Each act is preceded by one or more tableaux from the Old 
Testament and by a prologue (Farrar 1890: 33). The scenes 
of the Oberammergau play in the late nineteenth century are 
as follows: prologue, expulsion of Adam and Eve from
paradise, adoration of the cross, entry into Jerusalem, 
council of the Jews to plot the death of Christ, the 
lamenting of the Bride of the Canticles, the supper at 
Bethany, farewell to the Virgin at Bethany, manna in the - 
desert, the Last Supper and the washing of feet, Joseph sold 
by his brothers, Judas dealing with the Sanhedrin, tableau, 
from the Old Testament, the agony in the Garden, inter
mission, tableau from the Old Testament, trial before Anas 
and other trials, denial of Christ by Saint Peter and his 
repentance, Christ mocked by soldiers during his imprison
ment, tableau from the Old Testament, repentance of Judas 
before the Sanhedrin, the condemnation of Christ by Caiphas, 
death of Judas offstage, tableau from the Old Testament, 
Christ before Pilate, Old Testament scene, Christ before 
Herod, Old Testament scene, Caiphas and Pilate argue over 
Christ's guilt, condemnation by Pilate, the Way of the 
Cross, crucifixion, conversion of the centurion, procession, 
to grave, the grave under guard, the Resurrection, the women 
finding the empty tomb, and the meeting of Christ and Mary 
Magdalene. The last scene is of Christ triumphant with his 
hand on the Resurrection banner and his enemies underfoot.
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Formerly there had been a scene of the Ascension which had 
been eliminated sometime earlier (Farrar 1890: 7-31) .

The English plays were Corpus Christ! cycle plays 
in which the Passion was only part of the total content.
The Coventry and York cycles were played in one day while 
the Cornwall and Chester cycles required three days. The 
form is similar to the Oberammergau play with Old Testament 
prefigurations and their New Testament fulfillments (Kolve 
1966: 99). To the medieval Englishman "'the plaie called 
Corpus Christ!' meant a play of the history of the world, 
from Creation to Judgment" (Kolve 1966: 48). Corpus Christ! 
is a movable feast which can occur from May 2 3 to June 24 
(Kolve 1966: 46) and is lifurgically fixed after Trinity 
Sunday (Callan and McHugh 1943) which means that it occurs 
well after Holy Week. In the Townley play the men who 
torment Christ are not Pharisees but Torturers under the 
control of Pilate (Kolve 1966: 178-179), as in the French 
plays. The Chester play, however, identifies them as Jews 
(Kolve 1966: 189).

Sicily has traditional paso processions on Good 
Friday which seem quite similar to those in Spain. Some 
towns, however, have performances of the Passion and some 
scenes which are simply tableaux. In some areas, these 
plays are performed on Good Friday. In Isnello the Passion 
is represented every ten years, and performed on carts which 
are moved from place to place, repeating the scene in each
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location. Scenes other than those of the Passion, such as 
the nativity, are also represented (Toor 1953: 81-83). 
According to tradition, the paso processions began in the 
sixteenth century as live representations of the Passion.
Such a live presentation is still preserved in Marsala. No 
information is given on the content except that a Roman 
soldier holds the rope binding Christ and that the prin
cipals make several stops in wine shops (Kubly 1957: 217).
The paso bearers dance with their burdens and prizes are 
given for the liveliest (Kubly 1957: 218, 221). Many towns 
have an Incontro procession representing the meeting of the 
Virgin and Christ on Easter. (Toor 1953: 81).

The above description of Passion plays outside of 
Spain, even though incomplete, does not give any indication 
that the type of Holy Week ceremony found in the New World 
could be identified with any degree of probability as having 
been modelled after any of them, with the possible exception 
of those in Sicily which do have live re-enactments of the 
Passion. At least one of these is in a processional context. 
Tradition indicates that this type was once more common, but 
has been replaced by the paso processions. The strong 
Catalan influence on the island under the Aragonese domina
tion has already been indicated. With the unification of 
the Crown of Aragon with that of Castile, Sicily was ruled 
by Spain until 1713. Therefore, it seems probable that the
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Sicilian Holy Week practices reflect earlier Catalan as well
as Spanish influence.

In summary then, it would appear in the light of the 
information in this chapter that the Catalan plays are the 
only reasonable candidates as models for the New World Holy 
Week sacred drama. Given the remarkable similarity in 
certain non-biblically derived details in the comparison 
between the Catalan sacred drama and that of San Angel, the 
probability of the Catalan drama as a possible model is 
much enhanced.

A specific model or models cannot yet be identified, 
however. The Fray Antoni text of 177 3 as well as the Verges 
practices seem to fit well in general and in some specifics. 
On the other hand there are some differences which: may 
indicate the presence of other models or perhaps contempo
rary invention. I had no access to the old Mallorcan texts 
which might supply some of this information. The correspond
ence between the San Angel complex and the Fray Antoni text 
is all the more interesting considering that the publication 
date of the Catalan text is six years after the Jesuit 
expulsion from Spanish dominions and the same year as the 
dissolution of the Order by the Pope. This presents a 
number of possibilities. It could be that the introduction 
of the Passion play into Mexico was quite late in colonial 
times and particularly late in the missionary program, which 
is generally considered as having lost a great deal of
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momentum by that time. It could indicate that the Fray 
Antoni text rather faithfully preserved earlier versions, 
in spite of having been newly corrected through ecclesiasti
cal censorship. If so, the type of Passion play which it 
replaced in Catalonia may have been the model for the New 
World complexes and some of the differences found in the 
New World versions may indicate some of the scene's which 
were censored. This question might best be resolved by 
examination of some of the early Catalan texts.

As indicated in the preceding paragraph, the time 
of the introduction of the live representations of the 
Passion into the New World is an unsolved problem. DSvila 
Padilla (1955: 561), first published in 1625, informs us 
that the Confraternity of the Descent from the Cross and of 
the Sepulchre with its own procession and ceremonies was 
established in Mexico in 1582. This was one year before the 
death of Joan Timoneda who translated the play from the 
Catalan. DSvila Padilla. (1955: 561-562) further informs us 
that the ceremonies of this confraternity, founded under the 
auspices of the Dominicans, were the only ones of Holy Week 
which were based expressly on biblical events; he also 
indicates that it spread quite rapidly into Mexico. Thus we 
know that the Passion play was not introduced into Mexico 
before 1582 and possibly not before the original publica
tion date of 1625. This would be contemporary with the 
Jesuit expansion into the Opata mission field. It is
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possible that Diavila Padilla was in error but examination of 
the writing of such early missionaries as Motolinia confirms 
that re-enactments of the Passion were not among the sacred 
dramas brought by the first Franciscans.

Another unsolved question is who introduced the 
Passion play into the New World. This along with the prob
lem of data and place o f .introduction will probably be re
solved together.

Complicating the entire question of introduction 
into the New World is the apparent lack of Spanish models 
inasmuch as most of the missionaries were Spanish speakers.
On the other hand, there are three alternative possibili
ties. If a Basque language model was used, there were quite 
a number of Basque missionaries.• Since part of the responsi
bilities of the missionaries was to Hispanicize the Indians, 
the Basque model would in all likelihood have been intro
duced into the New World in Spanish. The second alternative 
is similar. If a Catalan model was imported by Catalan 
missionaries, a Spanish version would have had to have been 
introduced in the New World. As will be seen in the next 
chapter, missionaries from Catalonia and Mallorca were 
present quite early in the colonial period both as indi
viduals and as groups. A third possibility is that the 
ecclesiastics of either the Catalan or Basque regions of 
Spain, both of which were extremely important in the 
Spanish Catholic Church, may have proposed the practices of
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their regions as efficacious for the missionization pro
gram. More research is needed in general, but is partic
ularly needed in the South American mission fields which 
have been largely neglected by anthropologists. It was 
this region which was an important center of Catalan 
missionary activity. The role of the South American church 
is underscored, by the fact that the Three Hours Devotion 
from noon to 3 p.m. on Good Friday which became standard 
throughout the Catholic world was originated in Peru in the 
late seventeenth century (Tyrer 1932: 142).

Before .leaving the discussion of the Old World 
Passion plays, one final consideration is in order. Refer
ence has already been made to the assumption by Parsons and 
Beals (1934) that the New World fariseo groups are survivals 
of aboriginal ritual clowns which the missionaries permitted 
to become integrated into Holy Week complexes. The un
acceptability of the deliberate fusion of paganism with 
Christianity during the colonial period will be discussed 
in a later chapter. Here, however, I want to bring to the 
attention of students of culture change in the New World the 
fact that humor has apparently always been associated with 
the Old World Pharisees as well as Old World devils in 
Passion plays. This is as true for the German and English 
plays as for the Catalan (Dunn 1967: 1063;.Kolve 1966: 175- 
205; Knapp 1935: 3). The association of humor with the 
roles of the Jews and Pharisees as tormentors and enemies of
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Christ is strongly suggested by the New Testament which 
makes frequent mention of the Jews and Roman soldiers 
mocking, deriding, and making fun of Christ, as well as 
physically abusing him. Reference has already been made to 
the neutral role of the Roman soldiers in Catalan plays and 
in San Angel, in direct contradiction to the New Testament. 
It is clear, therefore, that the association of humor with 
the role of Jew and Pharisee serves purposes other than 
simple re-enactment of New Testament events. Knapp (1935:
3) suggests that the coarse humor of the medieval religious 
drama is counterpointed by the triumph of virtue over evil 
and is used as a vehicle to teach moral and religious 
lessons. It is my opinion that the coarse humor exhibited 
by both the European and Mexican roles also contributes to 
the picture of these enemies of Christ as the personifica
tion of evil? they play and enjoy themselves immensely while 
torturing and executing a human being who is also the Son of 
God. Even if they do not recognize the claim of Christ to 
divinity, their humor under the circumstances comes through 
as consumately evil. As such they are undoubtedly repre
sentatives of the forces of evil which Christ's death 
ultimately overcomes.

Kolve (1966: 199) puts forth additional hypotheses. 
He does not quarrel with the interpretation of students of 
the plays who feel that the purpose of the humor is to 
entertain the viewers, but he feels that an additional
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function is to relieve the viewer from the realistically
presented horror of the crucifixion. In addition, it makes
the known outcome of the tragedy of Christ fresh.

. . . Christ dies in a chaos of noise, violence, 
jests, and laughter, in a series of spontaneous 
improvised games. Though we know the essential 
action of the play, we never know precisely what 
the tortores will do. . . (Kolve 1966: 200).

Finally, Kolve maintains.that the necessity to sustain the
lengthy dramatic action inherent in the requirements of the
theatrical genre demand a great deal of dialogue. As he
puts, it, "one cannot convincingly crucify a man in the
twinkling of an eye" (Kolve 1966: 177-178). Therefore, in
order to present the torture and execution of Christ as the
most terrible act in human history, the torturers must be
given a character through speech and actions. In the
English plays, he feels that this is accomplished through
the intense self-conscious need to amuse themselves to the
point of a lessened consciousness of their victim. By this
means they exemplify the truth of Christ's statement that
they know not what they do (Kolve 1966: 180).

Whatever the purposes of the authors of the plays, 
humor is an integral part of the roles of the tormentors of 
Christ in the Old World as well as the New. Therefore, the 
association of humor with these roles may be assumed to have 
been taught to the Indians along with the rest of the play. 
However, humor being one of the least readily transferrable 
cultural elements, it is to be expected that the
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missionaries would permit the Indians to inject their own 
forms of humor into the situation. That this would be the 
type of humor exhibited by the traditional aboriginal cere
monial clowns should not be surprising.

Under ordinary circumstances the deliberate incor
poration of elements with pagan symbolism is not tolerable 
in terms of orthodox Catholicism as these were believed to 
be active works of the devil. Therefore it would be highly 
probable that to the extent that the fariseos are survivals 
of paganism, such pagan content was not recognized by the 
missionaries.

There is, however, one extraordinary circumstance in 
which external pagan symbols (but not paganism itself) may ' 
be incorporated into Catholic lay ceremonies. It is well 
known that the Spanish Corpus Christi processions had and 
continue to have representatives of European pagan symbols 
in the form of giants, grotesque figures, dragons, and 
animals which precede the Blessed Sacrament. The Reverend 
Doctor Jaime Marques Casanova, historian arid archivist of 
the Cathedral of Gerona, informs me that these are purposely 
included in the procession to demonstrate and celebrate the 
fact that the pagan religions and superstitions flee before 
the presence of the true God. Other Spanish priests who 
have served as informants have confirmed this information. 
Therefore, the masks of the New World fariseos, which are 
not characteristic of their Old World counterparts, may
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conceivably have been permitted or even encouraged by the 
missionaries to allow the neophyte to celebrate (like 
Spanish Christians) the fact that their old religion was 
defeated by their repentance and conversion to Catholicism, 
To the anthropologist this may at first glance appear to be 
deliberate fusion, but looked at in the cultural context of 
the colonial missionary it would have been the antithesis 
of fusion in the sense of blending Catholicism and paganism. 
It would, on the contrary, represent the elimination of the 
pagan religion through the complete substitution of 
Catholicism.

I am not denying that under these circumstances the 
fusion of Catholicism and paganism has occurred innumerable 
times in the culture of the Indians. What I am denying is 
the validity of the ready assumption by some students of 
culture change in the New World that the missionaries recog
nized and permitted, even encouraged, the blending of 
Catholicism and paganism. Such an assumption is, I feel, 
due to a lack of understanding of the nature of Spanish 
Catholicism during the Counterreformation and represents a 
lack of insight into the culture of the period. As great 
an effort should be made to obtain the inside view of the 
donor culture as has recently been attempted for the re
cipient cultures of the New World. The end result of 
culture contact in the New World has indeed been fusion in 
many cultural systems. To assume therefore that such a
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result was the intended aim of the agents of change simply 
because it occurred is to fail to examine alternative 
possibilities which may yield a greater understanding of 
the processes which were actually operative.



CHAPTER 5

CATALAN INFLUENCE IN SPAIN

The purpose of this chapter is to examine a limited 
range of influence exercised by Catalans and Catalan- 
speakers in Spanish history. Anthropologists interested in 
culture change in the New World have understandably been 
most attracted to the Castilian and Andalusian regions of 
Spain. ' The decision of the Crown to channel New World trade 
through the southern ports of CUdiz and Seville is well 
known. In addition, the predominance of emigrants from the 
two Castries, Andalusia, and Extremadura (Foster 1960: 30- 
32) has further tended to direct attention to these regions. 
Such studies will continue to be fruitful in the study of 
New World institutions which were strongly affected by these 
factors. As pointed out in the first and third chapters, 
however, the Catholic Church is not a local cultural insti
tution whose rituals and dogmas may be expected to vary 
according to province, nor can its rituals or dogma be 
modified in accordance with particular preferences. Only 
the lay practices are variable and, as we have seen, even 
these have been subject to ecclesiastical censorship and 
control. It is only reasonable, therefore, to assume that 
such ecclesiastical control was operative in the transfer of

13 9
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the lay Holy Week complexes to the New World natives through 
the formal missionary programs.

Inasmuch as it is not known precisely when nor by 
whom the Passion plays were incorporated, into the missionary 
program, it is difficult to focus on all of the possible 
institutions through which Catalan (or Basque) models may 
have been transferred. The purpose of this chapter there
fore is simply to indicate some of the influences of 
Catalonia in Spain, with an emphasis on its importance in 
the Catholic Church. By demonstrating the contributions of 
Catalan-speakers to Catholicism, it is hoped that a greater 
appreciation of the Catholic Church as an open institution 
will be gained. What this means for the study of Hispanic 
acculturation in the New World is that Catalan influence in 
the peninsular and colonial ecclesiastical systems cannot be 
ignored as it has largely been in the past.

Influential Catalan Shrines 
"Catalonia has always played an important role in 

the history of the Iberian peninsula . . ." (Roud 1967: 59).
Spanish Catholicism traditionally traces its beginnings back 
to the first century when Saint Paul and Santiago, the 
apostle of Christ and patron of Spain, are believed to have 
disembarked at the Catalan town of Ampurias (Gerona Prov
ince) to found Christianity shortly after the death of 
Christ (Pla Cargol 1946: 16). Ampurias was a principal
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military port in Roman times. It is also traditional that 
Saints Narciso and FSlix disembarked at the same port in the 
fourth century (Pla Cargol 1946: 16). Later Santiago him
self was believed to have led Charlemagne to Catalonia to 
rescue her from the Moslems (Pla Cargol 1946: 47).

It is well known that during the early Middle Ages 
when Hun, Norman, and Moslem invaders harried Europe, 
threatening the loss of orthodoxy and even Christianity 
itself, the monasteries were repositories of faith and 
classical learning. Among the most important of these were 
the monasteries of Catalonia. These same monasteries were 
also the vehicles for the transfer of Arabic science from 
Moslem Spain to the European centers of learning. The 
province of Gerona was one of the principal preservers of 
European learning, especially the counties of Besalta and 
Cerdahya. The Benedictine monastery of Santa Marii. de 
Ripoll had a library in the ninth and tenth centuries which 
was one of the most important foci of medieval monastic 
culture (MillSs Vallecrosa (1961: 56). The bishops of 
Gerona and the abbots of Ripoll were noted for their learning. 
The Count of Barcelona, Bonfill, was also responsible for 
supporting the centers as both noblemen and ecclesiastics 
sent ambassadors as well as inquiries to the Caliphate of 
Cdrdoba in order to exchange scientific information. It was 
through these centers that the Arabic mathematics, including 
the concept of zero, first appeared in Europe. In return.
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the Caliph Al-Haquem II commissioned a bishop of Gerona to 
write a history of the Frankish kings for his library 
(MillSs Vallecrosa 1961: 57-60). Treasures from this period 
are still extant in the archives of the Cathedral in Gerona. 
I have seen a tenth century medical treatise in Arabic 
there. Other principal monastic centers of learning in 
Catalonia were San Juan de los Abadesas, San Pedro de 
Camprod6n on the Ter, San Miguel de CuixS., San Martin del 
Canig6, San Justo de Urgell, and Vich (MillSs Villacrosa 
1961: 57). These centers spread the new Arabic learning to 
the famous European monasteries of Rheims and Bobbio as well 
as to the court of Otto I (MillSs Vallecrosa 1961: 61).

The monastery of San Pedro de Roda gained fame as 
one of the places to which the Holy Grail was believed to 
have been brought (Pla Cargol 1946: 67). The devotion to the 
Holy Sepulchre was introduced into the region by a bishop 
of Elna who made a pilgrimage to the Holy Land in 1047 
(Marqu§s Casanova 1960).

The Sanctuary of Nostra Senyora del Collell was 
built in the eighth century as the result of a vow for the 
restoration of health to the son of the Baron of CartellS. 
Its fame was so great that even in the seventeenth century, 
pilgrims came from as far away as Sicily (Pla Cargol 1946: 
182) .

Perhaps the most influential shrine of all is the 
Benedictine Abbey of Montserrat. A hermitage dedicated to



143
the Virgin has existed on the mountain of Montserrat since 
at least the ninth century. The monastery was founded in 
the eleventh century, while the Virgin of Montserrat is a 
twelfth or thirteenth century Romanesque polychrome. The 
mountain itself can be seen from a large part of Catalonia 
and has long been a nationalistic symbol of Catalonia as has 
the Virgin.of Montserrat who is the patroness of Catalonia 
(What Montserrat Is 1969: 9, 17, 21). The monastery is a 
daughter of Ripol.l and rapidly became a seat of learning 
whose continuing influence in the intellectual community 
of Catalonia is still strong.

The shrine early became a center of Marian miracles 
and its fame spread"rapidly as one of the principal pil
grimages of medieval Spain. The King of Castile, Alfonso 
the Wise, wrote six poems in honor of six miracles of Mont
serrat. As Catalan cultural influence spread throughout the 
Mediterranean, the Catalan patroness became the object of 
devotion beyond the Iberian peninsula, fifty churches and 
chapels being dedicated to her in Italy alone. The Spanish 
Hapsburg era spread the cult to Germany and Austria. The 
name and cult spread immediately to the New World as 
Columbus took Bernat Boil, a Catalan priest formerly resident 
at Montserrat, with him on his second journey. The island 
of Montserrat was discovered and named at this time. And 
". . . to the Virgin of Montserrat were dedicated the first
churches of Mexico, Chile, and Peru" (What Montserrat Is
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1969: 21). This expansion made the cult of the Virgin of 
Montserrat one of the first universal Marian cults. Highly 
placed officials of both Church and State visited and 
honored the shrine. Don Juan of Austria sent the Arab 
banners and trophies won at the Battle of Lepanto to Mont
serrat in thanksgiving for the victory; the shrine has been 
the recipient of banners ever since. Beginning with the 
early Counts of Barcelona and Kings of Castile and of 
Aragon, the rulers of Spain offer official gifts to the 
shrine to the present day. Among the other famous person
ages connected with the shrine were Saint Peter Nolasco 
(founder of the Mercedarians), Saint Ram6n de Penyafort, 
Saint Vincent Ferrer, Blessed Ram6n Lull, Saint Francisco 
de Borja. Saint Louis Gonzaga, Bernat Boil, several popes 
and several foreign monarchs. Among the Spanish monarchs 
of the early colonial period were Fernando and Isabella, the 
Emperor Charles V, and Philip II (What Montserrat Is 1969: 
21-22).

In return, Montserrat gave to the Spanish Church 
cardinals, bishops, great abbots, and writers of spiritual 
treatises as well as other literature (What Montserrat Is 
1969: 22).

A pilgrimage to Montserrat today is still considered 
a must not only by Catalans but by Castilians as well.
There are organized pilgrimages and individual visits. The 
nearly million visitors a year underscore the importance of
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the shrine even in contemporary times when it is realized 
that the shrine is not on an important highway from which 
visitors can detour, but requires a special trip. There are 
three monasteries dedicated to Montserrat in the New World 
(What Montserrat Is 1969: 36) and pamphlets of devotions to 
the Virgin of Montserrat can readily be obtained in the 
fairs of Sonora, Mexico, today. This is the more remarkable 
since the cult of the Virgin of Guadalupe seemingly has left 
little room in the hearts of Mexicans for competing Marian 
cults.

Saint Ignatius Loyola spent a formative period in 
Catalonia at Manresa as well as at Montserrat before forming 
the Company of Jesus. It was in Catalonia that he formed his 
first general idea for the foundation of the Jesuits (Llorca 
1956: 1236).

Influential Churchmen
Catalan-speaking churchmen who were to have a de

cisive influence on the Catholic Church as a whole as well 
as in Spain were Ram6n Lull, Saint Ramdn de Penyafort, Pedro 
de Luna, Saint Vincent Ferrer, the members of the famous 
Borgia family, and Juan Bautista Vives.

Lull was a thirteenth century Mallorcan whose 
writings were influential in the establishment of Catalan as 
a literary medium. He contributed importantly to the evolu
tion of missiology through his establishment of the first



school for missionaries and his advocacy of the presentation 
of Christianity in a way that was intellectually convincing 
to non-Christians. He was active in attempting to convince 
various popes and cardinals of the advisability of estab
lishing schools for the training of missionaries. He became 
a tertiary of the Franciscans and was bitterly criticized by 
some contemporary Dominicans for his ideas (Latourette 1938: 
322; McCloskey 1955: 11). He is also credited with having 
originated the idea of a special congregation within the 
Roman Curia to deal with missionary matters (Hoffman 1967: 
840) .

Saint Ram6n de Penyafort was a thirteenth century 
Dominican who supported Lull's idea of schools for training 
missionaries and, like Lull, also insisted on the learning 
of the native language of the potential converts. He 
secured the support of the Kings of Castile and Aragon for 
such schools to teach the missionary languages of the day, 
Arabic and .Hebrew (Latourette 1938: 314). It was Penyafort 
who was responsible for the decision of King James the 
Conqueror to establish the Inquisition in the peninsula in 
1232 A.D. (Diago 1599: 6). He was also present along with 
the King at the foundation of the Order of Our Lady of Mercy 
(the Mercedarians) in the Cathedral of Barcelona in 1218 
(Morales 196 7: 670). However, I have no further information 
about his relationship with the Order. Penyafort became 
famous as a miracle worker. .His miracles ran from breaking
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an uncontrollable horse to curing sterility and disease. He 
was popular well into the colonial period, helping ships in 
storms and controlling wayward winds in 1596 (Diago 1599: 
130-134). His tomb was opened by order of Pope Clement VIII 
in connection with his canonization as a saint and was later 
opened for King Philip III as well (Diago 1599: 130). On 
the occasion of his canonization in 1603, Philip III ordered 
"sumptuous celebrations to be held in all the capitals of 
his kingdoms," including those of the New World (Phelan 
1967: 180).

Pedro de Luna was the Avignon Pope, Benedict XIII, 
and a native of Valencia.. He was a good friend of Saint 
Vincent Ferrer who became convinced that his election was 
invalid and eventually drove him from the papal throne 
(Walker 1967: 681). He was the last of the dual popes and 
his abdication helped pave the way for the resolution of the 
Schism.

Saint Vincent Ferrer (1350-1419) was born in 
Valencia and educated at the Catalan universities of Tarra
gona, Barcelona, and LSrida (Schaff 1963: 230; Walker 1967: 
680). He was an influential writer of theological treat
ises and became prior of the Dominican convent in Valencia 
almost as soon as he was ordained. He was active for years 
in his attempts to heal the Schism, both by political and 
spiritual means (Walker 1967: 681). He was extremely in
fluential throughout much of Europe. He began preaching
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repentance throughout Spain, Italy, and France in 1399. He 
preached in Catalan, which was reportedly understood 
miraculously by everyone without translation (DiagO 1599: 
179; Schaff 1963: 230).

In 1411 Ferrer attempted to convince the Court of 
Castile that the Jews and Moslems should be banished as they 
were a source of danger to Christians. In 1414 the King 
ordered all Jews and Moslems to come to hear Ferrer preach 
two to three times a week (Diago 159 9: 186). Thus he was 
influential in turning the Spanish policy of tolerance 
toward the Jews and Moslems into the eventual forced con
versions and expulsions. In his own time he Was famous as ' 
a "converter" of Jews and turned synagogues into churches 
(Diago 1599: 186).

In addition to all of these activities, he was a 
famous miracle worker, who cured bodily as well as spiritual 
ills, casting out devils, curing the blind, and ending 
plagues (Diago 1599: 178-179, 206-218).

His most singular contribution perhaps, to the
modern anthropologist, is the fact that he

was the first saint who introduced public whipping 
with processions . . . [until] almost all.the
churches had embraced it for particular occasions 
and markedly for the day of the Passion of Our 
Savior, inventing it principally for the public 
sinners when they had given the hand to their bad 
lives. In the afternoon the procession left the 
convents, or if not, other churches, in which they 
went whipping themselves, and among them many 
others of good life. They went barefooted, backs 
bare, and faces covered in the manner that they go
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in Valencia on Good Friday. From time to time they 
cried out in Valenciano according to the instruc
tions of the servant of God, "Lord God Jesus Christ, 
mercy." And other times they sang certain hymns 
which the saint had composed. And finishing some
times saying, "May this be in memory of the Passion 
of our Redeemer Jesus Christ, and in remission of 
our sins." In the procession went friars and clerks 
and seculars, hacendado and poor people, nobles and 
of low fortune, without the higher in dignity or 
hacendado preceding the lower and needy. There were 
also women in them although separated from the men.
There was no lack of children of four years who 
scarcely knew how to walk, carrying in front of the 
men a crucifix and in front of the women a figure 
of the Queen of Heaven (Diago 1599: 177).

A provincial of the Third Order of Saint Francis who washed 
the clothes of some of the flagellants declared that he 
found "pieces of flesh the size of a finger" (Diago 1599:
177). The practice instituted by the Dominican Ferrer spread 
quickly. A confessor from Leon, France, consulted him about 
the case of a "penitent so impenitent". that he balked at the 
penance dictated by the confessor to whip himself in the 
company of the Dominican. Ferrer advised that the penitent 
should be ordered to go in the procession but that he did 
not have to whip himself. He did this and became so caught 
up that he nearly whipped himself to death through the 
prayers of Ferrer (Diago 1599: 177). Ferrer is also 
credited with having performed the fiestas of Tolosa by sub
stituting flagellation for the former games (Diago 1599:
207). Dcivila Padilla (1955: 561) asserted in 1625 that the 
Cofradia de la Vera Cruz was founded under the auspices of 
the Dominicans and grew through the preaching of Saint
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Vincent Ferrer and states that it was based in. the "most 
pious devotion of the Cross of Christ, in whose memory the 
Christian devouts go in procession shedding their blood" 
(DSvila Padilla 1955: 561).

Although Walker (196 7: 6 81) maintains that the
flagellants, both men and women, organized into the "Company
of the Master Vincent" and under his personal supervision,
were never called into question, the Dominican historian
states otherwise.

Some thought that in these whippings were being 
resurrected the Flagellants which began in the 
time of Gregory X and were condemned by the 
Church (Diago 1599: 177).

These complaints were so serious that they were examined by 
the Council of Constance which called Ferrer to explain the 
institution. He satisfied the Council with the assertion 
that the former group of Flagellants had been heretical and 
despised the Sacraments while the Company of Vincent 
embraced them. In addition, he explained that the flagella
tion of his group was founded only on true recognition of 
and contribution for their faults (Diago 1599: 177). His 
defense was satisfactory and he was canonized in 1455, less 
than 40 years after his death (Schaff 1963: 2 30) .

Another Valencian family contributed several famous 
members to the Church. The most highly regarded of these 
was Saint Francisco de Borja (1510-1572). Born in Gandla, 
Valencia, he was the Viceroy of Catalonia and the fourth



Duke of Gandla when he entered the Jesuits in 1546. He was 
received by Saint Ignatius Loyola and assigned first to the 
Basque province of Guiptizcoa. Later he was appointed 
Commissary General of the Spanish provinces by Loyola. In 
1565 he became the third General of the Order. It was he 
who established the Jesuit missions in Peru and New Spain.
He is remembered for two policies toward the missions. He 
urged the Pope to centralize their administration through a 
Roman congregation similar to that of the Propagation of 
the Faith which was later established. It will be recalled 
that this was a policy pushed by Catalan-speaking churchmen 
since the thirteenth century. He also insisted that the 
Indians be treated humanely to facilitate their conversion. 
The Borja (Borgia) family also contributed such persons as 
Cardinal Rodrigo de Borja, later Pope Alexander VI whose son 
was Cesare de Borja, the Renaissance captain and archbishop 
of Valencia and later cardinal, who renounced his ecclesi
astical status at the death of his brother, the Duke of 
Gandfa and of Benevento. His sister was Lucretia Borja 
(Burrus 1967: 956).

Juan Bautista Vives, born in Valencia in 1545, was 
a churchman who held various offices in the Roman Curia 
under Popes Sixtus V, Clement VIII, Gregory XV, and Urban 
VIII. He was Rome’s agent for the Spanish Inquisition and 
one of the original members of the Congregation for the 
Propagation of the Faith. He was responsible for the
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establishment of a college for regular missionaries in Rome 
in the late sixteenth century and also established one for 
secular missionaries. Regular clergy are those who belong 
to an Order with a defined Rule while secular clergy are 
unaffiliated. He was the architect of the rules for the 
Urban College, the college of the Congregation for the 
Propagation of the Faith (Meagher 1967: 732).

A number of the men mentioned above were, it will be 
recalled, important not only in the Church but had important 
influence on the Crown as well. The acceptability of 
Catalans, Valencians, and Mallorcans in the service of the 
Crown is confirmed by the careers of the following men.
Pablo Pegat was the confessor of Fernando of Aragon begin
ning in 147 0 (Diago 1599: 140). Bernardo Ribera, of Barce
lona, sent as chaplain to the Spanish embassy at St. 
Petersburg by Philip V, was a man whose advice was much 
sought by the Spanish ambassador (Collell 1965: 233). 
Sebastian Pier from Tarragona Province, was sent on a govern
ment mission to Colombia and Ecuador by Charles III (Collell 
1965: 207).

Among the reform clergy of the time of the Council 
of .Trent was Pedro Mdrtir Coma of Barcelona, a theologian 
who was warmly supported by the Crown and by Juana, the 
sister of Philip II (Collell 1965: 89-90). Juan de Ribera 
of Valencia, although not at the Council of Trent, was one 
of the great reform bishops of Spain (Fernandez-Alonso 1967:
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510). Among the vanguard of the Christian Enlightenment in 
Spain were Archbishop Jose Climent of Barcelona (died 1782) 
and Archbishop Francisco Armaha of Tarragona (died 1803) 
(FernSndez-Alonso 1967: 510)- Formative sources of influ
ence in royal decisions were the Erasmists.

The Erasmist spirit of reform dominant in the 
bourgeoisie and intellectual circles determined 
the religious policy of Charles V in the Empire, 
through the influence of Erasmus himself and the 
Spanish Erasmists Juan Luis Vives, Alonso and Juan 
de ValdSs and Vice Chancellor Miguel May, 
educated at Barcelona (FernSndez-Alonso 1967:
508).

Juan Luis Vives was born in Valencia in 1492 and was one of 
the greatest teachers of his time (Sexton 1967: 732-733).

Finally, Bernat Boil, sometimes spelled Buil, was 
the secretary of Fernando of Aragon and later his ambassador 
to France. He was sent as the first missionary to the New 
World on Columbus' second voyage (Miquel 1970: 11, 27, 29). 
He was called the "spiritual discoverer of America"
(Puiggros 1964: 89).

Before turning to the subject of New World mission
aries from the Catalan-language regions, it might be well to 
mention in passing other important areas of Catalan influ
ence in Spain. In the preceding chapter, the contribution 
of Catalan literature to the development of Spanish litera
ture has been touched upon as well as some indication of 
the probable identification of the encuentro processions as 
being Catalan. Holy Week and Corpus Christ! are probably
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the best known lay ceremonial complexes of Spanish Catholi
cism. The lay celebration of the Corpus Christi processions 
began in the Iberian peninsula in Barcelona.in 1320 (DurSn i 
Sanpere 1943: 7), in Vich in 1330 (Semana Santa n.d.: 74), 
and in Valencia in 1355. (DurSn i Sanpere 1943: 11). Thus 
the feast which Defourneaux (1970) indicated was the most 
popular of Golden Age Spain was introduced through Catalonia.

Missionaries in the New World
Isabella excluded non-Castilians from the New World 

who were without a license. This rule was revoked by Philip 
II in 1596 (Capdeferro 1967: 164-165). Judging from the 
number of Catalan speakers who were active in one capacity 
or another in the New World in the sixteenth century, how
ever, the royal permission was seemingly not difficult to 
obtain. There is no way to know how many Catalan speakers 
were actually involved, since only those who accomplished 
something worthy of recording and preserving have become 
known. In this section I am including solely those church
men who are identified by documents as natives of the Catalan 
regions. Non-ecclesiastics have been excluded. Furthermore 
I am including only those who were active in the Spanish, 
colonies in the sixteenth, seventeenth, and eighteenth . 
centuries.

The Mercedarian Order, founded and still head-r 
quartered at Barcelona, was among the first in several
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mission fields in the sixteenth century. Because the Order 
had spread widely since its foundation, the presence of the 
Order early in the missionary program does not mean that the 
individual Mercedarians were Catalans. I have found no 
information regarding the origins of the first Mercedarians 
in the New World, so there can be no inferences made in this 
regard. The fact that the Order was headquartered in Barce
lona, however, would indicate.that its directives may have 
come from Catalonia and so reflect indirect Catalan influ
ence. This is a matter for further research. What is known 
is that the Mercedarians were represented first in Mexico by 
Bartolome del Omedo, the chaplain of Cortez. He is not con
sidered a missionary, however, even though he preached and 
baptized (Bayle 1935: 100). The Mercedarians came as a 
missionary order to Guatemala in 1533 (Latourette 1939:
134). They were in Peru shortly after the conquest (Beals 
1934: 362). They and the Franciscans were first in the field 
in Chile (Latourette 1939: 152) . It is apparent that they 
were unpopular with some of their ecclesiastical contempo
raries. Francisco Parra of Galicia wrote to the Emperor 
Charles V in 1547 that friction among the missionaries could 
best be reduced by assigning exclusive provinces for each 
order. He further recommended, that the Mercedarians should 
not be left in the New World at all because they allegedly 
"destroy and don't build" (Garcia Icazbalceta 1941: xv, 178). 
Dissensions between the orders were particularly strong in
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Guatemala. It will be noted later that the Catalan-speaking 
missionaries of northwestern Mexico were a source of dis
sension. One wonders, therefore, whether the unpopular 
Mercedarians of the sixteenth century may have been speakers 
of Catalan as well.

Regardless of whether the early Mercedarians were 
Catalans, there is ample evidence that Catalan clergymen 
were among the earliest missionaries in the New World. Ac
cording to the Proclamacidn Catdlica of 1640, "The first 
ones who planted the faith of Christ in the West Indies were 
twelve Catalan priests" (Capdeferro 196 7: 164). We have 
already identified the Catalan, Bernat Boil, as the first 
missionary. Torquemada (1944: 296) also mentions another 
Catalan friar by the name of Fray Ram6n who came with 
Columbus. Vetancurt (1871: 297), in discussing famous 
Franciscan missionaries in Mexico, noted that a Fray Luis de 
Boil founded the church of Montserrat in 1590. Fray Angel 
de Valencia who professed in the province of the same name 
was the first Provincial of the Custodia of Michoac&n and 
Xalisco (Garcia Icazbalceta 1941: xvi).

Tom&s Castellar of PuigcerdS in Gerona Province 
worked in the Mexican Province of Santiago de Mexico where 
he was ministro doctrinero and teacher of theology. He then 
went to the Philippines in 1590, where he composed a 
dictionary and grammar (Collell 1965: 78-79). He was a 
Dominican who wrote the biographies of Dominicans who worked
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in Mexico and helped DSvila Padilla write his history of the 
Dominicans in New Spain in the 1580's (Collell 1965: 79). 
Another famous Dominican, Saint Luis BertrSn from Valencia, 
became one of the foremost missionaries in Colombia (Egaha 
1966: 550-551).

Among the noteworthy Franciscans of the period 
working in Mexico were Miguel Rodarte from the province of 
Valencia. He was particularly devoted to the Passion and 
died in Mexico at Cuauhguecholan in 1609 (Vetancurt 1871:
21; Torquemada 1944: 662). Francisco de LihSn, born and 
professed in Valencia, died in Mexico in 1590 (Vetancurt 
1873.: 137). Vicente Valero and Nicolas Fator were also 
Valencians in Mexico. Valero went then to the Philippines 
in 1580, dying there in 1610 (Vetancurt 1871: 313-314).
Lin&n and Rodarte are mentioned by Torquemada (1944: 577,
589) along with Miguel de Gornales, a Mallorcan who came to 
Mexico in 1555. In addition, he notes the presence of 
another friar whom he states was well known and was called 
"El Mallorquin" but whose real name he does not know 
(Torquemada 1944: 598). Juan de Santa Maria was a Catalan 
missionary who worked and was martyred in New Mexico in 
1581. Juan de Perpihan (Catalan: PerpinyS) arrived in
Mexico shortly after the original twelve Franciscans, was 
popular with the Indians, and died in 1550 (Vetancurt 1871: 
187; Torquemada 1944: 705). Pedro Munico, from.the province 
of Valencia, was the founder of the Province of Manila in
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1577. Angel de Valencia worked in MichoacSn for 40 years 
and a second friar by that name is also mentioned (Vetancurt 
1871: 350, 383). Esteban Ortiz, from the province of 
Valencia, went from Mexico to the Philippines in 1577.
Martin de Boil, called Martin de Valencia, is credited with 
having "reduced to powder more than 170,000 idols" (Vetan
curt 1871: 297, 354). The seventh Archbishop of Mexico was 
Juan PSrez de la Serna, a native of Cervera (Vetancurt 1871: 
289) .

It is readily apparent from the foregoing data that 
the ban on non-Castilians during most of the sixteenth 
century must have represented a form of control on non- 
Castilians entering the colonies, but was not intended as a 
measure to proscribe them, at least in the colonial reli-' 
gious system.

During the seventeenth century we find definitive 
evidence of Catalan groups in addition to individual mis
sionaries. Bernardo and Juan de Marta or Mata were Catalan 
brothers who arrived in Mexico in 1605. Juan was killed at 
Zia Pueblo in New Mexico in 1635 (Vetancurt 1871: 316).
Juan Fonte, a native of Tarrasa near Barcelona was the 
Superior of the Jesuit mission to the Tepehuanes who ex
tended the Jesuit field fifty leagues into new territory. ,
He worked for 16 years in Mexico and was martyred by the 
Tepehuanes in 1616 along with Jer6nimo Morante, a Mallorcan 
veteran of 10 years of missionary service (Kino 1971: 199).



159
Among the seventeenth century Dominicans were 

Alberto Collares from the convent of PerinyS who went under 
the name of Velinchon. He worked in the Philippines and was 
then in China by 1638. He worked for 40 years among the 
Chinese and wrote a catechism in Chinese characters as well 
as a book on how to administer the Sacraments of the Church 
in Chinese (Collell 1965: 88-89). Blessed Domingo 
Castellet, from Esparraguera, began work in the Philippines 
in 1615. He worked there for six years and learned the 
language of the people. Then he went to Japan in 16 21 where 
he is reported to have learned Japanese quite easily. He 
was imprisoned in Nagasaki in 1628 and executed along with 
two Japanese brothers (Collell 1965: 79-80). Magin 
Ventallol from Barcelona was active in the Philippines and 
China (Collell 1965: 283). Francisco Gall of Gerona went to 
the Philippines in 1633 where he was reportedly fluent in 
Tagalog. In 1652 he transferred to China (Collell 1965:
137)■= Another missionary who was proficient in Tagalog was 
Raimundo Berart of Gerona who later returned to Spain where 
he stayed at court in Madrid before being appointed the 
Procurator of the Province of the Philippines, a post he 
held until his death in 1713 (Collell 1965: 46-48).

Antonio de LlinSs was born in Mallorca in 1635 and 
was received into the Franciscan Order there. In 1664 he 
went to New Spain. He was selected by the Province of 
Michoac&n to represent it in the General Chapter of the
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Province of MichoacSn show it to have been "made up of 
friars from Catalonia, Valencia, and Murcia" (McCloskey 
1955: 27). While in Spain for the General Chapter, he 
preached with great success in Mallorca, Menorca, Catalonia, 
and other areas. In Europe he became acquainted with the 
new missionary colleges and requested permission from the 
Minister General of the Franciscans to take twelve men and 
establish a missionary college in northern Mexico. He was 
instructed to prepare a Memorial for the Council of the 
Indies in which he outlined the curriculum for the proposed 
college. This included courses in moral theology, the study 
of the Indian languages, and the preparation of sermons for 
use in the missions. These same subjects were taught in 
missionary colleges of Spain. The Council of the Indies 
required information about LlinSs from the Superior before 
granting the permission for the college. Then circular 
letters were sent to all of the Franciscan provinces of 
Spain and in the New World announcing the establishment of 
the College and the need for missionaries (McCloskey 1955: 
20-24). Hinds recruited some 14 friars from Mallorca as 
well as some Catalans and left to establish the famous 
Franciscan missionary college of QuerStaro. The Province of 
MichoacSn, however, was not too happy to receive the college 
because of the privileges extended to it at the Province’s 
expense. It complained therefore that
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the friars of the college not only did not know the 
Indian tongues but could not even speak Spanish.
This was an obvious reference to the many Catalans 
and Mallorcans among the personnel of the college. 
Fortunately, as it proved, no action appears to 

, have been taken on this document (McCloskey 1955:
27) .

Part of the troubles at QuerStaro resulted from the desire 
of some Mallorcans to insure special Mallorcan powers in the 
organization of the college. Some Mallorcans left the 
college in the dispute over what some other Mallorcans and 
the Spanish missionaries regarded as Mallorcan "nationalism" 
(McCloskey 1955: 74). LlinSs would later establish mission
ary colleges in Catalonia, Valencia, Aragon, Sardinia, and 
Cartagena. All of these were staffed primarily by Mallorcans 
(McCloskey 1955: 53).

It was a Catalan from Quef6taro named Massanet who 
was selected to establish the mission system in Texas 
(McCloskey 1955: 65), although the principal purpose of the 
founding of QuerStaro had been to provide for the evangeliza- 
tion of the Sierra Gorda region of northern Mexico 
(Caldentey 1945: 4).

The permission to establish QuerStaro was given in 
16 82 by the Council of the Indies. At the same time, LlinSs 
was named Prefect of the Missions of the West Indies by the 
Congregation for the Propagation of the Faith (McCloskey 
(1955: 27).

Elsewhere in the New World, the Catalan Jesuit Peter 
Claver who worked primarily among the slaves of New Granada
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would become known as the Saint of the Slaves. The Jesuits 
had been invited to New Granada by its governor, Juan de 
Borja, grandson of Saint Francisco de Borja (Pic6n-Salas 
1969: 36).

Venezuela and Guiana were areas in which a Catalan 
group had one of its greatest successes. The Jesuits had 
attempted to found missions in Guiana. When they failed, 
they formally left the region to the Capuchins of Catalonia 
(Latourette 19 39: 140).

It seems that the town of New Barcelona in Venezuela 
had been founded by Catalans in 1637, but it was not until 
1680 that the Catalan missionaries came to the area, where 
they remained until 1816 (Vila 1969: 35, 45). Several 
studies have documented the history of the Catalan Capuchin 
missions in Trinidad, Margarita, Guiana, and Venezuela (Vila 
1969? Rahola y TrSmols 1931; Fabregas 1967), making these 
among the best known Catalan missionary enterprises in the 
New World. Vila (1969: 307-342) is able to name no less 
than 125 Catalans active in this field in the seventeenth 
and eighteenth centuries.

Perhaps equally well known are the eighteenth century 
endeavors of Mallorcan missionaries in California. Serra, 
Palau, and Crespl are names which most students of Cali
fornia recognize. Serra and Palau had worked in Mexico 
before coming to California (Aguirre 1956: 193) . Serra had 
previously been a teacher in the Universitat de Lull in
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Mallorca. Mallorcans who accompanied him to Mexico included 
Palau, Beneventura Sitjar, and Luis Jaume (Caldentey 1945: 
20). A Catalan who also worked in California was Juan Ribas 
of Barcelona (Collell 1965: 233).

The Philippines and China continued to attract 
Catalans throughout the eighteenth century. Pablo Mateu 
went to China where he suffered greatly in the persecutions 
of 1729. He had: previously worked in the Philippines, 
returning there in' 1732. He became Regent of the University 
of Santo Tom&s and died in Manila in 1755 (Collell 1965:
116). Benito Llobresols of Gerona was a philosophy professor 
when he left Catalonia to go to the Philippines. In 1754, 
he was assigned to Tonquin and returned to Europe in 1762 
(Collell 1965: 162). Blessed Francisco Gil de Federich, 
from Tortosa, also went first to the Philippines. He then 
transferred to Tonquln where he labored for ten years before 
being martyred in 1746. Pedro Mclrtir Ponsgrau of Barcelona 
went to the Philippines in 1730 and then to China (Collell 
1965: 214). Blessed Pedro Sans of Tarragona arrived in the 
Philippines in 1713. He was sent to China two years later 
and was martyred there (Collell 1965: 261).

The foregoing information has demonstrated con
clusively that the clergy of Catalonia, Valencia, and 
Mallorca were in no way segregated from participation in 
the institutions of Spanish Catholicism. On the contrary, 
we have found them making important contributions in the



development of the structure and ideology of Rome as well as 
in the Spanish Church and Court. Furthermore they are to be 
found as active participants at all levels of the missionary 
programs in all areas of the Spanish colonial empire through
out the sixteenth, seventeenth, and eighteenth centuries.
They were active in the Far East as well. The Spanish 
Catholic Church was an open and well integrated institution, 
a fact which has great implications for the study of the 
Spanish colonial missionary system as an instrument of 
directed culture change. Seen as an open institution, the 
potential of Catalan contributions becomes as important a 
focus of study as that of Castile.



CHAPTER 6

IDEOLOGICAL FACTORS AFFECTING THE SPANISH 
MISSION PROGRAM

The purpose of this chapter is to examine a few 
selected aspects of the ideological, system of the donor 
culture which directly affected the missionary program and 
which appear to have been so misunderstood as to lead to 
important misconceptions regarding the processes of culture 
change in this area.

The most important of these misconceptions is the 
idea that the missionaries were so culturally relativistic 
that they deliberately planned (Gibson 1964) or at least 
tolerated with easy consciences (Parsons and Beals 1934) 
fusion of Catholicism with aboriginal religion. Actually 
Ricard (1966), the foremost student of the early evangeliza
tion period, made this point quite clear in his monograph 
originally published more than forty years ago.

The missionaries, the reader is reminded, came from 
a country that had always been particularly touchy 
about orthodoxy, one that had a profound: horror of 
heresy, one in which the Inquisition had gone 
farther than elsewhere, one in which . . . Philip II
. . .  wished to be the champion of the true faith 
in' the world. . . . The period with which we are
concerned coincided with the Counter Reformation 
in Europe. . . . It is easy to see why the phobia
about heresy that raged in Spain was exaggerated 
in America among the religious who were perpetually 
in contact with a pagan civilization. All these 
reasons make it comprehensible why the missionaries
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insisted on presenting Christianity, . . .  as 
something new, which meant an absolute and complete 
rupture with the past. Nevertheless, in whatever 
did not impinge upon the domain of religion, 
either closely or remotely, they tried to continue 
the past; they respected [native] languages; they 
respected all the usages of current life which 
struck them as having no bearing [on religion]; 
they adapted their teaching to the temperament and 
aptitudes of the Indians; and they even went to the 
extreme of establishing sanctuaries upon the sites 
of pagan temples. . . . Further than this they did
not venture, but deliberately avoided any accommoda
tion, in ritual or dogma, and they stubbornly 
destroyed certain usages that had little bearing on 
religion. . . . They replaced, they did not
develop [native ceremonies] (Ricard 1966: 35-36).

It is difficult to understand why Ricard's explicit state
ments on the ideology of the donor culture have been largely 
ignored in favor of a model which projects that the fusion 
exhibited so often in the religions of formerly missionized 
peoples somehow demonstrates that such fusion was the 
original model of the missionaries, or was at least accep
table to them. Perhaps part of the explanation for the dis
regard of Ricard's thesis may lie in the fact that he 
mentions these facts almost in passing, as if assuming that 
everyone is familiar with the religious system of orthodox 
Catholicism and the Spanish religious ideology in the era of 
the colonial empire. In the section that follows, therefore,. 
an attempt will be made to demonstrate the validity of 
Ricard1s position through the examination of certain charac
teristics of Spanish attitudes toward orthodoxy which are 
particularly important for the study of the missionary pro
gram as a type of directed culture change.
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Spanish Ideology Relating to Orthodoxy 

and Non-Catholic Religions
To begin this discussion of religious ideology in 

the time of the colonial empire/ it is instructive to con
sider the following listing, which consists of exclusive 
domains organized by a member of the Spanish Royal Academy.

Conceptual Zone Contrary Zone
Religion Irreligion, impiety, profanity
Belief, faith Disbelief
Christianity Heresy, sect Protestantism,

Islam, Judaism, Mythology, 
paganism, Chimera, Occultism, 
magic, superstition 

Conversion Apostacy
Angel Demon, devil

(Casares 1959: xxxvi).

It is somewhat akin to a beginning ethno-scientific classifi
cation and appears in a dictionary which aims at an explana
tion of the ideological content behind the lexicon of the . 
Spanish language as used in modern Spain. It should be 
understood that the term "Christianity" actually refers to 
Catholicism in peninsular Spanish. It should also be under
stood that this appears in a dictionary of general public 
use and is in no way a work for or by persons officially 
connected with the religious structure. As such, the 
categories reflect general usage and understanding rather 
than specialized knowledge.

It is readily seen that the concept of Christianity 
is placed in a mutually exclusive category from heresy,
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paganism, superstition, and magic as are the other major 
religions of the world. It should be particularly noted 
that Protestantism is not thought of as Christianity. In 
every day usage, in fact, heresy and Protestantism are 
usually synonymous, interchangeable terms. If these are 
the cognitive domains of the modern secular Spaniard, it 
should be easier fo understand the sharp distinctions made 
between Christianity (Catholicism) and other religious forms 
during the Counter-reformation which coincided with the 
period of the Spanish colonial empire and during the era of 
the Reconquest of the Iberian peninsula, which directly pre
ceded the colonial period.

The source of this perception of non-Catholic
religions as being in exclusive cognitive domains opposed to
that of Catholicism is to be found in the idea that the
Catholic Church is the only true Church.

There can be only one true religion, because a 
thing cannot be false and true at the same time, 
and, therefore, all religions that contradict the 
teaching of the true Church must teach falsehood.
If all religions in which men seek to serve God 
are equally good and true, why did Christ disturb 
the Jewish religion and the Apostles condemn 
heretics? (Kinkead 1885: 103).

Further insight is gained into Catholic ideology 
when it is recognized that, in the Catholic view, the 
members of the one true Church are called the "communion of 
saints." The communion of saints refers to the union which 
exists between the members of the Church in heaven, those on
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earth, and those in Purgatory who are atoning, through pain, 
for their sins on earth before being admitted to heaven 
(Kinkead 1885: 271). In common Catholic parlance, these 
three groups are called respectively, the Church Triumphant, 
the Church Militant, and the Church Suffering. The members 
of the Church Militant are so called because they are 
fighting the forces of evil to accomplish their own salva
tion; the members of the Church Triumphant have already 
achieved the victory. The forces of evil impeding the sal
vation of the individual are the devils or fallen angels, 
who

try by every means to lead us into sin. The
efforts they make are called the temptations of
the devil. The devil tempts us because he hates 
goodness, and does not wish us to enjoy the 
happiness which he himself has" lost. We cannot 
by our own power overcome the temptations of the 
devil, because the devil is wiser than we are.
. . . Therefore to overcome his temptations we
need the help of God (Kinkead 1885: 48-49).

It should be remembered that Christ had himself 
overcome the devil through his death and resurrection. In 
terms of Catholic theology, "He came on Earth as a warrior 
to defeat the devil, and today we see Him Hell's Conqueror.
. . . He has overcome the devil on the field of Golgotha
. . . " (Parsch 1963: 178). As the faithful should strive to
imitate Christ in all things, the palms in use on Palm 
Sunday are symbols of the Christians' "readiness to die and
rise again with Christ, to fight at His side and to conquer
with Him" (Parsch 196 3: 179).
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According to the vision of Agreda, the Virgin went 

to visit the places sanctified by the Passion of Christ 
accompanied by numerous angels. These were engaged in 
battle by Lucifer and his devils who wanted to win a victory 
in the same places where they had previously been conquered. 
Defeated again, they persisted in trying to prevent her 
veneration of the holy places in order to blot from men's 
hearts the Passion and death of Christ (Monteys 1699: 2-3). 
This latter belief, popular in Spanish colonial times, is 
illustrative of the view of reality of the missionaries of 
the period. The whole concept of the faithful as fighting a 
continuous battle with the devil is one which must be taken 
seriously into account in any attempt to reconstruct the 
motivating ideology of the missionary as an agent of 
directed culture change.

Paganism and heresy were seen, during the colonial 
period, as the direct work of the devil (Monteys 1699: 3).
He was an active adversary of the friars in the New World, 
supplying the enemies of Christianity with the arms and 
ideas to overthrow the Spanish missionaries and to undo 
their works. The devil did active physical battle with 
individual friars, tormenting them with temptations or 
physically abusing them. Interestingly, he not infrequently 
appeared in the form of a black dog (Correa 1960: 42). 
Perhaps more important, for present purposes, the devil was 
made manifest in the form and concept of the Indian dieties.
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Aboriginal gods equal the Christian devil: this 
was the theme that dominated the work of evangeliza
tion in the New World. Such is the attitude of 
the chroniclers from Landa and Bernal Diaz, on up 
through Father Antonio Remesal, Captain Francisco 
Fuentes y GuzmSn, and up to Father XimSnez and 
Father Francisco VUsquez. In all of them we find 
the reiterated affirmation that the evangelizers 
were fighting bodily against the devil (Correa 
1960 s 41).

Furthermore the devil.found in the New World was the same 
phenomenon which the Inquisition had been battling so 
mightily in Europe (Correa 1960: 48).

The men who were to become the first missionaries in
the New World were chosen with great care that they be

Holy men and courageous, in order to make War with 
the Devil . . . for the War, which they have to
make with the Prince of Darkness, who was so 
powerful in this New World, which the Knights of 
Christ came to conquer (Torquemada 1944: 10-13).

This idea was not limited to the early period of the 
empire, for the religion of the Filipinos was seen as "the 
tyrannical enslavement of the devil over a pagan people" 
(Phelan 1959: 25). Therefore the missionaries saw their 
role not only as soldiers of Christ but liberators of nori- 
Christian peoples (Phelan 1959: 25).

The ramifications for the deliberate fusion of 
Christianity and paganism, seen in the light of the preva
lent ideology, are clear. Implicit in such an action would 
be the fusion of God and the devil, of good and evil, of 
insuring the damnation not only of the souls of those con
verted but of the missionaries as well.. As Kinkead (1885)



172
makes clear, there was no question as to the exclusivity of 
Catholicism; Casares (1959) demonstrates that these cogni
tive. domains have not altered even in modern times. As 
Ricard (1966) points out, the missionaries made a clear-cut 
distinction between the religious system and the rest of 
native culture. Where religious fusion did in fact occur, 
an explanation other than that of a missionary policy of 
planned or tolerated fusion must be sought. There is ample 
evidence to support this statement and to indicate that the 
missionaries were themselves quite alert to see that reli
gious fusion did not, to their knowledge, occur.

Both Motolinia (Steck 1951) and Torquemada (194 4) 
complain of the attempts of the Indians to keep the native 
cults and to simply add Christianity along with them. In 
addition, they remark on the propensity of the Indians to • 
hide idols or other elements of the native cults inside or 
behind the Christian elements. One of the responses during 
the early period was to order the separation of native and 
religious elements into entirely different places of worship 
(Steck 1951: 100); the other response was to destroy all 
buildings, idols, and other physical components of the 
native religion that could be found (Torquemada 1944: 47). 
The latter policy became the officially sanctioned one when 
it was so ordered by the Crown (Ricard 1966: 37).

The building of Christian churches on the sites of 
native temples and the placing of crosses on spots sacred to
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the native religion was not done in a spirit of fusion. On 
the contrary, it was done to represent the triumph of 
Christianity over the pagan religion and to dash any hopes 
that the Indians had that their gods would deliver them from 
the Spanish. If the Indians came to see themselves "without 
a shadow of idolatry," they would come to forget it "little 
by little" (Torguemada 1944: 49). In addition, the mission
aries felt that they were obligated to extirpate paganism 
to its very roots, because they saw it as a violation of the 
First Commandment. Torguemada (1944: 49) states plainly 
that if anyone permitted idolatries when he could prevent 
them, he sinned grievously. When Cortes, well known for his 
enthusiastic destruction of idols and temples, pleaded for 
the saving of a few of the most beautiful for the benefit of 
posterity, he was overruled. The friars appealed to the Old 
Testament for precedent and argued that God cared nothing for 
such things inasmuch as he had allowed his own ancient 
Temple to be destroyed several times (Torguemada 1944: 49). 
Finally, the Mexican Church officials complained to the 
Crown that all the temples had not yet been destroyed in 
1537 and that this was necessary to root out paganism for 
all time. The Emperor Charles V replied that the destruc
tion should be carried out to its conclusion and specified 
that the stones should be used for the building of churches 
(Ricard 1966: 38).
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The reaction of the Indians to this policy was 

strong. They cried and protested "as if among us Christians 
we saw burning and destroying the Temples of our True God by 
his Great Enemy" (Torquemada 1944: 48). This recognition by 
the missionaries of a similar reaction among themselves if 
the situation had been reversed did not inspire any sort of 
empathy or melioration-'of the policy, let alone lead to any 
sort of accommodation in view of the painfulness of the 
experience for their neophytes. On the contrary, they, never 
faltered as Indian reaction further inflamed their hearts to 
destroy the temples of the devil (Torquemada 1944: 47). In 
addition, they reasoned.that a strong policy on their part 
would lead to submission and easier conversion, whereas 
weakness would lead to violent reaction (Torquemada 1944:
49).

There is no doubt, however, that religious, rather 
than pragmatic considerations of relative ease of conversion, 
were the motivating forces uppermost in the missionaries' 
minds. They not only saw the native religions as those of 
the devil, but believed that any similarities which they 
perceived between the native religions and those of Christi
anity were inventions of the devil to further complicate 
and confound the missionization of the Indians. Therefore 
they could not use them as bridges between the old and the 
new religions, a policy which, if put into effect, could be
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reasonably construed as a form of deliberate or tolerated 
fusion.

This baptism they found, this confession, this 
communion, far from seeming to them survivals or 
institutions heavy with hope and promise, gave 
them the impression of demoniacal parodies, from 
which they recoiled in horror (Ricard 1966: 33).

The Jesuit, de Acosta, after affirming that the pagan gods are
really the devil, insists that the devil wants to be adored
and "to appropriate to himself that which is due only to the
Most High God" (de Acosta 1940: 347-348). For this reason,
he copies Christian rituals. de Acosta (1940: 353-441)
devotes numerous chapters to the demonstration of this
thesis .by describing similarities in belief and practices in
the two types of religions, explaining how those of paganism
are imitations by the devil of Christianity. Among the
chapters describing such practices are these: of the girls’
monasteries which the devil invented for his service; of the
monasteries of religious which the devil has; how the devil
has managed to imitate the sacraments of the Holy Church;
of the manner in which the devil in Mexico has managed to
imitate the feast of Corpus Christi and communion which the
Holy Church uses (de Acosta 1940: 350-441).

It was this belief in paganism as the direct work of 
the devil that led men such as de Acosta and SahagOn to 
undertake encyclopedic works describing paganism, in order 
that the missionaries could recognize it and thereby prevent
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its occurrence or tolerance through ignorance (Ricard 1966:
39-40). Sahagtin states,

. . . for unless we acquire knowledge (of these
practices), we allow.them to commit many idolatrous 
acts in our presence without our being aware of 
them, and a few of us try to excuse them by saying 
that these are only childish, foolish, and non
sensical things. In fact, they are ignorant of the 
true source of such acts, and, whether it, is a 
matter of idolatry or not, the confessors never 
call their penitents.to account (Ricard 1966: 40).

The Jesuit, Arriaga, working in Peru, had much the 
same complaints. He writes that in the early seventeenth 
century there was a great deal of dispute over whether any 
traces of paganism remained in Peru after ninety years of 
missionization and several generations of Christian Indians. 
He states that he is greatly concerned "to save souls held 
in the cruel slavery of the devil" and that he wants to make 
some of his peers "realize that a great deal of evil had 
been hidden. . . . There was much argument over this, for
some doubted and others disbelieved" (Arriaga 1968: 3-5).
As a result of his allegations a special commission was 
charged with the investigation of the matter. Finding his 
reports confirmed, Arriaga was then permitted to write a 
lengthy report not only on the proof of the existence of 
various types of overt and covert pagan survivals but to 
write a detailed counsel for the methodology to be used in 
the extirpation of the problem (Arriaga 1968).

Thus we have incontrovertable evidence that (1) the 
missionaries were aware of the possibility of fusion, (2)
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such fusion was stated to be the result of missionaries1 
ignorance of the native religion, and (3) steps were taken 
in the form of encyclopedic works to correct the situation 
by correcting the ignorance. There is no intimation that 
the paganism persisted because it was knowingly tolerated in 
the face of recognition of its native religious character.

Some churchmen, however, saw a graver danger in the 
publication of works on paganism, no matter how well inten- 
tioned the writers. They saw such works as a means of pre
serving pagan thought and religion and contributing ulti
mately to the detriment of orthodoxy. This school of thought 
came into a dominant position as a result of the Protestant 
Reformation. The Council of Trent therefore prohibited the 
study of pagan customs, so that Philip II forbid such 
studies in the Cedula of 15 77. In addition, the works 
already in progress or completed were recalled, so that the 
works of men like Sahagtm were suppressed (Bernal 1965: 135). 
In this manner, an important tool for the prevention of 
fusion through education of later generations of mission
aries was lost. This loss undoubtedly stunted the develop
ment of an effective methodology to prevent fusion. In 
addition the lack of literature on the subject which re
sulted from this order of the Council of Trent may have, 
contributed to the failure of more recent students, partic
ularly non-Catholics, to appreciate the intransigence of 
Catholic ideology toward fusion or tolerance of paganism.
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Coupled with this factor are the interpretations of 

the work of Pedro de Gante (Peter of Ghent) which I believe 
to be mistaken in the light of the prevalent ideology.

The Franciscans, Dominicans, and Augustinians of 
the early period of missionization all translated Christian 
hymns into the Indian languages. According to Motolinla, 
the friars translated the songs for the Indians who then put 
them to their own meter or musical form (Steck 1951: 141). 
This is indeed deliberate fusion since European concepts 
were put to. Indian music. Given the propensity of the 
missionaries to tolerate those parts of the native culture 
which were not religious, this action is not unexpected. 
Given also the fact that the question of the use of, popular 
music in the Christian religious context had not yet been 
resolved in Europe until at least after the Council of Trent 
(Hayburn 1967: 129-130), there would seem to have been no 
reason why this action would not have been proper in the 
early sixteenth century. Given the missionary methodology 
of substituting Christian forms and meaning for native 
religious elements, the practice is again consistent. How
ever, the inference drawn from the use of Christian concepts 
put to Indian music that the fusion of paganism with 
Christianity was deliberate is quite another matter. We 
have no information that the missionaries regarded Indian 
music as pagan. We know only that the observation that the 
Indians used music in the religious context prompted the
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missionaries to substitute Christian hymns for pagan ones„ 
This seems to be no different than the substitution of 
Christian worship at sites formerly used for pagan worship. 
Indeed it may have been conceived as just as necessary to 
destroy the pagan hymnals in this manner as it was to 
destroy the temples. If the neophytes were forced to sing 
Christian words to music formerly used to honor native 
deities, it would seem that the demonstration of the triumph 
and permanence of the new religion may have been the inten
tion of the missionaries, just as it was in the destruction 
of the temple stones to build the new churches. It would 
seem unlikely that anyone 'would argue that the use of the 
stones of the pagan temples to build Christian churches was 
demonstration of the deliberate fusion of the two religions. 
If the use of such stones or music somehow - led the Indians 
to inwardly maintain pagan categories of meaning while out
wardly practicing Christian forms, this result can hardly be 
argued as the goal of the missionaries. On the contrary, 
the works of such men as the Franciscan Sahagtm and the 
Jesuits de Acosta and Arriaga demonstrate that many mission
aries were completely unaware of the survivals and fusion 
which were indeed prevalent. The purpose of their writings 
was to educate the missionaries to these facts and so that 
such practices could be extirpated.

An alternate interpretation to the hypothesis of the 
ignorance of the missionaries that they may have been fusing
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paganism and Christianity is that they did deliberately fuse 
the two religions, thereby demonstrating that they or at 
least some individuals among them were themselves the con
scious agents of the devil, actively working to effect the 
failure of the missionization program, to maintain the 
diabolical religions of the Indians, and to ensure the 
damnation of the souls of their neophytes as well as their 
own. While there may indeed have been such individuals, it 
is hardly likely that the missionization program in general 
,would have been so oriented.

If we examine the latter hypothesis to see if Pedro 
de Gante may indeed have deliberately and consciously been 
an evil agent in the midst of the soldiers of Christ, the 
evidence would seem to indicate that he neither regarded 
himself in this manner nor was he so regarded by his con
temporaries. On the contrary, he was known for his hostility 
to paganism and for his zeal in destroying the temples and 
statues of the devil, whom he fought "with continuous war" 
(Torquemada 1944: 430). He was noted for putting "holy 
things" in the place of the works of the devil, converting 
pagan places of worship into Christian ones. As a result, 
the devil "who never stopped tempting this holy man" 
attempted to get him to give up his work in Mexico and re
turn to Flanders (Torquemada 1944: .430). Moreover, he is 
apparently the Fray Pedro to whom was entrusted the super
vision and correction of an Indian who was suspected of
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being less than orthodox and who was held incommunicado in a 
monastery (Jimenez Rueda 1946: 5). De Gante himself took 
pride in informing the peninsular authorities of his efforts 
to destroy the temples and idols of Mexico (Ricard 1966: 37). 
Therefore, de Gante would not appear to have been a man to 
deliberately fuse paganism with Christianity nor is it 
likely that he initiated a trend for later missionaries to 
follow in regard to such fusion. Thus it would seem reason
able that the use of Christian concepts with Indian music 
should be interpreted in different terms. I propose that it 
is more likely that this action be seen as consistent with 
the methodology of destruction of paganism through substitu
tion of Christian meaning in areas of pagan religious forms 
and demonstration of the triumph and permanency of Christi
anity. Given the model of the missionary ideological 
system as proposing to effect the triumph of God over the 
devil in contradistinction to a perceived missionary ideo
logical system of fusion of God and the devil, the former 
model alone seems tenable.

Another area of misinterpretation that has led to 
the idea of deliberate or tolerated fusion with paganism is 
the basic assumption that all masking and dancing in reli
gious contexts is of native provenience. This has already 
been discussed to some degree but some further points need 
to be considered. Religious dancing by ecclesiastics was 
common during the Middle Ages and was particularly popular



in Spain (Donovan 1958: 38). A. number of these types of 
dances still remain as an important part of fiesta celebra
tions. The Dance of Death in Verges, which occurs both 
inside and outside of the church; the dances inside the 
Cathedral of Seville, the masked dancers of the Corpus 
Christ! processions who also performed inside and outside 
the church are well known examples. It would be fair to say 
that dancing in the religious context was and still remains 
in many places characteristic of Spanish fiesta complexes, 
so that religious dancing cannot be automatically assumed to 
be of non-Christian origin in dealing with religious com
plexes of the New World. The ultimate origin of some of 
these dances in Europe is not under discussion. That some 
of them may be incorporations of European paganism dating 
back to the early centuries of Christianity in Europe is not 
relevant to the study of the directed culture change programs 
in the New World. It is suggested here that the religious 
dances found in the New World must be examined in the total 
ceremonial context to see if dances occur in similar Spanish 
ceremonial contexts. As with musical forms, it may be that 
dance forms might have been viewed as non-religious by their 
nature so that native dance forms may have been acceptable.
On the other hand, adaptations of Spanish dances may have 
been taught to the Indians for ceremonial purposes. Given 
the number of places that a dancer could wear bells or 
rattles on the body, it is interesting that the use of bells
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in both Catalonia and in the New World seems to be sometimes 
quite similar. Catalan dancers use cowbells at the waist 
and rattles around the lower legs (Amades 1951) in much the 
same manner as many Indian dancers. In any case, the 
presence of dancing in the religious context cannot be 
automatically assumed to be of exclusively Indian origin.

The use of masks of pagan provenience in Catholic 
religious contexts as demonstrations of the triumph of 
Christianity over paganism has already been discussed. It 
may be that those who play roles of evil may be expected to 
be masked in the Spanish context. For example, the devils 
of the Corpus Christ! procession of Berga (Catalonia) wear 
characteristic masks. On the other hand, the use of masks 
for other dancers in Carnival and Corpus Christ! processions 
in Catalonia as well as in other areas of Spain does not 
necessarily indicate pagan characters. Examples of these 
types of masks are those of the Kings and Queens, Dwarfs, 
and Giants. Again, it cannot be automatically assumed that 
masking in the religious context in the New World is neces
sarily a survival of Indian religion. To the extent that 
it may be, the assumption cannot be made that the mission
aries recognized the form.of paganism and permitted its 
fusion with Christianity.

A great deal of the religious dancing and masking 
was prohibited by the adoption of the Roman Ritual. This 
has been discussed in detail earlier. It will be remembered



that ancient local customs which did not contradict the 
spirit of orthodoxy or give scandal were allowed to be 
maintained. This was not a matter for locality or an indi
vidual to decide however. The Sacred Congregation of Rites, 
one of the bureaus of the Roman Curia at the Vatican, had 
the duty to resolve the problems involved in all areas of 
ritual and ceremonies (SolSns 1907: 10). In the case of 
unacceptable customs, they should be eradicated with prudence 
and careful arrangement, but eradicated nonetheless (SolSns 
1907-: 20) . To bs classified as a good or permissible 
custom, a practice had to meet four criteria. It had to - 
date, from time immemorial. It had to be rational and there
fore not repugnant to the Rubrics of the Roman Missal, the 
Breviary, the Bishops' Ceremonial, the Roman Ritual, or 
contrary to the decrees of the Sacred Congregation of Rites. 
It had to be laudable and had to "augment or at least not 
diminish the cult of God," these being the customs which the 
Sacred Congregation of Rites or the Bishops' Ceremonial 
tolerate (Soldns 1907: 15). Lastly it had to have the 
express or tacit consent of the Law. That is, it had to be 
in conformance with the Law of the Church, meaning that the 
Church has the right to declare a custom against the Law, 
even if it meets the first three criteria (SolSns 1907: 15). 
These regulations were made to insure the orthodoxy and 
uniformity of Catholic ritual and to control every aspect 
of ritual from the central government at the Vatican, so



that no individual could deviate from the uniformity imposed 
as a protection against individual interpretation. - It will 
be remembered that such individual protest and interpreta
tion was foremost in the minds of churchmen because of the 
Protestant Reformation. As a result, the Rubrics of the 
Roman Ritual are precise and detailed. Every movement in 
the religious context was rigidly prescribed. For example, 
there are several types of bows of the body and of the head 
to be used at specified times in the rituals, types of genu
flections to be used, the manner of joining and separating 
the hands, and even the manner of raising the eyes (SolSns 
1907; 107-123). The Pope expressly forbid any changes by 
anyone, ordering that neither "changing, adding, or deleting 
any part was permissible (Solans 1907: 16). In regard to 
the Roman Missal, the Pope commanded rigorously that no 
priest "dare to add other ceremonies and pray other prayers 
than those contained in the Missal" (SolSns 1907: 16) . 
Similar prohibitions were made against any changes in the

i .other sacred books of rituals published at the command of 
the Council of Trent (SolSns 1907: 16). It should be 
stressed that any priest or Order could appeal to the Sacred 
Congregation of Rites in defense of a particular practice 
and that they might generally continue a practice in dispute 
until a judgment was made by that body. This is why it 
might sometimes appear that an Order might be disobeying a
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ruling by an authority when in fact the right to appeal was 
only going through the ecclesiastical bureaucracy.

In regard to the many disputes which arose between 
the Orders and the bishops in the New World, it should be 
remembered that Pope Adrian IV on May 9, 1522, directed to 
Charles V the famous Bull Exponi nobis fecisti by which he 
transferred considerable apostolic authority to the mission
ary Orders. As.a result, the authority of the bishops in 
the New World was considerably curtailed in regard to the 
friars within their diocesan jurisdiction. The Orders 
jealously defended what they perceived to be their rights, 
while the bishops pursued the same course. The resultant 
legal battles may have led those who are unaware of the 
papal delegation of large measures of autonomy to the Orders 
in the New World to infer that ecclesiastical control was 
diffuse and that Orders and individual friars were able to 
act according to their own judgments. Actually what was 
occurring was a series of legal test cases to decide the 
parameters of specific authority, not a disregard of 
ecclesiastical authority.

Finally, it should not be inferred that distance 
kept the Mexican ecclesiastical system behind the events 
affecting the Catholic Church as a whole. For example, the 
decrees of the Council of Trent were applied in Spain 
through the provincial Church councils of Tarragona 
(Catalonia) in 1564 and throughout most of the rest of
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Spain in 1565 (Fernandez-Alonso 1967: 510). The provisional 
Church council in Mexico met for the same purpose in 1565 as 
well (Steck 1951: 31). Another example of the extensiveness 
of ecclesiastical authority in the New World is the state
ment by de Acosta (1940: 599) that everything in books was 
subject "to the correction of the Holy Roman Catholic 
Church."

Heresy and Suspected Fusion in Europe
In order to better understand some of the bases of 

the ideology relevant to the missionary program in the 
Spanish colonial empire, it is imperative to examine a few 
of the events in Europe which strongly influenced, if indeed 
they did not dictate, the Crown’s New World program.

First, it should be re-emphasized that the Pat.ronato 
Real severely limited the Vatican's administrative autonomy 
in the empire in exchange for the assumption by the Crown of 
the responsibility and expense of the conversion program.
As a result, the Spanish religious system in the New World 
was kept under considerably more stringent control by the 
State than was possible in Spain (Latourette 1939: 85). No 
missionary could go or return from the New World or even be 
transferred without a license from the government (Latourette 
1939: 87). It should be noted that among the chief concerns 
of the Crown was that the taint of heresy, through Protes
tantism or through fusion of religious concepts among
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descendants of converted Jews or Moslems through the second 
generation, should not be permitted to infect the colonies 
(Latourette 1939: 99).

In the sixteenth century, heresies were stated to be 
responsible for the tearing into pieces of the tunic of 
Christ which had allegedly been knit of one cloth (Diago 
1599: 6). Protestants were regarded as heretics who had to 
be brought back to the true Church by persuasion or by force 
(Latourette 1939: 31). To understand the policy of the Crown 
in regard to the missionization program, it should be 
remembered that the Protestant Reformation began in the 
German territories of the Spanish Emperor of the Holy Roman 
Empire, Charles I of Spain and Charles V of the Holy Roman 
Empire. Equally important is the fact that Spain had had a 
long history of fighting against the evils believed to be 
inherent in the existence of two non-Catholic religious 
systems within its boundaries: Islam and Judaism.

Spanish antipathy toward those of the Jewish reli
gion was ancient at the time of the discovery of America.
As early as the seventh century the Visigothic King, Sisebut, 
ordered that all Jews be baptized or expelled. The fourth 
Council of Toledo ruled that baptism must be voluntary but 
that once Christianity was accepted, converts could be 
forced to remain in their new religion. The ninth Council 
of Toledo (seventh century) ordered all baptized Jews to 
spend every Christian and Jewish feast in the presence of a



bishop so that the forced observance of Christian feasts was 
effective at the same time the secret observance of Jewish 
feasts was circumvented (Latourette 1939: 215). Thus the 
Spanish history of a deeply rooted fear of apostacy and/or 
fusion among converts to Catholicism long antedated the New 
World missionization program. Within the sphere of general 
Catholic thought on the subject. Saint Thomas Aquinas main
tained that Jews were to be prevented from corrupting the 
faith of Christians and that force could rightfully be used 
to prevent apostacy (Latourette 1938: 217-218). The treat
ment of Jews became more tolerant in the twelfth century.
As the thirteenth and fourteenth centuries progressed, how
ever, there was a gradual change in attitude again. In 1242 
a royal edict gave the mendicant Orders the right to force 
Jews and Moslems to assemble and listen to sermons. The 
year 1391 saw the end to the tolerance of Jews in Spain, the 
new policy spurred on by the Catalan Dominican Saint Vincent 
Ferrer (Latourette 1938: 218-220). In 1392 a mob attacked 
a synagogue, killing some Jews and sacking their houses.
This attack caused some Jews to flee, others to hide, and 
still others to go to the Cathedral asking for baptism, 
claiming that they heard the voice of Saint Christopher who 
advised them to seek conversion. They added that they 
suffered unjustly as they did at the hands of the Christians 
because they had been deaf to God’s call previously. The 
next day the crowds applauded as the bishop consecrated the
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synagogue as the Church of Saint Christopher. (Diago 1599: 
170). Diago also recounts the tale of the Barcelona Jew who 
was condemned in the mid-fourteenth century of life im
prisonment for sacrificing and carrying on conversations 
with the devil (Diago 1599: 4 8). Throughout the fifteenth 
century there was great emphasis by preachers on the efforts 
to convert the Jews (Diago 1599: 200). As a result of these 
pressures, large numbers of Jews were brought into the 
Church and came to occupy positions of importance in both 
the Church and the State. The numbers of conversions led 
the State to such pervasive fear of heresy among the de
scendants of the converted Jews that Ferdinand and Isabella 
persuaded Pope Sixtus IV to establish the Spanish Inquisi
tion. The severity of the first inquisitors caused the Pope 
to try to curb the institution, but Ferdinand and Isabella 
protested the less harsh measures of the Vatican to such an 
extent that the Pope was moved to grant the Spanish Inquisi
tion autonomy under the Crown (Dossat 1967: 540). The newly 
independent organization was placed under the control of 
TomSs de Torquemada, himself a Spanish Jew, who pursued the 
investigation and punishment of Jews and other offenders 
against the dominant society's strain for orthodoxy. He was 
instrumental in encouraging, the Crown to order baptism or 
expulsion for the Jews in 1492 (Lomax 1967: 205).

The same pressures had long been applied to the 
Moslems, for whom the Crown also ordered conversion or
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expulsion in 1497. The forced assimilation of the new con
verts was attempted by making them speak Spanish and wear 
Spanish dress. In 1609-1610, the converted Moslems were 
expelled as well and "the Spanish monarchs had at last 
obtained outward religious conformity" (Latourette 1938:
220). The goal of the Crown had been cultural as well as 
religious unity in the sustained effort to eradicate the 
Jewish and Moslem religions as well as any fusion (Latourette 
1938: 213).

During the reign of Charles V, a new threat to
religious unity appeared in the ideology of Martin Luther.
Charles V did not envision a single State under his rule

but rather the hegemony of an emperor who maintains 
peace among Christians to be able to war against 
infidels, an ideal shaped by Ferdinand and 
Isabella . . . (FernSndez-Alonso 1967: 508).

Luther was an Augustinian priest and a subject of 
Charles V, before whom he appeared in his trial at Worms in 
1521. Luther found the young Emperor "cold and hostile" to 
the point where Luther1s books were ordered to be burned 
(Rupp 1967: 437-440). Charles V was insistent on the need 
for a Church Council to deal with the spread of Protestant
ism and, anxious for German religious unity, he wanted to 
have it on German soil (Evennett 1968: 639). The result 
was the famous Council of Trent.

Faced with a new enemy to orthodoxy and religious 
unity while still concerned with the two old enemies, the
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Spanish Church under the direction of Cardinal Cisneros 
renewed vigilance. This vigilance included the reform of 
the monastic Orders in order to better combat the religious 
diversity. The new Jesuit Order was forged to fight the 
Reformation and to spread the orthodox Faith (Jimenez Rueda 
1946: 30).

The Protestant combination of individual choice and 
conscience together with the rejection of the authority of 
the Pope threatened the collapse of the entire structure of 
the Catholic Church (Jimenez Rueda 1946: 30). The Inquisi
tion stamped out Protestantism in Spain; Spaniards were for
bidden in 1559 to study at foreign universities in order to 
keep the heresies out. The result was the intellectual 
isolation of Spain until the eighteenth century (Fernandez- 
Alonso 1967: 510). The taint of heresy or false religion 
was believed to be part of the cultural heritage of genera
tions of people to such an extent that

As the number of . "the converted" grew, so did the 
statutes concerning the "purity of blood" 
increase between the end of the fifteenth century 
and the beginning of the seventeenth (Defourneaux 
1970: 37).

Philip II expressed well the motivating ideology of the 
monarchy when he stated, "I would prefer not to reign at all 
than to reign over heretics" (Defourneaux 1970: 30). That 
this was a true expression of his ideology is demonstrated 
by the fact that
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A psychosis against the threat of Protestant in
filtration developed and reached its height 
under Philip II (1556-1598) whose religious 
policy was modelled completely on the Counter 
Reformation, the product of the third stage of 
Trent (1562-1563) . . . (Fernandez-Alonso 1967:
510).

It is hoped that the information in this section 
will clarify the ideology of the donor culture not only in 
regard to the ideology of the dominant society as it 
affected the missionary program but in the demonstration of 
the internal consistency.of view among those in the reli
gious and political decision-making statuses. In. partic
ular, it should be clear that a deliberate fusion or even a 
tolerance of the co-existence of another religious system 
along with Catholicism was not only unacceptable in the 
terms of the prevalent ideology during the period of the 
Spanish colonial empire, but that this ideology long ante
dated the initiation of the New World missionization pro- ■ 
gram. Therefore these attitudes were not something new 
which had to be worked out gradually with the discovery of 
America, but were the result of centuries of experience 
with what the Spanish considered to be the extreme danger 
of the presence of practitioners of non-Catholic religions 
to the Christians who lived in proximity to them.

Some Factors Affecting Missionary 
Methodology

The purpose of this section will be to explore some 
of a very limited number of factors which are relevant to
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the understanding of some of the methodology employed in the 
missionization.of the New World. Specifically, an attempt 
will be made to re-orientate the thinking of students of 
culture change in regard to the interpretations of the 
assumed consistently different methodology among the major 
missionary Orders, the interpretation of the New World pro
gram as an essentially new endeavor, and to emphasize some 
important sources of variations in missionary efforts.

It is in regard to the assumption that the mission
ization of the New World was a new enterprise that I depart 
from Ricard, who states that

In 1524 missionary work was still new; methods had 
not been fixed by experience; the missions of the 
beginning of, Christianity and the late Middle Ages 
had been somewhat forgotten (Ricard 1966: 34-35).

I would agree that the missionary methods cannot be said to 
have been fixed in the formal sense. However, the Spanish 
as has been discussed in the last section had had a con
sistent orientation toward the need to convert the non- 
Christian peoples in their midst. One of the most important 
of these orientations would seem to be that Jews and Moslems 
had been forced to listen to sermons aimed at their conver
sion for generations before the same methodology was applied 
to the American Indian. The ideology behind the methodology 
was that, according to the New Testament, disciples of . 
Christ were ordered to go forth and preach the Gospel to 
all nations. Therefore, as Sepulveda argued, the Spaniards
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had an obligation to preach Christianity to the Indians and 
to remove any obstacles to such preaching. The forced 
attendance of non-Christians was, therefore, just and holy 
(Ybot Le6n 1954: 186). However, St. Augustine and St.
Thomas Aquinas had argued that conversion itself could not 
be forced (Ybot Le6n 1954: 184; Latourette 1938: 217-218). 
This has already been discussed to some extent in the pre
ceding sectipn. Therefore, it is clear that the consistent 
orthodox ideology of important theologians of earlier times 
was responsible for the consistent methodology employed in 
Spain for generations and also brought to the New World. •

It is important, therefore, to examine the mission- 
ization program in the New World as a continuation in many 
respects of the methodology of the conversions on non- 
Christians in Europe. This is so because the ideology 
which was the moving force behind the methodology remained 
essentially stable. The only unique ideological problem 
which had to be worked out for the Indians, as far as I have 
been able to discover, was the resolution of the basic 
question of whether the Indians were human beings. Qnce it 
was determined through scholastic argument that they were 
indeed human and so possessed immortal souls, arguments 
then resolved around whether or not, as human beings with 
natural rights under the Natural Law, they could be con
quered by force and made to pay allegiance to a Christian 
prince. Four groups of opinion began to form. The first



was that the conquest of the New World was legitimate 
because it fulfilled the papal donation. This was based on 
the argument that the Pope, as Vicar of Christ, was supreme 
in all matters and could transfer rights to the secular 
state. The principal supporters of this school were Palacio 
Rubios, Fray Matlas de Paz, and Soldrzano. The second group 
held that the conquest was legitimate because one of its 
ends was the preaching of the Gospel. Gregorio L6pez was 
the chief exponent of this idea. The third group held that 
the conquest was illicit because Christianity could: not be 
forced. Vitoria, Las Casa, Fray Domingo Soto, and Su&rez 
were the influential men in this school. The fourth school 
held that the conquest was licit because the Indians’ in
feriority made them destined to be subjugated by more 
civilized people. Therefore, in this view, the use of force 
to conquer was licit, although the Indians could not be 
forcibly converted. Juan GinSs de Septflveda supported this 
thesis (Ybot Le6n 1954: 175). Once the problem was resolved 
with the decision favoring the licitness of conquest, the 
same methodology which had been used in Europe could then be 
transferred to the new mission fields.

Few new instruments needed to be created for the : 
missionary program in the New World (Latourette 1939: 28). 
The Dominicans and Franciscans had been primarily missionary 
Orders from their beginnings. They had borne the burden of 
the missions among the Moslems from the thirteenth through
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the fifteenth centuries f assisted by the other Orders of the 
period, including the Mercedarians. The Dominicans and 
Franciscans also worked to convert the Lithuanians,
Prussians, Estonians, and Finns (Latourette 1938: 320).

The methodology of reducing converts to Christian
villages was ordered by Pope Innocent III in the thirteenth
century, at the time of the conversion of Prussia by the
Teutonic Knights»

In at least one of the treaties establishing peace 
between the Knights and the conquered, it was 
stipulated that all who were not baptized must 
receive the rite within a month, that those who 
declined to comply should be banished from the 
company of Christians, that any who relapsed 
into paganism should be reduced to slavery . . .  
(Latourette 1938: 203).

Thus the establishment of Christian villages had been ordered
by the Vatican and put into effect by the missionaries of the
period. The perception of the danger of non-Christians
living in close proximity to Christians, especially newly
converted ones, was therefore quite old at the time of the
conquest of America.

After the conquest of Prussia and eastern Europe in 
the thirteenth century, the priests went about baptizing en 
masse. . Baptism by priests of a particular nationality meant 
not only acceptance of Christianity but the acceptance of 
the nationality of the members of the Order or Orders which 
converted them as well (Latourette 1938: 200) . That this 
idea of peoples accepting the political hegemony of the
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sovereign of the missionaries was carried to the New World 
Seems to be demonstrated by the fact that Franciscans had 
tried without success to induce the Spanish government to 
expand their missions into eastern Texas. Finding the 
Spanish government uncooperative, a Father Hidalgo asked 
French missionaries from the French colony on the Gulf coast 
to cooperate in the conversion of the region. The reaction 
of the Spanish government was swift. When the French, en
couraged by such an invitation, appeared in the Spanish 
mission they were immediately arrested and sent to Mexico 
City for investigation, while at the same time the Spanish 
government agreed to establish and maintain missions in east 
Texas as a counter to any French ambitions which may have 
been generated (McCloskey 1955: 102-103).

The fact that mass conversions had historically 
linked the converts to the monarch who sponsored the mis
sionaries effecting the conversions may be a better explana
tion of the mass conversions which took place at the outset 
of the Spanish missionary program than to propose that they 
were the result of a lack of methodological models in the 
Old World. The latter proposition is demonstrably untenable 
when, in fact, the Old World model for centuries up to and 
contemporary with the initiation of the New World program 
had indeed been one of mass conversions.

The destruction of pagan temples and other externals 
was being done in Europe in the late fourteenth century.
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After the conversion of the King of Lithuania in 1386, a
Franciscan became the first bishop. His policy was re
markably similar to that of his brothers in Mexico. He saw
to it that " . . .  the pagan temples were destroyed, the holy
fire extinguished, the sacred serpent killed, and the con
secrated groves cut down" (Latourette 1938: 208).

Other similarities in European programs were the
preferable conversion of the principal leaders of a group so
that they would lead the rest of the people to baptism. The
use of religious drama was also well established in the
thirteenth century.

Instruction in things Christian was given. Some of 
this was conveyed by miracle plays of the kind so 
popular in medieval Europe and so useful with 
illiterates (Latourette 1938: 200).

Also common in Europe were the reactions or revolts 
which seem so standard a part of the history of the missions 
of the New World. ' Part of this was due to another similarity 
of methodology. In both Europe and tlie New World the cost 
of being converted had to be borne by the neophytes, rather 
than by the Christian community as is the policy today.
While in the New World, missions were expected to be as 
self-sufficient as possible, in Europe taxes were levied on 
the neophytes for the support of the missionaries and for 
the construction of church buildings (Latourette 1938: 201).

The Catalan efforts to establish missionary colleges 
has already been discussed. Principal among these was the
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insistence of Franciscan tertiary. Lull, on the need to 
learn the native tongues. The Dominicans were also actively 
supporting this methodology in the thirteenth century (Diago 
1599: 4; Latourette 1938: 314). Thus, the missionaries came 
to the New World with a well tested tool kit consisting of 
methodology used for centuries in Europe.

In the New World, the tendency to follow precedent 
is exhibited not only in the use of Old World methodology 
but in other forms as well. This took the form of the 
extension of previous experiences, religious or otherwise, 
in one region to a new area. There was a tendency to regard 
the peoples of the newly discovered lands as basically so 
similar (Bernal 19 65: 87) that even the terms of one 
language were transported into new regions. For example, 
according to Motolinla, the.term maiz for corn was a West 
Indian word, the Nahuatl word being centli. But the Spanish 
used the term maiz and "many others that they brought from 
the Islands to this New Spain" (Steck 1951: 90). In turn, 
many Nahuatl words were taken to the Philippines and became 
incorporated into languages there (Dozier 1970a).

Motolinla urged that the recently arrived mission
aries in New Spain should follow the experiences of previous 
missionaries and learn from them (Steck 1951: 43). Other 
Orders considered Motolinla's advice sound; the first Fran
ciscans became the "guides in the system which transformed 
America" as they were the models for those who came after
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(Bayle 1936: 100) . For example, the royal Cedula of 1509 
commanded that all children should receive religious in
struction. The Franciscans set theirs up in the patios near 
their houses or in the cemetery in front of the church. The 
other Orders copied this practice (Bayle 1936: 99). As late 
as the missionization of California, the Franciscans were 
still employing the methods worked out elsewhere (Latourette 
1939: 130).

In the same way that experiences and methodology in 
Europe were transported as relevant to the New World, and 
those of Mexico were spread to the rest of North America, so 
those of Mexico were also taken to the Philippines. Because 
the Spanish did not recognize the natives of the Philippines 
as different from those on the American continents, they 
called them Indians. Although some authorities, such as the 
first archbishop of Manila, realized that the rules and 
experiences from Mexico might not be applicable to the 
Philippines, it was decided that they could be successfully 
applied with some modifications. As a result, a Nahuatl 
catechism which had been printed in Mexico was translated 
almost word for word into Tagalog (Bernal 1965: 87-91). In 
the seventeenth century, this had largely been replaced by 
the Jesuit Bellarmine's catechism which was promoted by Rome 
to.standardize religious instruction throughout the world 
(Phelan 1959: 57). Most of the methodology and arguments 
concerning the administration of the sacraments had been
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resolved in Mexico, so that these were transferred to the 
Philippines with few problems (Phelan 1959: 69). Torqueiriada 
(1944: 184-187) frequently refers to various Council deci
sions in discussing methodology and rationale in regard to 
problems involving the sacraments, so that a certain uni
formity of practice developed from several sources.

Three of the principal sources were the Vatican and 
particularly the Council of Trent, the Church Councils of 
Mexico which established rules for methodology, and the 
Council of the Indies which exercised the same rights to 
some degree, as a result of the patronato real. The intro
duction of the printing press in Mexico about 1535 also 
served to promote uniformity inasmuch as the primary purpose 
of its use was to provide literature to facilitate the reli
gious instruction of the Indians (Latourette 1939: 116).

The administrative organization was also responsible 
for the spread of relatively uniform practices. Mexico was 
the center from which a large part of both American conti
nents and the Philippines were governed (Latourette 1939: 
108-109). Eventually some of these areas did become 
ecclesiastically autonomous from Mexico City.

The interchange of personnel in different regions 
was also a factor in spreading relatively uniform method
ology and ideology. Jesuits who worked in Mexico were 
transferred to the Philippines and to South America (Decorme 
1941: 58). The Franciscan missionary college at QuerStaro
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in northwest Mexico produced missionaries who went to Texas,
Central America, and South America (Latourette 1939: 150)«

Phelan cites as a reason for the use of the Mexican
model in the Philippines what he calls an

instinctive impulse of the bureaucrats in Spain to 
standardize practices throughout the empire . . .
[and they] had a habit of treating the Philippine 
colony as if it were another province of Mexico 
(Phelan 1959: 153). -

It should be remembered that during the sixteenth and seven
teenth centuries, missionaries were mostly from peninsular 
Spain but a few were recruited from Flanders, Sicily, France, 
Ireland, Italy, and Portugal (Johnson 1941; Steck 1951; 
Vetancurt 1871). Thus, considerations of orthodoxy, pro
tection of the rights conferred by the patronato real and of 
the other rights of the Crown, the diverse origins of the 
missionaries, and simple pragmatism were probably the motiva
tions of the peninsular bureaucracy in standardization of 
practices throughout the empire to the extent possible. 
Factors operative in both the secular and religious organ
izations, therefore, combined to result in a policy of 
establishing relative uniformity of methodology throughout 
the colonial empire, regardless of whether those in the 
decision-making statuses of the organizations were penin
sular or colonial agents.

As indicated above, however, there was no complete 
uniformity of methodology, even ideally. Not only were . 
there minor variations in regions as discussed for the



Philippines, but there were a few striking variations as 
well as similarities which need to be explored. One of the 
most obvious variations in methodology was the accompaniment 
of some missionaries by armed forces while others worked for 
various periods without such assistance. The missionaries 
generally followed in the wake of conquest to Hispanicize 
the conquered and to insure the security of the missions 
(Bayle 1936: 95-96). The presence of armed forces, according 
to Bayle (1936: 96), was not to protect the lives of the 
missionaries but to protect the missions. It should be 
remembered that the missions were the responsibility of the 
Crown. At the same time, the missionaries sometimes yearned 
for martyrdom because it was believed that a martyr's death 
assured one of entrance into heaven and also was considered 
to help insure the fertility of the mission program of a 
particular region (Zarate Salmerdn 1966: 34). These factors 
will be discussed again later.

It will be remembered that part of the ideology of 
the;.period held that the missionaries had a duty to preach 
Christianity and that non-Christians had a duty to listen.
If they refused to accept this duty, the Christians then had 
the right to use force to make them listen. What we find, 
then, is that in areas where the Indians did not resist 
hearing the preachers, such as the Philippines, and in areas 
into which the missionaries were invited, such as the Mayo 
and Yaqui, the use of armed forces as protectors was
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unnecessary. On the other hand, when a people revolted,
there was no hesitation to re-establish them with the aid of
the military. For example, the first missionaries in New
Mexico decided to establish unprotected missions among the
Pueblos. The Tiwas killed one of their number who had been
sent alone to Mexico to request more missionaries. The
other two Franciscans stationed themselves at

the pueblo of Puaray, where they had been before, 
enjoying good, friendly treatment. They stayed 
there with the Indians, learning their language, 
until the devil, being our enemy, played his 
tricks (Z&rate Salmerdn 1966: 34-35).

The "trick" was the murder of the two priests. The concern
of the Spanish authorities over the fate of the missionaries
led to the Espejo expedition.and punishment of the Indians
(Zcirate Salmerdn 1966: 36). The Pueblos had demonstrated
that they were unwilling to undertake their obligation to
hear the Gospel and so future missions were protected.

In regard to the Franciscan missions in Texas, the 
government wanted to send enough forces to establish a 
series of forts but the Catalan missionary in charge, 
Massanet, preferred a minimum of soldiers to protect the 
missions in case of necessity. On the arrival of a group at 
a village, the troops remained outside so as not to be a 
disturbing force. In less than two weeks the soldiers left 
the Franciscans alone. Later epidemics and other mis
fortunes turned the Indians against the Franciscans who then 
requested military protection (McCloskey 1955: 65, 70).
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The Franciscan missions in Honduras and Nicaragua 

were initiated without the protection of troops (Latourette 
1939: 135).

The first bishop of Manila, the Dominican Domingo 
de Salazar, wrote to the Crown "insisting that missionaries 
should go about their work without the support of military 
escort" (Latourette 1939: 318).

The Jesuits, who established the early Mayo and 
Yagui missions without the use of force, did not hesitate 
to make use of the services of the military under Captain 
Hurdaide to pacify other groups who resisted (Dunne 1957: 1).

Thus the use of military escort seemed to turn on 
two factors. First was the insistence or lack of it on the 
part of the Spanish government that the missions should be 
provided with armed support. Second was the response of the 
Indians to their obligation, as the Spanish perceived it, to 
hear the preachers and give themselves the opportunity for 
conversion. All of the Orders worked insistently without 
armed forces at various times and places; on the other hand, 
they all worked with such aid when prudence or past expe- • 
rience led them to think that the Indians would not willingly 
hear them. One of the crucial factors, therefore, seems to 
have been the reaction of the Indians in the acceptance or 
rejection of their duty to listen to the missionaries preach, 
rather than a set policy by the various missionary Orders. 
Indeed, Latourette seems to indicate that, in so far as

(
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missionary preference was concerned, the minimum use of
force was considered most desirable (Latourette 1939: 97).
But where force was deemed necessary, it was used. The
Jesuit point of view as expressed by their historian of the
Philippines, de la Costa, probably expresses the prevailing
ideology reasonably well. ' '

But was it right for missionaries to preach the word 
of God accompanied by- troops? It was, provided 
that the purpose of the escort was clearly under
stood. The divine mandate by which missionaries 
went forth to teach all nations would be meaning
less if it did not imply an obligation in those to 
whom they were sent not to hinder them in the execu
tion of their mandate. If obliged, they could be 
compelled; by moral compulsion, where practicable, 
but if not then by physical . . . while these
people were fully human beings with all the rights 
inherent in human nature, they were also for the 
most part barbarians brutalized by their savage 
way of life, insensible in their present state to 
moral or spiritual considerations unless they were 
backed by a pretty tangible manifestation of 
physical power. It was therefore naive to expect 
them to receive peaceably missionaries who came 
armed only with the power of the Gospel (de la 
Costa 196 7: 94).

Another area of distinct variation in approach was 
the passage of laws which effectively restricted the Spanish 
population in the Philippines to the capital of Manila.
These laws were established in reaction to the exploitation 
and decimation of the native population in the American 
colonies. Thus the only Filipinos who had direct, sustained 
contacts with non-clerical Spaniards were the relatively few 
who lived on encomiendas and those who lived as servants in
Manila (Corpus 1965: 30). As a result, the people were



under almost exclusive control of the missionary Orders and 
were effectively isolated from the Spanish community, a 
circumstance which did not occur in many areas of the 
Americas. The role of the missionary as the only Spaniard 
in the native community and also as almost the sole cultural 
broker between the dominant and subordinate cultures put the 
missionaries in a superordinate position even to the govern
ment officials to whom they were theoretically subordinate.
An eighteenth century judge complained in his report to the 
Crown that the friars were the real rulers of the Philip
pines, that they prevented contact with Spanish laymen, that 
the learning of Spanish as ordered by the Crown was for
bidden by the friars, and that the attempt to learn Spanish 
c?n the part of a Filipino was corporally punished (Whittemore 
1961: 29). Thus the power of the friars in the Philippines 
surpassed that generally available to missionaries in the 
Americas with the possible exception of the Jesuit reduc
tions in Paraguay. -

In attempting to throw light on the question of 
whether there was a consistently different system of method
ology used by the various missionary Orders, it has been seen 
that in the matter of the use of armed forces there was 
indeed observable variation for the Orders at different 
times and in different places, and that such variation was 
not between Orders but in reaction to the Indian response to 
the. missionary program. Phelan remarks that "There was



striking uniformity among the Orders in their methods" 
(Phelan 1959: 69). Latourette (1939: 129) states that the 
Dominicans in Lower California used the same methods as the 
Jesuits and Franciscans, the basic features being charac
teristic of missions of other Orders in many parts of 
colonial America. The fact is that there was a great deal 
of mutual help and cooperation among the missionary Orders. 
For example, the Franciscans from the missionary college at 
QuerStaro established missions in Guatemala with mixed per
sonnel from the Mercedarians and Dominicans (McCloskey 1955: 
88-89). The Franciscans also received the cooperation of 
the Dominicans in Dominican territory where Indians long 
thought to be Christian had apostacized (McCloskey 1955: 8 3- 
85). Torquemada, in the early days of the program in 
Mexico, spoke with respect and admiration for the Dominicans 
in the same field (Torquemada 1944: 39-42). Latourette 
(1939: 110) notes that relations between the Franciscans and 
Dominicans in the New World were frequently hostile as well 
but asserts that Franciscan-Augustinian relations were 
amicable.

In the matter of use of the native language, the 
early Franciscans, Dominicans, and Augustinians all taught 
in the native vernacular (Ricard 1966: 45; Steck 1951: 141, 
245-246). Part of this was due of course to the long estab
lished methodology of native language usage which the Orders 
had utilized in European missions. The fact that the early
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Franciscans had acted like so many people today, as if some
how speakers of another language will be made to comprehend
what is said to them if the speaker will only shout loud
enough may have confirmed them in the recognition of need of 
the native languages. It seems that when these Franciscans 
shouted their early sermons to the uncomprehending Indians, 
the principales informed them (the Indians) that

they are hungry, or they must be sick, or they are 
crazy, let them shout, that they must have taken 
their malady from madness . . . and they should
not do them ill, that in the end they will have to
come to die of it. And look, if you have noticed,
how at midday, and at midnight, and at dawn, when " 
everyone is happy, they cry; without doubt their 
malady is great, because they don't look for 
pleasure but sadness (Torquemada 1944: 29).

Thus the lack of fruitfulness of the use of a non-native
language, plus the deduction of the Indians that they must
be mad, would have been spurs to continue the Old World
missionary practices. Immediately upon arrival in the
Philippines, the Franciscans began the compilation of a
Tagalog grammar and vocabulary. The Jesuits borrowed this
and studied it intensively for three months before going
into the field (de la Costa 1967: 35, 136, 144). The
failure of the Franciscans in New Mexico to learn the native
languages is regarded by Adams (1954: 18) as difficult to
understand "in comparison with the brilliant success of
their brethren in other parts of the New World in fields of
linguistics and ethnology." The report of the visit of
Bishop Tamaron in 1760 presents a sorry picture of the New
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Mexican missions. He states that the Indians were taught 
by rote in Spanish and that they did not understand Spanish, 
while the Franciscans refused to learn the native languages 
(Adams 1954: 78-79). This presents a sharp contrast to some 
of the early Franciscans in the same field, among whom were 
reportedly good linguists (ZSrate Salmer6n 1966).

It is appropriate to discuss the case of the New 
Mexico Franciscans here. Among modern Pueblos there is a 
refusal to permit bilingual education in their schools be
cause of religious considerations. If we find, prior to the 
Pueblo Revolt of 1680, that the Pueblos did permit mission
aries to learn their languages and there was apparently no 
problem in this regard around 1630, the Franciscan failure 
to learn Pueblo languages in the next century and thereafter 
is most likely to have been caused not so much by a Fran
ciscan policy favoring this course of action, but by the 
preservation of linguistic integrity by the Pueblos to 
protect their native religious and perhaps other cultural 
systems. Dozier (1970b: 182) has discussed the propensity 
of the Pueblos to protect their cultural system through a 
deliberate self-consciousness in the use of language. He 
has also discussed (1970a) the tendency to delete the use of 
such Spanish cognates as exist in the presence of Spanish 
speakers when they do not want outsiders to understand any
thing of a discussion. The close association of language 
and religion in the minds of the modern Pueblos is
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exemplified by the simultaneous restoration of both the 
language and parts of the ceremonial cycle in a small pueblo 
in New Mexico today. As I understand it, the restoration of 
the language is being undertaken for religious purposes and 
not for the sake of the language itself. Therefore the 
failure of the Franciscans of New Mexico in the period 
following the Pueblo Revolt may reflect Pueblo refusal to 
cooperate in teaching them the language rather than a re-•. 
fusal on the part of the Franciscans to learri-. it;,’f-By sthe 
same token, the failure of the missionaries to teach the *

t 'Indians Spanish may have been related to Pueblo intransi
gence or to demoralization of the missionaries who had to 
work in so difficult a field. In the records of the visita
tion of Fray Atanasio Dominguez in 1776 (Adams and Ch&vez 
1956), we also find complaints that the Indians speak 
Spanish very poorly. On the other hand, the language of the 
native Spanish speakers of the region is also regarded by 
the visitor as poor, so that the expression of the opinions 
of these visitors that the Indians speak Spanish poorly, if 
at all, may reflect biases as to the manner in which they 
thought the language should have been spoken. While this 
problem cannot be resolved here, it is emphasized that the 
failure of the Franciscans of New Mexico to learn the Pueblo 
languages should not be construed as demonstrative of a 
general policy of the Franciscan Order in this regard. It 
cannot, in fact, even be construed as a local policy inasmuch
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as at least some of the Franciscans who worked among the 
Pueblos at the time of the Pueblo Revolt of 1696 were 
products of the missionary college at QuerStaro, which 
placed a heavy emphasis on the learning of native languages 
in its curriculum (McCloskey 1955: 71). As Adams is quoted 
above, there is ample evidence that the Franciscan policy 
was to learn the native languages and that this policy was 
successfully carried out in many mission fields all over the 
world.

Another practice which the various Orders had in 
common was that of self-flagellation (Courtney 1967: 955).
The processions of penitential self-flagellation for laymen 
were encouraged by the Dominicans, Franciscans, and Jesuits. 
Latourette (1939: 317) and de la Costa (1967: 142) credit ■ 
the introduction of the processions of penitentes into 
Manila to the Jesuits. Taylor (1936: 247), who was familiar 
with the penitentes of New Mexico, states that there are 
similar brotherhoods in the Filipino towns of Bulucan and 
Pampanga. Phelan (1959: 74) states that both the Jesuits 
and Franciscans introduced the penitentes to the Philippines. 
This practice, therefore, appears to be another of those 
which were important in several Orders and cannot be 
attributed to any one exclusively.

While the Orders were demonstrably similar to each 
other in various aspects of methodology and practices, it 
should come as no surprise that they not infrequently



exhibited feelings of ill will and jealousy toward one 
another. They were all subject to - the same- range of per
missible orthodox Catholic ideology. This range became 
quite sharply defined as a result of the Council of Trent. 
The enthusiasm for detecting questionable practices among 
individuals or groups, both lay and secular, was at its 
height as a result of the Counter Reformation. At the same 
time the Orders were what might be called holy rivals, each 
trying to demonstrate the value of their own Order by the 
results each achieved in every field of endeavor. In addi
tion, they were highly organized bureaucracies, each in 
competition with the others in the attempts to attract the 
brightest, most capable men of the time. The surge of 
popularity and prestige of the Jesuits in the decades fol
lowing the founding of that Order may have sharpened the 
rivalry and jealousy. Finally, the Orders were under 
pressure from the civil authorities at various times to 
explain the failures in some mission fields and the slowness 
of conversion in others. In this situation, it is under
standable that there was a great expenditure of effort in 
eulogizing the accomplishments of one's own Order, while at 
the same time attempting to justify its failures or limited 
successes. In this atmosphere, the rival Orders as well as 
the civil and military officials were fair targets for 
accusations of ill will and/or incompetence, either to take
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the spotlight from criticisms levelled against one's own 
Order or to demonstrate its vigilance and orthodoxy.

Each Order worked within its own territory, except 
for the types of cooperation and mutual enterprises men
tioned above. Nevertheless, the routine for the neophytes 
of the Dominicans, Franciscans, Augustinians, and Jesuits 
were quite similar (Bayle 1936: 110-111, 116; Corpus 1965: 
49-51; de la Costa 1967: 141-142, 157). The Jesuits in the 
Philippines used not only the Franciscan catechism, as 
mentioned above, in the initial part of their.ministry, but 
used the Dominican one as well (de la Costa 1967: 141). The 
practice of using native music for Christian hymns was 
carried over to the Philippines from Mexico (de la Costa 
1967: 141).

One final point in regard to alleged important 
differences between the Orders needs to be considered. The 
inadmissibility of fusion of Catholicism with paganism has 
already been discussed in detail. There has been an influ
ential interpretation among anthropologists and historians 
however that the Jesuits, whose principal raison d 1etre was 
to form the vanguard of the Counter Reformation and to stand 
as a bulwark of orthodoxy, were in fact pioneering agents 
of accommodation and fusion in their missionary endeavors. 
Cummins observed that historians have tended to sympathize 
with the Jesuits while characterizing the friars as
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narrow-minded bigots sabotaging the efforts of 
the scholarly and accommodating Fathers. „ . „
The friars, whose learning tended to theology 
rather than clock-making, have no defenders 
among non-Catholic historians (Cummins 1962: 
xlvii).

The Duignan (1958) and Jeffreys (1956) dispute is an example 
of anthropological orientation to the same problem. Because 
this orientation seems to be so generally accepted in 
studies of Catholic directed culture change, the principal 
data basis which underlies it needs to be explored. The 
primary basis for the view seems to stem from the so-called 
Chinese and Malabar Rites controversy. Another factor seems 
to be the bias that the Jesuits were well educated while the 
implication is made that the friars were not (Phelan 1959: 
37).

The controversy actually grew out of a dispute 
within the Jesuit Order (Cummins 1962: xlix) and the vigor 
of the dispute was due in part to nationalistic' and Order 
rivalries (Cummins 1962: 1). The Jesuits held some 74 
meetings in the single year 1665 in an effort to resolve 
their own internal dispute on the matter (Cummins 1962: 
xlv). Thus, Duignan* s statement that the Jesuits "struggled 
to win over the rest of the Church" after their "stumbling 
efforts . . . to rediscover and to expand the policy of
accommodation" (Duignan 1958: 725-726) is misleading. The 
alleged principle of accommodation to which he refers is the 
missionary advice of Pope Gregory I, which need not be
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considered here. What is relevant at this juncture is the 
fact that the Jesuits were bitterly divided on the contested 
interpretations of Chinese texts which led Ricci, the pro
tagonist of the Chinese Rites, to decide that certain 
aspects of Confucianism were not religious and could there
fore be continued by the Chinese Christian converts. Many 
Jesuits not only disagreed emphatically with Ricci's inter
pretations and the methodology which grew from them, but 
they were as scandalized as were the members of the 
mendicant Orders who successfully led the fight to have them 
outlawed as a fusion of Christianity with paganism. For 
example, one Jesuit almost fainted when he saw an ancestor 
honoring ceremony in question, ". . . a demonstration of 
orthodoxy that not even the friars achieved" (Cummins 1962: 
xli) .

In the case of the Malabar Rites dispute in the 
Indian subcontinent, another Italian Jesuit, Nobili, was 
involved.

So far as he could do so without what he believed 
to be a compromise of essential Christian prin
ciples and practices, he adopted Indian methods 
and customs and accommodated himself to Indian 
prejudices (Latourette 1939: 260).

This meant that he lived as an Indian holy man among the
Brahmins and attempted to deal with the Indian social system
by converting the upper castes. This was not different in
principle from long-standing missionary methodology but it
was his consideration of the ,use of Sanskrit as the
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Jliturgical language and his exclusion of the lower castes 

from the church which scandalized his contemporaries. He 
influenced other Jesuits to follow his lead, these being 
mostly French, Portuguese, and Italian (Latourette 1939:
260-261).

In the Chinese Rites controversy, Ricci also 
attempted to convert the upper classes. He adopted Chinese 
dress and wanted to adapt the pagoda for Christian uses.
The crux of the controversy was that he interpreted the 
Chinese ceremonies in honor of ancestors as not possessing 
religious significance and therefore not compromising for 
Christians. Further, he wanted to depart, like Nobili, from 
the Roman Rite and have a Chinese form of Christian worship 
(Latourette 1939: 340). The Jesuits, contrary to the 
methodology used in the New World, wanted to show the 
Chinese similarities between their own and the Christian 
religions, rather than tell them initially that the Chinese 
one was in error. The friars in opposition were Spanish 
and saw no need to lead the Chinese so carefully into 
Catholicism, for they viewed them as people of superior 
intelligence who would have no problems understanding it.
They did, in characteristic Spanish fashion, see a great 
danger in the ideas of the newly converted Chinese, as had 
been the case in Spanish history. They were, therefore, 
particularly zealous about insisting on the uniqueness of 
Catholicism and on the maintenance of a rigorous religious
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identity (Cummins 1962: Ixix). The friars also objected to 
the Jesuit practice of wearing silk robes as contrary to 
their vows of poverty. They did not object to the wearing 
of Chinese clothes and, in fact, wore them themselves. They 
also objected to the Jesuit engagement in commerce? they 
themselves begged, as was proper for mendicant Orders. They 
insisted on the full observance of the Catholic liturgy, 
were generally reluctant to compromise with local custom, 
and thought the Jesuits overly timid. On the ancestor 
ceremonies they were intransigent and utilized the arguments 
of Jesuits who were also opposed to them. They saw such 
novelties as similar to the heresies in Europe (Cummins 
1962: xlvi). As for the Jesuits, Cummins says that their 
flexibility in these matters should not be interpreted as 
unorthodox in the religious sense and that their new 
methodology "never involved a compromise with truth as they 
saw it, either in theology or science" (Cummins 1962: xlvii). 
The dispute dragged on through appeal after appeal until, 
in 1704, sacrifices to Confucius were outlawed, as were the 
Malabar Rites (Latourette 1939: 270- 352). All missionaries 
were required to take an oath to avoid the practices for
bidden by the decree of 1704. Only demonstrably civil and 
political ceremonies were permitted to the converts and the 
controversy was ended.

One of the primary reasons why the dispute dragged 
on as long as it did was because the Vatican dealt with the
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matter by answering direct questions, rather than by a full 
investigation of the matter. This was the machinery set up 
by Trent. The result of the question and answer method was 
that the friars asked if superstitious rites were permitted 
and received a negative reply. The Jesuits, referring to 
the same matter, asked if civil rites were permitted and 
received an affirmative answer. As a result, the spokesman 
for the friars felt compelled to travel to Rome to clarify 
the situation, since both sides could legalistically claim 
Vatican support for their stands (Cummins 1962: Ixiii).

It is not surprising, in view of the earlier discus
sions in regard to Catholic orthodoxy and ideology, that the 
Jesuits lost their cases once the Vatican understood the 
nature of the dispute. But what cannot be overemphasized 
for the student of culture change in the New World is the 
fact that the Malabar and Chinese Rites controversies were 
not likely to have erupted in the Spanish colonial empire. 
The patronato real through the Council of the Indies would 
not have permitted such innovations to take root. The 
Jesuits who initiated the innovations were not Spanish nor 
were'they under the control of Spanish authorities. Nor 
could their innovations have been spread through the Order 
to their counterparts in the New World. It will be recalled 
that the Council of the Indies had complete control over 
correspondence from ecclesiastical authorities outside of 
the empire, so that such a dangerous form of heterogeneity
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would hardly have been permitted. The Spanish had worked 
too hard for too many centuries to establish religious uni
formity to permit the spread of methodologies in direct 
opposition to those already established in the New World and 
in Spain. On the contrary, it is to be expected that the 
chief enemies of the non-Spanish Jesuits in the Far East 
were Spanish friars and Spanish Jesuits, who were sufficiently 
scandalized to carry the matter to its ultimate conclusion.

Duignan's evaluation of the Jesuits as assuming "a 
position analogous to the modern attitude of cultural rela
tivism, a position which other missionary groups failed to

%  ■ adopt" (Duignan•1958: 725) is also misleading. It will be
recalled that the standard methodology of- the missionaries 
in general in the Spanish colonies was to consider acceptable 
those components of native culture which could not be con
strued as religious in nature. However, to call them cul-

v.turally relativistic is deceptive. It is highly doubtful, 
in view of the exclusivity of self perception of the ortho
dox Catholic ideological system during the period of the 
Spanish empire that any missionary of the period could be 
culturally relative in the sense that this term is generally 
used in anthropology.

Viewed realistically, the Jesuits were so far from 
being culturally relativistic that they actually considered 
themselves culturally superior not only to their Indian 
neophytes but to the other Orders as well. They treated the
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friars with open contempt in China, feeling the friars were 
only competent for converting the inferior natives of the 
New World while the Jesuits were suitable for the conversion 
of highly civilized people like the Chinese (Cummins 1962: 
Iv).

As Cummins (1962: Iv) points out, the arrogance of 
the sixteenth and seventeenth century Jesuits was not 
limited to China. De la Costa (1967) is. a modern Jesuit 
historian who has already been quoted on the natives' 
limited capabilities and barbaric mentality. A seventeenth 
century Jesuit missionary in the Philippines declared the 
•natives to be of "meager intelligence" and needed to be 
governed as "school children" (Phelan 1959: 59). Acosta 
declared the Indians capable of receiving all of the sacra
ments except Holy Orders on the ground that the high moral 
character of the priesthood would be compromized by recent 
converts and by persons of mixed ancestry, who were often 
illegitimate (Latourette 1939: 91). The autocracy and 
paternalism of the Paraguayan reductions made their mission- 
ization program so ineffective that after a century of 
Jesuit control, they completely disintegrated when the 
missionaries left. Far from being culturally relativistic, 
they were sometimes censured for their cruelty and abusive
ness in missionary methodology, such as the practice of 
throwing boiling tar or wax on the skins of recalcitrant 
neophytes (Deleito y Pihuela 1963: 70). Similar attitudes
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and practices can be cited for the other Orders, so that 
these cannot be alleged to be exclusively Jesuit practices. 
On the contrary, the basic point to be made is that the 
Jesuits were not essentially different in methodology, 
ideology, success, or failure than their contemporary co- 
wOrkers in the missionary fields.

Nor is there any objective evidence of which I am 
aware that would uphold a thesis for better education of the 
Jesuits as opposed to the other Orders. Jesuit education 
concentrated on the humanities while the education system of 
the mendicant Orders concentrated on theology and philosophy. 
The argument could be made that the latter form of educa
tion was more useful for missionaries. "In any event, 
despite this difference in their training . . . the ordinary
run-of-the-mill Jesuit differed little from his friar 
colleague . . . (Cummins 1962: Iv).

In asking for the papal donation to colonize the 
Americas, the Spanish Crown had not only promised to estab
lish missions but to send priests and others "learned and in 
fear of God" to instruct the Indians (Bayle 1936: 12-13). 
Among the first Franciscans in the New World were Ximenex, a 
canon lawyer, and de Gante, a relative of the Emperor 
Charles V (Latourette 1939: 112; Torquemada 1944: 445). Las 
Casas argued for the philosophy of Saint Thomas Aquinas 
(Phelan 1959: 9). Motolinla was well educated in theology, 
scripture, history, and literature (Steck 1951: 32).



224
Torquemada makes references to the works of Saint Jerome and 
other early churchmen (Torquemada 1944). For the Fran
ciscans in the seventeenth centuryf only religious belonging 
to the peninsular colleges were usually recruited to teach 
in the missionary colleges of the Order and they were re
quired "to show serious proofs of aptitude." Personnel who 
were deemed unsuitable were expelled (Borges 1967: 905).

In summary, I have been unable to find fundamental 
distinctions in ideology or methodology among the various 
missionary Orders.

Concluding Remarks
The primary aim of this study has been the attempt 

to make a contribution to the study of directed culture 
change in the religious systems of areas which were part of 
the former Spanish colonial empire. The focus has been to 
direct attention of students of such change to a hopefully 
better understanding of the donor system through examination 
of selected components of its ideological system. The ideo
logical system was chosen for study because it is my con
viction that the data background for understanding this 
system has been lacking. The methodology of the missionary 
programs of the New World, the motivating principles and 
view of reality of the agents of directed culture change, 
the limits of the ranges of variation permissible to non
marginal agents, and a reasonably accurate interpretation of
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their purposes cannot be approximated by the modern student 
of the results of these programs without an understanding of 
the contents and complexities of the ideological system 
which implemented them. The contents and complexities of 
that system are vast. I have selected for examination only 
a very small part of it, but have purposely selected some of 
the components which are most directly responsible for the 
implementation of the missionary programs and have tried to 
throw some light on others which I feel have been misinter
preted. It has not been my purpose to quarrel with those 
who have preceded me in this field but rather I have tried 
to expand the highly inadequate data base on which such mis
interpretations have been based.

The expansion of the data baseline for the donor 
culture has important theoretical and methodological impli
cations. I had hoped to be able to pinpoint a model or 
models for the Holy Week ceremonial complexes which the 
missionaries brought to the New World. I have not been able 
to find the definitive models but have at least provided a 
general range of possible models. I have established that 
the only satisfactory way to approach the problem is to 
examine the Old World ceremonial complexes in detail as 
complete complexes rather than as traits in isolation. This 
methodology has yielded the hypothesis that the Catalan and 
Basque language regions of Spain are the most fruitful 
regions to search for the definitive models. This departs
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from standard procedure in the past which has tended to look 
almost exclusively to Castile and Andalusia. This method
ology can be extended fruitfully to the study of any complex 
of any system which was brought to the New World. The 
establishment, of the data baseline for the donor culture in 
this manner allows for a more reliable evaluation of exactly 
what the donors brought and therefore permits a more fruit
ful investigation of the developmental events and processes 
which took place in the recipient societies. In regard to 
the specific ceremonial complex examined in this study, the 
needs for further research have been outlined precisely. A 
further examination of the possible Catalan models is neces
sary to come closer to a definitive candidate for the models 
for the New World complexes. The Basque candidates need to 
be examined. The search for definitive models would be 
enhanced if research could pinpoint the time, place, and 
possibly the agents of the introduction of the Passion play 
into the New World.

In the examination of important components of the 
ideological system relating to the missionary program, the 
emphasis has been on the attempt to define not only what was 
the ideal of the system but to present the parameters of 
acceptable thought and methodology. This is not to say that 
every individual conformed to these parameters. Some of the 
factors contributing to variation have been discussed in the 
text and others will be discussed briefly in the following
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paragraphs. It is to be expected that the non-marginal 
agent would indeed conform, however, since the price for 
nonconformity was extremely high in the prevalent ideo
logical system, both in this world and in the next.

Perhaps the most important theoretical implications 
deriving from this study of the donor systems are the 
hypotheses regarding the relative inflexibility of the 
ideological system and the similarities of methodology of 
the various missionary Orders. These hypotheses limit the 
range of variation acceptable in terms of the donor cultural 
system considerably more than has previously been proposed. 
The result, therefore, implies a need to shift the orienta
tions of cultural change studies to the examination of the 
total context of donor-recipient relations. The variations 
found in different New World cultural systems cannot be 
attributed with ease to assumptions of different aims and 
methodologies of the missionaries. On the contrary, as 
discussed in the study, the search for process in inter
pretation of religious fusion, native language learning, and 
other factors needs to be oriented to the nature of the 
native cultural systems and historical factors relevant.to 
the nature of the contact situation. Therefore, a major 
shift of emphasis toward the examination of the dynamics of 
the total system of donor-recipient interrelationships is 
necessary. In particular, the recipient cultures need to be 
seen as more active in determining the process of culture
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change. They were not simply recipients but were, active 
participants in a dynamic system of inputs, feedbacks, and 
outflows in relationship to the dominant society which, in 
the case of the mission system, controlled many of the 
external aspects of their lives.

The very fact that what the missionaries controlled 
so rigorously were the external aspects of life under their 
direct observation is important for the study of culture 
change. The neophytes1 ability to continue some practices 
out of sight and hearing of the missionaries sometimes led 
the latter to assume that what they did not see did not 
exist. The missionaries' mistaken interpretations of pagan 
religious practices as having no religious meaning and as 
being social events also led to the assumption that they had 
successfully extirpated native religion. The capacity of 
the neophytes to cloak native religious concepts in 
Christian externals also led to fusion before the blissfully 
ignorant eyes of the missionaries. The Filipinos, for 
example, had anciently believed that the souls of the dead 
returned to their former houses on the third day after death. 
Since it was necessary in the old religious system for all 
of the villagers to be there to greet the ghost, they 
simply gathered in the house of the deceased under the pre
text of saying a rosary for the dead (Corpus 1965), a 
universal Catholic practice.
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Another source of variation in the results of the 

missionary program was the low esteem in which the mission
aries often held their charges. This factor has been dis
cussed for the Jesuits, but was characteristic of other 
groups as.well. The result was a refusal to give certain 
sacraments to the Indians, such as Communion and Extreme 
Unction. These excuses, however, were couched in acceptable 
ecclesiastical reasons. The same factor of disdain for 
their charges was probably one of the roots of the abuses 
which were perpetrated on them, while the priests' own bio
logical needs were the source of the frequent abuses of 
native women. These were so rampant in the Philippines, for 
example, that the ruling that such accused priests be sent 
back to Mexico for trial had to be rescinded with the pro
vision that the trial be held in the Philippines and only 
the papers sent to Mexico. Otherwise too many priests were 
being lost to the Philippine service (Lea 1922: 302).

The right to appeal rulings and to disobey some of 
them while the appeals were being heard has been discussed. 
The Council of the Indies had the right to rescind general 
regulations for a locality where a case could convincingly 
be made that the ruling would be harmful or unjust in that 
region (Phelan 1959: 155).

The very fact that the missionaries believed that 
martyrdom represented success may have led to some extremes 
aimed at pushing the Indians to secure for them the martyr's
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crown. It is recorded that a missionary recruiter was not 
above using this assurance of heaven as a lure for pros
pects , pointing out to them that they would be successful in 
that they would either convert the natives or be martyred by 
them (Aguirre 1956: 22-23).

The lesser push for expansion in the later period of 
the empire and the shortage of missionaries, accentuated by 
the expulsion of the Jesuits, also undoubtedly played a role 
in the variations which are observable today.

The demoralization in the field must have been a 
considerable problem. After the first flush of enthusiasm 
for the great harvest of souls possible in the newly dis
covered lands, discouragement often set in as so many of
the souls exhibited a marked reluctance to cooperate. 
Latourette (1939: 117) discusses the discouragement of the 
later missionaries. Phelan expands on the subject, noting 
that

The general pattern of missionary activity in the
islands was similar to what had previously
occurred in Mexico. The zeal of the first 
generation of missionaries gave way to a spirit 
of apathy, routine, discouragement. The net 
result was the same in both regions . . .
(Phelan 1959: 70).

Governor Penalosa of the Philippines asked the Crown to send 
missionaries directly to the islands because they became, 
discontented after seeing the wealth of Mexico and the 
progress of the missions there. As a result, they wanted to 
return to Mexico or go to the Far East (Latourette 19 39:
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311). The Far East was also the lure of the discouraged of 
the Americas (Latourette 1939: 100). Indeed the problems 
of personal adjustment and culture shock must have been pro
found. Most missionaries lived in pairs, with one of them 
traveling around the parish and

Isolated from most social contacts with their own 
Christian culture and surrounded by temptation 
created by the power and prestige of their 
sacerdotal status, only the strong-willed and 
the inflexibly dedicated could maintain the 
high standards of their calling (Phelan 1959:
40).

Phelan expresses wonder that more missionaries did not go 
astray under the circumstances (Phelan 1959: 40).

In summary then, the parameters of the ideological 
system which have been presented in this study should serve 
as a guide to interpreting the limits of variation possible 
to the non-marginal missionary. However, the active role of 
the recipient cultural systems should not be overlooked nor 
should the dynamic interrelationships of the total system of 
donor-recipient relations. The literature should be 
searched ethnohistorically for information regarding the 
causes for variation to be found in the demoralization of 
the missionaries of a particular group and other factors 
explored above. Finally, the period of freedom from Spanish 
control which followed the expulsion of the Jesuits or of 
the Spanish,in general should be examined carefully for 
evidence as to how the Indians may have handled their new 
autonomy in religious matters.
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One last point which I would like to make is that of 

the possibility of looking at various situations in the 
Spanish colonial system as being primary or secondary. That 
is, those which would be considered primary would be those 
which were colonized or missionized primarily by peninsular 
Spaniards. While the deliberate policy of avoiding the 
creation of a native clergy insured that the clergy would 
invariably be European, the influence of nearby colonists 
could be expected to have a profound influence on the 
Indians of the missions. In this sense, Mexico, the 
Philippines, and Peru would be considered primary areas.
Such regions as New Mexico, on the other hand, which was 
colonized almost a century after the valley of Mexico, would 
expectably present different and more difficult problems to 
consider in the study of culture change. Since so many of 
the colonists of New Mexico, particularly for the period 
after the Pueblo Revolt when documents are most available, 
were not peninsular Spaniards but Mexicans (ChSvez 197 3) , 
it is expected that many aspects of fused Spanish-Mexican 
culture would have been brought by the so-called Spanish 
population. In addition, Dozier (1970a) held that a great 
number of Pueblos and other Christianized Indians joined 
the "Spanish" population. Therefore, the problems in 
distinguishing what is of Spanish, Spanish-Mexican, and 
Pueblo Indian provenience would be magnified. Only the 
smallest beginning has been made in this field, such as
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Ch&vez' study of Nahuatl words and place names in New 
Mexican Spanish (ChSvez 1950) and Borhegy1s (1953) study of 
the importation of the cult of Our Lord of Esqulpulas from 
Guatemala to Chimay6. It is for this reason that I have 
largely omitted data concerning Holy Week ceremonial com
plexes from New Mexico. If there is no way to know at 
present whether New Mexican Passion plays and penitente 
organizations stem from Spanish, Spanish-Mexican, or 
Christian Pueblo sources, there seems to be little point in 
attempting to classify them for purposes of studying 
culture change.

It is hoped, therefore, that this study may con
tribute to the study of culture change in the New World by 
stimulating greater extension of the data base for the donor 
culture and a re-orientation of thinking in regard to the 
roles of donor-recipient interrelationships in precise 
ethnographic contexts.



REFERENCES CITED

Adams, Eleanor, ed.
1954 Bishop Tamaron1s Visitation to New Mexico, 1760.

Historical Society of New Mexico Publications in 
History, vol. 15. Albuquerque, University of 
New Mexico Press,

Adams, Eleanor B ., and AngSlico Ch&vez, tr. and eds.
1956 The Missions of New Mexico, 177 6 . Albuquerque, 

University of New Mexico Press.
Aguirre, Luis

1956 Misioneros. Barcelona, Editorial Casulleras.
Alvarado, Anita L.

In prep. We Are Opata. In Untitled Comparative Analysis 
of Holy Week Ceremonies. Thomas B. Hinton and 
Edward H. Spicer, eds. Unpublished.

Amades, Joan
1951 Costumari Catal&, vol. II. Barcelona, Salvat

Editores.
Antoni de Sant Jeroni

1773 Representacid de la Sagrada Pasi6 , y Mort de 
Nostre Senor Jesu-Christ, Vich. Joseph Tolosa.

1774 La Gran Tragedia de la Passi6 , y Mort de 
Jesucrist Nostre Senyor. Manresa, Ignaci Abadal.

Arag6 , Jacques Etienne
1823 Narrative of a Voyage around the World. Part 2S

London, Treuttel and Wurtz, Treuttel,
Arriaga, Pablo Joseph

1968 The Extirpation of Idolatry in Peru. Lexington,
University of Kentucky Press.

BarragSn, RenS, and Luis GonzSlez Bonilla
1940 Vida actual de los tarascos. In Los Tarascos.

Lucio Mendieta y Nunez, ed. Mexico, Imprenta 
Universitaria.

234



235
Barrett, Richard.

1972 Assistant Professor, University of New Mexico, 
personal communication.

Bassett, Marnie
,1962 Realms and Islands: The World Voyage of Rose de 

Freycinet in the Corvette Uranie 1817-1820.
London, Oxford University Press.

Bayle, Constantino
1936 La Expansidn Misional de Espana. Barcelona, 

Editorial Labor S.A.
Beals, Carleton

1934 Fire on the Andes. London, J. B , Lippincott 
Company.

Beals, Ralph L.
1946 Cher&n: A Sierra Tarascan Village. Washington, 

Smithsonian Institution Institute of Social 
Anthropology Publication No. 2.

Bernal, Rafael
1965 Mexico en Filipinas: Estudio de una Trans-

culturacidn. Mexico, Institute de Investigaciones 
Histbricas. Serie Histdrica-Ntlmero 11. ,
Universidad Nacional Autdnoma de Mexico.

Bernstein, Marvin David
1967 Latin America, Encyclopaedia Britannica. 

13:744-758.
Borges, P.

1967 Mission College, New Catholic Encyclopedia.
10:905.

Borhegy, Stephen F.
1953 The Miraculous Shrines of Our Lord of Esqulpulas 

in Guatemala and ChimayS, New Mexico, El Palacio, 
60:83-111.

Bridgwater, William, ed,
1964 The Columbia-Vlking Desk Encyclopedia. New 

York, Dell Publishing Company.
Brown, B«

1967 Way of the Cross, New Catholic Encyclopedia. 
14:832-835.



236
Bunzel, Ruth

1952 Chichicastenango, A Guatemalan Village. Locust 
Valley, New York, J„ J . Augustin Publisher.

Burrus, Ernest
1967 Saint Francis Borgia (Francisco de Borja Y 

Aragdn), Encyclopaedia Britannica. 3:936.
Caldentey, Miguel

1945 V.P. Fray Junipero Serra, Padre y Fundador de la 
Alta California. Madrid, Consejo Superior de 
Misiones.

Calderdn de la Barca, Fanny
1970 Life, in Mexico. Howard T. Fisher and Marion 

Hall Fisher, eds. Garden City, New Jersey,
Anchor Books.

Calendario Turistico
1971 Valencia, Lit. S. Durcl. Publicaciones del 

Ministerio de Informaclon y Turismo. vol. 1.
Callan, Charles J. and John A. McHugh

1943 The Catholic Missal Being a Translation of the 
New Missale Romanum Arranged for Daily Use.
New York, P. J. Kenedy & Sons»

Capdeferro, Marcelo
1967 Historia de Cataluha, Barcelona, Editorial 

M. & S.
Carrasco, Pedro

1952 Tarascan Folk Religion. . New Orleans, The Tulane 
University of Louisiana Middle American Research 
Institute No. 17.

Casares, Julio
1959 Diccionario Ideol6gico de la Lengua Espahola, 

Barcelona, Editorial Gustavo Gili, S«A.
ChSvez, Angelico

1950 Aztec or Nahuatl Words in New Mexico place 
Names, El Palaclo 57:109^112.

1973 Origins of New Mexico Families. Albuquerque,
University of Albuquerque in collaboration with 
Calvin Horn Publisher, Inc.



237
Christian, William A., Jr.

1972 Person and God in a Spanish Valley. New York, 
Seminar Press.

Cisneros, Plutarco
197 2 Executive Director of Instuto Otazaleho de

Antropologia Otazalo, Ecuador, personal 
communication.

Collell, Alberto, O.P.
1965 Escritores Domlnicos del Principado de

Cataluha. Barcelona, Casa Provincial de Caridad.
Corbat6 , Hermenegildo

1949 Misterios y. Autos del Teatro Misionero en
M§jico durante el siglo XVI y sus Relaciones con 
los de Valencia, Anales del Centro de Cultura 
Valencia. Valencia, Anejo nftm. T! Consejo 
Superior de Investigaciones Cientificas.

Corpus, Onofre
1965 The Philippines. Englewood Cliffs, New Jersey, 

Prentice-Hall, Inc.
Correa, Gustavo

1960 El Espiritu del Mai en Guatemala, Nativism and 
Syncretism, Margaret Harrison and Robert 
Wauchope, eds. New Orleans, The Tulane 
University of Louisiana, Middle American 
Research Institute No. 19.

Courtney, F. J.
1967 Flagellation, New Catholic Encyclopedia.

5:954-955,
Cox, L. M,

1926 The Island of Guam, Washington, United States 
Government Printing Office,

Cummins, J. S., ed,
1962 .The Travels and Controversies of Friar Domingo 

Navarrete. vol. 1, Cambridge, The University 
Press,

DSvila Padilla, Augustin
1955 Historia de la Fundacidn y Discurso de la

Provincia de Santiago'en Mexico de la Orden de 
Predicadores, 3r ed, Mexico, Editorial Academia 
Iteraria,



238
de Acosta, Joseph

194 0 Historia Natural y Moral de las Indias. Mexico,
Manuel Leon Sanchez, S.C.L.

de Armas Medina, Fernando
1953 Cristianizaci6n del Perd (1532-1608). Sevilla,

Escuela de Estudios Hispano-Americanos de
Sevilla.

Decorme, Gerard
1941 La Obra de los Jesultas M§xicanos Durante la 

Epoca Colonial 1572-17 67. Vol. 1. Mexico, 
Antigua Libreria Robredo de Jose Porrua E Hijos.

Defourneaux, Marcelin
197 0 Daily Life in Spain in the Golden Age. Tr.

Newton Branch. New York, Praeger Publishers.
de la Costa, H.

1967 The Jesuits in the Philippines, 1581-1768. 
Cambridge, Harvard University Press.

de la Fuente, J.
1949 Yalalag, Una Villa Zapoteca Serrana. Mexico, 

Museo Nacional de Antropologia.
Deleito y Pihuela

1963 La Vida Religiosa Espanola Bajo el Cuarto
Felipe. 2nd ed. Madrid, Espasa-Calpe, S.A.

Descola, Jean
1968 Daily Life in Colonial Peru, 1710-1820. Tr. 

Michael Beron. New York, The Macmillan Company.
de Taurines et Gailly, L.

1901 Le Vrai Mist&re de le Passion. Paris, Belin 
Freres.

Diago, Francisco
1599 Historia de la Provincia de Arag6n de la Orden

de Predicadores desde su Origen y Principio hasta 
el ano mil y siescientos. Barcelona, Jaime 
Cendrat.

Donovan, Richard B,
1958 The Liturgical Drama in Medieval Spain, Toronto,

Pontifical Institute of Mediaeval Studies,
Dossat, Y,

1967 Inquisition, New Catholic Encyclopedia, 1:535-
541,



239
Dozier, Edward P.

197 0a Professor of Anthropology, The University of 
Arizona, personal communication„

197 0b The Pueblo Indians of North America. New York, 
Holt, Rinehart and Winston, Inc.

Duignan, Peter
1958 Early Jesuit Missionaries, American 

Anthropologist. 60:72 5-732,
Dunn, E . C .

1967 Passion Plays, New Catholic Encyclopedia. 
10:1062-1064.

Dunne, Peter Hasten
1957 Juan Antonio Balthasar, Padre Visitador to the 

Sonora Frontier. Tucson, Arizona Pioneer's 
Historical Society.

DurSn i Sanpere, A.
1943 La Fiesta del Corpus. Barcelona, Ediciones AymS.

Egafia, Antonio •
1966 Historia de la Iglesia en la America Espahola. 

Hemisferio Sur. Madrid, La Editorial Cat6 lica,
S.A.

Evans, M. Blakemore
1943 The Passion of Lucerne: A Historical and Critical 

Introduction. New York, The Modern Language 
Association of America.

Evennett, Henry Outram
1968 Council of Trent, Encyclopaedia Britannica.

6:639-640,
Fabregas, Xavier

1967 Catalans Terres Enll&. Barcelona, Editorial 
Bruguera, S.A.

Fals Borda, Orlando
1961 Campesinos de los Andes, Bogota, Editorial

Iqueima,
Farrar, N. M.

18 90 The Passion Play at Ober-Ammergau, London,
W. H„ Allen & Company.



FernSndez-Alonso, J.
1967 Modern Spain, New Catholic Encyclopedia. 13:

506-514«
Foster, George M.

1948 Empire's Children: the People of Tzintzuntzan.
Washington, Smithsonian Institution, Institute of 
Social Anthropology Publication No. 6 .

196 0 Culture and Conquest. New York, Wenner-Gren
Foundation for Anthropological Research, 
Incorporated, Viking Fund Publications in 
Anthropology No. 22.

Freeman, Susan Tax
1970 Neighbors. Chicago, University of Chicago Press.

Garcia Icazbalceta, Joaquin
1941 Nueva Coleccidn de Documentos para la Historia de 

MSxico, Mexico, Editorial Salvador ChAvez Hayhoe.
Gibson, Charles

1964 The Aztecs Under Spanish Rule. Stanford,
Stanford University Press.

1967 Tlaxcala in the Sixteenth Century. Stanford, 
Stanford University Press.

Hayburn, R. F.
1967 Legislation on Sacred Music, New Catholic 

Encyclopedia. 10:12 9-131.
Hoffman, R.

1967 Congregation for the Propagation of the Faith,
New Catholic Encyclopedia. 11:843-844.

Jeffreys, M, D. W,
1956 Some Rules of Directed Culture Change Under 

Roman Catholicism, American Anthropologist. 
58:721-731.

JimSnez Rueda, Julio
1946 Herejias Supersticiones en la Nueva Espaha,

Mexico, Imprenta Universitaria„



241
Johnson, Harvey Leroy

1941 An Edition of Triunfo de los Santos with a
Consideration of Jesuit School Plays in Mexico 
before 1650. Philadelphia, University of 
Pennsylvania.

Kinkead, Thomas L.
1885 A Catechism of Christian Doctrine. New York,

Benziger Brothers, Inc„
Kino, Eusebio

1971 Kino's Biography of Francisco Xavier Saeta, S.J. 
Charles W. Polzer, tr. Saint Louis, Jesuit 
Historical Institute.

Knapp, M. A.
1935 Christian Symbols and How to Use Them.

Milwaukee, The Bruce Publishing Company.
Kolve, V. A.

1966 The Play Called Corpus Christi. Stanford,
Stanford University Press.

Kubly, Herbert
1957 Easter in Sicily. London, Victor Gollancz Ltd.

La Farge, Oliver '
1947 Santa Eulalia. The Religion of a Cuchumatcln

Indian Town. Chicago, University of Chicago 
Press.

Latourette, Kenneth Scott
1938 The Thousand Years of Uncertainty, A.D. 5 00-1500. 

A History of the Expansion of Christianity.
vol. 2, New York, Harper & Brothers,

1939 Three Centuries of Advance, A.D. 1500-1800. A
History of the Expansion of Christianity. vol. 3. 
New York, Harper & Brothers.

Lea, Henry Charles
1922 The Inquisition in the Spanish Dependencies.

New York, The Macmillan Company.
Lefebvre, Caspar

1958 Saint Andrew Daily Missal, vol. 2, Saint Paul, 
The E, M, Lohmann Co,



242
Llorca, Bernadino

1956 Nueva Visi6n de la Historia del Cristianismo. 
Barcelona, Editorial Labor, S.A.

Lohr, Charles H ,
1967 Council of Trent, Encyclopaedia Britannica. 

22:214-216.
Lomax, D. W.

1967 TomSs de Torquemada, New Catholic Encyclopedia. 
14:205.

Markham, J, J.
1967 Roman Curia, New Catholic Encyclopedia. 4:539- 

540.
Marques Casanova, Jaime

196 0 La Devocidn al Santo Sepulcro en Gerona, Semana
Santa. Gerona, Programa oficial de la Junta de 
Cofradlas de Gerona.

1971 Archivist of Cathedral Gerona, Spain, personal 
communication.

Marti y Castell, Joan
197 0 Gramatica Catalana. Barcelona, Edhasa.

McCloskey, Michael B.
1955 The Formative Years of the Missionary College of 

Santa Cruz of Quer^taro 1683-1733. Washington,
D. C., Academy of American Franciscan History 
Monograph Series, vol. 2,

McManus, F. R»
1967 Congregation of Rites, New Catholic Encyclopedia. 

12:518-519.
Meagher, P. K.

1967 Juan Bautista Vives, New Catholic Encyclopedia. 
14:731-732.

Millis Vallecrosa, Josi
1961 La cultura de las tierras gerundenses en la

Alta Edad Media, Revista de Gerona. 7:55^61,
Milne, Jean

1965 Fiesta Time in Latin America. Los Angeles,
The Ward Ritchie Press.



243
Miquel, Francesc

197 0 Bernat Boll, Personatge Polimorf. Barcelona, 
Rafael Salv&.

Monteys, Joseph
16 99 Via Sacra, cuyo Santo Exercicio es proprio del

Tercer Orden Ser&phico. new ed„ Barcelona, 
Martin Gelabert,

Morales, A.
1967 Mercedarians, New Catholic Encyclopedia. 9:669-

670.
Murray, Placid

1967 Latin Eucharistic Rites, Encyclopaedia 
Britannica. 14:129-131.

The New Testament
1965 Catholic Edition. -New York, Thomas Nelson &

Sons,
Nicol, Donald M.

1967 AlmogSvares, Encyclopaedia Britannica. 1:658.
Norris, Thomas L.

1953 Religious Systems, Turrialba: Social Systems and 
the Introduction of Change. Charles P. Loomis, 
Julio 0. Morales, Ray A. Clifford, and Olen E. 
Leonard, eds. Glencoe, 111., The Free Press.

O'Shea, William J.
1958 The Meaning of Holy Week. Collegeville, 

Minnesota, The Liturgical Press.
Owen, Roger C.

1958 Easter Ceremonies Among Opata Descendants of 
Northern Mexico, The Kiva. 23:1-11.

Paredes, M, Rigoberto .
1963 Mitos, Supersticiones Y Supervivencias Populares 

de Bolivia. 3rd ed. La Paz, Bolivia, Ediciones 
"Isla," •

Parsch, Pius
1963 Seasons of Grace, New York, Herder and Herder,



244
Parsons, Elsie Clews

1936 Mitla Town of Souls and Other Zapoteco-Speaking 
Pueblos of Oaxaca, Mexico. Chicago, The 
University of Chicago Press.

Parsons, Elsie Clews and Ralph L. Beals
1934 The Sacred Clowns of the Pueblo and Mayo-Yaqui 

Indians, American Anthropologist. 36:491-514.
Phelan, John Leddy

1959 The Hispanization of the Philippines. Madison, 
The University of Wisconsin Press„

1967 The Kingdom of Quito in the Seventeenth Century.
Madison, The University of Wisconsin Press.

Pic6n-Salas, Mariano
1969 Pedro Claver, El Santo de los Esclavos. Madrid, 

Editorial Revista de Occidente, S.A.
Pitt-Rivers, J, A,

1961 The People of the Sierra. Chicago, University 
of Chicago Press,

Pla Cargol, Joaquin
1946 Tradiciones, Sanctuarios Y Tipismo de las

Comarcas Gerundenses. Gerona, DalmSu Carles, 
Plae S . A , ̂ -Editores»

Porras, W,
1967 Patronato Real, New Catholic Encyclopedia,

10:1115-1116.
Puiggros, Rodolfo

1964 La Espaha gue Conquist6 al Nuevo Mundo. Buenos
Aires, Ediciones Siglo Veinte,

Rahola y Tr&mols, Federico
1931 Comercio de Cataluha con America en el Siglo

XVIIT. Barcelona, Sucesores de Henrich y Cia,
Reyes Garcia, Luis

1960 Pasi6n Y Muerte del Cristo Sol. Xalapa, Mexico, 
Universidad Veracruzana.

Ricard, Robert
1966 The Spiritual Conquest of Mexico. Berkeley,

University of California Press.



245
Rodas, Flavio, Ovidio Rodas, and Laurence F. Hawkins

194 0 Chichicastenango, the Kiche Indians. Guatemala, 
Uni6n TipogrSfica.

Rodriguez de GuzmSn, F§lix
1714 Parecer Fiscal, Expression de Privileges, y

M§ritos de Justicia de la Venerable Tercera Orden 
de Penitencia de N. P. S. Francisco Sobre Ser 
Especial y Singular Institute Suyo el Exercicio 
Pdblico de la Via-Crucis. Mexico, La Viuda de 
Miguel de Ribera Calderdn.

Romeu Figueras, Josep
1957 Introduccid, La Passi6 d'Esparreguera. Aurelia

Saban§s de BalaguS, author. Barcelona, Editorial 
Barcino.

1971 Barcelona, Spain, personal communication.
Rosaldo, Renato

1969 Department of Romance Languages, The University 
of Arizona, personal communication.

Rouanet, Leo
18 97 Interludes Espagnols du XVII Siegle. Paris,

A. Charles.
1901 Colecci6n de Entremeses Autos y Farzas del Siglo

XVI. 4 vols. Barcelona, Macon Protat Hermanos.
Roud, Brian James

1967 Catalonia, Encyclopaedia Britannica. 5:59-60.
Rupp, E, G.

1967 Martin Luther, Encyclopaedia Britannica. 14:
436-443.

Ruiz Ram6n, Francisco
1967 Historia del Teatro Espanol (desde sus Origenes

hasta 1900). Madrid, Alianza Editorial.
Ryan, Vincent

1967 Other Latin Eucharistic Rites, Encyclopaedia
Britannica. 14:131-133,

Saban@s de BalaguS, Aur&lia
1957 La Passi6 d'Esparreguera, Barcelona, Editorial

■ Barcino,
Sanchis Guarner, M.

1967 La Llengua dels Valencians. Valencia, Impremta
Fermar,



246
Schaff, Philip

1963 History of the Christian Church. Vol. 6 .
Grand Rapids, Wm. B. Eerdmans Publishing Company.

Semana Santa
n.d. Enciclopedia Universal Ilustrada. 27:88-89.

Sexton, V. Staudt
1967 Juan Luis Vives, New Catholic Encyclopedia. 14:

732-733.
Sicily

1967 Encyclopaedia Britannica. 20:467-475.
Sigler, G. J,

1967 Roman Ritual, New Catholic Encyclopedia. 12:
523-524.

Solclns, Joaquin '
1907 Manual Littirgico. 2 vol. Barcelona, E. Subirana.

Steck, Francis Borgia
1951 Motolinla's History of the Indians of New Spain,

Richmond, Va., William Byrd Press. Academy of 
American Franciscan History, Documentary Series, 
vol. 1 .

Stevens, D.
1967 Tenebrae, New Catholic Encyclopedia. 13:1007- 

1009.
Taylor, Carl N.

1936 Odyssey of the Islands. New York, Charles
Scribner's Sons.

Tax, Sol
1968 Heritage of Conquest. New York, Cooper Square 

Publishers, Inc.
Toor, Frances

1947 A Treasury of Mexican Folkways. New York,
Crown Publishers.

1949 Three Worlds of Peru. New York, Crown Publishers.
1953 Festivals and Folkways of Italy. New York, Crown

Publishers,



247
Torquemada, Juan

194 4 Monarqula Indiana. Tomo III. 3rd ed. Mexico,
Editorial Salvador ChSvez Hayhoe.

Tschudi, J. J.
1848 Travels in Peru during the years 1838-1842.

New York, George P. Putnam.
Tucson Daily Citizen

1969 V. 99, no.. 81, April 4, 1969, p. 7.
Tyrer, John Walton

1932 Historical Survey of Holy Week, its Services and 
Ceremonial. London, Oxford University Press.

Valbuena Prat, Angel
1968 Historia de la Literature Espanola. vol. 1. 

Barcelona, Editorial Gustavo Gili, S.A.
Veldsquez Spanish-English Dictionary

1964 Rev. ed. Chicago, Follett Publishing Company.
Vetancurt, Augustin

1871 Menologio Franciscano del los varones m&s
senaldos. vol. 4, I. Mexico, Escalante y Cia.

Vila, Marc-Aureli
1969 Els Caputxins Catalans a Venezuela. Barcelona, 

Edicions Ariel,
Walker, J. B.

1967 St. Vincent Ferrer, New Catholic Encyclopedia. 
14:680-681.

What Montserrat Is
1969 Montserrat, Publicaciones de 11Abadia de 

Montserrat. ,
Whittemore, Lewis Bliss

1961 Struggle for Freedom. Greenwich, Conn., Seabury 
Press, Incorporated,

Wolf, Eric
1959 Sons of the Shaking Earth, Chicago, The 

University of Chicago Press,



248
Ybot Le6n, Antonio

1954 La Iglesia Y Los Eclesicisticos Espanoles en la 
Empresa de Indias. Vol. 1. Barcelona, Salvat 
Editores, S.A.

ZSrate Salmer6n, Ger6nimo
1966 Relaciones. Albuquerque, Horn & Wallace 

Publishers, Inc.




