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PREFACE

In the extensive literature about the missions of northwestern 

New Spain very little attention has been paid to the internal organiza

tion and operation of the mission system. As thorough as the scholar

ship of the history of these missions has been, the lack of a study, 

such as presented in this dissertation, has led many readers of history 

into the false presumption that missionaries were nearly free agents 

on the frontier. It is the purpose of this dissertation to focus on cer

tain aspects of the mission system to show the complexity of the rules 

by which they operated, the pragmatism that characterized their 

method, and the protective independence they cherished. This study 

does not revise the history of the missions; it provides a new back

ground against which Spanish pioneers and missionaries can be 

reexamined.

This work began in 1968 as a partial background for historical 

investigations relevant to the introduction of the cause for beatification 

of Father Eusebio Francisco Kino, S. J. No amount of historical 

evidence can bear any weight without a full understanding of the man in 

the context of his times. The reconstruction of that context depends 

integrally on the kind of historical data and analysis presented here.

iv



Knowing that future graduate studies would involve research in 

the major archives of Spain, I requested permission to spend the final 

year of my theological studies in the Society of Jesus in that country. 

With the kind assistance of Father Ernest J. Burr us, S .J ., of the 

Jesuit Historical Institute of Rome, I was introduced to the Archive 

Historico Nacional (Madrid), the research collections at Razon y Fe, 

and the Archive General de Indias (Sevilla) in which places I spent 

several weeks acquainting myself with the material and research tech

niques . Then, through the courtesy of the Graduate College of The 

University of Arizona, I was awarded a Graduate Fellowship in 1970 

that made it possible for me to return to Europe and gather the mate

rial for this dissertation.

In the summer of 1970, I worked in Mexico City at the Archive 

General de la Nacidn and the Archive Historico de Hacienda. The 

papers in the Archive Historico de Hacienda have rarely been consulted 

because the archive was formerly inaccessible and the documents in 

disarray. This condition has been corrected, but the lack of indexing 

made it necessary to search page by page through some eighty-six 

legajos often over 1000 pages long. The majority of these papers once 

constituted the private archives of the Procurator of the Jesuit. 

Province of New Spain.

All the original documentation for this study was microfilmed 

through the courtesy of the Vatican Film Library, Pius XII Memorial
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Library, St. Louis University. Through the generosity of the 

Par km an Foundation, a microfilm reader-printer was made available 

that cut research time over four times. Struggling through the pale

ography of three centuries of Spanish, one wonders if the amassing of 

data made possible by modern technology is a blessing or not. Cer

tainly without it, this study would never have been possible.

This dissertation would not have been possible without the quiet, 

patient guidance of Professor Russell C. Ewing. A scholar of the 

Spanish Borderlands and a student of Professor Herbert E. Bolton,

Dr. Ewing manifested an understanding of the research problems as 

few others could. In days when some graduate students protest that 

their research belongs to their advisors, it was stimulating to work 

under Dr. Ewing because he lived up to a dictum of Bolton that he 

often repeated: "I've broken the ground—now you do the building. "

This dissertation is finished. If, through it, scholarship has 

grown, it is the scholars who have helped me who made it possible.

If its scholarship is wanting, I have no one to blame but myself.
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ABSTRACT

As Hubert Howe Bancroft suggested in the North Mexican 

States and Texas, the northern sector of Mexico was the preeminent 

mission field of America and probably the best area in which to study 

the mission system. The Jesuit mission system in northwestern New 

Spain was not conceived or planned in advance. The original itinerant 

mission techniques, developed through the colleges in the central 

plateau of Mexico, did not suit the situation on the western coastal 

plain. As the number of Jesuit missions and missionaries increased 

in Sinaloa and the Sierra Occidental, the mission system grew more 

complex in itself as well as in its relations with the civil and episcopal 

authorities.

The first attempt at codification of mission rules was done by 

Father Rodrigo Cabredo, only recently arrived in Mexico. The simple 

rules emphasized the precautions that missionaries were to take in 

safeguarding their spiritual and religious lives. A half century later, 

in 1662, a new code was promulgated by Father Hernando de Cabrero. 

These lengthy and minute rules touched almost every phase of a 

missionary's life. Cabrero1 s Code remained in effect until the expul

sion of the Society of Jesus from the Spanish empire in 1767. It was,

v iii
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however, substantially modified by the issuance of instructions to the 

newly created office of Visitor General in 1723.

Throughout the history of the Jesuit missions in northwestern 

New Spain no manual of instructions was ever issued to direct the 

method of evangelization. The techniques employed were devised in 

the field and refined by the missionaries themselves at semi-annual 

juntas. Both Andres Perez de Ribas and Eusebio Francisco Kino, the 

only Fathers known to have left any extant writings on methodology, 

stress the importance of personal character and intimate contact with 

the natives as the primary needs of a successful missionary. Prob

ably the most effective means the missionaries possessed was their 

- command of the native languages. Jesuits were not even permitted to 

be ordained until they had proven proficiency in the Mexican language.

One of the key Sonoran missions was San Jose de Matape. In 

1670 it was officially declared a colegio incoado, which did not imply 

it was on the verge of becoming an educational institution. The title 

was given to the mission so that the Jesuit community at Matape could 

legally, both in civil and ecclesiastical law, possess and operate 

haciendas, ranchos, and cattle herds. Under the guidance of Father 

Daniel Angelo Marras the College of Matape grew economically power

ful in the 1670's and 1680's. But the economic success of Matape 

disturbed Jesuit superiors in Mexico City and the large holdings of 

ranches, farms, mines, mills, and breeding herds were ordered to be



liquidated. Through its 150 year history Matape served as an 

exemplar of the mission system. It was at Matape the Sonoran 

Jesuits learned of their banishment from the Spanish possessions.

In the 1740's the Jesuits were negotiating with the Bishop of 

Durango to secularize twenty-two missions in Sinaloa and in the 

Sierra. The secularization would have released sufficient funds to 

open mission expansion in the Pimeria Alta. But staunch Indian 

opposition and legal complications delayed the transfer. Finally, the 

Pima uprising of 1751 brought the matter to a close. Until the very 

moment of the Jesuit expulsion the difficult problems of secularization 

were never resolved.

When the first Jesuits were sent to evangelize the Indians of 

northwest Mexico, no one conceived that such a minutely governed 

and interdependent system would have developed. The long period of 

Jesuit control over mission pueblos demonstrates a protective concern 

for the native peoples who were not readily assimilated into the 

acquisitive Spanish society of the frontier.



CHAPTER 1

INTRODUCTION: TERMINOLOGY AND ORIGINS

When Herbert Eugene Bolton described the mission as a fron

tier institution, he considered it a pioneer agency which theoretically 

would have vanished with the advance of civilization. To Bolton's 

mind the mission was designed as a temporary phase of frontier 

development which, like a presidial garrison, would disappear after 

the political, social, and economic changes eliminated the need for 

the institution. As the agency which introduced indigenous peoples to 

the practice of the Roman Catholic faith, the mission would dissolve 

and transfer the care of the faithful to an established, secular clergy 

under the immediate jurisdiction of the bishops. But, as Bolton 

implied in mentioning the advent of secularization, the missions were 

not so easily dispensed with. Once established, although the geo graph 

ic frontier moved leagues onward, the mission remained in the 

"interior" as a center for religious formation and directed culture 

change. These processes advanced much less rapidly than territorial 

conquest and simple admission into the Church. Eventually the mis

sions did give way to the more routine institutions of the Church and

1
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society, but not before they were formed into a complex and minutely 

governed system. *

The present study does not intend to analyze the mission as a 

frontier institution or as a participating agency in the social organiza

tion of the frontier. This has been well achieved in previous investi- 
2

gations. The object of the present study is to review the inner 

workings of the missions as a system, to describe and evaluate the 

more important methods employed by the missionaries, and to demon

strate the evolving complexity of the institutional mission. Historio- 

graphicaUy this study accepts the findings of Bolton in regard to the 

mission as a frontier institution in the Spanish-American colonies and 

strives to deepen our knowledge about how that mission system operated.

1. Herbert Eugene Bolton, "The Mission as a Frontier Institu
tion in the Spanish-American Colonies, " American Historical Review, 
Volume XXHI (October, 1917), pp. 42-61.

2. The bibliography of mission literature is extensive. Several 
important works concern northwestern New Spain and would be perti
nent. Cf. John Francis Bannon, Missionary Frontier in Sonora, 1620- 
1687 (New York: U. S. Catholic Historical Society, 1955); Herbert 
Eugene Bolton, The Rim of Christendom; A Biography of Eusebio 
Francisco Kino, Pacific Coast Pioneer. (New York; The Macmillan 
Company, 1936. Reprinted, New York; Russell and Russell, 1960);
P. Gerard Decorme, La Obra de los Jesuitas Mexicanos (Mexico; 
Antigua Libreria Robledo de Jose Porrua e Hijos, 1941), 2 V ols.; John 
Augustine Donohue, After Kino; Jesuit Missions in Northwestern New 
Spain, 1711-1767 (Rome and St. Louis; Jesuit Historical Institute,
1969); Peter Masten Dunne, Andres Perez de Ribas (New York; U. S. 
Catholic Historical Society, 1951); Peter Masten Dunne, Early Jesuit 
Missions in the Tarahumara (Berkeley; University of California Press, 
1948); Peter Masten Dunne, Pioneer Jesuits in Northern Mexico 
(Berkeley; University of California Press, 1944).
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The phrase "mission system" is being employed to stress 

various inter-relationships: between the missions themselves; their 

administrative organization and dependency on other segments of 

Spanish colonial expansion; their relationship to the other apostolates 

of the religious order that controlled them; and the relationships with 

episcopal jurisdiction that resulted from their efforts to maintain 

independence. Hence, the primary concern of the present study is not 

with missionary expansion or with the personalities who influenced 

that expansion. Rather, it concerns the nature of mission organization 

and methodology as it evolved from the somewhat simple commitw 

ments for conversion to a complex system that attempted to modify 

Indian cultures as well as inculcate new religious beliefs. This partic

ular study is limited to the missions of the Society of Jesus in north

western New Spain during the colonial epic. Similar studies for other 

regions or other religious Orders would be useful and valuable, but the

research requirements together with the final synthesis would neces-
3

sitate more space and time than is reasonably available.

The literature of the history of missions is filled with common

place terms. Although a discussion of these terms risks being * I,

3. Cf. Hubert Howe Bancroft, History of the North Mexican 
States and Texas (San Francisco; The History Company, 1884), Vol.
I, p. vii. Bancroft calls the northern sector of Mexico the preeminent 
mission field of America and suggests "the system" may best be 
studied here.
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superfluous, many of them have more precise meanings in their 

documentary context than normally accorded in historical literature.

The idea of "mission" is radical to Christianity itself. In any 

locale or era a Christian mission would denote a group or group- 

supported center, even if the center consists of a single person, in a 

religiously alien area. The whole object of a mission is its role of 

religious conversion which may or may not involve some degree of 

cultural change. The term "mission" is the nounal form of the past 

participle of the Latin mittere, which has the same overall meaning 

as the Greek apostolein, "to send. " As a group of persons, a mission 

refers to those who have been sent by the Church on a work of conver

sion. As a place name, mission denotes the area in which proselytic 

activities have been undertaken; it also commonly refers to the 

residence of the missionaries themselves.

In the literature of mission history the context usually clarifies 

the particular connotation of "mission" being employed. While Europe 

was predominantly Catholic, or at least Christian, during the ages of 

discovery and conquest, the term mision was often applied to a group 

of men who were being sent from Europe to the New World to lead the 

barbarous peoples back to God. The Roman concept of religion was so 

deeply engrained in the thinking of churchmen and the general populace 

that the modern historian tends to accept these terms at face value 

without probing into the subtle variations of meaning. For example.



the modern translator of a mission document commonly translates 

conversion as mission, but the original documents frequently distin

guish between the two.

The stress which can be seen in mision is usually on the 

"sent" quality of the activity; it connotes an isolation, a physical 

separation and some sort of dependence on a group external to the 

area where the mision is located. Although the two terms, mision and 

conversion, are nearly synonymous, the stress of conversion is on the 

actual activity of a change in belief and subsequent cultural practices.

A mision might be for several years hardly more than an outpost of 

example for people who refuse to accept the basic teachings of the 

missionaries. The use of the term mision need not imply effective

ness or success. Conversion, however, usually connotes a process 

of acceptance and change. When the terms are used interchangeably 

in a document, the connotative quality of conversion is usually con

trolling the intended meaning of mision. But the exclusion of the term 

conversion in a document can lead to the suspicion that progress in 

conversion was minimal. As a matter of fact, the acceptance of 

Christian beliefs by the Indians of northwestern New Spain would sel

dom allow anything but a nearly synonymous use of the term. However,

some misiones among Indian tribes never reached a point of conver- 
4sion. 4

• 5

4. Misiones were attempted among the Moqui and Apache. 
Father Luis Velarde, S .J ., filed a report outlining an entrada into
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The concept of a mission remained valid until the people in the

surrounding region embraced the faith and adapted to the Spanish forms

of political and social organization. As the initial states of converting

the tribes were accomplished, the conversion gradually became more

commonly described as a doctrina. "Doctrina" has a more precise and

legal meaning; the Recopilacion de los Leyes de Indias devotes whole
5sections to the doctrina. The Recopilacion clearly distinguished the 

doctrina from a parroquia which had the customary feudal connotation 

of a limited geographical area under the care of a cur a, or pastor, 

who watched over the faithful in that area. The operative assumption 

of a parish was that the faithful were already fully formed Christians 

and full fledged members of the Church. The doctrina, on the other 

hand, presumed only that the area was inhabited by people who had 

accepted the faith, but were not fully formed in it.

The role of the mission at this stage of development was 

basically educational. Because the mission in any of its first three 

developmental stages (that is, simple presence, conversion, or 

doctrinal formation) had still not achieved its final goal and because 5

Moqui land as early as 1716. Cf. Letter of transmittal. Bishop Pedro 
Tapis to the Council of the Indies, Archivo General de Indias, 
Audiencia de Guadalajara (hereafter cited AGI, Quad. ), 67-4-22; also 
recorded in the Pastell’s Collection, Mexico, Vol. XXIV, p. 26.

5. Cf. Recopilacion de Leyes de Indias, Titulo 13, Libro I, 
in twenty- six laws or articles. See also Rafael Gomez Hoy os. La 
Iglesia de America en Las Leyes de Indias (Madrid: Institute de 
Cultura Hispanica de Bogota, 1961), Part IH, pp. 155-224.



the faithful in the mission region were considered neophytes, the 

mission remained exempt from many forms of taxation, especially 

from the diezmos or ecclesiastical tithes. These exemptions, which 

were prolonged in the case of several mission regions, occasioned 

much tension between the secular and religious clergy. An inspection 

of the historical documentation from the missionary epic will readily 

disclose the continual and intense argumentation over the problem of 

exemption from the tithe. To defend the exemption of the missions, 

the religious clergy, who championed the cause of continuing the mis

sions, constantly reverted to the argument that the missions functioned 

as doctrinas and not parroquias.  ̂ Although Spanish law recognized a

"mission" as a distinct category, it normally dealt with the phenomenon
7

in terms of the doctrina or the reduccion. The doctrina was truly 

fundamental to the operation of the Patronato Real in the New World, 

particularly as it applied to missionary expansion.  ̂ As long as the 6 7 8

7

6. Cf. Tanto (Si)mple de Informe a S. M. sobre las doctrinas
de las Indias. Unpublished manuscript book; author anonymous; circa 
1640. 91 folio pages located in the Archivo Historico de Hacienda,
Ramo Temporalidades, Legajo 282, expediente 1 (hereafter cited AHH, 
Temp.). See also Executas of the Audiencia of Mexico, 1596, and a 
reply of the Viceroy de la Laguna to Father Bernardo Pardo, 1682, 
stating his doubts that the Bishop of Durango can apply diezmos to the 
missions. AHH, Temp. 324, expedientes 1, 4, 6, 7.

7. Recopilacion, Titulo 13, Libro I, and Titulo 3, Libro HI.

8. See above, note 6; also, Nancy M. Farriss, Crown and 
Clergy in Colonial Mexico, 1759-1821; The Crisis of Ecclesiastical 
Privilege (London: The University of London, Athlone Press, 1968).



8

mision retained its status as a doctrina, the minister of the doctrina 

retained his salary, which was technically an alms, from the Royal 

Treasury; the people retained their exemptions and privileges.

Mission history often characterizes the coming of seculariza

tion as the onslaught of an acquisitive, civil society; more commonly 

the missions were under attack by the ecclesiastical hierarchy rather 

than the agents of the state. The King and Courts were far more will

ing to accept the pleas of the Fathers for their Indian flocks than to

acquiesce to the claims of the Bishops who seemed to envision the
9

riches of their dioceses as extending to the Straits of Anian.

While a priest had charge of a doctrina, he held the position of 

a ministro de doctrina or doctrinero. By simple association with nor

mal church-community vocabulary, a doctrinero might be loosely 

called a cura, or curate. Mission regulations, however, insisted that 

the missionary whenever acting in an official capacity, such as sign

ing baptismal registers, marriage books, or in official correspon

dence, should employ the title of the "minister of doctrine. Both 

the religious and secular clergy were able to hold such positions, but 9 10

9. See an unsigned draft letter with marginal notations from 
the archives of the Father Procurator of the Province of New Spain, 
January 10, 1701; AHH, Temp. , 324, exp. 4.

10. Regulations of Father Tomas Altamirano, August 28, 1679. 
Archivum Romanum Societatis Jesu (hereafter cited ARSJ), Miscellanea 
Mexicana, VIII, f. 56v.



the seculars acted as doctrineros with far less frequency. The 

religious clergy considered the position closely in accord with their
11religious institutes especially as it related to poverty and obedience.

True, the doctrinero had a steady income from the Patronato Real,

but this was not enough to attract the secular clergy who were not

bound by vows of poverty and were more inclined to build up strong
12parishes independent of the royal treasury.

The Recopilacion de las Leyes de Indias treats of another form

of Indian community often synonymous with the organization of the
13 ,mission; this is the reduccion. Unfortunately, reduccion has taken 

on misleading connotations in the English literature of mission history.

. 9

11. Tanto Simple, Chapter 9, f. 30ss.

12. The secularization of twenty-two missions in Sinaloa is a 
case in point. For several years the Society of Jesus wished to relin
quish its missions to the diocese of Durango. Cf. Autos, testimonios, 
and expedientes relative to the transfer of the twenty-two missions; 
Archivo General de la Nacion (hereafter cited as AGN), Ramo Jesuitas, 
Estancia 1, Legajo 16. Regarding the manner and method of the trans
fer and the payment of alms, see AHH, Temp. 540, exp. 2; and AGN, 
Historia 20, exps. 7 and 8. The transfer was less than successful; cf. 
Anuas de las misiones de la Provincia de la Nueva Esparia de la 
Compafila de Jesus, principalmente desde la congregacion provincial 
de noviembre de 1751 hasta la ultima que se celebro por noviembre de 
este afio de 1757/ paragraph 18. This has been published as Misiones 
NorteRas Mexicana de la Compafiia de Jesus, 1751-1757, Ernest J. 
Burrus, editor (Mexico: Antigua Libreria Robledo de Jose Porrua e 
Hijos, 1963), p. 22. Father Juan Nentwig noted the difficulty expe
rienced in finding secular volunteers because they feared death at the 
hands of enemies on the frontier; cf. Rudo Ensayo (Tucson: Arizona 
Silhouettes, 1951), p. 147.

13. Titulo 3, Libro VI.
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Its literal translation as "reduction" seems to imply a form of

slavery, which is an inadmissible inference both from the intent of
14the law on reducciones as well as from the record of history.

Second, the term has become closely identified with the Jesuit mis

sions of Paraguay. These missions were reducciones within the intent 

and scope of the Laws of the Indies, but these same laws apply equally 

to the historical phenomenon of missions in other Spanish possessions.

Generically the term applies to an incipient Indian community 

where the Indians have been gathered together for more efficient and 

effective administration, both spiritual and temporal. The intention 

behind forming reducciones was to "lead the Indian back" from the 

mountains and woods into a community where he could better learn the

' rudiments of Christian belief and the elementary forms of Spanish
15social and political organization. Under the law the Jesuit missions 

of New Spain were reducciones in the same sense as the Jesuit mis

sions of Paraguay. This does not imply, however, that the two mis

sionary efforts were not distinct. The Paraguay reducciones were 

large, civilized complexes that outweighed the smaller, scattered *

14. Cf. Hubert Clinton Herring, History of Latin America 
from Beginnings to the Present (New York: Alfred Knopf, 1961, 
revised, 1968), p. 180sq., or Bailey Wallys Diffie, Latin American 
Civilization: Colonial Period (New York: Octagon Books, 1967), 
p. 198 sq. "Utilizing'1 Indians is an unfair characterization. The 
Indians were in fact employed and permitted over half their time to 
work their own lands.

15. Recopilacion, Ley 1, Titulo 3, Libro VI.
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Spanish communities. By contrast the missions of northwestern 

New Spain were liberally interspersed with reales de minas and colo

nial pueblos.

The terms conversion, doctrina, and reduccion express quali

tative aspects of a mission. When a mission is considered adminis

tratively, a different set of terms is employed. Often a document 

merely uses the term "mision" without specific reference to the partic

ular administrative unit connoted; here again, the context determines 

the meaning. The broadest administrative unit to which the term 

mision applied was the mission province, such as the "mission of the 

Tarahumara" or the "mission of Sonora." As in the case of early 

Sinaloa and Sonora, the mission province was co-extensive with the 

political province. Although the provincial divisions of the missions 

normally followed the civil pattern, they did not always coincide, 

particularly in the later years of Jesuit missionary activity when some 

longer established missions were secularized, thus leaving other 

missions administratively dependent on mission provinces outside the 

civil province. ^

16. Excellent information on the Jesuit reducciones of 
Paraguay can be found in Guillermo Furlong Cardiff, Missiones y sus 
pueblos de guaranies (Buenos Aires: Imprenta Balmes, 1962); also, a 
series of documentary articles by Francisco Mateos in Ebenda, 1947 
through 1953.

17. In the mid-eighteenth century transfers and closures 
created this situation in Sinaloa, Nayarit, Topla, and parts of the 
Tarahumara.
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A mission province was an aggregate of larger administrative 

units called rectorados, which, in turn, consisted of several cabeceras 

and their visitas. The administrative- head of the mission province was 

legally the Jesuit Provincial in Mexico City, but in practice each prov

ince was handled by a Father Visitor, delegated by the Provincial. 

After 1723 several mission provinces were overseen by a Visitor 

General with the powers of a Vice-provincial; each mission province

still maintained a Father Visitor who had immediate care of his one 
18province.

The mission rectorado comprised several partidos or districts. 

In administrative control was a Rector, or immediate religious su

perior. In the Jesuit system, the Rector was responsible for the 

normal conduct of all missionaries within the rectorado; his avail

ability to the Fathers on the mission was understood to be constant and 

without delay. He was expected "to watch over internal discipline and 

resolve the more immediate problems that might arise. He could 

grant ordinary permissions and dispense subjects from minor obliga

tions. The usual term of office for a Rector was three years, as with 

most canonical appointments. ^  The appointment of Rectors was

18. AHH, Temp. 1126, exp. 3; also ARSJ, Misc. Mex. 9.
f. 387. ---------------

19. Cf. the Code of Canon Law, canon 505. The current codi
fication was not in effect during the missionary epic, but the Council 
of Trent had insisted in following this long-standing practice in the 
Church.
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reserved to the Provincial of New Spain, but he customarily followed 

the recommendations of the Father Visitor in charge of the particular 

mission province. ^

The rectorado was divided into several partidos, or perhaps

more accurately, the rectorado was built-up from several partidos

because the establishment did not precede the division. A mission

province grew from little more than a mission center and a few visitas.

As missions multiplied in number, eventually they would constitute a

new rectorado; then, two or three rectorados would be joined into a
21new mission province. In other words, an administrative system 

was not predesigned and imposed on a territory. Furthermore, be

cause the established missions were slow in achieving full accultura

tion, the administrative system had to grow more complex to provide 

for the diversity in the stages of religious and cultural change that 

were occurring in even one mission sector.

The partido derives its definition from the rectorado. It is a 

division of the rectorado and occasionally is called a distrito. There

20. Cf. Instruction of Father Arjo to Father Guendulain,
ARSJ, Misc. Mex; 9, f. 387. An unpublished translation of the Rules 
and Precepts of the Mission of San Francisco Borja by Charles William 
Polzer, S. J. can be seen in the Special Collection of the University
of Arizona Library; these instructions are on pages 73 and 74. This 
will hereafter be cited as Rules SFB.

21. For an illustration of this procedure see Eusebio Francisco 
Kino, Kino's Memoirs of the Pimeria Alta, Herbert E. Bolton trans
lator (Berkeley: University of California Press, 1948), Book II, p. 97.
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was no minimum or maximum area set down for a partido; rather, a

partido consisted of a cabecera and visitas, or a head mission and

mission stations. The partido was assigned to one or two Fathers

depending on the availability of missionaries and the extent of the

territory. Although the rule originally called for the missionaries to

work in pairs, the vast expanse of mission territory soon dictated that

a single man had to provide for two, three, and even four or more 
22churches. Thus the partido became the basic building block of the 

mission system.

A missionary, assigned to a designated partido ministered to

several Indian pueblos and rancherias. Ordinarily he resided at the

largest Indian village where he supervised the construction of a large,

ample church. In the smaller and outlying villages or rancherias

smaller churches were constructed that acted as visitas. The mission

of residence was known as the cabecera, which is quite adequately

translated as "headquarters. " Beyond the fact that the missionary

spent more time and effort on the cabecera, although this, too was
23controlled, the cabecera enjoyed no other particular distinction.

22. Cf. Rules of Father Visitor Rodrigo de Cabredo, Rule 1; 
Rules SFB, p. 1.

23. Cf. remarks of Father Arjo to Guendulain, Rules SFB, 
p. 79; and the ruling of an anonymous Father Visitor, p. 100.



In the earliest stages of evangelization a missionary decided

on an Indian village as his mission of residence. Other Indians of the

same tribe would be invited to live at this village; sometimes they

were forcibly brought to the chosen village so they could be systemati-
24cally exposed to the processes of cultural change. Once a village

was designated as a cabecera there was still no guarantee that the

headquarters mission for that partido would always remain there.

Shifts in Indian population or residence would often enough demand

that the cabecera be changed. Moreover, missionaries who opened

up new regions frequently selected their visitas as eventual sites for
25cabeceras in an orderly program of expansion and intensification. 

Quite simply, cabeceras held their designation because of the mis

sionary in residence. Individual missions frequently changed their 

status from cabecera to visita, or vice-versa, in the rise and fall of 

fortunes on the frontier.

24. For an example of forceful relocation see the letter and 
reply of Father Vincente del Aguilar to the Visitor, Father Leonardo 
Xarino (Jatino), Ures, August 7, 1640; AHH, Temp. 278, exp. 55.

25. This was the established method used in the river missions 
of Sinaloa during the time of Father Andres Perez de Ribas. Kino 
outlines a similar approach in his life of Father Saeta where he briefly 
describes new visitas and their potential; Eusebio Francisco Kino,
Vida de Francisco Xavier Saeta, published as Kino's Biography of 
Francisco Javier Saeta, translated with an Epilogue by Charles William 
Polzer; original Spanish text edited by Ernest J. Burrus.(Rome and
St. Louis: Jesuit Historical Institute, 1971), Book Six, pp. 152-181.
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The visita is most commonly a mission station at a smaller 

Indian village or rancherla. But the term itself, in mission literature, 

also has broader applications, as when a whole mission province is 

described as a "visita" in relation to the Father Visitor. Since the 

literal meaning is merely "visited, " it is no surprise that the term is 

used relative to the administrator visiting. For example, a mission 

station is a visita with respect to the resident missionary; a series of 

partidos are visitas with respect to the mission's Rector; a group of 

rectorados are visitas with respect to the Father Visitor. The most 

common use of the term, however, is in regard to the small mission 

station.

The normal visita had at least a temporary church, a ramada, 

and/or a priest's house with a few improvements that might assist the 

missionary in his work. In the circumstances of life on the frontier 

many full scale cabeceras receded to the status of visitas because 

resident priests were lacking, the Indian population declined, or 

rebellion and warfare prevented the continuance of missionary activity. 

Conversely, however, many visitas had fine churches and residences 

which were built for eventual transfer to a resident missionary or a 

secular clergyman when the village achieved full growth.

The preceding terms are the most common ones seen in mis

sion documents. In different epochs and specific documents there are 

nuances of meaning as well as inaccuracies in usage. Most of these
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variant uses can be explained by presuppositions about mission organi 

zation. In the earliest period, from 1590 through 1670, the terminol

ogy was less precise because the system had not yet grown so 

complex. nPartido" is a good example. Superficially a partido was 

synonymous with a distrito. Closer analysis, however, indicates that 

a partido frequently had less definite boundaries than the distrito.

Both were divisions of a rectorado, but the partido had the potential of 

further division or restriction. Placing these terms in a develop

mental model, the sequence would begin with the erection of a mision; 

then, a rectorado would be designated with its combination of partidos, 

and finally the rectorado would stabilize into distritos. No such for

mal sequence has been noted in administrative documents, but the
. " 26conclusion is justified from general observation of the sources.

Ecclesiastical administration closely paralleled the mission 

system, which was itself subject, in certain ways, to hierarchical 

organization and practice. At the highest level the Jesuit Province of 

New Spain resembled a diocese, but its territorial jurisdiction far 

out-reached any of the, dioceses of Mexico. The frontier mission 

province compares with a vicariate, but vicariate structures were 

weak or non-existent throughout the northern frontier. In the case of 26

26. See Juan de Almonacir, Catalogo de los Rectorados y 
Missiones de las Provincias de Sinaloa y Sonora, February 17, 1685; 
AHH, Temp. 1126, exp. 4. Almonacir recorded even long estab
lished missions as "located on the frontier. "
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northwestern New Spain the Bishops of Guadalajara and Guadiana 

(Durango) continually disputed the extent of their jurisdiction over the 

missions. Although administratively independent of the episcopacy, 

the missionaries were cautioned to maintain harmony between the 

order and the hierarchy.

The tensions that arose between the Orders and the hierarchy

were caused, in part, by the fundamental relationships between Church

and State in the Spanish empire, as manifested through the Patronato

Real. As churches, the missions fell within the sphere of the Bishops'

power and influence. As missions, it was the King who designed and

supported the missionary program, and it was the King who held
28appointive power over the Bishops. And if this were not complicated 

enough, the Holy See granted the exemptions and privileges under 

which the religious orders operated. Through the Patronato Real the 

King also exerted power over the papally sanctioned privileges.

Because a missionary had the local care of an Indian commu

nity, it is tempting to speak analogously of the missionary's "parish.11 

But the traditional, feudal parish, with its determinate boundaries and 27 28

27. Cf. Disertacion acerca de la potestad de los obispos de la 
Nueva Vizcaya sobre los misioneros y misiones de la Compahia de 
Jesus, AHH, Temp. 2009, exp. 23.; also the decisions of the Royal 
Courts over California jurisdiction, AGI, Guad. 67-3-28/9 (Pastell's 
Vol. 27, p. 279).

28. Cf. William Eugene Shiels, King and Church: The Rise 
and Fall of the Patronato Real (Chicago: Loyola University Press, 
1961).



closely regulated care of the faithful by a pastor, is not the proper 

analog for a mission. The concept of an Indian community as neo

phytes and wholly dependent "children" distinguishes the mission from 

a parish which was conceived, rightly or wrongly, as a community of 

mature faithful who depended on the church for little else than requi

site spiritual ministry. Because the feudal parish was designed 

around the vassalage of a self -sustaining community, it was legally 

vulnerable to many kinds of taxation and tithing. Consequently the

missionaries were almost overly cautious never to call their missions 
29parishes.

Parishes or curatos are frequently encountered in the Spanish 

reales de minas along the frontier. Documentary usage seems to 

favor curato over parroquia; parroquia implies a more permanent 

establishment. The Jesuit missionaries were under precept never to 

sign their names as "curas" because such a formality would indicate 

an allegiance to episcopal authority that would conflict with religious 

obedience. 30

The mission territory of northern New Spain was not the 

exclusive domain of the Society of Jesus. Eastward along the Sierra 29 30

29. Documentary sources seldom confuse these terms; the 
analogy is more commonly found in lay literature about the missions.

30. Cf. Regulations of Father Tomas Altamirano, Number 4; 
Rules SFB, p. 44.



20

Madre Occidental, the Franciscan friars labored in an equally vast 

region. Although both religious orders engaged in missionary 

evangelization, the particular form of religious life of the two orders 

dictated a different set of administrative regulations. Generally the 

Franciscan approach to mission organization originated with the 

"colleges" that sent and supported the missionaries in the field.

These colleges were answerable to a superior general in New 

Spain, but the major burden of authority was borne by lesser supe

riors and the custodios. The custodio was a friar-priest in charge of 

a custodia, an administrative unit midway between the Jesuit mission 

province and rector ado. His powers were less extensive than those 

of a Jesuit Visitor, but more extensive than those of a Jesuit Rector.

A Franciscan custodia was comprised of several conventos, or 

residences for the friars. A convento was roughly equivalent to a 

cabecera because it was the headquarters for the missionary friars.

In the Franciscan system the presumption was that a mission 

residence would fulfill the requirements for a convent or community, 

which was not necessarily the case. In the Jesuit system there was 

no intention that the missionary should live in a community. While it 

may appear that the two orders followed the same pragmatic course, 

assigning one missionary to one church, the two orders experienced 

different internal tensions in maintaining their religious identity and
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31in resolving the problems of methodology in their ministry. Both

orders, however, were careful to designate their mission residences

as religious houses and their work as that of clerics regular; thus

they maintained their distinction from all aspects of the secular

clergy. Whole sets of rules and canonical regulations applied to the

religious as well as their residences, so the distinction asserted here

goes beyond an exercise in semantics; these rules affected daily living
32and the ministry.

Let us now turn to a brief review of the origins of the mission 

system. If an analysis of the rules and precepts by which the system 

was regulated is to reveal an evolution, some understanding of the 

simpler beginnings and attitudes will be beneficial.

To the historical observer the mission system might appear to 

have evolved intentionally from a desire of the colonial powers to 

convert non-westernized peoples both to Christianity and to western 31 32

31. Methodology will be discussed in detail in Chapter 3.

32. Not only was the Jesuit missionary subject to specific 
mission regulations, but he carefully observed the Rules of the Society, 
the Common Rules, the Rules of Modesty, the Rules for Preachers 
and Confessors, the Rules for Superiors, and the spirit of the Institute. 
These rules applied to what clothes had to be worn, how often rooms 
had to be swept, how the head had to be carried, how the eyes had to 
be cast in speech, how penitents were to be counselled, and so forth. 
Little was left to individual freedom. Life on the missions was not a 
flight from their observance; on the contrary, men were selected for 
the missions on their ability to maintain perfect observance while 
living outside a cloister or religious community.
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33ways. While this viewpoint holds some truth the position assumes 

the mission was conceived as an institution. What the mission system 

became was not necessarily what the initial design intended. In fact, 

the first missionaries were itinerant preachers whose major concern 

was to preach, instruct, and influence peoples already converted to 

the Faith. The enormity of the task that faced Catholic Europe in con

verting the New World was not always clearly grasped by the men who 

accepted a call to the missionary life.

Christian concern for salvation was theologically equal whether 

the soul belonged to a wayward European or an unbelieving Indian. 

Salvation resulted from repentance and a change of life; it made little 

difference what the life changed from, as long as it changed to ortho

dox belief and practice. Fifteenth century Spain was caught up in the 

conversion of the infidel, and sixteenth century New Spain found a 

counterpart in the American Indian. Neither was so far removed from 

late medieval practices that educated religious were not caught up 

in the preaching of indulgences, more euphemistically called jubileos 

in Spanish, which were considered excellent means to salvation. The 

"missions" of Europe were bands of itinerant preachers bent on 33

33. This seems to be the assessment of Frank W. Blackmar, 
Spanish Institutions of the Southwest (Baltimore: Johns Hopkins,
1891). Missions became institutionalized because of the radical need 
for some form of directed culture change. The missionaries seldom 
distinguished between the path to salvation and the acceptance of 
culture.
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haranguing virtue back into the lives of the graceless mob. The 

patterns of their purposes seemed to apply so readily to the lost and 

abandoned peoples of the New World that few recognized the need for 

an independent and systematic apostolate which would become the mis

sion as known today. Throughout the liturgical year priests and friars 

left their residences and colleges in the major cities to evangelize the 

neighboring Indian towns and to preach the jubilees. Their express 

purpose, like their European counterparts, was to bring about a change

in the "vicious" living habits of the populace - - Indian and Spaniard
t , 34 alike.

The apostolate of the itinerant missionaries was seasonal and 

temporary, with hopefully permanent results. Detailed accounts of 

the preaching of the jubileos leaves no doubt that the missionaries felt 

the grace of God worked miracles at these times. For the Jesuits who 

embarked on the jubileos the ministry suited their basic orientation to 

the Spiritual Exercises of Saint Ignatius and provided opportunities for 

more intense spiritual involvement than possible in the routine life of 

the colleges. ^  34 35

34. For the jubileos of New Spain see ARSJ, Provincia 
Mexicana 17, ff. 290-297v., 327-330v., 438-451v., 567-577v. Other 
accounts are available at AGN, ramo Jesuitas, but they are poorly 
indexed and the legajos must be consulted to find the pertinent 
relaciones.

35. Most of the popular missions were preached around the 
cities where the Society operated colleges although some jubileos were
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A major effect of the itinerant mission was the exposure the

missionaries experienced to the need for using indigenous languages.

The more directly the missionary was able to deal with the Indian and

mestizo, the more likelihood of success. So from the earliest days,

the Jesuits in New Spain put great emphasis on the knowledge and use
3 6of the Mexican language.

Circumstances surrounding the arrival of the missionaries of 

the Society of Jesus to New Spain also contributed to the eventual 

evolution of the mission system. The first priests sent to the New 

World came as missionaries to convert the infidel tribes of La 

Florida. With almost intense insistence, Don Pedro Menendez de 

Aviles presented his case before the Spanish Court. Finally the 

Adelantado of La Florida was permitted to invite the Jesuits to accom

pany him on his venture to reconquer the East coast of America. But 

the expedition ultimately failed and the Jesuit survivors were brought 36

held in the Indian missions such as Sinaloa; cf. the Relacion of the 
mission preached by Father Francisco Ortiz in Nueva Galacia, 1678- 
1683 (ARSJ, Mex. 17, ff. 407-408v.). Also a report to Father Tomas 
Altamirano by Father Juan Fernandez on missions preached to the 
Ures and Seris, October 7, 1679; ARSJ, Mex. 17, ff. 409-409v.

36. The Society's strictures on learning and using the native 
languages was only an application of the Law of the Indies; see Recopil- 
acion. Ley 4, Titulo 13, Libro I. Cf. also P. Andres Perez de Ribas, 
Coronica y historia religiosa en la provincia de la Compahia de Jesus 
en Nueva Espaha (Mexico; Sagrada Corazon, 1896), Vol. II, p. 164.
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37to Mexico City. The prospect of having Jesuits in the capital 

prompted the Viceroy Martin Enriquez de Almansa, the Audiencia, 

and several prominent persons to petition the king for permanent 

Jesuit entry into New Spain. In a cedula of March 7, 1571, King 

Felipe II acquiesed to their desires.

Having already suffered from many epidepaics, Mexico City 

welcomed the Jesuits in hopes that the services of these men of God 

might avert further disasters. The pattern of their initial activity, 

however, paralleled too closely the ministries of the other orders and 

grumblings became routine. By 1577 Father Provincial Pedro Sanchez 

felt the first efforts of the Jesuits were successful enough to permit 

sending some of his men out to learn Otomi. This gesture, to some 

degree, quieted those who had been complaining that the men of 

Ignatius were not fulfilling the express wishes of the royal cedula that 

had permitted their entry. The Spanish monarch had said that "some

37. Pedro Menendez de Aviles to Father Diego de Avellaneda, 
San Agustin, La Florida, October 15, 1565 (ARSJ, Mex. 16, ff. 1-3) 
and Father Caspar de Villerlas, Historia de las cosas mas dignas de 
memoria que han acontecido en la fundacion, principios y progresses *
de la Compahia de Jesus en esta Provincia y Reynos de Nueva Espaha, 
ARSJ, Mex. 19, ff. l-7 2 v ., manuscript circa 1604. See also Father 
Juan Sanchez Baquero, Relacion breve del principio y progresso de la 
Provincia de la Nueva Espaha de la Compama de Jesus, 1571-1580, 
ARSJ, Mex. 19, ff. 73-112v.; this was edited by Father P. Felix Ayuso 
and published as Fundacion de la Companla de Jesus en Nueva Espaha, 
1571-1580 (Mexico; Editorial Patria, 1945).
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of these religious were being sent to undertake the instruction and
38conversion of the native peoples. "

Jesuit historian. Father Francisco Xavier Alegre, described

the first missionary efforts of the Society at Huitzquiluca, four

leagues west of Mexico City, as a "seminary for distinguished 
39apostles. " It was after the benefice at Huitzquiluca was vacated 

that the Jesuits came to the cold, wind-swept plateau. They soon dis

covered the life of itinerant missionaries there was much more 

demanding than similar apostolates in the populated valleys. The 

fourteen men who began their work here employed certain methods 

that later influenced the first sets of missionary regulations. Seeing 

themselves as itinerant missionaries, they travelled the plateau in 

bands of two—teaching, baptizing, and preaching to all who would lis 

ten. Their own preparation had been scanty. They knew only a few 

prayers in the native language because their study had been brief.

Going from village to village, the pairs of priests gathered 

Indian children together and sang the verses of Christian doctrine with 38 39

38. Royal Cedula of Philip II to Father Manuel Lopez, Madrid, 
March 7, 1571; AGI, Indiferente general 2869, ff. llv-12.

39. P. Francisco Xavier Alegre, Historia de la Provincia de 
la Companla de Jesus de Nueva Espana, editors Ernest J. Burrus and 
Felix Zubillaga (Rome: Jesuit Historical Institute, 1956-1960), 4 Vols.; 
cf. Vol. I, p. 242. (The Burrus - Zubillaga edition of Alegre is here
after cited as ABZ.)
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them. The itinerants spent the rest of their time delivering fervent

exhortations about Christian living and visiting the sick, who were

numerous because Mexico had just suffered another epidemic. The

missionaries were expected to increase their knowledge of the Indian

dialects sufficiently enough to compile a grammar and dictionary. The

object of these language studies was to provide a better base for the

next generation of itinerant preachers. When the first systematic rules

were devised for all the missions of New Spain, the experiences of the
40men of Huitzuiluca were not forgotten.

Geographically these first missions were not far removed from

the administrative headquarters of the religious superiors. Such

proximity obviated the need for an intermediate authority as developed

later in the distant, northwestern missions. These itinerant missions

stayed close to Mexico City. Any other missionary expansion was

delayed for over a decade because the Mexican Jesuits became involved
41in supplying men for the newly opened missions in the Philippines. 40 41

40. Cf. Rules for the Government of the Missions, Father 
Rodrigo Cabredo, 1610; Rules SFB, p. Isq. These rules are an 
amalgamation of the Laws of the Indies, contemporary ascetical 
practice, and practical experiences gleaned from the ventures of the 
first twenty-five years in New Spain.

41. Father Provincial Juan de la Plaza designated Fathers 
Alonso Sanchez and Antonio Sedeho as missionaries to the Philippines 
in 1579. They were to be assisted by the scholastic Caspar de 
Toledo and Brother Nicolas Gallardo; Toledo died en route. Cf. Pablo 
Pastells, Historia general de Pilipinas (Barcelona, 1925-1928), Vol. 
II, Chap. 138. One of the earliest treatises on the Jesuit role in the
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The years that intervened between the first itinerant efforts 

and the laying of the groundwork for the mission chains that would link 

the indigenous tribes of northern Mexico with the centers of Spanish 

colonial culture did not pass without profound effect on the Jesuit 

approach to apostolic labors in Mexico. Just as the itinerant mission 

procedure influenced the rules that helped to shape the mission system, 

so, too, the traditions established during these years set up a frame 

of reference which clearly left its mark on the expectations of later 

missionary endeavor. The first Provincial Congregation, held in the 

Jesuit College at Mexico City from the fifth to the fifteenth of October, 

1577, ennunciated some general propositions regarding Jesuit activi

ties that were later absorbed into the organizational principles of the 

mission system:

All of Ours should understand that the principal purpose of 
the Society’s coming to the Indies is to help the natives. Hence, 
it is fitting that all be encouraged to do this and let means be 
provided for the accomplishment of this purpose according to 
Our Institute. Besides the giving of missions, which is so 
proper to us, and which ought to be done frequently in these 
regions, the building of some residences among the Indians 
ought to be considered. In these residences the living should 
depend solely on alms without having any rents or landed proper
ties except for the houses of habitation. The property of these 
houses would belong to the nearest college whose superior would

Philippines is P. Francisco Colin, Labor evangelica, ministerios 
apostolicos de los obreros de la Compahia de Jesus, fundacion de su 
provincia en las islas Pilipinas (Madrid, 1663). Republished and 
edited by Pablo Pastells in three volumes (Barcelona, 1900-1902).
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also govern the houses. Let such residences be made little by 
little; each one of them will have at least six of Ours living there. 
These houses could be placed in the provinces where the most 
principal languages are spoken and scattered about where they 
can be helped by some alms from neighboring Spaniards, because 
it is not fitting that they ask anything from the Indians--not even 
to drink and no matter how trifling. In these residences Ours 
could learn languages and practice them as well as minister to 
the natives of the district. Also, schools could be set up in these 
residences in which the Indian children could learn to read and 
write. Some of the more talented ones could be chosen to pursue 
higher studies, sending them on to the secular colleges in Mexico 
City, Michoacan, and Oaxaca where it is possible that they could 
be raised with virtue and manners and where they could study 
according to the capacity they demonstrate. 42

This general plan was recommended to be proposed to the Council of

the Indies, the Viceroy, the Archbishop, and other influential persons.

The same Congregation insisted that the Jesuits of New Spain 

learn the Indian languages which could be employed on the mission 

circuit and in the colleges. By the time of the next Provincial Congre

gation eight years later, the importance of knowing the Indian languages 

had grown so great that the congregation decreed no Jesuit was to be 

ordained in Mexico unless he knew the native language "like the natives
A O

themselves. " 42 43

42. Primera Congregacion Provincial, October 5-15, 1577; 
ARSJ, Congregaciones 42, f. 309v. Also reproduced in Monumenta 
Mexicana, Vol. I, Documento 112; and ABZ, I, pp. 522-"3i

43. Segunda Congregacion Provincial, November 2, 1585;
ARSJ, Congregaciones 43, f. 380: "por hazerse familiar asi la lengua 
como los mesmos naturales en ellaf" ~
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Over the years, hispanicization intensified among the people;

the need for knowing the native language diminished in importance and
44the Mexican Jesuits began to question the language requirement.

Foreign missionaries who came from all over the Holy Roman Empire

were generally sent to outlying mission districts where they learned

languages and dialects often quite distinct from the Nahuatl or Mexica

spoken in the centers of Spanish and mestizo population as in Mexico
45City, Guadalajara, Pueblo and San Luis Potosi. After a century of

developing a mission system as a distinct apostolate in the Province of

New Spain, the language requirement became more strictly associated

with the men destined for the missions. Those who remained in the

colleges and professed houses dealt more exclusively with Spanish and
46the school languages of Latin and Greek.

Pre-Jesuit evangelization in Mexico has been brilliantly 

handled by Robert Ricard in his classic Conquete Spirituelle du

44. For example see Father General Juan Pablo Oliva to the 
Mexican Provincial, March 30, 1669; ARSJ, Mex. 3, f. 8v.

45. Incoming missionaries during the later years were trained 
at the Novitiate of Tepotzotlan where retired missionaries prepared 
them in specific Indian dialects. Occasionally they went to the col
leges at Guadiana or Guadalajara, or even to the mission cabeceras, 
to learn language and custom at first hand. Cf. AHH, Temp. 321,
ff. 65-71 and AHH, Temp. 297, f. 6.

46. Cf. Decorme, La Obra, Vol. I, passim.
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47Mexique. Ricard limits his study to those years from the beginning 

of the conquest of Mexico to the arrival of the Jesuits. His assess

ment of Mexican ecclesiastical history gives the impression that the 

saga of evangelization concluded before the men of Ignatius ever 

arrived. His views are quite germane to this present study:

The Jesuits brought a spirit of their own and their own pre
occupations. The Company did not neglect the indigenous 
population, but it was to devote itself in New Spain especially 
to the education and spiritual strengthening of the Creole 
society, which the Mendicants had somewhat neglected, and to 
the improvement of the secular clergy, whose level was very 
mediocre. In this sense the activity of the sons of Ignatius was 
to contribute to the progressive secularization of the Indian 
parishes, and consequently to the elimination of the primitive 
Orders, which were obliged to abandon their ministry and 
retire to their convents, or to undertake the conversion of 
remote pagan regions. 48

If Ricard's position is accepted, then the whole later evolution of the 

Jesuit mission system is, indeed, difficult to defend. By setting an 

upper limit of 1572 to his study, Ricard effectively cuts himself off 

from careful research into the record after 1572 which tells a much 

different story. The Society of Jesus was so intrinsically involved

47. Robert Ricard, La conquista espiritual de Mexico (Mexico, 
1947). Originally published as Conquete Spirituelle du Mexique (Paris: 
University of Paris, 1933). Translated by Leslie Byrd Simpson and 
published as The Spiritual Conquest of Mexico; An Essay on the 
Apostolate and the Evangelizing Methods of the Mendicant Orders in 
New Spain, 1523-1572 (Berkeley: University of California Press, 
1966).

48. Ricard, Spiritual Conquest. . . , p. 3.
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with the indigenous population of Mexico that it merited far more than 

a mere denial of neglect by Ricard. Unquestionably, the expansion of 

the colegios brought most Jesuits into contact with the criollo and 

mestizo sectors of Spanish colonial society, but the sheer number of 

Jesuits who worked as missionaries or itinerant preachers among 

Indian peoples covers Ricard1 s assumptions with doubt.

By the time the Jesuits arrived in Mexico, the people of the 

central plateaus and valleys had already undergone significant politi

cal and social change. If the evangelization program of the mendicant 

orders dwindled, as Ricard suggests, perhaps the nature of the 

society had changed so pointedly that new ministries were becoming 

the need of the times. Inasmuch as the Jesuits did engage in seminary 

education, thus increasing the number of secular clergy as well as 

enhancing the quality of the native clergy, they may indeed have 

assisted the progress of secularization. But this early secularization

was already anticipated in the laws governing the encomiendas and in
49the decrees of the Mexican ecclesiastical councils. *

49. On the encomienda see Lesley Byrd Simpson, The 
Encomienda in New Spain (Berkeley: University of California Press, 
1950). Ten years was considered a sufficient time for acculturation; 
see Recopilacion, Ley 3, Titulo 5, Libro VI. An adequate discussion 
of secularization and the ten-year rule will be found in Gerald J. 
Geary, The Secularization of the California Missions (Washington,
D. C. : Catholic University of America, 1934), pp. 16-36.

For the role of the ecclesiastical councils see Constantino 
Bayle, "Espafia y el Clero indlgena de America, " Razon y Fe, Vol.
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If the mendicants abandoned their ministries and retired to 

their convents, they had only to stay in their cloisters in the midst of 

flourishing Spanish and mestizo towns. This would leave the expansion 

of the program of evangelization among the indigenous peoples 

untouched and unadministered. This is exactly what the members of 

the Society of Jesus did--they moved out to the frontiers where the 

nomadic tribes presented an entirely new range of problems touching 

on social organization, language and divergent religious practice. The 

higher levels of social and politico-religious organization that charac

terized the inhabitants of the central plateaus were not typical of the 
50Chichimecas. The Franciscans and Jesuits, who were the major 

orders to evangelize northern Mexico, faced difficulties unknown in 

central Mexico. As this study will later show, the missionary con

version of northern New Spain evolved along more paternalistic lines, 

largely because the Indian peoples were less organized, or urbanized, 

and more exposed to sophisticated exploitation.

The first Jesuit Provincial of New Spain, Father Pedro Sanchez 

took his share of criticism from his contemporaries because they felt

XCIV, p. 213. Also, Ernest J. Burrus, "The Third Mexican Council 
in the Light of the Vatican Archives, " The Americas, Vol. XXIII 
(April, 1967), p. 397.

50. Cf. Fredrick Peterson, Ancient Mexico (New York: 
Putnam, 1959; and by Capricorn Books, 1962), p. 75sq.
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the Society was not moving rapidly enough in its commitment to the

native peoples. The major Jesuit historians all credit the missionary

impetus in New Spain to the arrival from Europe of the Father
51Visitor, Diego de Avellenada, who came in 1590. While it is true 

that Avellenada pressured the Province of New Spain into sending 

missionaries to the Sinaloa frontier, it is not wholly correct to say 

that neither of the two provincial superiors prior to his arrival had 

not made attempts to open a frontier mission apostolate in the prov

ince. As the excerpt from the first Provincial Congregation quoted 

above illustrates, definite guidelines were under consideration for 

such an apostolate. The mere fact that these activities were slow to 

materialize is less a proof of failure in intention than a proof of the 

complexity of circumstances surrounding the establishment of new 

missionary directions.

When Father Juan de la Plaza came to New Spain in 1580, also 

with the powers of Visitor, he was burdened with the visitation of Peru
52

as well as Mexico. Terminating his visitation of Peru, he returned 

to Mexico as Provincial and was plunged into the expansion of the 

Jesuit missionary apostolate to the Philippines, rather than among the

51. Of. ABZ, I, pp. 342 sq. ; and Decorme, La Obra, II, p. 3.

52. Primera Congregacidh Provincial, October 5, 1577;
ARSJ Mex. 4, f. 17.
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pagan tribes of Mexico,. In 1585 Father Antonio de Mendoza came 

from Spain to take over the Mexican Province, and the former Provin

cial, Plaza, became deeply involved in the conduct of the Mexican
53Ecclesiastical Council of that year.

During Mendoza's provincialate the first moves were made to 

reach the nomadic peoples of the north. The young Spaniard, Gonzalo 

de Tapia, who had accompanied Mendoza across the Atlantic with the 

"mission" of 1584, was assigned by the new provincial to the college
54

at Patzcuaro which could be used as a base for missionary journeys. 

Tapia's early efforts were interrupted by preparations for his own 

» ordination to the priesthood and later by tertianship at Valladolid.

The beginnings of a separate mission apostolate for the Society 

of Jesus in New Spain were made at the chief village of the Huachi- 

chiles which was christened San Luis de la Paz by Tapia. Juan de 

Albizuri, his biographer, saw Tapia's work as a departure from pre

vious missionary methods in that he chose a central village to serve as
55a gathering place for the scattered members of the Huachichil nation.

53. Cf. P. Antonio A strain, Historia de la Compaflia de Jesus 
en la asistencia de EspafSa (Madrid: Razon y Fe, 1902-1925), 7 V ols., 
Vol. Ill, p. 10.

54. William Eugene Shiels, Gonzalo de Tapia, 1561-1594 (New 
York: Catholic Historical Society, 1934); also ABZ, I, p. 364, n. 57.

55. Juan de Albizuri, Historia de las missiones appostolicas 
de la Compafila de Jesus en las Indias occidentales de la Nueva 
Vizcaya, y vida y martyrio del P. Gonzalo de Tapia fundador de las 
dichas missiones y apostol de los Cynaloas. Unpublished manuscript, 
1633; Bancroft Library, University of California, Berkeley, California.
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What Tapia undertook was really a reduccidn. Undoubtedly this was a 

major step for the Jesuits because up to that time the missionary work 

among the natives was essentially itinerant and based on the stability 

of the college communities. This new form for the missionary aposto- 

late would never really divorce itself from the concept of collegiate 

control as this study will presently show. ^  But it does mark the true 

planting of the seed of the mission system as it was to grow up in New 

Spain.

The arrival of the Jesuits in northwestern New Spain did not 

happen by orderly stages of development from central Mexico. Per

sonalities and circumstances converged to launch the Jesuits into a 

completely new frontier mission in Sinaloa. Tapia, with the support 

of Father Visitor AveUenada and Father General Claudius Acquaviva, 

had just begun work in Zacatecas when he was ordered to join Father 

Martin Perez. They were to place themselves at the disposal of 

Sinaloa Governor Rodrigo Rio y Losa. With final arrangements com

pleted, the missionary pair rode out of Guadiana (Durango) in the late
57spring of 1591; their destination, San Felipe de Sinaloa. The Society 

of Jesus had been in New Spain nearly a score years; it was just then 

probing into the unknown north. But those twenty years and the

56. See Chapters 3 and 4.

57. ABZ, I, p. 346 sq .; also Decorme, La Obra, p. 147sq.
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traditions established in the larger cities of Mexico would affect the 

entire frontier experience.

After the turn of the seventeenth century, the expansion of the

Jesuit mission system settled down to a steady growth. The entradas

into Sinaloa brought the missionaries into contact with thousands of

Indians living along the river deltas. Slowly the missions were extended

upstream; then, more northerly rivers were brought into the sphere of

missionary endeavor. The obvious reason for the expansion along the

rivers was the distribution of the native peoples. The missionaries

were being employed for peaceful conquest, but their own intentions

centered on the salvation of Indian souls wherever they were found.

Along the deltas of the Rio Petatlan, Rio Fuerte, and the Rio Mayo it

was comparatively easy to apply the concepts of the reduccion to the

more highly organized tribes. As the missions probed eastward into

the Sierra, the problem of reducing the Indians to mission pueblos

intensified, and the first truly bloody rebellions that took the lives of

several missionaries occurred in the more primitive mountain 
58areas.

The pattern of expansion for the Jesuits of New Spain was 

fairly well established during the seventeenth century. The northern 

lands offered an opportunity for the difficult work of civilizing

58. See Pastells, Mexico IV, p. 500sq. (AGI, Quad. 58-3-17).
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and christianizing the Indian peoples. South of Mexico, in Oaxaca and

Guatemala, the Jesuits adhered to the fundamental approach of colegio-
59based system of education and itinerant missions. Across the 

summits of the Sierra Occidental other Jesuit missions had been estab

lished around Durango and Parras, but they had neither the extent nor 

the peculiar ratio of Indian to Spaniard that characterized the northern 

missions.

Only after the Society had established several mission pueblos 

in Sinaloa did the central administration begin to press for the founda

tion of a college in Sinaloa to help provide for the missions. The 

reasons for the erection of a colegio on the frontier were both finan

cial and apostolic. The Society of Jesus had grown to such numbers 

that the earlier ideas of sending out one man to conquer a nation had 

given way to a more conservative and traditional approach of main- 

'taining colleges whose personnel could be utilized for supplying near

by missions. Because the Jesuits conceived of their apostolate in 

converting the Indian as intimately linked to the education of their 

Indian charges, the missionaries tried to work closely with the nascent

59. ARSJ, Mex. 16, ff. 179-187, and Mex. 17, ff. 238-243v, 
434-434v. These letters and reports detail the colegio system.

60. Cf. ARSJ, Congregaciones 55, ff. 193-198v. The eighth 
provincial congregation in 1613 proposed the foundation of the college; 
it was approved by Father General Claudius Acquaviva.
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colleges on the frontier. Reading, writing, singing, and counting 

were as important as the catechism. But regardless of the system 

that characterized the Jesuit apostolates of the north and south of 

New Spain, the real heart of the apostolate was the religious spirit 

that motivated the men who dedicated their lives as missionaries. As 

Jesuits who stressed obedience in the Ignatian manner, it was the 

rules by which they lived that spelled the difference between the Jesuit 

apostolate and that of the other orders.



CHAPTER 2

THE JESUIT MISSION SYSTEM: RULES AND PRECEPTS

The rules and precepts by which the Jesuit mission system was 

operated portray the best evidence of its evolution from simple evan

gelization to a complex social institution. If the evolution is properly 

to be understood, an investigation into these rules and precepts can 

cast considerable light on the complexities of an apostolic endeavor 

that many are tempted to oversimplify merely because the mission 

was a frontier institution. These rules constitute the norms by which 

the missions should have operated, but no claim can be made that 

each mission or missionary complied with unfailing exactitude. Yet 

the changes and amplifications in the rules and precepts attest to 

changing situations the mission apostolate experienced.

An historical analysis of constitutions, rules or by-laws invites 

the fallacy of concluding how history should have been instead of how, 

in fact, it was. The rules and precepts governing the mission system 

are no exception; only an historical commentary can establish their 

worth. Fortunately, however, the historian can place proportionately 

more weight on the rules and precepts of the Jesuit mission system as 

indicators of historical reality than he might on a civil constitution.

40
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The reason for this rests in the asceticism peculiar to the Society of 

Jesus—the Ignatian stress on obedience. It was the intention of 

Ignatius Loyola, the founder, that his men would distinguish them

selves in the service of the Church by their unquestionable obedience 

to the Holy Father and to the least rule of the Institute by which the 

sons of Ignatius were recognized as a religious order. *

While the emphasis insisted upon by Ignatius shaped the charac

ter of the post-Reformation order, it also set up scrupulous tensions 

among the Jesuits who found themselves facing limitless problems 

that strained their dedication and imagination. The rules and precepts 

by which the missions of northwestern New Spain were governed show 

the miniscule concern of superiors for exact observance. Because 

the perfection of the religious life depended largely on such exact 

observance of the rule in the minds of the Jesuit missionaries, it is a 

most reasonable assumption that these rules were truly the norms of 1

1. The Society of Jesus was established through the Papal 
Bull of Paul HI, Regimini militantis ecclesiae, September 27, 1540. 
Paragraphs three to eight are commonly called the "Formula of the 
Institute." Pope Julius HI confirmed the Formula on July 21, 1550, 
in his Bull, Exposcit debitum. The particular stress on obedience is 
in paragraph 4.

Ignatius penned a famous "Letter on Obedience" to the scholas
tic community at Coimbra, Portugal, March 26, 1533. That letter 
became an ascetical classic in Jesuit formation and was read monthly 
in all Jesuit houses of formation. He states: "Of course, I wish you 
to be perfect in all spiritual gifts and adornments. But it is especially 
in the virtue of obedience, as you have heard from me on other occa
sions, that I am anxious to see you signalize yourselves. " (Paragraph
2)e
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conduct. What the rules demanded was most probably what the men 

actually did. Some rules and precepts were violated through necessity, 

but such infractions were constantly under discussion and violators 

frequently punished. These cases provide a fairly accurate gauge in 

measuring the difficulties that confronted the missionaries.

The collection of rules and precepts on which this chapter is

based belonged at one time to the mission rectorado of San Francisco 
2

Borja in Sonora. The major portion of the rules pertained to all the 

missions as well as to the rectorados of Sonora. Specific rules were 

issued by the Fathers Provincial or Visitor; these enjoyed the force of 

a "precept. " The precepts enjoined the subjects who fell within its 

provisions under the stricture of serious sin against the vow of obedi

ence. Although such religious rulings were not backed up by civil 

law as such, the widespread power of ecclesiastical courts, and the 

ever present threat of inquisitorial authority, usually brought strict 2

2. The rules, regulations, precepts and letters for this study 
were taken from material gathered and deposited in the Roman 
Archives of the Society of Jesus. A translation of the major portion 
has been deposited in the Special Collections of The University of 
Arizona Library. Other scholars have referred to this collection under 
the designation of ARSJ, Miscellanea Mexicana, To mo IX. Research 
at the Archive Historico de Hacienda in Mexico City has revealed that 
many of the original documents are located in AHH, Temp. 1126.
From internal evidence it seems clear that the ARSJ collection was 
taken from the AHH documents, but the Jesuit collection benefits from 
being more complete. The initial compilation and identification of the 
rules was made by P. Gerard Decorme, S .J .; the paleography was 
done by Felix Zubillaga, S.J.



and early compliance by the subject in the event he found the ruling
3difficult to obey for ascetical reasons.

The first code of rules for the government of the missions was 

issued under the authority of Father Rodrigo de Cabredo in 1610. 

Cabredo is a relatively unknown figure in early Mexican Jesuit history, 

but he was responsible for setting the tempo of apostolic activity in . 

New Spain for almost two decades. His first assignment in the New 

World was to the Province of Peru where he acted as Provincial from 

1598 to 1604. He came to New Spain as Visitor General when the 

province's hierarchical structure seems to have been in flux; the 

province was being governed at the time (1609) by Father Martin 

Pelaez, who only held the office of Vice-provincial. Following a term 

of visitation for over a year, Cabredo was appointed Provincial of New 

Spain in 1611 and served until 1616. ^

The Code of 1610 was approved by Father Cabredo and bears 

his name, but the Code itself was the product of an assembly of repre

sentatives from all the missions. A junta had been convened at 

Durango in 1609, just after the arrival of Cabredo. Pelaez, writing 

to Father General Claudius Acquaviva in Rome, informed him that the 

junta had been held in Durango so that mission affairs could be * 4

 ̂ 3. The matter is unduly complicated; cf. Farriss. Crown
and Clergy.

4. Cf. ARSJ, Mex. 2, ff. 90-142 and 142v-331.
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straightened out and a superior appointed over all of them. This was
5

done to conform to orders which had been received from Rome.

This junta marks the first organized stage in the development 

of the missions of the northwest. Up to this time, the missionaries 

were appointed by the Provincial and answerable either to him or to 

the Rector of a college. Prior to this, the various missions were not 

without a superior, but there was no superior for all the missions.  ̂

The assignment of missionaries still rested with the Provincial, but 

the expansion of the apostolate in the last decade of the sixteenth 

century strained the administrative apparatus of Jesuit New Spain.

Cabredo's rules sounded the customary note of religious com

panionship in that "Ours,11 this is, Jesuits, should accompany one 

another two by two; the rule was tinged with Ignatian asceticism be

cause one of the companions was to be subject to the other. The 

obedience-minded Jesuits were feeling the burden of isolated 5 6 *

5. Pelaez held the position of Vice-provincial because the 
General had not yet appointed a provincial; Cabredo held the superior 
powers of a Visitor General. Cf. ARSJ, Mex. 2, f. 133. '

The letter is cited in Alegre, ABZ, II, p. 199, without date. 
The letter from Acquaviva ordering the junta and the appointment of a 
superior is recorded in ARSJ, Mex. 2, f. 110. All the "Padres 
graves" were summoned from the missions to participate in the junta 
at Durango. Apparently Father Hernando de Villafafte was named 
"superintendent" of the missions "adentro, " ARSJ, Mex. 2, f. 143.

6. For the early operation of the mission system, see Andres
Perez de Ribas, Coronica y historia .
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missionary existence. In actuality the companionship rule, which 

many ascetical writers felt was a safeguard of the religious vows, was 

seldom followed.

The latter part of the rule counselled a frequent interchange

among neighboring missionaries, which became a true hallmark of
7

Jesuit missionary existence. Communication between missionaries 

of different districts was intended for the spiritual and human well

being of the men who had to live apart from the more familiar settings
8of Spanish daily life. And communication with the appointed superi

ors was insisted on because independence of action was greatly 

feared—on ascetical, not prudential, grounds. The vastness of the 

mission frontier and the natural demands of self-reliance posed a 

threat to the obediential asceticism of the Society.

The missionaries were expected to consult with the superior 

before every important move, and even in the event of a superior's 

absence, a full report was to be made afterwards. To the casual 7 8

7. Frequent communication among missionaries is common 
knowledge. For an example of the frequency, see the correspondence 
of Kino with Father Francisco Xavier Saeta in Polzer-Burrus,
Kino's Biography of F. J. Saeta.

8. Early missionaries dwelled on the theme of isolation and 
privation. See the comments of Father Laurencio Adame in a letter 
to Cabredo, Sinaloa, January 16, 1610; he expressed joy at minister
ing to such a needy tribe, which needs he himself shared. Also the 
Viceroy's nephew. Father Luis de Velasco, stressed the completely 
different way of life on the Sinaloa frontier. ABZ, II, pp. 199-200.



observer it might appear that the freedom of movement among the

missionaries was restricted only by the fear of the unknown and the

limitations of an individual's stamina, but the men assigned to the

frontier missions were not even permitted to make entradas among

pagan tribes without prior approval, usually written, from a major

superior. In Cabredo's code the obvious concern was to prevent over-

extension whether in man-power or money. This concern persisted in

later restrictions by various provincials, but the reasons underlying
g

it shifted grounds.

One of the lesser known and probably the most stressed rules 

was the rule of the semi-annual junta. ^  These juntas were really an 

application of the Rules of the Society of Jesus that its members were 

to renew their religious vows each six months. The vows could have 

been renewed without a group meeting, so the purpose of the juntas 

was more than renewal alone. The Cabredo Code stressed that the 

men attending the junta should maintain a daily schedule similar to 

that observed in the colleges. There was latent fear that the indepen

dence of living on the frontier would erode the routine of religious life, 9

9. Cf. Rules SFB, p. 28. In the fiftieth rule of Cabredo's 
revised code these regulations are attributed to Father Alonso de 
Bonifacio. This should be Father Luis Bonifaz who was Visitor to the 
Sinaloa missions from 1621 to 1627; cf. Decorme, La obra, II, p. 439.

10. R u les SFB, p. 7, rule 14.
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not to mention the envy (euphemistically termed "scandal") that mis

sionary freedom created in the stricter college communities. Despite 

the importance placed on the junta, the rule was difficult to observe 

because of obligations on the missions. Eventually the juntas were 

limited to no more than three Fathers and were never convened dur

ing major feasts.

While the junta functioned for the Society as an occasion of 

religious renewal, the gatherings also provided opportunities for the 

missionaries to discuss methods and share observations they had 

made about Indians in their charge. Unfortunately, no minutes or 

records of these juntas have come to light; the topics of discussion 

were of things "that cannot be found in the books" or in the disputa

tions of learned doctors. In effect the juntas bound the missionaries 

into a closely cooperative unit. Although the normal isolation and

apostolic burdens weighed heavily on each man, the juntas rekindled
12zeal and dedication for the difficult lives the men were leading. 11 12

11. Cf. Relacion delo sucedido en el plieto de la Compa con 
los Religiosos del Sn Franco, anonymous manuscript, circa 1665; 
AHH, Temp. 1126, exp. 2, f. 2sq. In recounting the struggle be
tween the Franciscans and Jesuits over jurisdiction in the Valley of 
Sonora, the document portrays how the juntas were employed. See 
also. Rules SFB, p. 7, regarding the impracticality of the doctors.

12. The rule enjoined the superior to give an exhortation or 
conference which would stimulate the missionaries' zeal. Rules SFB, 
p. 7, rule 14.
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Because of the shortage of manpower and the subsequent inability of 

some men to attend the two juntas, superiors later insisted that every

one attend at least one meeting annually. Failure to comply with this 

directive meant the immediate superior of the mission had to notify the 

Provincial. ^

The juntas also became the occasions at which the missionaries 

filed their annual memorias or requests for supplies to be purchased 

from their alms. Brief note sheets were sent on to Mexico City to the 

Province or Mission Procurator; the notes had to be countersigned by 

either the Rector or the Visitor before being recognized as valid. 

Generally the mission superiors were present at the juntas, so the 

procedure of getting a signature was somewhat simplified. The coun

tersigning also provided an opportunity for the superiors to review 

and compare the itemized lists while the missionaries were still 

assembled. An individual missionary might request more than an 

average amount of certain items, such as chocolate or clothing; the 

superiors could then correct any excess or appeal to other mission

aries to contribute to the needs of their brother. Although the 

missions were manifestly in need throughout most of their history, 

the Society always expressed great concern that the missionaries 

observe a strict personal poverty. ^  The juntas helped both the 13 14

13. Ibid. , p. 8, rule 15.

14. See Chapter 4 and 5 on the economic background.



superiors and the subjects focus on the spirit of the religious vows, 

especially in such mundane matters as the annual memorias. Engulfed 

in immediate needs, an isolated priest might be tempted to ask for 

more than religious poverty would allow.

1 The sixteen paragraphs of Cabredo's Code were a simple com

pendium of directives that stressed the concern the missionaries held 

for the Indians. Although isolation dominated some of the rules, the 

overall tone demonstrates a conscious gentleness and desire to main

tain cooperative measures with the Indians the Spaniards for the 

greater good of all. The Jesuits were cautioned to minister to the 

Spanish communities whenever occasion required, but this was never 

to be done at the expense of the primary ministry to Indians. For 

example, Indian labor was not a free market open to the Spaniards.

The Fathers were encouraged to counsel the Spanish repartidores (or 

labor distributors), but they were not permitted to parcel out Indian 

labor for neighboring haciendas. At the same time, the missionaries 

were directed to train their Indian charges in productive works along 

the theme that a "busy Indian is a peaceful one.

Cabredo's Code also enjoined the learning of the native lan

guages, a practice that all superiors continually stressed. The code 

required the missionary to reduce any new language to rules; the

15. R ules SFB, p. 6, ru le 12.



50

missionary was directed to seek assistance by Indians who knew both 

the native language and Spanish. A newcomer was expected to learn 

the language from other priests who had already mastered it. But the 

practice of the rule was not easy. Sometimes priests who had learned 

the language were transferred or died without having had a chance to 

train younger men. As a result, the learning of the difficult dialects 

of the northwest always posed a serious problem for the missionaries.

For fifty-two years Cabredo's Code remained in effect; these 

fundamental guidelines were only modified by occasional, specific pre

cepts from Provincials or Visitors. Then, in 1662, Father Visitor 

Hernando de Cabrero convened a new assembly of missionaries at the 

Jesuit College of Guadalajara. The missionaries had been complain

ing that the existing code was filled with too many unattainable rules.

Moreover, the circumstances had changed so noticeably on the fron-
16tier, many rules were no longer applicable.

Cabrero himself had only recently arrived in Mexico; he had 

come to the Province with the powers of Visitor in 1661. Like Cabredo 

he plunged immediately into the problems presented by the missions.

He listened to the missionaries' viewpoints on three separate occa

sions in order to determine a suitable course of action. The first 

meeting was at Guadalajara in March, 1662; the second was held at the

16. Ib id ., p. 11, Introduction.
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novitiate of Santa Ana in Mexico City a month later. With a summer 

intervening to review the findings, Cabrero, Father Provincial Pedro 

Antonio Diaz, and the Province consultors finally settled on a new 

code September 20, 1662. These rules became, in effect, the govern

ing laws for the next century of Jesuit missionary labors in New Spain. 

The only major modification to these rules came in 1723 with the

establishment of a Visitor General for the missions, but this was
17purely administrative, not formulative.

The missionaries and Cabrero held differing sentiments about 

the goals and the apostolate of the missions. Cabrero felt a mis

sionary's work was primarily conversion. He believed the Jesuits of 

New Spain were too deeply engaged in work as doctrineros, that is, in 

instructing the already-converted Indians. At the sixteenth Provincial 

Congregation, held in Mexico City in November, 1662, Cabrero 

expressed his inclination to abandon the missions and entrust them to 

the secular clergy. His approach was to resume the missionary 

method being employed in central Mexico which depended on a college 

staff that periodically visited neighboring Indian pueblos to give brief 

courses in Christian doctrine. Cabrero advocated leaving the missions 

of Sinaloa--and the Indians were fewer in number. ^  17 18

17. Ibid., p. 30, Regulations for the Visitors.

18. ARSJ, Congregaciones 76, f. 151v. sq.
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The opinions of Visitor Cabrero did not prevail. The delegates

to the provincial congregation strongly opposed his propositions and

the General of the Society ultimately acquiesced to the views of the 
19Province. The reasons lodged against Cabrero's proposals were:

1) the old methods had proven successful; 2) the college-based system 

was not practical for missions over 400 leagues distant from Mexico;

3) no college could supply the sixty or more missionaries that were 

required; 4) without special permission of the Viceroys no missionary 

could enter new regions to convert the Indians--at least not without 

grave danger to their lives; 5) there were no seculars to take over the 

care of the converts; 6) it would be more appropriate, apostolically, 

to care for Indian neophytes than to expose them to apostasy; 7) if the 

Jesuits were to leave the missions, 45,129 souls would be lost that
20were actually in the Society's care--not to mention the loss in alms!

The difference of viewpoints between Cabrero and the Province 

consultors had obvious importance. The Visitor was arguing for a 

change of method while issuing orders at the same time for a more 

minute control of the existing system. The fifty-one paragraphs of 

Cabrero's code are far more exacting than the outmoded rules of 

Cabredo. At Guadalajara the missionaries confided that many of the 19 20

19. Ibid. , f. 149.

20. The loss in alms refers to the loss in income from the 
Royal Treasury which was paid annually to each mission.
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original rules were no longer pertinent, but those simple and direct 

provisions could hardly have worked difficulties comparable to the 

lengthy strictures of the 1662 code. Perhaps the discrepancy is 

attributable to Cabrero's inexperience. Certainly the subsequent pre

cepts of Provincials and Visitors indicated that the 1662 revision 

failed to solve the problems experienced under the 1610 code. The 

missionaries only had more rules to follow after 1662, and many of 

them were even less attainable than some in the 1610 code.

Cabrero regulated the number of mules in pack-trains, and 

even the number of books a man might take in transferring from one 

mission to another. In fairness to Cabrero, whose name the 1662 

code bears, it should be remembered that the rules were probably 

formulated by delegates to the various congregations prior to the final 

formulation. Cabrero could scarcely have known how many mules it 

would take to return from a frontier he had never seen. The 1662 

Code is filled with references to proper relations between the Jesuits 

and the Spaniards on the mission frontier. This contrasts sharply 

with the earlier code in that the missionaries formerly were only 

cautioned to assist the neighboring Spaniards whenever possible and 

as long as such assistance did not deter the Fathers from their pri

mary responsibilities to the Indians. The Cabrero Code regulates 

contact with the Spaniards, commerce with them, communication, and 

even proscribes the Fathers from soliciting material goods for their
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welfare. There is almost a preponderance of concern for the 

material workings of the established missions, which would lend a 

great deal of support to Cabrero's contention that the missions were 

already beyond the point where Jesuits should have ceased to be of 

service.

This is precisely the problem of the evolution of the Jesuit 

mission system; the missions had become something other than what 

they were originally conceived to have been. The point in dispute was 

whether Christian baptism converted the Indian to Spanish society, or 

whether the purposes of missionary conversion also extended to the 

processes of acculturation. The judgment of the men of the time was 

that a missionary's work did not stop with the acceptance of the 

waters of baptism. The missions would have had to build buffers 

around the neo-Christian communities until those who had accepted 

new religious beliefs could compete and survive in a culture that was 

possibly more hostile than peaceably Christian. Cabrero's Code 

leaves no doubt that the Jesuit missionaries were expected to walk the 

narrow path between inspiring the Indians and not scandalizing the 

Spaniard.

Even a cursory reading of the 1662 Code reveals a latent 

reaction to situations that must have commonly occurred on the fron

tier. The number of days the Indians could work, the hours they had 

to attend Mass and the doctrina, the number of lashes permitted in
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flogging, the exactness with which mission records were to be filled, 

the days of feasting and the number of dishes served—all were stipu

lated, and the major superiors expected them to be obeyed. In a half 

century the life of a missionary had become understandably complex.

No new mission, regardless of its distance from Mexico City, would 

be free from the burden of conscience the missionary had to bear 

because he knew his religious perfection depended on the precision of 

his obedience. He was caught between protecting the Indian from 

exploitation and instructing him rapidly enough to assume a responsible 

role in Spanish society. Through the years the Jesuit mission system 

concentrated less on expanding the frontiers of conversion than in

educating the Indians already converted. Cabrero's criticism of the
21mission became, in effect, the heart of the mission system.

As in the case of the 1610 Code, an advance in the administra

tive structure of the mission system was made with the promulgation 

of the new rules. At that time the Durango junta called for the 

appointment of a superior for all the missions because the resident 

missionaries were too occupied with the continual visitation of Indian 

pueblos. This superior had to visit the entire mission field, taking 

account of the spiritual and temporal welfare of each Father and each 21

21. This discussion has involved the Code of Father Hernando 
Cabrero, 1662; cf. Rules SFB, pp. 11-34.



mission. In turn, the superior had to notify the Provincial of the 

situations that existed throughout the various mission districts.

By the mid-seventeenth century the number and dispersion of 

the missions was so great that no one superior could handle the job.

The mission partidos were grouped into rector ados, the rectorados 

were arranged in provinces, and the provinces were placed in charge 

of a Father Visitor. Although the office of Visitor had been instituted 

long before 1662, doubts had arisen about the extent of his jurisdiction. 

Much of the actual control of mission affairs was left to the Rectors 

because the different native tribes and the varying socio-economic 

conditions called for distinct solutions. On the other hand, the grow

ing complexity of ecclesiastical, civil, and military relations neces

sitated the office of a Visitor who could transcend the particulars of a 

given problem and coordinate appeals and requests made at the 

higher levels of government.

Consequently, Father Provincial Pedro Antonio Diaz and the 

consultors issued a short compendium of rules for the Fathers Visitor 

in September, 1662, together with the general code for all the missions. 

To clarify the nature of the Visitor’s jurisdiction the compendium 

stipulated that the primary purpose for instituting the office was to 

supply for the inability of the Provincial to make a yearly visitation of



A complaint had beenhis subjects on the mission frontiers. A complaint had been 

registered that Visitors, unlike Provincials, did not relinquish the 

exercise of authority after the completion of a visitation. Because 

the Rectors of houses, colleges, or missions were autonomous in 

most matters, the Visitor was only expected to intervene in extra

ordinary or reserved cases. Diaz’ solution was to surround each 

Visitor with a board of consultors, appointed by the Provincial; the 

consultors themselves served on the same mission as the Visitor. 

Thus the Visitor’s power was checked by making him responsible to 

men not of his choosing.

Diaz insisted that the reason for the institution of the office 

was to make possible a semi-annual inspection of the missions. 

Following each visitation, the Visitor had to file a report to the Pro

vincial, who then made the ordinary decisions. In urgent cases the 

Visitor did have the power to discipline a religious by expelling him 

from the missions to one of the colleges at Guadalajara or Durango. 

Missionaries, when they considered an entrada among pagan tribes 

was in order, had to bring the request to the Visitor; only the Visitor 

had the authority to deal with the various Captains and Governors who 

could sanction such ventures. In resolving disputes the Visitor was 22

22. The Society maintained a strict policy on the account of 
conscience; cf. Rules for Provincials, Rule 48, Regulae Societatis 
Jesu (Rome; Curia Praepositi Gene rails, 1947).
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only permitted to change men from their districts with grave cause 

and after consultation. Appointment to missions remained a preroga

tive of the Provincial. Indeed, the Visitor was a powerful figure, but 

he was an administrator and not an executive. Not until the first

quarter of the eighteenth century was a post created, that of the
23Visitor General, that held truly executive powers.

The collection of rules and precepts that belonged to the 

rectorado of San Francisco Borja in Sonora contained several pages of 

interim rules and precepts made either by Provincials or Visitors.

The standing orders were to record these rules in a permanent book 

at the mission so there would be no possibility of loss or doubt about 

their authenticity. These same rules were read twice yearly by the 

priests attending the semi-annual juntas. The 1662 Code required 

that a copy of the rules and precepts be available for the missionaries' 

use; in the same spirit the newer modifications were recorded.

Several of these modifications cast light on the mission system.

In 1677, fifteen years after the Cabrero Code became opera

tive, Father Provincial Tomas Altamirano ordered a thorough visita

tion of the missions by Father Juan Ortiz de Zapata, a special Visitor. 23

23. Rules SFB, "Rules for Visitors, " pp. 30-34.
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The northern missions had come under severe criticism and it
24appeared that an updating of the Cabrero Code was in order.

Ortiz's concerns were properly those of a Visitor; his rules

dwelled on the perfection of the religious life among the missionaries.

Stressing the exactness and care the Fathers should maintain in their

spiritual exercises, he was not ready to accept excuses for failure to

celebrate Mass, whether for lack of devotion or lack of wine and

hosts. He reiterated the need for the missionaries to attend the juntas

at which time they could practice themselves in strict observance "at
25the sound of the bell. "

As for the Indians, the emphasis was on their constant and 

adequate instruction. A settled pattern of life in the mission pueblo is 

somewhat more evident because Ortiz wanted regular tolling of the 

Angelus and the De Profundis in the cabecera as well as the visitas. 

Where the missionary was absent, the fiscales and catechists were 

charged with this regular responsibility. Interestingly enough, these 

rules are the first ones to stipulate care for and repair of the estab

lished missions. The actual churches throughout the mission territory 24 25

24. The criticism stemmed from activities at Matape; see 
Chapter 4. Ortiz de Zapata was a native of Zacatecas and an experi
enced missionary. Cf. Relacion de las misiones, Documentos para 
la historia de Mexico, Series 4, Vol. I, pp. 301-419.

25. Rules SFB, "Rules of Father Visitor Juan Ortiz Zapata, "
p. 36.
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were of various ages, but none had yet reached the century mark.

Many churches had already fallen down and the expense of rebuilding 

was no small matter. These same rules also demonstrate a crystali- 

zation of the administrative system inasmuch as churches and resi

dences were not to be changed without consultation or permission.
2 g

Cabeceras were not easily to be changed.

Accompanying Ortiz de Zapata's rules. Father Provincial

Altamirano issued a letter that was to be recorded in the rule book,

but the contents of the letter were not to be made known to any non-

Jesuit. The reason for Altamirano's order was that the letter dealt

with the delicate relationships between the Jesuit missionaries and the

northern Bishops. The Society's position was strongly independent.

Regarding the building of churches, Altamirano admitted he had sought

the Bishop's permission, "but this is by way of courtesy so that he
27will not feel offended.11 Although Altamirano obviously accepted the 

idea of independent Jesuit control of the mission system, he was look

ing forward to the future relinquishment of the churches. Once the 

Jesuits left the missions, he opined, the churches will remain behind 

for the Indians, but the churches will belong to the Bishops. So it 26 27

26. Ibid. , pp. 36-40.

27. Rules SFB, Circular letter, August 28, 1679, p. 41sq.
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would be wise for the Fathers not to load the churches up with 
28finery.

The temporal condition of the missions was a favorite subject 

of Provincial and Visitors, probably because this was most sensitive 

to secular criticism and concern. For example, the Cabredo Code 

(1610) did not touch on the matter of the transferral of missionaries 

from one district to another, most likely because the system had not 

yet reached that degree of permanence or stability. The Cabrero 

Code (1662) ruled that no missionary could take anything from his dis

trict that he did not purchase with his alms. Then, in 1681, Father 

Provincial Bernardo Pardo directed that no missionary could dispose

of anything whatsoever from the house or the district, even if it were
29a chair or a napkin. The Cabrero ruling focused on the justice of

the alienation of property; the Pardo regulations concerned the actual

material condition of the missions so that, in accord with the General's

ruling, "there would be no need for each missionary to set up house 
„30anew.

Pardo extended his strictures to require an itemized account 

of all valuables, including livestock. The formalities of the transfer 28 29 30

28. Ibid., p. 43.

29. Rules SFB, Circular letter, September 23, 1681, p. 47.

30. Ibid.
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of a mission had to include the double signatures of the missionary 

transferring out and the Visitor or the newly appointed missionary. 

This perhaps accounts for the frequency with which the Visitor accom

panied new missionaries to their posts. Because the missions had 

often been established many years before, the herds were beginning to 

produce substantial income for the mission districts, so Pardo 

cautioned the Fathers that only the usufruct of the mission was per

mitted to be used with permission and within the confines of religious
, 31decency.

During the closing quarter of the seventeenth century, the

affluence of the missions had become a growing reality. The concern

of Visitor and Provincials continued to be with material affairs.

Father Visitor Juan de Almonacir, however, touched on a few social

matters by addressing himself to the problem of prudent punishment

of Indian malefactors by forbidding the cutting or binding up of any
32native's hair, or exceeding eight lashes in event of whipping. Beg

ging had become a prevalent annoyance; Almonacir demanded that the 

"priests, friars, clerics, and non-clerics. . . who stay for weeks and 

months" in the mission houses be notified to leave after the third 31 32

31. This freed the missionary from any charge of violating his 
vow of poverty because he would have had to have title to the property 
generating the income; the property belonged to the King or Bishop.

32. Rules SFB, Rule 2, p. 50.
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day. Nor were the beggars to be grub-staked for their journey; the

Visitor allowed only that they be supplied with bread and food--no

silver, mules, or anything else of use or value. ^

Unfortunately the Sonora missions were for many years the

object of malicious slanders and almost ceaseless recriminations.

The mining community of San Juan Bautista seems to have sheltered

many persons who were discontent with the Jesuit missionaries and

the Indians in their charge. Kino repeatedly alluded to the problems

the missionaries had with false reports that emanated from this
35region and the Valley of Sonora. Father Joseph Pallares at Batuc

felt impelled to defend the good name of the missions while he was
36serving in the province. But nothing calmed the storm of claim and

counterclaim. Kino's trail companion, Juan Mateo Manje, joined in

the battle of words and found himself jailed for maligning the Jesuit
37Visitor of the Sonora missions. 33 34 35 36 37

33. Ibid. , Rule 4, p. 51.

34. Ibid. , Rules 5 and 6, p. 51.

35. Kino, Memoirs, Vol. I, p. 112sq.

36. Joseph Pallares, Defensa Scholastica.de los Misiones de 
Sonora, AHH, Temp. 17, exp. 70 (1707).

37. "Arrest and Trial of Juan Mateo Manje, " Archive de 
Hidalgo del Parral, Chihuahua, Mexico, Afio 1707 (hereafter cited as 
AHP). University of Arizona, Microfilm 318, 1707 A .D ., frame 180 
sq. General Manje and Captain Pedro Peralta had initiated an informe 
which was given to the Bishop of Durango charging that the Jesuits of
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Whatever specific events or ulterior motives that caused the 

controversy remain unclear. The polemics, however, attracted the 

attention of Jesuit superiors who set down strict controls over the 

associations between missionaries and laymen. Finally, in 1715, 

after nearly twenty years of disputes. Father Provincial Alonso de 

Arrivillaga promulgated twenty-one stringent rules to regulate the 

conduct of the missionaries in order to avoid repetitions of the scan

dals and charges. Arrivillaga's approach was forceful: if anyone 

came to discredit the missionaries, the "door was to be shut" in his 

face. To judge from the content of the rules, the nature of the con

tinuing dispute involved the sale of produce and cattle from the
38 *missions. If so, the problem traced back to the stormy relations

between Father Daniel Angelo Marras of Matape and the miners of
o 39Sonora. 38 39

Sonora refused to administer the sacraments to Spaniards or to pro
vide Indian labor under the repartimiento system. Father Visitor 
Francisco Marla Piccolo took exception to the accusations and Manje's 
wording; this resulted in Manje's summary arrest and imprisonment 
at Parral for seven months. See also Ernest J. (Burrus, Kino and 
Manje, Explorers of Sonora and Arizona (Rome and St. Louis: Jesuit 
Historical Institute, 1971). Manje is identified here as the trouble
some "lieutenant" at Bacanuche.

38. Rules SFB, "Regulations for the Missions, Especially 
Sonora, " p. 60sq.

39. This problem is discussed in Chapter 4.
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The minutiae that caused the scandal undoubtedly made life 

more difficult for the missionaries. Under the 1715 rules, priests 

could no longer permit their foremen to bring their own wives into the 

mission compounds. And the Fathers had to make certain that the 

buttons on their shirts and cassocks were not made even of imitation

Life had changed on the mission frontier; leisure left time and

opportunity enough for scandal. Indeed, mission existence had so

stabilized that the Provincial had to caution the Fathers not to allot

temporal goods for relatives and friends. Arrivillage was piqued by

the consumption of chocolate which he noted to be the largest single
41expense for the missions. Affluence had also come to travel expen

ses because the missionaries were now restricted to a 500 peso limit 

(in silver) to pay their servants in the pack-trains that were not to 

exceed twenty-four mules. And as with all administrative growth, 

rules abounded and ignorance of them compounded; Arrivillaga attacked 

the problem with still another rule that all the rules would be read

over every three months, and all ordinary permissions would be
42renewed every four months. 40 41 42

40. Rules SFB, rule 5, p. 61.

41. Ibid. , p. 64, rule 12. Chocolate was offered to guests 
according to the custom on the frontier. Even the General of the 
Society cautioned the use of chocolate; cf. Oliva to Andres Cobian, 
March 30, 1672, ARSJ, Mex. 3, ff. 46v-47.

42. Ibid. , p. 64, rule 13, and p. 65, rule 18.
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Life on the missions was not the virile, spontaneous, free and 

forthright existence depicted by romanticists. By the eighteenth cen

tury the entire system had grown.so enormously complex that adminis

tration itself was a new problem. More rules and more exact 

obedience would never cure the ailments of sheer size. In a little 

over a century the Jesuit missions along the river valleys of Sinaloa 

had sprawled out along the Gulf coast, crept upward into the mountains, 

spread into the cactus desert of Sonora and the Pimeria Alta, and had 

even crossed the Gulf into California. The four mission districts 

listed in the 1614 catalog were served by thirty-four Fathers and four 

Brothers; in 1720 there were fifteen districts throughout the northwest 

served by ninety-one Fathers and one Brother. ^

The simple promises of support and the modest alms from the 

Patronato Real that had sustained Fathers Gonzalo de Tapia and 

Martin Perez grew to a yearly subsidy in 1720 of 38,114 pesos from
44the Royal treasury and an accumulated capital debt of 377, 086pesos!

It is of little wonder, then, that Father Provincial Joseph de Arjo 

issued a new compendium of instructions in 1725 to Father Juan de 

Guendulain, creating a permanent post of Visitor General for the 

missions. The Cabrero Code still served to regulate the ordinary

43. Cf. ARSJ, Mex. 4, f. 203 (1614) and Mex. 7, f. 308 sq. 
(1720). -----

44. ARSJ, Mex. 6, f. 334v.



affairs of the missions, but the appointment of Guendulain constituted

the formal recognition of the vast missionary apostolate of the Jesuits

in northwestern Mexico and the need for an on-the-scene authority
45that nearly equaled that of the Provincial.

If nothing else, the appointment of the Visitor General cut 

decision making time in half. The Rectors and Visitors of the mis

sions maintained the same powers as before, but instead of having 

recourse to the Provincial, who was either in Mexico City or on 

visitation elsewhere in the province, a reply from the Visitor General 

would suffice. Because the Visitor General was empowered to appoint 

missionaries, the long delays and extended vacancies that resulted 

from transfer or death were averted.

Even though the Visitor General’s powers were quite expen

sive, he was held in check by a board of consultors who were named 

by the Provincial. This method modified the influence of the Visitors 

of individual missions because they had formerly exercised some of 

the Provincial’s powers by delegation; with the advent of a Visitor 

General these powers were exercised directly by him. Each Visitor 

was ex officio the Admonitor of the Visitor General whenever the

■ 67

45. Guendulain was appointed Visitor in 1723; the instructions 
were subsequent. Cf. Doc. Hist. Mex., Series IV, Vol. IV, p. 22. 
For instructions see Rules SFB, p. 72 sq. On Guendulain, see 
Donohue, ibid., pp. 43-44.
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Visitor General was in a Visitor's particular region. All the Visitors
i

together constituted a special board of consultors for matters that 

touched the common good of the missions. Effectively, this was a 

better arrangement because, formerly, the individual Visitors were 

responsible only for their particular region and the Provincial in -
i ■

Mexico City had to coordinate the common welfare of all the missions 

without benefit of close consultation and immediate knowledge.

Arjo's instructions to the Visitor General were not restricted 

solely to the creation of the new office; he descended to particulars 

that amounted to a subtle revision of Cabrero's Code. For example, 

instead of informing the missionaries about their failures to preach 

and distribute Communion, he commissioned the Visitor General to 

make certain these practices were properly executed. Apparently 

some priests were following the Indian custom of having the sick 

brought out of their houses to the church for spiritual ministrations; 

Arjo insisted the sick should remain at home and in bed while the 

missionaries truly went to visit the sick. Some pueblos still had no 

churches; he ordered churches to be erected in at least the main 

pueblos, if not in all the visitas. Furthermore, he laid down new 

norms for visiting pueblos. Where visitas did exist, the missionaries 

were directed to celebrate one Sunday Mass each month, and the 

missionary was expected to remain in the visita two or three days 

after the Sunday celebration.
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Regarding Indian languages, the Jesuit policy had not varied. 

Arjo felt that missionaries could not perform their spiritual duties 

without having at least a moderate skill in the native dialects. Failure 

to master a language was cause for removal from a mission; profi

ciency was cause for a man to remain at the same mission, or at 

least within the same linguistic region. In some places more than one 

dialect or language was prevalent. The missionary was expected to 

know at least one of the more commonly understood languages, 

although he did not have to know all the languages current in a region. 

Such a regulation as this indicates that the missions were becoming 

melting pots for acculturation because the missions in the earlier 

years of expansion normally ministered to an ethnically and linguisti

cally homogenous group. In the event a mission served different

tribes, the minority group in the pueblo frequently spoke the majority
. 46language.

Like the Cabrero Code, the instructions to Guendulain frequent

ly refer to relations with laymen. Arjo considered the root of the

46. Arjo, "Compendium of Instructions, " Rules SFB, pp. 72- 
90. Multiple language skills were commonly required in missions 
bordering distinct tribal regions. For example, Ures and Cucurpe 
both had minority groups living at or near the mission. Some early, 
triennial catalogs list the number of languages each missionary was 
able to speak. For example, in Sinaloa in 1662 of the sixteen 
missionaries, nine Fathers spoke two or more Indian languages. In 
Sonora only one mission, Mobas, required more than one language 
for proper ministry. Cf. ARSJ, Hex. 5, ff. 104-107v.



problem to be too great a familiarity with laymen who exercised too 

much liberty in talking about affairs internal to the Society. The 

written word fell under the same strictures as the spoken word, even 

if the missionaries wrote tracts in "defense" of the missions while at 

the same time revealing and castigating laymen for their scandalous 

conduct. The fact that the Provincial included such regulations in his 

instructions to the Visitor General should signal caution in the use of 

extant documents. Claims and calumnies abounded on the frontier and

these expressions found their way into print and even official docu-
47ments. Hence, a knowledge of the rules and precepts that governed 

the missionaries' conduct provides a useful counter-balance to what 

might appear as factual in the extant records.

The temporal administration of the missions also came into 

Arjo's scrutiny. The modifications were not intended to contravene 

the provisions of the Cabrero Code; the stress is placed, rather, on 

the Visitor General's responsibility to oversee the careful and 

adequate surveillance of the missions' temporal welfare. Of particu

lar concern was an inclination among some missionaries to incur 

debts for the protection of Spanish families; no debts for such reasons

47. Cf. Luis Navarro Garcia, Sonora y Sinaloa en el Siglo 
XVII (Sevilla; Consejo Superior de Investigaciones Cientificas, 1967). 
This study is built on large segments of polemical documentation; 
Navarro Garcia recognized the difficulty of sifting facts from the 
rhetoric.
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were permitted. The permanence of the missions had brought the

temptation to utilize them to help others than the Indians for whom

they were founded. Arjo graphically denounced the practice by saying

that the missions could continue to hire mayordomos only "as long as
48they (the mayordomos) do not suck blood out of the Indians." 

Exploitation of the weak lurked even in the sanctuary.

The transfer of missionaries was a common practice since the 

inception of the missions, but Arjo struck a theme not mentioned in 

previous compendia. When missions that were less arduous became 

vacant, they were to be assigned to older missionaries, as long as the 

Fathers were competent in the native language. The extent of the mis

sion system had grown to the point that an internal retirement program 

had to be instituted. Formerly, the older missionaries were recalled 

to the colleges where they performed less demanding duties; there the 

younger men took advantage of their language skills while preparing 

themselves for future mission assignments. While it is not surprising 

to see older men reassigned to easier missions, it is worthy to note

that these older missions were not relinquished to secular control be-
49cause there was still need for a ministry in the native languages.

48. Rules SFB, p. 86, rule 45.

49. Ib id ., p. 87, rule 51.
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The instructions to Father Visitor Guendulain were the last 

comprehensive code of rules laid down for the missions. Subsequent 

rules were stated as precepts issued by either the Provincial or the 

Visitor General. A rule expressed a norm of conduct or procedure 

that could be dispensed with in case of necessity or with proper per

mission. A precept was not as easily dispensed from because it 

bound a subject under pain of sin against his vow of obedience. In a 

religious order dedicated to spiritual perfection, binding a subject 

under pain of sin was one of the most stringent and effective methods 

of gaining compliance. Because a precept was considered a moral 

command, no room was left for ignorance of the precept; the balance 

heavily favored scrupulous obedience. The number of precepts was 

kept low and the subjects were carefully informed. Some precepts 

had the force of particular law, applying to one mission and not 

another. So, as the overall system grew in extent and homogeneity, 

the precepts on the books in different mission provinces occasioned 

some conflicts and unnecessary restrictions. Provincials and Visitors 

became concerned about the precepts and began to make resumes of 

these decretal laws.

Matters governed by precepts were disparate and many.

Priests were ordered not to send any silver to the missionaries to 

support their works; silver could only be sent to the Province 

Procurator in Mexico City. Spaniards were not to be charged for
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funeral services. Missions in debt were not to undertake building or 

furnishing that were in themselves expensive. Card playing was for

bidden. New entradas among pagan tribes were prohibited. Women 

cooks were forbidden, and women from the gente de razon (educated 

class) could not serve in the missionary’s house. The Fathers were 

strictly forbidden from having knowledge about mining, whether direct

or indirect knowledge! And the freedom to contribute alms to worthy
50causes was successively reduced from fifty pesos to six.

The welter of rule and precept thrust the missionary into sheer 

confusion about his proper mode of conduct. Some precepts appear as 

prudent strictures; others, as laws decreed by Provincials in a pique 

of anger. Father Francisco Xavier Door, the minister of the mission 

of San Francisco Javier del Batuco in Sonora, compiled a resume of 

the precepts that had been enjoined on that mission through the years. 

His listing was relatively simple in comparison to the many precepts 

which had accumulated in all the missions scattered over the region. 

Cataloging the precepts which he thought difficult to observe and 

unsuitable for the purposes for which they were intended, he sent the 

list on to the Provincial, Father Joseph de Arjo. He carefully 

explained that he was not attacking the precepts as norms of obedience,

50. Ibid., p. 93, rule 18 and p. 94, rule 20.
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but he merely pointed out that these particular decrees were no
51longer of good service.

Apparently a burst of precept-law was fired at the missions 

during the provincialate of Father Alejandro Romano (1719-1722). For 

the most part Door's objections involved these precepts. Nothing, 

however, came of his protests because the precepts remained in 

effect until 1737.

Then, in June, 1737, Father Provincial Juan Antonio de

Oviedo dispatched a circular letter revoking many of Romano's pre- 
52cepts. For fifteen years or more the missions had labored under 

strict rules on the use of money, the sending of gifts to fellow Jesuits 

in the Province, and the procedures of obtaining permissions. Oviedo 

relaxed the restrictions on the exchange of items between missionaries 

and members of the Society as well as relatives. Humanity still 

breathed among some religious superiors.

An unknown Father left several folio pages of observations 

concerning the precepts in the book of rules of the mission of San 

Francisco Borja. Although unsigned and undated, internal evidence 

points to its being written after the circular letter of Oviedo was

51. Francisco Xavier Door to Joseph de Arjo, Batuco,
Sonora, November 29, 1723; AHH, Temp. 1126, exp. 1.

52. Rules SFB, p. 96. The dating is from AHH, Temp. 1126,
exp. 1. '
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issued in 1737. An opinion the anonymous author expressed probably

explains the reason for the preservation of the precepts:

. . . finally, it seems to me that it would be good to make a 
catalog of the precepts which has to be permanent. It should 
state that outside of the precepts set down therein, all the 
rest are hereby suppressed. The Fathers Visitor of the 
Provinces, during their visitation, should see that each mis
sionary make a copy of it in his presence, and the same 
Visitors should give them the reasons these are to be observed 
because otherwise nothing will come from it. 53

Obviously, the precepts in force in the missions during this

period (circa 1740) were a source of confusion to superiors as well as

subjects. The same criticism of inconsistency, impracticality, and

uselessness was levelled at the rules as at the precepts. The unknown

observer believed that each Visitor would have to list all the rules,

noting their inconsistencies, and submit them to a board of consultors,

who with the Provincial could determine which rules and precepts

should or should not apply to particular missions. The efforts at

uniformity so cherished by the missionaries of the mid-seventeenth

century were falling victim to the much changed circumstances of the
54mission system in the mid-eighteenth century.

53. ARSJ, Miscellanea Mexicana, Tomo IX, f. 400, paragraph
3. Also AHH, Temp. 1126, exp. 1. .

54. Misc. Mex. IX, f. 477. The manuscript copy of the 
observaciones preserved in the AHH is no longer as complete as the 
copy in ARSJ. The authorship of the observaciones is difficult to 
establish, but it would seem that Father Juan Antonio Baltasar, who 
was Visitor General of the missions in 1744-1747, is the probable 
author. Much of the correspondence regarding the rules and precepts
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Although the "observations" reveal the delicate manner in

which rules and precepts were regarded, the anonymous author was

upset by the generalizations by which the precepts were expressed.

He attacked the precept against Jesuits playing games, such as

checkers or back-gammon, in the presence of laymen as being unduly

harsh. It so happened in the missions that the Fathers seldom had

recreation time to enjoy together, and the scandal that might have

resulted from such an innocent game was too inconsequential to justify

prohibition. After all, no scandal resulted from laymen "seeing us

at play in the gardens," so they should not be offended in seeing
56Jesuits play a friendly game for pastime.

He criticized the restriction on the number of lashes used to 

punish Indians. The precept held the number down to eight lashes 

which the observer felt ought to have been left to the judgment of the 

Father in the situation, as long as justice and moderation were pre

served. "They will only laugh at the Father when they know the eight

in the legajos of the AHH are holograph letters from Baltasar who was 
commissioned to review them. The manuscript copy in the AHH is not 
in Baltasar's hand, but the1 style of the language is very similar to his. 
When Father Provincial Andres Xavier Garcia issued his "final form" 
of the precepts, the role of the observations is quite evident. This 
would suggest that Balthasar was the author because the dates cor
respond very closely.

55. ARSJ, Misc. Mex., DC, f. 400.

56. Ibid.
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lashes are expended.11 This was no way to deal with the obstinate,

professed witch-doctors who defied the doctrines and the discipline of
57the missionaries.

The anonymous observer's comments reveal the intensity of
58the legalism that pervaded the period. Precept 13 prohibited the 

employment of an Indian or mulata to serve in the Father's house; the 

intent of the precept was to remove all possibility of scandal that the 

missionaries might violate their vows of chastity and the rule of 

celibacy, as well as obviate any temptation that might have arisen. 

But the precept, as stated, seemed to preclude even the situation in 

which a maid servant might enter the Father's quarters to perform 

the customary "feminine11 duties of cleaning, laundry, or making 

tortillas. The commentator felt it would be wiser to spell out the 

prohibition so that the maid servants would only be excluded from 

residing or sleeping within the Father's house. The work they did, 

however, should not be excluded. It would appear from the sim

plicity of the precept that the interpretation desired by the observer

57. Ibid.

58. In the mid-eighteenth century when the Society and the 
Church were beset by the later declared heresy of Jansenism, this 
serious issue was deferred in favor of deciding whether Coadjutor 
Brothers should have worn birettas and whether the birettas should 
have had three or four peaks.
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was indeed the desired effect of the restriction, hut the climate of

literal exactness seems to have demanded more precise formulation.

The same tendency toward legal literalism was shown in a 

lengthy discussion the commentator wrote on the subject of negocio 

(or business for profit). The matter has always been a delicate one 

in the administration of temporal affairs by the Church. Business is 

by nature foreign to the declared purposes of religious convention. 

Nevertheless, religious ministers have found it necessary to engage 

in temporal affairs for their own survival, if not for the temporal 

advance of the people they serve. In the case of the northwestern 

missions the problem was acute and complicated by the tax free sup

port of the Crown. Protective cedulas kept the Indian missions 

effectively free from encroachment by the ecclesiastical hierarchy 

and the provincial governors.

Questions arose in the commentator’s mind to what extent 

could the missions be permitted to remain exempt from diezmos and 

other taxes while simultaneously permitting the produce of the mission 

fields and the prescribed Indian labor to be sold at a profit? To whom 

was the profit to go? Could the profit be used by a missionary for any 

purpose he considered legitimate, or was it to be held exclusively for 

the use of enriching the mission church?

59

59. Misc. Mex. IX, f. 401.



The commentator attacked the position that had been taken by

Father Visitor Luis Lucas Alvarez who had ordered that all forms of

business or pr of it- making were prohibited to the missions. Such a

prohibition precluded the missionary from earning his own keep or

assisting the pueblos. The observer argued for a clarification in the

wording of the precepts so a mission could earn just recompense for

legitimate produce; any purchase of goods or the sale of them for the

pure purpose of making a profit was still to be prohibited. As for

bartering, the missions simply were not able to avoid such practices

because of the scarcity of valuable goods and money. Quite frankly,

the commentator held "little regard for precepts about business

matters. If the business involved sufficient sums, the offender

would have sinned gravely against his vows anyway; ^ the sums were

insignificant, the precepts only added unnecessary burdens. The

simple horror of violating an ecclesiastical precept should have been

ample enough to deter a worthy missionary from engaging in busi- 
62ness.
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60. Ibid. , f. 401v. Alvarez had conceded that bartering was 
essential on the missions, but he still believed it had to be prohibited. 
Alvarez was contemporary to Balthasar, the presumed anonymous 
author.

61. Ibid., f. 403v.

62. Ibid.
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Following rather closely the recommendations of the anony

mous observer. Father Provincial Andres Xavier Garcia issued a

final set of precepts after receiving the approval of his consultors.
63The precepts were promulgated June 23, 1747. Most of them

expressed a cautious permissiveness. For example, the Bishops

preferred Spaniards to pay fixed fees for funerals, but the missionaries

were ordered not to charge anything, although they were allowed to

accept whatever offerings the Spaniards might freely make. In any

case, whatever was received as a funeral fee was to have been entered
64in church ledgers and applied to the church and not the ministers. 

Whenever a donation was made for the adornment or rebuilding of a 

church, while debts were still outstanding, the money had to be 

deposited with a reputable layman, or the Rector of the mission dis

trict, so that no one could later charge any misappropriation of the 

gift. ^  The precept against knowing anything about mining was re

tained in all its simplicity; a missionary could not work at mining and 

he was forbidden to have even indirect knowledge of the science and

63. Rules SFB, p. 101. For Balthasar’s intimate involvement 
see AHH, Temp. 1126, exp. 5 which is a letter to Father Cristobal 
Escobar from San Gregorio, January 16, 1747. Garcia became pro
vincial shortly after.

64. Ibid. For a list of ecclesiastical fees see AGI, Mexico, 
61-3-14; cited in Pastells, Mexico XXV, pp. 6-8.

65. Ibid. R ules SFB, rule 2, p. 101.
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art of mining. ^  Nothing could be solicited or accepted from a lay

man in order to sell it for profit, nor could a Father indebt himself

to a layman for over 100 pesos, except in case of necessity or when
67the mission could easily repay the borrowed money. And the 

perennial beggars were restricted to an alms of six pesos and encour

aged to move on.

Garcia's "final precepts" set down specific rules regarding 

income and expense and the remittal of money to Mexico. No mis

sionary could henceforth send any silver to any layman in Mexico; 

everything had to be sent to the Procurator or some other Jesuit. On 

the missions, itemized statements had to be kept on the income from 

cattle, sheep, horses, and so forth. And following the philosophy 

expressed in the "observaciones," Garcia changed the precept on 

punishment. Normally an Indian was not to receive more than six 

lashes, but more serious faults, at the discretion of the priest, could 

merit up to twenty-five lashes.

The last addition to the Garcia precepts reveals a new situation 

that had developed on the mission frontiers. The Fathers were 

reminded of the grave obligation they had to reside in their missions.

66. Ibid. , p. 102, rule 4.

67. Ibid. ; An account book of Manje shows Kino owed him 104 
pesos, but this occurred prior to the issuance of the precept. See 
AHP, Afio 1707 (University of Arizona Microfilm 318, frame 180sq.).
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They were not permitted to absent themselves except for serious
68reasons, and then only for brief periods. Throughout the last half 

century of Jesuit missionary endeavor a frequent complaint was 

sounded that the Fathers were receiving stipends from the Royal 

Treasury for vacant missions, completely unattended by any mission

aries. The vacant missions, in fact, were visited by the neighboring 

priests or the Father Visitor when he made his annual visitation. But 

the overall scarcity of missionaries and the greatly extended mission 

field had placed a heavy burden on the men in the field.

The rule on the semi-annual junta illustrates the changed 

situation. The juntas were supposed to be held on Corpus Christ! and 

on the Epiphany, but this regulation, perforce, removed the mission

aries from their districts at a time which others felt should be
69reserved for major Indian festivals. The earlier rules had stressed 

the protection of the spiritual welfare of the isolated missionary; the 

later rules shifted the emphasis to a continual care of a mission dis

trict very similar to a secular, parochial spirit. Garcia's instruction 

limited the number of Fathers attending a junta to three. The confer

ence aspect of the junta had obviously dwindled to unimportance.

68. Rules SFB, p. 104, addition 6a.

69. Ibid. , p. 35, Cabrero's Code of 1662. Corpus Christ! 
was the more important feast; it falls on the Thursday after Trinity 
Sunday. The Epiphany falls on January 6.
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The anonymous observer's comments cast substantial light on

the reasoning behind the limitation of the junta. The observer realized

the reasons for the junta were weighty, but he favored the practice of
70the Fathers, which apparently ran counter to the rules. Many

legitimate reasons existed for absenting oneself from a district, but

none of the justifications for absence solved the actual problems
71arising from the absence. Pueblos often had no Mass on feast days;

many of the faithful died without benefit of the sacraments while the

priest was gone. The situation was not adequately answered by saying

that a neighboring priest would minister to the dying or in case of

need. Frequently the "near-by" Father would be twenty or thirty

leagues distant. A partial solution, in the observer's opinion, would

have been to permit each priest to celebrate two Masses daily, which
72was a custom not yet established in the Church.

70. ARSJ, Misc. Mex. IX, f. 475.

71. Ibid. ; the sufficient reasons for absence were: 1) the rules 
order such absence--for example, the juntas; 2) charity and public 
example are best served by convocations at festival times; 3) absence 
is necessary to receive interior guidance, exchanging cases of con
science, and for the manifestation of conscience (according to Rules
of the Society); 4) Bishops, Governors, and major superiors require 
companionship on their visitations; 5) the missionary should console 
himself by getting together with companions to change his "air" 
(environment); 6) absence required for seeking alms and other neces
sities; 7) illness demands one leave or go to the assistance of another.

72. Ib id ., f. 475v.
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No one would rationally expect the extensive Jesuit mission

system of northwestern New Spain to have operated according to a few,

simple rules. Thus far, this study has reviewed only the major rules,

instructions, and precepts that governed the system, but hundreds of

letters of advice and exception have been omitted for the sake of gen-
73eralization and clarity. The depth of concern the missionaries felt 

for properly administering their missions would be difficult to portray; 

it is ubiquitous in the extant documentation. What this study has 

attempted to show is the growth and change in the administrative rules 

which acted as gauges in depicting the evolution of the apostolate.

Rules and precepts define the limits of activity; they do not describe 

the activity itself. That activity is best studied by an analysis of the 

methods that constituted it.

73. The personal letters of missionaries to Provincials, 
Procurators, Visitors, and fellow missionaries can be found in pro
fusion in the archives of Mexico. Few of these "internal matters" 
were ever copied and sent on to official archives such as Seville.



CHAPTER 3

JESUIT MISSION METHODOLOGY

Missiology in the seventeenth and eighteenth centuries had not 

yet been reduced to a science. The methods the missionaries em

ployed were essentially pragmatic responses to situations as per

ceived. But the perception of the missionary in the field was not 

always keen or subtle. Although the flare for conquest diminished in 

the later Spanish empire, the primary goals of expansion and conver

sion still remained fundamental forces in Spanish colonization. The 

weightier problems came with the consolidation of the geographic and 

religious gains, and more consistent methods developed that seemed 

consonant with the principles by which the New World was governed.

In many ways the Spanish approach was less concerned with 

methodology than with the introduction of institutional structures that 

would impose acceptable cultural patterns. As earlier shown in this 

study, the documentation for institutional rule is very much in evi

dence, but a similar body of material for methodology is almost 

unknown. No historians have discovered a "manual for m issions," 

nor is such a manual mentioned in the mainstream of the literature. 

Methodology for the Jesuit missions is something that has to be
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reconstructed from an analysis of extant mission documents. It 

seems true to assert that the concern for discovering a methodology 

pertains more to modern scholars who have made a science of cul

ture than to the historical persons who shaped it. *

The fundamental objective of all missionary endeavor was the 

religious conversion of the non-believing native. Whatever helped 

toward that goal was utilized as fully and extensively as possible. 

Hence, the shift in approach from itinerant mission bands to resident 

missionaries constituted a change in methodology. Conversion was 

considered more complete and permanent when missionaries were 

present to prevent a reversion to old cultural habits.

In all these processes the missionaries persisted in their pri

mary focus on religious practices. The reduccion of an Indian tribe 

certainly involved acculturation techniques, but the conscious purpose 

of the mission was less to introduce a new culture than to remove 

obstacles to the acceptance of religious doctrine. This explains the

1. The only known and extant material that qualifies as a 
manual of methodology pertains to the direction of haciendas by Jesuit 
Brothers. See Francois Chavalier, editor, Instrucciones a los 
hermanos jesuitas administradores de haciendas (Mexico: Universidad 
Nacional Autonoma de Mexico, 1950); this is the edited version of the 
manuscript found in AHH, Temp. 258, exp. 9. For comparison see 
Pablo Macero, Instrucciones para el manejo de las haciendas jesuitas 
del Peru (Lima: Universidad Nacional Mayor de San Marcos, 1966). 
Some methodology can be gleaned from Acosta; see below note 3.
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preponderance in mission literature of concerns for effective indoc

trination, baptism, and participation in religious ceremony.

It should be remembered that all the Jesuit missions of New 

Spain were established after the Council of Trent (1545-1563). Although 

the Council was held towards the end of the era of discovery, no for

mal sessions were devoted to the problem of cultural adaptation or to 

the introduction of the Christian faith among distinct and variant cul

ture groups. The stress in the Roman Church at the time was on 

doctrinal purity and conformity to Roman tradition. In the mission 

apostolate there was no question about cultural variation; conversion 

presupposed the total acceptance of Christian dogma and Greco-Roman 

culture. The doctrine was to be learned thoroughly; the rituals were 

to be observed exactly; Christians were to be Christians everywhere

in the world. Hardly any attention was paid to the possible validity of
2a meta-cultural approach to the Christian faith.

Sources for the study of mission methodology are comparatively 

scarce. The writings of Father Jose de Acosta on the history and 

nature of the Indians of Peru are a well known source for insights into

2. "Meta-cultural" is the term used by Antonio da Silva, 
Trent's Impact on the Portuguese Patronage Missions (Lisbon: Centro 
de Estudos Historicos Ultramarinos, 1969), cf. p. 25. A significant 
finding of Silva's study is Trent's silence on missiology and accultura
tion.
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sixteenth century mission theory. Comparable to these for northern

Mexico are the works by Father Andres Perez de Ribas, who lived as

a missionary in Sinaloa and later held the position of Provincial for

New Spain (1637-1640). Perez de Ribas' frequently quoted Historia

de los triunphos de nuestra santa fee provides regional histories of

the establishment and early development of the northern Mexican

missions. Book Seven of that work begins a generalized discussion of

the Indians and their openness to the Gospel. Curiously, in the Roman

archives of the Society of Jesus there is a manuscript of fifty-nine

folio pages entitled Libro septimo de algunos puntos dignos de notar

en la Historia de las missiones de la Compahia de Jesus en Nueva
4Espafia, en particular de la de Cinaloa. The manuscript is located

with several partial writings of Perez de Ribas. Internal evidence of

the Libro septimo manuscript shows this, too, is a previously unknown
5

and unpublished text by that same author. * 19

3. P. Jose de Acosta, Historia natural y moral de las Indias 
(Lima, Peru, 1583); several editions have appeared in Spanish,
French, and English. For an analysis of Acosta's missiology, com
pared with Thomas of Jesus, see Ronan Hoffman, Pioneer Theories of 
Missiology (Washington, D. C .; Catholic University of America Press, 
1960).

4. P. Andres Perez de Ribas, Libre Septimo, ARSJ, Mex.
19, ff. 131-190v.

5. Ibid. , f. 178v. Speaking of himself, the author says "he 
lived sixteen years among these Indians, " and that he visited Father 
Bernardo Cisneros "only two months before he was killed." He also



The manuscript is unique inasmuch as it discusses the means 

or methods (medios) by which abundant fruits can be reaped in mis

sionary labors. What is perhaps more revealing, in the context of 

mission methodology, is the consciousness the writer has of the 

changes that happen in native peoples by their acceptance of baptism.

His entire method reduces to the employment of means whereby the 

natives will accept Christian doctrine that in itself will transform the 

pagans into responsible vassals of the king. More explicitly, method

ology in the mind of the missionary is summarized by the working of 

Divine grace; this was a full and adequate explanation for the religious

ly oriented man of colonial Spain. What would be called methods or 

means by a twentieth century analyst are no more than those pro

cedures and momentary insights that worked to bring about faith and 

its transformations. What, then, were the stages of those transfor

mations ? It might be best to follow the discussion of Perez de Ribas.

He attributed the profound changes in the Indians to the grace 

of baptism. The Indians displayed a more pacific behavior as a direct 

result of their acceptance of the sacrament. Secondly, he felt the dis

appearance of the Indians' "ancient" addiction to intoxicating beverages

spent twelve years with the Marquis de Guadalajara in Mexico. This 
fits Perez exactly, and he mentions the same events in the same way 
in P. Andres Perez de Ribas, Historia de los triunfos de nuestra 
Santa Fee entre gentes las mas barbaras y fieras del nuevo orbe 
(Madrid; 1645. Translated and abridged by Tomas Robertson; pub
lished as My Life Among the Savage Nations of New Spain (Los 
Angeles: Ward Ritchie Press, 1968), Book H, Chapter 11.
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proved that religious conversion wrought profound changes. Only 

after a lengthy assertion that religious and social change results from 

sacramental causes does Perez de Ribas descend to the plane of pure 

methodology. ^

The first step by which the Fathers "win over the pagan nations

and dispose the people to receive the Gospel" is made when the Indians

come to the Fathers and ask for baptism. At this time they promise

"to gather themselves into pueblos from their rancherias even before

the Father arrives" so he can more easily teach them Christian doc- 
7

trine. The Indians making the petition were publicly enrolled before 

the Captain of the Presidio, who held the power to punish falsifiers. 

Then, the Fathers offered the Indian chiefs various trinkets that they
g

valued, all the while insisting on a peaceful reception.

Sometimes the sons of the chiefs were accepted by the mis

sionary and subsequently sent on to seminaries established in the 

mission province. The older boys learned the doctrine and eventually 

returned home to assist the resident missionaries in teaching. Fre

quently the Indians were taught to play musical instruments "at which

6. Ibid. , ff. 131-135v.

7. Ibid., ff. 133 and 136. Contrast this to the claims of force.

8. Ibid., f. 136v.
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they were very talented. ” Such students usually proved the most 

faithful, along with their families, during rebellions and disturbances.

When the first entradas were made among pagan peoples, the 

Fathers were ordinarily met about one or two leagues outside the 

pueblo. The reception party travelled along paths cleaned-up for the 

occasion and went directly to the ramada- chapel where the Fathers 

preached about the purpose of their coming. While the Indians were 

seated, the priests explained how they had come from far across the 

sea to bring news of the Gospel of salvation. ^  Following this ser

mon, the Father accepted any children offered for baptism; normally 

the children were between two and seven years of age. Seldom were 

older children admitted to the baptismal ceremony because they fled 

out of fear if they were even invited. **

The mothers and children would be seated in a large circle, 

grouped according to their pueblos of origin. It was not unusual to 

have two or three hundred children so situated. The Father wrote 

down the names of the children in the book of baptisms that he always 

carried with him. If he failed to do this with exactness, it became

9. Ibid. , f. 137.

10. Ibid. , ff. 139-139v. Kino followed the same technique; cf. 
Memoirs, Book I, Chapter 4.

11* Perez de Ribas, Libro Septimo, f. 139v.



impossible to identify the persons when they later presented them

selves for marriage or confirmation—not to mention that the Indians 

often forgot their Christian names because they were so new. "The 

Father could not remember all of them. " First, the names were 

registered in the book, then the baptismal ceremony followed. If the 

Father was not diligent in setting down the childrens names to be 

baptized, he would often find that the mother and child had left the 

chapel for some reason, such as to bathe in the nearby river to cool 

off in the heat.

Christian doctrine was always taught in the Indians’ native

language. In order not to impede the learning of the doctrine. Mass

was celebrated very early in the morning so sufficient time would

remain for the Indians to perform their daily tasks—working in the

fields, hunting, and so forth. The signal for Mass, hopefully, was

the ringing of a bell, but often no bell was available so the caciques

(chiefs) roamed the pueblo shouting with voices that "their guardian

angels fortified and that struck fear into the devil. " Perez de Ribas
14noted that the Indians liked the sound of a bell, even if small. 12 13 14

12. Ibid.,  f. 139v.

13. Ibid.,  f. 142.

14. Ibid. Among the Yaqui pueblos the Fathers had Indians 
carry the bells on their shoulders. These were hung on trees next to 
the chapel. The Indians were so pleased with the bells they often 
asked that they never be taken away.



The purpose of an established mission was the teaching of

catechism or Christian doctrine, for which reason the mission was

legally classified as a doctrina. By rule, as has been shown, the

doctrine was taught twice daily to children; adults were only expected
15to be present once a day, normally in the morning. When the 

Indians were assembled in the church or at the ramada, men and 

women sat separately on each side of the altar while the children sat 

in front and around the altar. The doctrina was conducted by the 

Father if he was in the pueblo; if not, it was conducted by a temastian 

(catechist) who knew the catechism well enough to ask questions of the 

others. In the Father's absence the temastians also conducted the 

regular prayer services; this was also enjoined by rule.

As the Indians became more proficient in the doctrine, which 

Perez de Ribas claims the Indians did as well as any ancient Chris

tians, the temastians would conduct examinations, asking the respon

dents to reply in words other than those memorized to show that they 

truly understood the lesson. After several days of such recitation and 

examination, the better qualified children and adults appealed to the 

fiscal (official church secretary) or the Father for admission to 15 16

15. Rules SFB, p. 16, rule 11.

16. Perez de Ribas, Libro Septimo, f. 143; also Rules SFB, 
p. 4, rule 6 and p. 38, rule 10.
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baptism. Then, the Father examined the candidates to determine

whether any impediments barred them from receiving the sacrament;

in the case of adults, this often involved the resolution of complex

marriage relations. The Indians who qualified attended instructions

morning and evening for eight days, at which times the obligations of

the Christian Faith were explained in detail. For several days these

candidates were set apart before Mass as in the case of the catechu-
17mens in the early Church.

The missionary approach to marriage, as explained by Perez 

de Ribas, was different from the way the role of the sacrament has 

often been described. Marriage customs among the various northern 

tribes differed among themselves, and all of them were at variance 

with the monogamous practice of the Roman Catholic Church. The 

missionaries insisted on sound instruction regarding the indissolu

bility of matrimony. Indissolubility needed careful explanation because 

the Indians feared that Christian marriage would encroach on their 

liberty to take the person they desired as their mate. If baptism 

required that they recognize as a mate someone to whom they had been 

married as a child, the Indians felt this could be undesirable, espe

cially since they frequently exchanged partners. 17

17. Ibid., ff. 143-143v.



95

Children were married in the Indian culture by "natural con

tract" at eight or ten years of age, although there was no cohabitation 

until the time of the official ceremony. If, on the other hand, a child 

was baptized when two or three years old, then the legitimacy of a 

later childhood marriage would arise. So, the missionaries carefully 

explained the difficulties resulting from an early acceptance of Chris

tianity. At the same time, however, they taught that Christian 

marriage brought a stability to these relationships that the Indians had 

never experienced. Christian charity was a better guarantee of 

marital love than familiar Indian customs. Clearly, the methodology 

regarding marriage did not involve a harsh insistence on strict monog

amy, but a staunch persuasion on the value of a firm union contracted 

as a consenting adult. ^

Confession among the Indians was made annually during Lent.

The Fathers had to make certain the confession was integral, that is,

that the penitent truly confessed all his sins according to number and
19kind, which was strictly enjoined by the Council of Trent. The 

Tridentine regulation had a literate population in mind, and the univer

sal, ecclesiastical law made it difficult for missionaries among 18 19 *

18. Ibid. , f. 144-144v.

19. See Council of Trent, Session XIV, canon 4; cf.
Denzinger-Schonmetzer, Enchiridion Symbolorum; Definitionum et 
Declarationum (Rome: Herder, 1964), no. 917.



illiterate peoples to feel they had satisfied the desires of the Church.

The Fathers frequently preached on the necessity for an integral con

fession and stressed the proper inventory of sins. The Indians 

generally kept track of their sins on small knotted cords which they 

presented to the Father in confession, telling him that their sins were 

so many. In the beginning the Indians were instructed to tell the 

Father that they did not wish to omit any sins, so they handed over the

whole cord. With the priest's absolution they understood they were
20free of all their sins.

Actually the priests were not as sophisticated or demanding as 

European orthodoxy might have demanded. Confessional procedure 

took the uncultured ways of the Indians into consideration. Making a 

comparison to the Acts of the Apostles (Chapter 19, verse 19) where 

the magicians at Ephesus burned their books, Perez de Ribas remarked 

that the Indians had no books to burn, but they threw figurines of ser

pents and fish into bonfires to rid themselves of connections with 
21demons. Unquestionably the Fathers were anxious to eradicate the 

influence of the hechicheros (medicine men), but instead of eliminating 

these competitors by force, the Fathers preferred to beat them at what 

the Indians probably felt was their own game. 21

. 96

20. P erez  de R ibas, Libro Septim o, f. 159v.

21. Ibid., f. 160.
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Although many instances of conflict between the priests and 

medicine men are recorded, there is no evidence that a precise 

method was ever employed to counteract these tribal leaders. To the 

contrary, it appears that the missionaries only cautiously discredited 

the role of the tribal medicine men. Natural disasters, such as the 

death of a person from lightning or a tragic flood, were associated 

with antecedent rituals performed by hechicheros. Many early mis

sions were established at Indian pueblos that doubled as ceremonial 

centers. Rather than select a neighboring site to compete against 

Indian religious ritual, the missionaries would erect a church and

house in the same village, thus hoping to challenge traditional religion
,  ̂ 22 head-on.

Perez de Ribas frequently mentioned the presence and influence 

of tribal magicians, but the response of the priests toward them was 

not one of open belligerence. The priests hoped even for their even

tual conversion. Kino spoke of the medicine men at Remedies and
23described how he painstakingly argued against their claims. And in 

an informe for 1745 Father Caspar Stiger, the superior at San Ignacio 

in the Pimerla Alta, described the school for medicine men located at 

San Xavier del Bac. Although Stiger was irritated at their continual 22 23

22. Examples of missions at ceremonial pueblos are: Onabas, 
Matape, Ures, Remedies, Imuris, Oquitoa, and Bac.

23. Kino, Memoirs, Vol. I, p. 114.
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activity, he made no concerted effort to eradicate the practices. 

Generally speaking, mission literature supports the conclusion that 

the missionaries were reluctantly tolerant of the medicine men and 

seldom played the role of a puritanical firebrand.

Despite the fact that the sixteenth and seventeenth century- 

missionaries theoretically embraced an enlightened religious doctrine, 

they shared in principle some of the same attitudes that motivated the 

medicine men. Indian superstition was cast as demonology; their 

ritual practices stemmed less from ignorance than from an association 

with diabolical powers. The great difference between the hechicheros 

and the Spanish priests was the source of their power over natural and 

human phenomena. As Enlightenment ideas began to influence reli

gious thought and practice, the superstitious rituals of the medicine 

men ceased to retain the color of witchcraft and were looked on as the 

empty ceremony of ignorant men who blocked progress. There was no 

evolution in the methodology of handling medicine-men competitors; 

the evolution came in attitudes toward this class of Indian leader. A

break down in tolerance toward them is evidenced in the closing years
25of Jesuit mission activity. Strangely enough, the rigors of 24 25

24. Stiger, Informe de la Mision del San Ignacio, 1745,
Mateo Collection, Barcelona. Photo copy available, AR.SJ.

25. Cf. Henry F. Dobyns, Pioneering Christians Among the 
Perishing Indians of Tucson (Lima, Peru: Editorial Estudios Andinos, 
1962), p. 11.



Jansenism penetrated the thought of the eighteenth century and subtlely 

fashioned a superstitious legalism out of Trent's decrees which has 

persisted even into the twentieth century. Once the demons were dead, 

superstition was pitted against superstition in the Western mind.

Besides the Libro septimo of Perez de Ribas, only one other 

contemporary document consciously generalizes about mission method-
2 g

ology, at least the only one known to be extant. This document com

prises Book Eight of Kino's Vida del F. X. Saeta. In eulogizing the 

protomartyr of the Pimeria Alta, Kino outlines his own theory as if 

they were sayings of the fallen Saeta. This portion of Kino's writings 

has been passed over because it perhaps appears on the surface to be 

pious aphorisms.

Kino places full stress on the character of the missionary as 

the primary means to achieve success in converting the Indian. In 

this regard he closely resembles Perez de Ribas. Like Perez de 

Ribas, Kino dwelled on the need for the missionary to excell in the 

virtue of patience--not only because the Indians were often too slow to 26

26. None of the several contemporary works about mission 
life in northwestern New Spain attempted to theorize about the proper 
conduct of the missionary in the field. The classic Rudo Ensayo of 
Father Juan Nentwig gives an excellent description of the mission 
territory and living circumstances. The Apostolicos Afanes of Father 
Jose Ortega presents only an historical account of the origin and 
development of several mission areas. The diaries and accounts of 
Fathers Ignaz Pfefferkorn, Jacob Baegart, and Joseph Och are post
expulsion (1767) reflections on missions, mission life, and the 
general environment of New Spain.
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adapt, but also because the living conditions were hardly comparable 

to the comforts known to the cultured men of Europe. Close, per

sonal contact with the Indian was an essential in any successful pro

gram of change or conversion; there was no magic set of techniques 

that of itself could bring about either. Kino had no place for priests 

who stood on their dignity, teaching doctrine to the Indians as from a 

platform of authority. Conversions are "neither well nor sufficiently 

achieved when one sits perched on his chair ordering subordinates or 

Indian officials to do what he (the missionary) should be doing per

sonally by sitting down time and again with them on earthen floors or
. „27 on a rock.

Kino and Perez de Ribas both allude to the necessary relations 

missionaries must have with the Spanish military garrisons. Each 

drew on his own experience. Perez de Ribas glowed warmly over the 

valor and prudence of Don Diego Martinez de Hurdaide, who sub

stantially assisted the expansion of the early Jesuit missions in Sinaloa
2 8and southern Sonora. Kino lauded the military only generically; he 

emphasized the need for soldiers "of discretion" especially in places 

where there was no "firm government. " Twice in his missionary 

career Kino's work was spoiled by impetuous soldiers who found a 27 28

27. Cf. Polzer-Burrus, Kino's Biography, p. 187.

28. Perez de Ribas, Libro Septimo, f. 169sq.
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ready answer in sword or cannon. He was never prepared to accept a 

claim that soldiers would make peace without treachery--of course, a 

recent massacre was before his mind when he expounded these cau

tions. Nonetheless, these cautions expressed the reasonable concern
29a missionary needed to control Indian-military relations. The bur

den both missionary-historians placed on the shoulders of the Fathers 

was a far cry from piety; it was an appeal for a Renaissance man.

Yet, this was not exactly Kino's position. For him the mis

sionary had to "handle new conversions with a genuine knack, being 

capable of accepting suffering while he works hard and maintains a 

sense of tolerance. " Indeed, these qualities were "more valuable than

other human talents, skills, sophistication, eloquence, ingenuity, or
30advanced and subtle science. " Such an attitude, so forcefully 

expressed by this seventeenth century missionary, again confirms the 

reason for a lack of mission manuals: God's grace and Christian folly 

were the sufficient means to achieve lasting conversion and change. 

Kino's methodology, it might be said, did not distinguish between 

method and motivation. The same tendency is visible in Perez de 

Ribas, thus giving substance to the contention that every means 29 30

29. The murder of some Indians at La Paz, Baja California, 
in 1683 was not forgotten and the recent killing at El Tupo rankled 
Kino; cf. Polzer-Burrus, Kino's Biography, pp. 135 and 193.

30. Ibid., p. 193.
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possible was employed as long as it was primarily controlled by
31Christian virtue, especially charity.

Perhaps one of the more effective adjuncts to the mission 

method was the sheer joy-of-living approach that characterized m is

sion activity. In Kino's enthusiastic words:

The greatness of new missions will shine not only in the 
eternity of heaven, but also in the most desolate and remote 
regions of the world. It will live on in the splendid construc
tion of temples, churches, buildings and houses. It will 
reflect in the solemnities of the saints, in gay fiestas, and in 
the treats of religious banquets; it will be heard in music and 
the choirs of singers. It will be seen in the bountiful spiritual 
and temporal wealth of opulent missions which, with reason, 
will be a source of pride. 2̂

Comparing this euphoric vision of mission life with the calendar of

regulated feasts, it would appear that the missionaries were engaged
33in a continual social whirl keyed to liturgical celebration. The 

truth of the matter was that the missionaries esteemed song, dance, 

and celebration as an effective means to teach Christian doctrine.

Indians were fascinated by and talented in the ways of music 

and dance. Even if the Indian only sang the Christian doctrine as a 31 32 33

31. The stress intended here is that mission methodology was 
essentially pragmatic as long as the methods were firmly grounded in 
Christian charity. No inference is intended regarding the bromide 
about the Jesuits that "the end justifies the means. 11

32. Polzer-Burrus, Kino's Biography, pp. 215-216.

33. For a calendar of sung Masses, processions, and vespers 
see Rules SFB, p. 35.
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mere song, he was still exercising himself in the teachings of the 

Church. Small choirs and bands with stringed instruments formed the 

core of village pride even before the church may have been completed. 

Normally the musicians were younger natives open to the novelties of 

Spanish culture. The missionary realized these social activities 

provided both means and ends in involving previously warring factions 

to cooperate or compete in peaceful enterprises. ^  Life at a mission 

was not all song and dance, but nearly every acceptable means of 

social organization was employed in the search for wider cohesion 

beyond the confines of single tribes.

If mission methodology is defined as a patterned procedure to 

achieve the goals of a mission, then, logically, the methods used will 

reflect the changes in the mission situation. If the mission system 

was, indeed, evolving, as has been suggested, then the methods also 

underwent evolutionary change. This question is best studied by 

investigating the stages of mission growth.

Generally speaking, these stages can be classified according 

to 1) a pre-mission phase (or entrada), 2) a mission phase (or 

conversion), 3) a doctrinal or pre-parochial phase (or doctrina), and 

4) the secularization phase (or parroquia). Methodology in the earlier 

phases is much more distinct and discernible. Methodology in the 34

34. Perez de Ribas, Libro Septimo, ff. 132-132v.



later stages converges with traditional pastoral practices and 

techniques.

Missionaries were not free agents in the plan of Spanish 

colonial expansion. Whatever advances they attempted in opening new 

missions had to be approved by both religious and civil authorities. 

Usually the prospective missionary accompanied a military patrol on 

a reconaissance of the territory where the tribe to be evangelized 

lived. The missionary's task was to show the more attractive aspects 

of Spanish culture, including the benefits of conversion, to the Indians. 

He presented them with gew-gaws, trinkets, pieces of clothing, 

grains, and hard-tack. All kinds of material goods were highly prized 

by the Indians, but gifts of real value were withheld during the pre

mission phase because of the high cost and because these rewards were 

given much later, after the acceptance of Christianity, vassalage to 

the King, and some signs of social stability.

Whenever infants were offered for baptism, the missionary 

welcomed the opportunity to save its soul and lay the groundwork for 

relationships that would bind the infant and its parents ever so loosely 

with the Church. One missionary commented to the Opata of the 

Sonora River vaHey that whichever Father baptized a child also bap

tized its father, a comment that "astonished everyone. Because of 35

35. Cf. Relacion que sucede, anonymous manuscript circa 
1665, AHH, Temp. 1126, exp. 2.

104
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ecclesiastical restrictions, missionaries were not permitted to

baptize adults without full instruction unless the adult was near
, .. 36death.

The entradas (expeditions) served the purpose of introducing

the missionary to a new people as well as allowing him to establish

certain sacramental links with the Indians. During the circuit of the

territory there was ample opportunity to observe language differences

and ideal sites for the establishment of visitas or a cabecera. After

the entrada was completed, it was possible to decide whether to

recommend new missions or to entice, or even coerce, the Indians to
37leave their lands and join an established mission center.

Once an entrada had been completed, the foundation of one or 

more missions was not guaranteed. Insistent and continual invitations 

were awaited before sending a priest to work in a new nation. Over 

the years a pattern emerged for Indians requesting a resident mis

sionary to build a small chapel and house. But this did not certify a 

missionary would come because that decision more often than not 

depended on Spanish expansionist designs. The scarcity of priests 

sometimes created fierce competition among the Indians to win the 36 37

36. Cf. ARSJ, Mex. 17, f. 412; Salvatierra cautions on 
baptism.

37. Cf. Vincente Aguilar to Leonardo Xarino (Jatino), Ures, 
August 7, 1640; AHH, Temp. 278, exp. 55.
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distinction of having a resident Father. This did not always work out

peaceably, as in the case of the Pima rebellion in the Altar Valley in

1695 when the long awaited priest was assigned to Caborca instead of

Oquitoa. The site for a new mission was not always left in the hands

of religious authorities; the civil authority wielded great influence
39over the selection and timing of establishing new centers.

In the initial encounters with Indians during an entrada, it is

interesting to note that Perez de Ribas, Kino and Salvatierra, among

others, used the devise of maps to explain how far they had come to

bring the news of salvation. Drawing crude maps or displaying world

maps apparently astonished the Indians, who felt the priests came
40from another world.

Added to this "other-world" impression was the missionaries' 

ability, together with the military escorts, to command the obedience 

of large and powerful animals. This phenomenon was noted first 

during the conquest of Tenochtitlan (Mexico City), but it rapidly dis

pelled when the Aztecs learned the Spaniards were as vulnerable as 

any other human being. Indian amazement, however, persisted on 38 39 40

38. Polzer-Burrus, Kino's Biography, p. 83.

39. Cf. Captain Antonio de Barba to the Visitor, Tuape, 
September 14, 1686; AHH, Temp. 278, exp. 52.

40. Perez de Ribas, Libro Septimo, f. 139-139v; also Kino; 
Memoirs, Book One, Chapter 4.
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the frontier until they lost their reverential fear by handling and
41possessing live-stock.

Spanish proclivity for paintings and statuary was well adapted 

for the pre-mission phase. Despite the cumbersome nature of such 

things missionaries carried them everywhere, introducing them to the 

natives as sacred objects. The Fathers realized this practice bordered 

on idolatry, but they were wise enough to understand that an inter

mediate level was necessary in the transfer of religious veneration 

from demonolatrical objects to monotheistic faith. Pictures and 

statues also identified a sacred area for the Indians who needed to 

understand Spanish insistence on the holiness of a church and its 

attendant buildings.

The interplay between the entering missionary and the receiv

ing natives is fascinating. The Spaniards, carrying outward signs of 

their religious purpose - - distinctive garb, sacred images, and 

crosses--always seem to respond favorably to their reception by the 

Indians who met them on the road with arches of flowers and large 

crosses. In ways, these were ceremonial games enacted by peoples

of different cultures preparatory to further, more substantial cultural
u 42 exchange. 41 42

41. Cf. Kino, Memoirs, Vol. I, pp. 314-315.

42. Frequent reference to imagry and statuary occurs through
out mission literature; cf. Perez de Ribas, Kino, Nentwig,
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The baptism of infants and sick adults forged strong spiritual 

links between the Indians of a new region and the missionary. Simi

larly, the distribution of "canes of office" by the civil-military 

authorities achieved relationships between Indian rulers and Spanish 

government. Usually the Spaniards selected only recognized caciques 

as recipients of these official symbols of authority. Sometimes canes 

were bestowed on particularly cooperative Indians although they may 

have had no tribal standing. Indians who responded quickly to an 

acceptance of the Faith were rewarded with responsibilities of fiscales 

(petty officials) who supervised the church or church goods in the 

pueblo. Those who learned the doctrine very well were appointed as 

temastianes (catechists) who conducted the mandatory lessons in doc

trine and certain prayer services.

The pre-mission phase was a conscious attempt to create 

among the Indians strong desires to invite the permanent establishment 

of a mission center. The methods employed during this phase were 

designed as, or were by nature, means to attract the Indians to coop

erative activities ultimately controlled by the Spaniards. Spiritual and 

political relationships were made; material benefits of contact were

Pfefferkorn, passim. An especially informative critique on their use 
can be found in the Informe de la mision de San Jose de Matape, 1744, 
by Father David Borio; Mateo Collection, Barcelona.
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offered. The goal was not simply an acceptance of the Spanish 

presence; it was an enticement to invitation, a kind of social seduction.

Once an Indian group made it sufficiently clear they would 

accept and support a missionary, the religious superior, or a junta of 

neighboring priests, would appoint a priest for the inviting tribe.

Thus the mission passed into the conversion phase. An invitation was 

acceptable only after the religious and civil authorities had approved 

the foundation of a mission because this committed funds from the 

Patronato Real to the mission as long as it remained occupied. If the 

priest assigned did not know the language, he spent several months 

with experienced missionaries who did, or he was furnished with an 

interpreter who knew the language well enough to assist the Father in 

liturgical and temporal affairs.

As Perez de Ribas and Kino pointed out, the Father began his 

work of conversion by focusing all attention on the church in the vil

lage. His entry to take possession of the mission was accompanied by 

much ceremony, but he never delayed or made detours. He went 

directly to the mission complex already prepared for his arrival. A 

formal entry was unmistakably stylized. The singleness of direction 

denoted the singleness of purpose, that is, that the Father had come 

for the express purpose of making the mission and religion the central 

organizing activity of the new pueblo. 43

43. Cf. Perez de Ribas, Libro Septimo, f. 136.



The organization of common lands, the selection of certain 

fields for the support of the church, and the division of labor among 

the ablebodied were matters the missionary worked out in time with 

the Indians themselves. His first efforts concentrated on using 

religious ceremony and instruction as vehicles for discipline in the 

new social organization of the pueblo. Children were gathered to

gether at the ramada or church twice daily. Adults were required to

attend on specified days during the week, and then only in the morn- 
44ing. To achieve this much organization the Father depended on the 

cooperation of native leaders, which created new responsibilities for 

the neophytes and placed the priest in a time-absorbing role at the 

ceremonial focal point of village activity.

The priest rose early in the morning to conduct Mass, teach 

or assist at the teaching of the doctrine in the morning and afternoon, 

and to conduct evening services before the closing of the church. If 

there is a preponderance of concern in mission methodology for 

spiritual affairs, it simply reflects the way in which time was spent 

in the missions. In temporal, that is, material, affairs the mis

sionary seldom became directly involved, preferring to let the Indians 

arrive at their own solutions. The Father, of course, acted as final 

judge to resolve differences of opinion or approach; his remaining 

apart helped Mm to preserve a role of judge and arbiter. 44

110

44. Cf. Rules SFB, p. 16, rule 11.
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The same technique was utilized in punishment and discipline. 

Missionaries did not mete out the lashes; this was reserved to a minor 

official in the pueblo. Often the punishment exacted was specified by- 

village law or custom. The missionary permitted the proceedings to 

arrive at the very moment when an offender was to be whipped; then 

the Father would step in, releasing the prisoner with a staunch admoni

tion. Such procedures colored the role of the priest with leniency and 

mercy, thus moderating Spanish authority with some relief and appeal. 

Force was undeniably used by the missionaries, but it was subject to 

moderation and the climate of forgiveness to avoid cause for vengeance. 

Vengeance itself was one of the major obstacles in the Christianization 

of the natives because it was equated with a rudimentary form of 

justice in the primitive culture. There are several cases of excessive 

punishment scattered throughout mission history, but the sum total of 

all these cases still constitutes only exceptions to the overall mani

festation of leniency and rational discipline.

After the mission achieved a relatively permanent acceptance 

from the Indian tribe, the routine work of evangelization began. The 

mission now entered on the doctrinal, or pre-parochial, phase of its 

development. The major concern of the missionary at this time was 

to instill doctrinal integrity in his flock. Hardly any mission ever 

accomplished the total numerical conversion of any tribe, but once a 

mission was firmly established, the task of converting the
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non-believer diminished as social and political pressures increased 

on the pagan hold-outs. The missionary’s personal conduct remained 

crucial to the process of persuasion because the Indian converts

maintained intimate contact with those who refused to accept bap-
.. 45tism.

The missionary's more immediate work dealt with the expan

sion and correction of the doctrinal content of his people's knowledge. 

Education was the biggest job. The brighter and more talented 

children, as well as those of the tribal leaders, were sent off to

regional seminaries where they learned to read, write, sing, and
46play musical instruments. Not all the children could go, nor were 

all of them permitted to go. Hence, the job of the missionary included 

the direction of educating the children who stayed behind.

Although the children were taught Spanish and many of the 

lessons in reading, writing, and basic arithmetic were learned in 

Spanish usually only the missionary and a handful of trained Indians 

from another tribe or district actually conducted the lessons. Few, 

if any, gente de razon (educated class) entered the mission compound 

to assist in teaching because they were not legally permitted such 

entry--nor did they know the Indian languages sufficiently to be able 45 46

45. Polzer-Burrus, Kino's Biography, p. 199.

46. Perez de Ribas, Libro Septimo, f. 136 and 139v.
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to teach. The doctrina, or catechism, was taught in both languages 

with the dual purpose of assuring that the Indians grasped the meaning 

of the doctrines in their own tongue while providing at the same time a 

knowledge of Spanish equivalents for some basic ideas. The children 

learned the bi-lingual doctrine more readily. The adults often studied 

the doctrine in their native language under the tutelage of their 

children who were exposed to the finer nuances by the Spanish speak

ing clergy. ^

As far as it is  known, there were no particular or recomr 

mended sequences in teaching the catechism. Theoretical and moral 

concepts were introduced at the discretion of the priest. The content, 

however, of the catechetical guides was closely regulated by the 

decrees of the Council of Trent and the subsequent national councils. 

For example, the Third Mexican Council of 1585 brought Mexico's 

ecclesiastical laws into conformity with the conciliar decrees, but the 

Conciliar Commission in Rome, in turn, toned down the stringency of 

the Mexican bishops. The catechism of the Third Mexican Council 

was compiled by Father Juan de la Plaza, a former Jesuit Provincial; 

it probably served as a guide for Jesuit missionaries in the field. But 47

47. Cf. AGN, Jesuitas, Fichero 2; no expediente. Loose 
pages contain reference to language methods used in doctrina and 
songs.
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the catechism of Father Jeronimo Ripalda became the more commonly
48used manual of instruction.

Regardless of the edition in use, the object of catechetical 

lessons was to insure that the Indian knew the rudiments of Christian 

belief and devotional practice. The doctrine began with patterned 

responses to the common prayers used in the Church, that is, the Our 

Father, Hail Mary, Creed, and the Salve Regina. After an analysis of 

these prayers, the catechism epitomized the tenets of Christian 

practice, such as the observance of the commandments of the Law of 

God and the Church. The subject matter then passed on to the finer 

aspects of Christian faith as seen in the role of the sacraments, the 

works of mercy, the theological and cardinal virtues, the gifts of the 

Holy Spirit, the Beatitudes and the last things.

According to educational technique, the catechism was based 

on group response. Significantly, the stress on prayer served both 

devotional and instructional purposes. In the edition by Father Ignacio 

Paredes, consulted during the course of this study, there appears a 

"Doctrina Pequefta" composed by Father Bartolome Castaho, a former 48

48. ABZ, Vol. I, p. 335. Cf. also E. J. Burrus, 11 The Third 
Mexican Council in the Light of the Vatican Archives, " The Americas, 
Vol. XXIII (April, 1967), No. 4, pp. 390-407.
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Sonoran missionary. ^  In all probability this shorter and simpler

form is typical of the doctrina as taught to the less literate Indians of

the north. But there is very little difference in the sequence or con-
50tent of ideas presented in its "declaraciones. " One interesting 

side-light is the device the catechism uses to teach familial structure

and authority in the section on confessional responses:

Penitent.
i i

n

i i

II

"I talked back once to my father.
"I talked back in anger twice to my mother.
"I talked back crossly three times to my grand
mother.

"I talked back four times to my grandmother and 
gave her a bad look.

"I swore five times at my son with passion and 
anger.

Not only does the simple pattern provide the nomenclature of social

organization, it also antedates by centuries the contemporary language
52training method of pattern practices. 49 50 51 52

49. Castano was born in Santaren, Portugal, in 1603. He 
worked in the Sonora missions from 1632 to 1648. He transferred to 
Oaxaca where he served as rector of the college from 1650 to 1659.
He died in Mexico in 1672.

50. Cf. Geronimo de Rip aid a, Catecismo Mexicano, edited by 
Ignacio de Paredes (Mexico, 1758); copy consulted in Cuevas Collec
tion, Mexico.

51. Ibid. , p. 173.

52. Cf. Modern Spanish; A Project of the Modern Language 
Association, Introduction by William Riley Parker, Modern Language 
Association (New York; Harcourt, Brace, 1960).
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This developmental stage of the mission experience has been 

called "pre-parochial" because the objective of the missionary was 

the completion of the work of conversion by exercising the neophytes 

in doctrine and devotion. Theoretically, the missionary's work 

extended only to such time as the converted Indian tribes could estab

lish parishes similar to those of the Spaniards. Full conversion was 

supposed to provide the stability for ecclesiastical taxation by tithing.

In this way the secular clergy could take over the mission-doctrina
53and have a source of income and support.

No other phase in mission development is more difficult to 

recognize and describe than the pre-parochial. It is precisely in the 

evaluation of this stage that the thorny problem of secularization 

arose. Missionaries insisted the Indians were still learning the rudi

ments of the Faith; the Bishops insisted they had attained sufficient 

levels of knowledge and self-support to become parishes. And the

disputes raged for decades, proving that adequate norms for deter-
54mining the extent of change were non-existent. 53 54

53. Mission funds were paid directly by the Patronato to the 
orders in charge of the missions. Secular funds came from benefices 
specified by the Bishop. For a comparison of distribution see Bishop 
Don Pedro Tapis to the King (Philip V), AGI, Quad. , 67-5-15 (cited 
in Pastells, Vol. XXIII, pp. 513sq.). In explaining the system Tapis 
noted that no one had been paid from the benefices for twenty years 
because no secular priests wanted to serve in the frontier reales or 
pueblos.

54. See Chapter 6.
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For the sake of completeness in classifying the stages of 

mission development, a last phase can be called the "parochial phase." 

In this stage the emphasis shifted from the refinement of doctrinal 

instruction to the resolution of the circumstantial problems of accul

turation. In other words, many missions reached the point at which 

the religious preparation was adequate for transfer to secular control, 

but the lack of sufficient numbers of secular priests to assume paro

chial responsibilities, the inadequacy of handling native languages, 

the economic insecurity of the native community, or the instability of 

political control prevented the transfer to episcopal authority. Some 

missions were entangled in one or more of these problems for gen

erations. Because of the full parochial involvement in the missions,

the Bishops complained that the missions should have been secular- 
55ized. The Orders retorted that the Indians were not adequately

56prepared to compete with Spanish society.

What is demonstrated in this final phase is the over-arching 

character of the mission as an institution of cultural change—a func

tion that even the missionaries were slow to realize. When piety pro

vides the presupposition that God's grace, through Faith, changes 

culture (that is, provides something beyond motives), a corollary 55 56

55. Cf. AHH, Temp. 2009, 2019 and AGN, Jesuitas I, exp.
27-28. -----------

56. Cf. Tanto Simple, AHH, Temp. 282, exp. 1.
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often results that presupposes the culture of the believer is the 

culture of a Christian. In other words, by identifying Faith and cul

ture it is difficult, if not impossible, to accept cultural variants and 

differences. The Church through its missions arrived at an impasse 

in presupposing that orthodoxy shaped not only "one faith and one 

baptism, " but one culture as well. By recognizing this impasse the 

Church should have come to a moment of serious soul-searching 

about the purposes of missions and the methods of cultural adaptation, 

but apparently the presuppositions of the era of expansion were too 

deeply embedded to be questioned.

The missions that reached the parochial phase of development 

were more exposed than any others to the charge of paternalism.

With the primary work of evangelization and conversion complete, the 

mission system continued with a program of protection for the Indian 

communities. The secondary purposes of preparing Indians for full 

participation in Spanish society were much slower of accomplishment. 

Some historians have shown a tendency to criticize the missions on 

this basis because once the missionaries were removed by seculari

zation, expulsion, or political collapse, the Indian communities 

reverted to earlier forms of social organization or were nearly exter- 

minated by exploitation. The resultant disintegration of such native 57

57. For example see Hubert Clinton Herring, History of Latin 
America from Beginnings to the Present (New York: Alfred Knopf,
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groups seems to prove conclusively that the reasons offered by the 

missionaries for maintaining protective measures were valid.

If the purposes of the mission program were to retard Indian 

cultural adaptation, then the charge of paternalism might well be made. 

But the fact that Indians were not wholly acculturated after many years 

in a mission does not prove paternalism. The evidence of history 

indicates that the Spanish social system was probably incapable of 

preparing and accepting Indians into the more advanced forms of 

frontier society. In established societies the class consciousness was 

almost rigid. ^  Moreover, Spanish law demanded that those who 

were entrusted with the care of Indian pueblos carefully protect the

community until it could assume full responsibility with the hope of
. , 59survival.

Probably too much has been made of the interpretation that 

under Spanish law a mission was to dissolve after ten years. The 

practice was so universally to the contrary that it is reasonable to

1961, revised 1968), p. 188: "The mission village was paternalism 
flavored with theocracy, a benevolent communalism for the glory of 
God and the salvation of sou ls.11 Also, Bailey Wallys Diffie, Latin 
American Civilization: Colonial Period (New York: Octagon Books, 
1967), p. 583 and pp. 722-726; and Helen Miller Bailey, and Abraham 
P. Nasatir, Latin America; The Development of Its Civilization (New 
Jersey: Prentice Hall, 1968), p. 182.

58. Cf. Antonio de and Jorge Juan Ulloa, Voyage to South 
America 2 Vols. (London, 1806), 1:29-32.

59. Recopilacion, Libro IV.
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conclude that the missions were expected to maintain control until, 

in the judgment of authorities, independence could safely be granted. 

To add to the confusion about paternalism, curious misunderstandings 

about religious poverty and obedience in some historians have not 

helped to assess the missionary role in the market-place or in politi

cal organization. ^

Because no manuals of methodology have come to light, the 

methods used in the missions have been a subject of speculation. One 

speculative approach took into consideration the difference in degrees 

of Indian acculturation that occurred in tribes exposed to Jesuit or 

Franciscan evangelization. From this difference in results the con

clusion was drawn that the difference in methodology was respon

sible. ^

The conclusions of this twentieth- century anthropologist re

garding the difference in the methodology of the two orders in 

northern New Spain are substantiated by the report of a contemporary

60. Cf. Diffie, Latin American Civilization,* especially pp. 
583, 722 and 726.

61. Cf. Edward H. Spicer, Cycles of Conquest; The Impact 
of Spain, Mexico, and the United States on the Indians of the South
west, 1533-1960 (Tucson: The University of Arizona Press, 1962), 
passim. Chapter 11.
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investigator in 1715, Bishop Don Pedro Tapis. Tapis' commentary
62furnishes observations that are nearly unique in mission literature.

In February, 1715, Don Pedro Tapis, the newly consecrated 

Bishop of Durango, set out on a visitation of his diocese. Writing the 

King from the Real of Santa Rosa de Cosiguriachic on August 26, the 

trail-weary bishop recounted the differences he had witnessed during 

his journey of nine hundred miles through the missions of the north.

At Santa Rosa he had reached the northernmost point in his trip, but 

nearly two-thirds of his visitation still lay before him. He had 

travelled through the "most harsh mountains that were almost impas

sible, " but he had seen mission pueblos that rivalled the cathedral of 
63Durango. The entire northern sector of his diocese was plains and 

deserts far removed from Mexico City and Veracruz; consequently, 

they lacked trade and communication, which added to his wonderment.

Tapis visited mission-doctrinas under the care of the Fran

ciscans and Jesuits, as well as the reales of the Spaniards where he 

preached to the people; he omitted preaching in the missions because 

he did not know the Indian languages. All together he visited eleven 

Jesuit missions by the time he reached Santa Rosa. He had found "the

62. Don Pedro Tapis, Bishop of Durango, to Felipe V,
Santa Rosa de Cosiguriachic, Chihuahua, August 26, 1715. AGI, 
Quad., 67-5-15 (Pastells, Vol. XXHI, p. 503sq.).

63. Ibid.
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Indians of excellent training and education in both spiritual and 

temporal matters, as could be seen in the quality and decency of their 

churches and liturgical worship. Consoled and edified by his 

visitation of the Jesuit missions, the Bishop of Durango observed that 

the Fathers of the Society insisted that the Indians learn to read, 

write, count, and perform other duties.

Much of the customary drinking and dancing had been eradicated 

which the Bishop considered among the greater abuses of the pagan 

nations. All in all he found nothing in which to correct the Jesuits. 

Rather, he was amazed to find in such desolate areas that the mis

sions were well provided, even if in a humble and ordinary way. The 

Fathers were directing the planting of wheat, corn, and vegetables; 

cattle raising was a major source of income. Surplus produce was 

offered for sale and the proceeds were used for building and furnish

ing churches—a fact which the Bishop testified to as "an eye 
,,65witness.

While the Bishop was making the visitation of the mission of 

San Francisco Xavier de Satebo, the pueblo celebrated the feast of St. 

Ignatius, July 31. The completeness of ceremonies deeply impressed 

the Bishop because he never suspected the Indians were so well

64. Ibid., p. 504.

65. Ibid.



trained and advanced that they could sing a Pontifical Mass to the 

accompaniment of a bassoon, violin, clarinet, harp, and organ.

The Indians of the Jesuit missions were well trained and the 

communities worked cooperatively so that the more needy missions, 

and even poorer Spaniards, could draw on the more opulent missions 

for support. The Bishop of Durango reminded the King that the com

mon story held that the missions were too well off and not in need of 

royal support. But the Bishop had personally witnessed that the Jesuit 

missions were vigorous centers of growth and Chrisitian charity; he 

expressed the wish that all the missions and doctrinas would be under 

the care of the Fathers of the Society because that would be to every

one's consolation and relief.

During the same journey Tapis had visited twelve Franciscan 

missions. "Everything is so much to the contrary," he reported. 

Generally the churches operated by the Franciscans were very run 

down, poorly adorned, and lacked furnishings. The Indians of their 

missions were poor and went about naked with little instruction or 

education. The Blessed Sacrament was not kept in reserve in their
ui 66pueblos.

Obviously, the Bishop of Durango was less than pleased with 

his findings among the Franciscan missions. In assessing the

123

66. Ib id ., p. 506.
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problems, he concluded that the major difficulty was that superiors 

changed the missionaries at every chapter, or before. Effectively, 

then, no Franciscan missionary remained in one place more than two 

or three years.

There may have been justification for changing the missionr 

aries, but the toll was taken from the Indian communities. The friars 

looked on their assignments as temporary, so they solicited nothing 

for the repair or adornment of the churches nor did they acquire things 

required for liturgical worship. From this it followed, in the Bishop's 

opinion, that the friars paid little love to the Indians and the Indians 

were not enamored of the friars. From the lack of cooperation and 

love, failures in obedience to the missionaries developed. The net 

result was that education, instruction, and training never evolved.

The Indians were not taught how to read, write, or participate musi

cally in .liturgical functions. Unfortunately, the Indians who did know 

these things were only in scattered missions, living in destitution and 

poverty.

The Franciscans, according to Tapis' observations, took little 

effort to learn the native languages, or even in teaching the Indians 

Spanish. As a result they were incapable of administering the sacra

ments of penance, and the Indians were ill prepared to receive con

firmation. The practice in these pueblos had been to invite the Jesuits
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into the missions to hear confessions and administer confirmation 

when possible. ^

The descriptive contrast which Bishop Tapis made between the 

two orders is one of the strongest criticisms extant in the mission 

literature of the period. The praise he showered on the Jesuits and 

the blame he placed on the Franciscans underscores the difference in 

effectiveness. Like the positions on methodology taken by Perez de 

Ribas and Kino discussed earlier in this chapter, Don Pedro Tapis 

stressed the importance of personal communication and warm, mutual 

acceptance.

The Franciscans did not fail, in his estimation, because they 

had employed a wrong method; their error was in not communicating 

effectively and showed minimal concern about acceptance because 

their assignments were too temporary. The Franciscan problem was 

poor administration and constant frustration for both priests and 

Indians. Even the annual stipend from the Royal treasury was seques

tered by the provincials so that nothing was disbursed in the develop-
68ment of the scattered missions.

No single feature of the Jesuit mission method was more im

portant than the knowledge of native languages. Proficiency shaped

67. Ibid. , pp. 506-509.

68. Ibid., p. 508.
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the key to acculturation. And no other single skill was demanded of

the missionary as much as his knowledge of Indian language.

Jesuits had to distinguish themselves in reading, writing, and

preaching in the Mexican language. Unless they publicly demonstrated
69mastery, they were not admitted to ordination. Every candidate to 

the priesthood had to satisfy a board of four examiners who answered 

to the provincial. Throughout the years many complained of the . 

hardships in learning the language, but the highest superiors staunchly 

defended the language requirements. Several Jesuits became skilled 

in two, three, and even four native languages.

Although the northern languages differed significantly from the 

language of the central valleys, the Mexican language was widespread 

enough to be useful. Many foreign missionaries, who were sent to 

New Spain, did not have the advantage of learning Mexican during 

their course of studies. Often they were ordained before arrival, so 

the language requirement presented no obstacle before orders. How

ever, all the priests had to satisfy a board of examiners regarding

language skills before admission to final vows in the Society. There 
70was no escape.

69. Cf. Rules SEE, p. 57; also AHH, Temp. 321, exps. 65-71.

70. The triennial catalogs show Mexica was widely used dur
ing the first century of expansion. Local dialects gain dominance in 
the eighteenth century.
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A period of language apprenticeship was not specified, but new 

arrivals in mission territory seem to have spent six or more months 

with an experienced missionary. Depending on the demand, a mis

sionary might spend a year as an assistant while a mission territory 

was opened, or he might enter a region without prior language skill,
71

especially if the tribal language was totally new and unknown.

Inasmuch as a Jesuit mission method can be spoken of, it 

would be best summarized as a conscious concern for effective com

munication with native peoples. Language lay at the base of the 

methodology and upon its skillful use depended the critical activities 

of education—reading, writing, arithmetic, the arts, and socio

economic organization. Indeed, the structural development of the 

mission system revolved around the importance of the regional col

lege where the children of disparate Indian tribes were taught these 

skills as well as Spanish and Christian doctrine. Beyond this concern 

for effective communication, the Society of Jesus through its superiors 

and missionaries in the field stressed the importance of a well dis

ciplined character in the person of the individual missionary. With 

this kind of person in charge, the door was open to varieties of prag

matic decisions that would achieve the goals of the mission program.

71. Cf. Rules SFB. p. 99.
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Inter-communication between missionaries, participation in 

the semi-annual juntas, and frequent visitations by regional superiors 

supported the uniform development of the mission system. As tribal 

concerns and circumstances changed with the growing presence of the 

Spanish colonists, the methods of the missionaries adapted according

ly. Mission goals remained primary, that is, the growth in religious 

spirit and practice, corporate endeavors to provide for economic 

security, and growth in literate skills that enabled the Indian to com

pete with the Spaniard.

The mission community was destined to some degree of failure, 

not because of the methods employed, but because the rigid social 

system of colonial Spain made it ultimately impossible for Indian 

society to rise above the vassalage demanded by the King. The un

reality of the mission system was woven into the fabric of Spanish 

colonial society by unresolved ideals in their concept of Christian 

humanism. The missions were destined to evolve into a complex 

system that was irreconcilable with the domineering and expanding 

colonial society. As the passage of time has shown, the missions 

were preparing the indigenous populations for non-existent places in a 

society dominated by aristocracy and elitism. By the close of the 

"Jesuit epoch, " the mission system was beset by atrophy and plagued 

by the unresolved problems of secularization.



CHAPTER 4

SAN JOSE DE MAT APE—A COLLEGIUM INCHOATE M:

THE FIRST SIXTY YEARS, 1620-1680

San Jose de Matape, situated at the headwaters of the Rio 

Matape in central Sonora, never enjoyed the prominence of being one 

of the major Indian centers in the Jesuit mission system of north

western New Spain. From the time of the first recorded visit to the 

village in 1622 to the final gathering of the exiled Sonoran Jesuits in 

1767, the mission's importance fluctuated with the fortunes of Indian 

inhabitants and shifts in Jesuit strategy for the conversion of the north.

Matape has been selected as a case study to illustrate the 

evolution of the mission system. In some respects the character of 

Matape is similar to any of the more than one hundred missions and 

visitas scattered through Sonora and Sinaloa. The unique feature of 

Matape, however, is that it was the earliest Sonora mission to be 

designated a collegium' inchoatum (incipient college), a status it main

tained throughout the greater part of its history. Consequently,

Matape merits a closer investigation in order to understand more 

accurately the internal organization and function of the system the 

Jesuits operated.

129
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The function of the mission in Spanish colonial expansion has 

been commonly described as an effort toward the peaceful conquest 

and conversion of native peoples. In the process of conversion the 

primary method employed was educational. The fundamental goals of 

the education were limited in scope- -namely conversion was complete 

when the Indians embraced the doctrines of the faith even if this were 

solely expressed in the native language. The missionaries, however, 

seldom remained content with mere conversion. As this study has 

shown earlier, the conversion phase diffused into that of the doctrina 

at which time the education of the Indian was pushed beyond the cate

chism into the learning of Spanish, arithmetic, reading, writing, and 

music. In other words, the missionary's role was hardly distinguished 

from that of an ordinary teacher—in fact, individual missionaries 

assigned to isolated posts were classified in the triennial catalogs as 

teachers of grammar and similar school subjects. *

Although the progressive stages of mission development began 

with conversion and culminated in transfer to the secular clergy, 

some missions were designated as colegios during their evolution. 1

1. Triennial catalog entries ennumerate the Jesuits, giving 
name, birthplace, age, years.in the Society, general health, studies 
completed, type of ministry, and the date of final vows. Under the 
type of ministry the ordinary missionary was described as "docuit 
grammatica et est in missionibus. " From these entries it is clear 
that Mat ape never had an advanced faculty.
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Such a designation indicated that the Society intended to maintain a 

formal school at that mission site, and the probability of the seculari

zation of such a colegio was remote. Once a mission became a colegio, 

or colegio incoado, it enjoyed special privileges regarding the posses

sion and management of temporal goods and properties. As an educa

tional institution, the colegio was granted immunities and privileges 

not accorded the missions.

In the initial years, while a broader economic base was being 

prepared for the colegio, the mission was called a colegio incoado, 

or incipient college. This indicated that the educational facilities at 

the mission were very limited or even non-existent. Superiors, how

ever, considered the establishment of a full-fledged school as immi

nent. Many of the colegios incoados never attained the status of 

colegios; but the interim designation relieved the superiors of the 

mission system from complications arising from the ownership and 

management of haciendas, ranchos, estancias, breeding herds, and 

disposing of farm surpluses.

The mission, as an institution of the Patronato Real and 

theoretically supported by royal Stipend, was restricted in the earn

ings it could realize from the use of Indian land and labor. Although 

none of the stipends were assigned directly to the treasury of the 

Society, the annual payment of the limosna (alms) was made to the

Province Procurator who purchased as many of the items requested
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by the missionary as possible. The requests (memorias) were filled 

and the items freighted annually from Mexico, Guadalajara, or 

Durango by pack train.

The limosna, initially, was modest but adequate for the sta

tions located nearer Mexico's central valleys. However, as the fron

tier stretched northward, the shipping costs increased rapidly, thus 

reducing the buying power of the frontier missions below adequacy. It 

was this economic condition, as well as the physical remoteness of 

the frontier, that prompted the Jesuits of northwestern New Spain to 

explore the possibilities of making the missions less financially depen

dent on the royal treasury, while still remaining exempt from ecclesi

astical tithes. In this context the colegio incoado was introduced as a 

plausible solution to an otherwise insupportable arrangement.

The true origins of the mission at Matape are vague in the 

extant, seventeenth-century Jesuit records. Although the Indian tribe 

that inhabited the Matape valley was called the Aibino, it was a 

southern extension of the Opata-Jova nation. When the rectorado of 

San Ignacio was erected in 1620 to cope with the administrative burdens 

of Sonoran expansion, the inter-relations of the tribes and their disiri-
p

bution through Sonorawere poorly understood. The Jesuits frequently

2. Cf. AGN, Historia 316, f. 635. The Memorias para la 
historia de Sinaloa, Puntas anuas de 1621 records the establishment 
of the new rectorado. The record speaks of the Aibinos of Matape as 
Nebome Bajo.
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had been invited into Sonora territory by the Nebomes, who maintained 

a settlement at Samoa, south of the Villa of Sinaloa. This settlement 

apparently originated with the Pima Baja escort (Nebome) for Alvar 

Nuftez Cabeza de Vaca when he returned from his trans- American 

trek.^

The entry into Sonora was made along the middle Yaqui river. 

The delta missions among the Yaqui expanded rapidly, and the same 

procedure of exploring the river valleys brought the Jesuits into con

tact with still more Indian nations. As the delta of the Rio Yaqui is 

left behind, the river itself becomes a maze of tributaries winding out 

of low hills and deep canyons. The geographical features aided in the 

isolation of the Indian tribes in this portion of the river system, and 

the Jesuits found themselves confronted by several distinct Indian 

nations. This compounds the difficulty in identifying the Indian tribes 

with whom the first missionaries worked in Sonora.

Matape was located in one of the most remote sectors. Gen

erally speaking, the Nebomes, or Pirn as Bajas, occupied a buffer zone 

between the Yaquis of the delta and the Opatas of the Rio Sonora. The 

Nebome lands skirted those of the Opata along the western flanks of 3

3. The presence of the Nebomes at Samoa, Sinaloa, has 
caused little astonishment among commentators. Their continual 
excursions to the middle Yaqui invited expansion into the southern 
reaches of Sonora. Cf. Perez de Ribas, Triunfos (Madrid, 1645; 
reprint, Mexico, 1944), p. 299.
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the Sierra Occidental. Because the Nebomes were distinct from the 

Opata, once the missionaries made entradas north of Cumuripa (at 

the junction of the Rio Yaqui and the Rio Tecoripa), they were press

ing into new territory. In accepting the Nebome bid for conversion, 

the missionaries had little alternative other than to take on the conver

sion of the Opatas as well.

The initial contact in the Matape region was with the Opata; it

grew from a military clash between the Indians and Captain Diego

Martinez de Hurdaide, Governor and Captain General of Sinaloa. In

1619 the Albinos, a southwestern group of Opatas interspersed with

Jovas, attacked a Nebome Bajo pueblo, killing an Indian official and

several Christians. Captain Hurdaide retaliated by laying seige to

the Albinos, who had fortified themselves in the chief pueblo, Matape.
4

The battle went badly for the Albinos and they surrendered. The 

time had come for other approaches toward pacification.

Around 1620 Fathers Diego Vandersipe and Francisco Olihano 

were assigned among the neighboring Nebomes. Although their 

partidos were located on the Rio Yaqui, their presence meant an
5

entrada among the Albino was imminent. The Carta Annua of 1622 4 5

4. Ibid. , pp. 370sq.; also ABZ, II, p. 353. ‘

5. This should clarify Dunne1 s remark that Olihano served the 
Nebome Bajo at Aibine, Matape, and Toapa. Cf. Peter Masten Dunne, 
Pioneer Blackrobes on the West Coast.(Berkeley; University of 
California Press, 1940), p. 192.
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records a letter of Father Olifiano who described his entrada to the 

Aibino in company with Father Tomas Basilic. They entered the main 

pueblo of Matape on June 1, 1622, and returned via the other pueblos 

of Toapa and Aibine. It was a typical entrada and reception in that the 

Indians had prepared a ramada church dominated by a high, painted 

cross. The ramadas surrounding the church were wide and spacious 

with the altar area decorated with deer heads. The two missionaries 

baptized 402 children under four years of age, which age limitation
g

had been set down by the Rector, and six sick adults.

For the next several years San Jose de Matape slips into the 

silence of routine. As in the case of almost all the other missions, 

the first flourish of baptisms during the initial entrada commands 

attention in the record. While the church and Father's house were 

being constructed, very little was mentioned. Accordingly, the next 

news of Matape came with the arrival of its first resident missionary. 

Father Lorenzo de Cardenas. A native of Culiacan, Cardenas 

returned to familiar coastal plains to spend his life as a Jesuit mis

sionary. He arrived ip Sinaloa in 1626 and was assigned to the new 

mission of Matape in 1629. Prior to Ms coming, the pueblo and valley * 25

6. Cf. Francisco Zambrano, Diccionario Bio-bibliografico de 
la Compania de Jesus en Mexico (Mexico; Editorial Jus, 1961-1970), 
Vol. IV, pp. 582-583. Cf. Olifiano to the Provincial, AGN, Misiones
25, ff. 40-41. Perez de Ribas, Triunfos, pp. 373-374, gives incor- 
rect date of 1624.
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had been ministered by Father Olihano from mission residences along 
7

the Rio Yaqui.

As far as the Jesuit records for the early Sonora mission are 

concerned, the arrival of Cardenas marked the foundation of the mis- 

sion pueblo of Matape. No mention is made of the establishment of a 

college at that time. In fact, the detailed history of the lower Sonoran 

region was overshadowed by the entradas into the upper Sonoran 

valleys. Matape was quickly forgotten in the wake of expansion cham

pioned by Don Pedro de Perea who envisioned himself as a seventeenth
9

century Adelantado.

Perea's ambitions help to explain the Jesuit rush northward in 

Sonora. In March, 1637, Pera was commissioned by Viceroy Lope 

Diez de Armendariz, Duke of Escalona, to colonize Sonora in the 

name of the King. ^  Having conducted several Indian campaigns in the

7. Regarding Cardenas see ARSJ, Mex. 4, ff. 197, 249, 45Ov. 
and 491. OliRano resided on the middle Yaqui; ABZ, H, pp. 412-414.

8. Cf. Martin Azpilcueta to Ignacio Zavala, December 3,
1630; AGN, Misiones 25, ff. 234-235. The Puntas de Anua de 1658 
record baptisms as beginning in 1629. The puntas were obviously mis
dated because dates as late as 1679 occur in the listing; AGN, Historia 
16, f. 281. The most accurate dating will be found in the Catalogo de 
los Partidos contenidosen los Seis Rectorados de estas misiones de * 9 10
Sinaloa y Sonora (1685); AHH, Temp. 1126, exp. 4.

9. AHH, Temp. 1126, exp. 2.

10. Francisco Almada, Diccionario de Historia, Geografla y 
Biografla Sonorenses (Chihuahua, 1952).
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mountainous country, Perea learned its riches and potential. He 

crossed the eastern Sonora escarpments to solicit colonist- adventurers 

from among the Spaniards at Parral. He invited a group of Francis

cans to accompany the colonizing party, not realizing what a strong 

reaction he would trigger from the Jesuits who had earlier been given

jurisdiction over the Sonoran tribes when Father Tomas Basilio had
11accompanied Perea himself on the campaign of pacification.

Efforts to reduce the Indians of the Sonora valley had been 

made by both Perea and Cardenas in the closing years of the decade 

of 1630. Missionary and colonists were vying for control over the 

Indian and his land. In the eyes of the missionaries the entry of am

bitious colonists constituted a threat to the peaceful conversion and
12cultural advancement of the Indian peoples. For a while the Jesuit 

superiors were uncertain about the procedures they should have fol

lowed in the Sonora valley. Father Vincente del Aguilar, writing from 

Ures in 1640, requested a clarification from Father Visitor Leonardo 

Xarino (Jatino) whether the Indians should be forced out of the valley

into missions already established, or whether the Jesuits should make
13efforts to maintain mission stations farther up the valley. 11 12 13

11. AHH, Temp. 1126, exp. 2.

12. Ibid.

13. AHH, Temp. 278, exp. 55.
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The superiors were inclined to keep the expansion of the mis

sion field to a minimum. They accepted the earlier advice of Father 

Alonso de Bonifacio who, during his visit to the Sonora valley a few 

years before, concluded that the Indians were too few in number to be 

reduced to a new mission station. Consequently, Perea's bold efforts 

at colonization shook the Jesuits from their lethargy and brought sev

eral Jesuits into the north country much earlier than planned.

This phase of sudden expansion had a particular influence on 

the history of Matape. The mission, although centrally located for 

serving one group of the Nebome Bajo, was not situated initially along 

the main line of traffic. The larger populations and potential of the 

Rio Yaqui had long overshadowed the modest gains at Matape. But 

the press of Perea into the open northern lands put Matape at the hub 

of travel into the valleys of the Rio Sonora and Rio San Miguel. An 

importance not accorded by nature was thus bestowed on San Jose de 

Matape by man's propensity for amassing fortunes. Perea was attrac

ted by fertile valleys and ample labor; the Parral colonists were 

enticed by the promise of rich silver mines. So at mid-century, 

Matape was looking forward to a future very distinct from the one 

probably envisioned by Father Cardenas back in 1629. ^  14

14. The Puntas de Anna de 1639 tell of the establishment of 
two partidos with four pueblos in the Sonora valley. The pueblos are 
unnamed. The census figures indicate 4, 819 adults were living in the 
pueblos; 621 children over three had been baptized. Father Visitor
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Unfortunately the triennial catalogs for the assistance of New 

Spain do not list the individual locations of missionaries attached to 

the college and mission of Sinaloa until 1662. Hence, which priests 

were assigned to Matape during its first thirty years can only be known 

from casual mention in correspondence or in the Puntas de Anuas. It 

appears that Cardenas continued to operate from Matape as a conve

nient base, although in successive years he spent more time in the 

northern pueblos. ^

The next missionary mentioned at Matape was Father Pedro 

Bueno, a native of Puebla. Bueno was at Matape in 1645 and in all
1

likelihood pronounced his final vows at that mission in the same year. 

With his arrival some confusion descends on the origins of education 

at Matape because Bueno is credited with running a small seminary

Xarino (Jatino) issued a requerimiento on the situation because he felt 
the sudden impact of Perea's colonists would precipitate an uprising 
and jeopardize the nine priests working in Sonora. The colonists had 
set up small ranches and dammed the river--with the unfortunate 
result of flooding Indian lands and destroying the crops, along with the 
dams. Cf. AGN, Jesuitas 3, exp. 15. Also Requerimiento que el P. 
Leonardo Jatino, Visitador de las misiones de la Compafila de Jesus 
en la Provincia de Cinaloa hecho al Sr. Juan de Oliva lugar teniente 
del Sr. Capitan Don Pedro de Perea en el Puesto del Nombre de Dios, 15 16
Marzo 21, 1640. AHH, Temp. 278, exp. 55.

15. Puntas de Anuas de 1646, AGN, Misiones 25, f. 401.

16. Bueno pronounced final vows on July 12, 1645; ARSJ,
Mex. 4, f. 394v. Cardenas was rector of San Francisco Borja in 
1644; Bueno replaced him by 1650, but it is unclear if Cardenas moved 
to another place.
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17at the mission. Several historians have inferred that this seminary 

was the beginning of the college of Matape, but it was customary to set 

up a small seminary at most missions. Such schools received an
18annual stipend from the King, as can be noted in the catalog entries. 

The probable meaning behind Bueno's seminary is that Cardenas was 

using Matape as his home mission, but that, as Rector of the new 

rectorado, Cardenas was burdened with several new responsibilities. 

The presence of two or more Fathers brought the possibility of educa

tional expansion. Bueno himself was apparently a free agent regard

ing committments at Matape because a missionary junta in 1647

selected him and Father Francisco Paris, whose health was chroni-
19cally poor, to make an entrada among the Hymeris (Pimas Alias).

Once again, during the 1650's, Matape sinks into obscurity. 

Except for the presumption that the Rector of San Francisco Borja 

continued to live at Matape, there is no reason to consider the mis

sion as being particularly distinguished. True, a large and spacious 17 18 19

17. Cf. Decorme, La Obra, II, p. 363. This is an uncited 
reference and no contemporary document mentions a seminary at 
Matape as a distinctive feature. Spicer calls the school at Matape 
exemplary; Cycles, p. 423.

18. The missionary's average stipend was 300 pesos with an 
increment of 35 pesos annually for Indian education. Cf. ARSJ, Mex. 
5, ff. 104-107v.

19. AHH, Temp. 1126, exp. 2.
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church had been completed—which one would expect to find at the seat
20of the major mission superior of Sonora. But change was imminent. 

The founder of Matape, Father Cardenas, died at his favorite mis

sion in 1656. By that time, the most famous person ever to be 

associated with the history of Matape had arrived- -Father Daniel 

Angelo Marras. A Sardinian by birth, Marras came to the Sonora

missions in 1653 where he probably learned some of his language
*  21skills from the well experienced Father Cardenas.

In 1661, as mentioned earlier in this study. Father Hernando 

Cabrero arrived in Mexico as Visitor to the whole province of New 

Spain. On May 9, 1664, the Jesuit General, Father Goswino Nickel, 

wrote Cabrero regarding his view that the men in the mission should 

have all the advantages of Jesuits residing in the metropolitan col

leges. While he wanted the missions to remain untainted by engaging

in business for profit, he favored some kind of formula to ease their
22temporal burdens. 20 21 22

20. "San Joseph de Matape has one of the most beautiful 
churches in the province. The building has three naves and several 
altars. There are some fine art works produced by the sculptor's 
chisel and the painter's brush. The church ornaments are the finest 
and the chalice and altar furnishings are made of hand-wrought silver. " 
AGN, Misiones 26, ff. 241. This excerpt is taken from the Ortiz 
Zapata Relacion of 1678.

21. ARSJ, Mex. 4, f. 491.

22. ARSJ, Mex. 17, f. 299.
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Shortly after communicating his ideas to Cabrero, Father 

General Nickel died, so Cabrero's replies and the state of the ques

tion passed on to Father Juan Pablo Oliva, the next General. Almost 

simultaneously with Nickel's letter from Rome, Father Gabriel del 

Villar, the Rector of the Tarahumara mission, wrote in detail about 

the problems which the missionaries faced in trying to observe all the 

precepts against trade, bartering, and Indian services. Villar summed 

it up well by saying that the missions simply could not enjoy the mini

mal standard of living known in the colleges--a situation he felt was 
23clearly unfair. How Cabrero reacted to these letters from Rome

and the Tarahumara is a matter of speculation. But in only seven

years, and before he left Mexico as Visitor General to Peru, two

missions in northern New Spain had been designated as colegios

incoados. Matape and Oposura were the chosen sites, and the vecinos

(citizens) of Parral were pressing the Jesuits to open a small sem-
24inary and school across the sierra.

San Jos£ de Matape and San Miguel de Oposura maintained 

their designations as colegios incoados throughout the mission period, 23 24

23. Villar to Cabrero, San Geronimo, Tarahumara, May 20, 
1664; AHH, Temp. 1126, exp. 3.

24. Father General Carlos de Noyelle to Father Provincial 
Bernardo Pardo, Reply to the Postulata of the Province of New Spain, 
August 14, 1683. Mexican Province Archives, Mexico City.
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but no evidence has come forth that either mission developed into a

college. The earliest, official document describing Matape as a

colegio incoado is a letter from Father General Juan Oliva to Father
25Provincial Pedro de Valencia. The title of colegio incoado was 

given to Matape in order to permit the breeding of livestock which 

could assist in the extreme temporal needs of the province of Sonora. 

The official designation was made in 1670, and the absence of any men

tion of Matape1 s collegial status in the 1668 triennial catalog leads to 

the conclusion that the college of Matape was established in 1669 or 

1670. The determination was most probably made in late 1668 or 

1669 with approval coming from Rome in 1670.

Against this founding date of 1670 is an anomalous entry in the 

triennial catalog for 1663 which states that Father Balthasar de 

Loaysa held the dual positions of the Visitor for the mission of San 

Francisco Borja and the Rector of the colegio. In the same catalog 

Father Marras was named the Rector of the mission. If these 

entries are correct, then the mission and college of Matape were made 

administratively separate around the time of Cabrero's arrival in 

Mexico. Because the catalog of 1668 neither mentions a colegio nor 

indicates a division of authority, the probable conclusion is that 25 26

25. ARSJ, Mex. 3, ff. 15-17.

26. ARSJ, Mex. 4, f. 61.
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negotiations were under way to clarify the situation in a way to con

form to the Institute of the Society. The catalog of 1671 confirms the

approved status of Matape with a bold entry: "Colegium Inchoatum
27Matapensis et Mission de S. Fran. Borja de Sonora. "

Perhaps much more will come to light about the history of 

Matape in the 1660's, but to date very little information is available. 

The true story of Matape1 s turbulent years as a colegio incoado has 

been preserved in several litigations in which Father Marras became 

involved. One modern historian, Luis Navarro Garcia, considered 

the Marras material as substantially illustrative of life in Sonora in 

the seventeenth century. Because Navarro Garcia's findings involve 

the nature of this discussion, it would be well to review the problems

that Father Marras confronted in the name of the mission and the
. . 28 colegio.

In 1673 a pleito (litigation) arose between the Alcalde Mayor 

of the Real of San Miguel and the Rector of the College of Matape. The 

dispute centered on missionary control of Indian labor. Don Gregorio 

Lopez de Dicastillo y Aramburu, the Alcalde, accused Father Daniel 

Angelo Marras of destroying the economic potential of the mines by 27 28

27. ARSJ, Mex. 5, f. 208.

28. Cf. Luis Navarro Garcia, Sonora y Sinaloa en el Siglo 
XVII (Sevilla; Consejo Superior de Investigaciones Cientificas, 1967).
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keeping the Indians in dependent slavery. The Alcalde filed a lengthy

complaint before the Real Audiencia of Guadalajara asking that royal

officials be appointed or sent to investigate the operations at the
29mission and college of Matape.

The Real of San Miguel, on the Rio Nebome or middle Yaqui,

had been established in 1666 to exploit the silver deposits in the hiU
30country on the western flanks of the Sierra Occidental. A small 

party of Spanish colonists entered the predominantly Indian territory 

and established several haciendas de sacar plata in the district. 

Although some Spaniards did engage in agriculture, the production of 

food supplies fell short of demands and the colonists depended on the 

missions for many staples. More than one missionary extended sub

stantial credit to the Spanish prospectors who would otherwise have 

found it impossible to sustain themselves in the harsh climate of the 

desert mountains. The unpredictable nature of desert agriculture did 

not provide the security for life that full-time mining demands.

In the early years of the mining operations one of the major 

figures, Don Pedro Francisco Sartillon, a teniente de guerra and 

miner, ran up such debts to Father Marras at Matape that he agreed 

to sign over one of his haciendas to the colegio in satisfaction of his 29 30

29. AGI, Patronato 232, Ramos 1 and 3.

30. Ibid., Ramo 1, ff. 203-206v.
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31 32debts. And he still owed large sums to Father Juan de liter. The

debts, which ran into thousands of pesos, did not result from exorbi

tant prices charged by the missions, but from the sheer accumulation

of years of supplying large quantities of wheat, corn, meat, soap,
33tallow, and cloth.

The litigation Dicastillo initiated against the Jesuits apparently 

had several antecedents, none of which are entirely clear. A review 

of the contents of Dicastillo*s claims against the Jesuit missions dis

closes a curious similarity with a lost work published by Father Fray 

Juan Cabellero y Carranco around 1670. Fray Cabellero was one of 

two Franciscan chaplains who accompanied the expedition of Capitan 

Francisco Lucenilla y Torres to the Californias. The expedition

sailed May 1, 1668, from Chacala and touched on the coast of Baja
34California perhaps in several places. Blown across the Gulf of 

California by storms, the ship with Fray Cabellero was run aground 

on the mainland. The friar and several of the ship's complement 

were rescued by unidentified Indians and brought to the mission of 31 32 33 34

31. Cf. Marcos de Loyola to Father Provincial Diego de 
Almonacir, Matape, December 4, 1695; AHH, Temp. 278, exp. 3.

32. Navarro Garcia, Sonora y Sinaloa, p. 221.

33. Cf. Peticion de vecinos de San Miguel; AHH, Temp. 287,
exp. 6.

34. Cf. Hubert Howe Bancroft, North Mexican States, Vol. I, 
p. 185. Bancroft correctly guessed the expedition was caught in a 
storm. Cf. Respuesta de P. Marras, AHH, Temp. 278, exp. 37.
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Rahum on the Yaqui delta. There they found the resident missionary.

Father Juan de Montiel, bed-ridden and hardly able to administer his

flock. 35 The Franciscan friar reviled the Jesuit for not performing

his missionary duties and charged the entire Sonoran missionary effort

as being a hoax and a detriment to the Crown.

Fray Cabellero seized on the episode of shipwreck, failure,

rescue and recovery as a choice opportunity to attack the Jesuits and

possibly save face. His charges against the Society consisted of the

usual indictment that had characterized the two Orders since the
3 6Jesuits first arrived in northern Mexico. The whole northern 

region, in his opinion, was conquered initially by Franciscans who had 

accompanied the great explorers. Secondly, the region of Sonora and 

Sinaloa was itself surrounded by active Franciscan missions (New 

Mexico, the Conchos, and Casas Grandes), not to mention the "im

pending conquest of the Calif or nias, " which would hopelessly encircle 

the Jesuit missionary expansion. Third, the Indians themselves were

everywhere pleading for baptism, but they would never submit them-
37selves to the "Padres Negros"--only to the grey Fathers.

35. Respuesta de Marras, Part II. Montiel was active from 
1667 to 1671.

36. Cf. Charles Hackett, Documents, Vol. I, p. 121.

37. Cf. Respuesta al papel publicado por el Padre Fray Juan 
Cabellero y Carranco de la orden Seraphico, Lector en la Provincia
del Santo Evangelio en desdoro de los PP. missioneros de las
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The reason the Indians did not want to be subjected to the 

spiritual dominion of the Jesuits was that these missionaries were 

obreros del demonio (workers of the devil) who spent their time in 

business affairs rather than purely spiritual work. Fray Caballero 

was scandalized to see the Jesuits administering missions that pro

duced such quantities of wheat, corn, and cattle and trained the Indians 

in ordinary domestic skills. The Franciscano Californio then 

launched into a series of allegations against the Society that enraged

Father Marras sufficiently enough to make him write a rebuttal that
38has preserved for posterity the whole dispute.

In Marras' opinion. Fray Cabellero was blinded by passion.

He had claimed in his tract. Parte de la historia de las Californias, 

that Sinaloa and Sonora were exceptionally beautiful and fertile. The 

rivers provided an abundance of water and crops were plentiful. But 

Marras countered that during his twenty years on the mission, he 

could attest that the land was sterile because of the unpredictable 

climate. So much water flowed in the four rivers of Sinaloa that dams 

were impossible to construct in order to draw off water for purposes

provincias de Sonora y Sinaloa de la Compaflla de JHS; escrito por el 
P. Daniel Angelo Marras, Visitador de las missiones de las provin- 
cias y Rector del Collegio de Matape de la misma Compafiia; AHH, 
Temp. 278, exp. 37, Part I, f. 5v.

38. Ibid.
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of irrigation. In Sonora the rivers were really only arroyos that dry

up by mid-May. The land was hardly fertile, much less very fertile
39as Fray Cabellero claimed.

Fray Cabellero also objected to the mines. The region 

abounded in metals, and the Spaniards had come there to enrich them

selves and the Crown. But they were finding it hard to live because 

the prices were exorbitantly high. Not only had the influx of miners 

increased the demand, but the Fathers of the Society controlled the 

markets for staples. He accused the Jesuits of not permitting the 

Indians to plant their own crops and of selling the supplies of the 

Church only when the Fathers felt it convenient and to their advantage.

"There is not enough money in the whole world to pay what the Fathers 
40demand. " The restriction of Indian freedom did not stop with the 

matter of planting crops; the Indians were not permitted to work in the 

mines and great hardships were being worked on the Spaniards as a 

result. Fray Cabellero1 s charges left few stones unturned.

Marras1 reply smashed the allegations and exposed the contra

dictions with great effectiveness. In warming up to the rebuttal, 

Marras noted that the so-called History of California never dealt with 

California, but almost exclusively with Sonora and Sinaloa where the

39. Ibid. , Part II, passim.

40. Ibid., Part II, f. 2v.
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good friar had only been detained for some fifteen days! The accusa

tion against the lack of spiritual ministry by the Jesuits was answered 

ad hominem because the friar himself left scores of Spaniards unat

tended during Lent while he undertook a sightseeing venture. And as 

for the Indians not wanting baptism from the Blackrobes, the tens of 

thousands of Indians already under Jesuit ministration were clear 

proof of that fallacy.

Inasmuch as the Fathers were each accused of selling large 

stores of corn and wheat to the Spaniards, Marras felt the friar had 

exaggerated the amount. If, as Cabellero charged, each Father sold 

200 fanegas of grains to the Spaniards, all 33 Fathers in the missions 

would have sold a grand total of 6, 600 fanegas of grain to the combined 

Spanish population. Although the friar implied the Jesuits would real

ize a profit of some 66, 000 pesos on these sales alone, Marras 

stipulated that missionary sales were priced at 3 pesos a fanega, and 

not the customary 10 pesos from Spanish merchants.

It was difficult for Father Marras to understand how the com

bined Spanish population of Sonora could consume so much food. There 

were only 100 miners who together with the officials and itinerant mer

chants amounted to 150 people. Since the average number of Indians 

engaged in working Spanish mines was 2000, it followed that each 

Spanish miner had at least 20 Indians to help him personally—which 

hardly seemed like a restriction on Indian labor. Thus, Father
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Marras, rector of the college of Matape refuted the contradictions of

the Franciscan who had been shipwrecked on the Sonoran coast and
41saved by the charity and affluence of the Yaqui missions.

The polemic between Marras and Cabellero was only a prelude 

to the worsening of relations between the Jesuits and the Spanish 

colonists in Sinaloa and Sonora. Prior to the appointment of Don 

Gregorio Lopez de Dicastillo as Alcalde Mayor of the Province of 

Sonora, the Jesuits of Sinaloa had become embroiled in controversy 

with the Spaniards near the more established missions. The mission

aries of Sinaloa had appealed to the Protector of Indians, Francisco 

de Luque, to put an end to the growing practice of taking natives from 

their pueblos for empressed service twenty and thirty leagues distant. 

In particular. Father Jacinto Cortes, who had spent forty-four years 

in the missions, insisted that Luque do something about restraining

the Indians from leaving their homes to work for wages below the
42established minimum rates. Luque brought the matter to the atten

tion of Governor Don Antonio de Oca y Sarmiento who was then at 

Parral. The Governor simply ordered that the cedulas of the King be 

followed in the matter. ^  But the practice continued without

41. Ibid., Part II, passim.

42. Navarro Garcia, Sonora y Sinaloa, p. 175sq.

43. Ibid., p. 176.
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abatement. Father Cortes threatened the Spaniards with excommuni

cation if they failed to pay according to the set scale of wages.

Finally, Luque approached the Audiencia of Guadalajara, and

they resolved the issue by commissioning a residencia (official review)

of the Alcalde Mayor of Sinaloa, Don Mateo Ramirez de Castro. They

also cautioned the Fathers of the Society that they too should pay the

Indians a daily wage for work done in the mission fields. A Royal

Proviso was issued on December 24, 1672, ordering everyone, whether

Alcaldes Mayores, secular or religious priests, to pay two and a half
44reales daily to any Indian who worked on any but his own fields.

It was this proviso, prepared by the Royal Fiscal Don Fernando 

de Haro y Monterroso, that set Alcalde Dicastillo into action against 

Father Marras. As far as Discastillo was concerned, the mission

aries were not acquitting themselves of their spiritual duties but only 

implicating the missions deeply into temporal affairs which were not 

of their primary concern. When the Audiencia's decision was promul

gated at the Real of San Miguel--in true medieval fashion by being 

fastened to the church door after High Mass on the first Sunday after 

Pentecost, 1673, the missions immediately complied.

Compliance, of course, meant an immediate scarcity of food 

because the reales de minas were almost completely dependent on the

44. Ib id ., p. 181.
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mission agricultural system. It was hardly a month before Dicastillo

convened the citizens of the district, accusing the Fathers of creating

the food scarcity. He succeeded in winning over the support of the
45village cura, Bachiller Caspar de Valdez, and eight citizens. To

gether they filed a complaint against Father Marras and the mission

aries of Sonora.

Essentially these charges against the Rector of the College of 

Matape did not differ from those in the polemical tract of Fray 

Cabellero. They were only stated more specifically. The restrictions 

imposed by the Royal Proviso of 1672 merely brought matters to a 

head. With the flow of supplies halted, the miners realized their pre

carious and dependent position. Because no independent system of 

supply had been developed, the small, colonial communities remained 

at the mercy of the overwhelming Indian population in the area to which 

the miners had migrated. In Dicastillo's assessment the whole mis

sion system was at fault. The only supplies available in quantity were 

the surplus grains and cattle from mission herds; the Indians them

selves were not farming their lands with an eye to profit; so without a 

sufficient production independent of mission control, the miners and 

their families faced possible starvation. 45

45. Petici6n por Don Gregorio Ldpez de Dicastillo, Bachiller 
Caspar de Valdez, y ocho vecinos de San Miguel; AHH, Temp. 278, 
exp. 36. Cf. also AHH, Temp. 325, exps. 69-71 which form part of 
the same evidence.
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Curiously enough. Father Marras had initiated a petition to 

the King to clarify some charges that had recently arrived accusing 

the Jesuits of Sonora of not knowing the Indian languages, of subject

ing the Indians to personal servitude, and of engaging in business to
46the detriment of the Spaniards of the Province. Perhaps Cabellero's

cries had crossed the Atlantic. Marras' petition was filed only six

days before the Royal Proviso from Guadalajara was tacked to the

church door in San Miguel. For an entire month, while confusion

reigned and hunger lurked behind the moratorium on sales of food to

the Spaniards, witnesses came before Don Gregorio, who acted as the
47Juez Receptor to collect their depositions. Of the ten Spaniards 

testifying most had been on the frontier for several years; some had 

been there all twenty-five years since the opening of the San Miguel 

mines.

In responding to the c£dula*s inquiries and charges the wit

nesses generally agreed that the Jesuit missionaries commanded pro

ficiency in the Indian languages. Some of the Fathers were known to 

speak two and three Indian languages. In one case, that of Father 

Ger<5nimo de la Canal, he had taken only twenty days to master an 46 *

46. Cf. AHH, Temp. 278, exp. 6. The text of the cSdula and 
the proviso have not been seen by this investigator, but the questions
raised can be interpolated from the text of the petition and the deposi
tions.

47. Ibid.
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Indian language with enough skill to preach and administer the sacra- 
48ments. As far as the charges of slavery and personal servitude, 

the witnesses stated this was wholly unfounded because the Indians 

were admirably cared for. Although money was not paid to the Indians 

for their labor, they were rewarded with cloth that they treasured as 

money.

Both the living conditions and the food supply available to the 

Indians were considered by the Spanish observers as more than 

adequate compensation for work. Those witnesses who spoke about 

negocio confirmed that the Indians ground wheat and corn for flour for 

sale, but this production was a combined effort from private as well 

as mission fields. In the previous ten years, since 1663, one witness 

attested that women from the missions ground 150 loads of wheat 

monthly on their metates. This amount was then sold to the vecinos 

of San Miguel and San Juan Bautista. In the opinion of all the witnesses 

there was no real question of negocio because the prices charged by 

the Fathers was very equitable and reasonable- - well below that of 

many Spanish farmers and merchants. The money realized from these 48

48. De la Canal was a native of Guadalajara, Mexico; he 
entered the Society in 1629 at 18 years of age. He worked in the 
Sinaloa and Sonora missions from 1644 until his death in 1662. Cf. 
ABZ, III, p. 21. These depositions offer rich descriptions of the 
character and talents of the Jesuits serving the Indians of northwest
ern New Spain.
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sales went toward the betterment of the Indian churches and for the 

assistance of poorer missions, which the Spaniards conceded was a 

laudable purpose. The curiosity in this series of depositions was that 

Dicastillo was at the same time shaping his own attack on the Jesuits. 

As juez receptor, he enjoyed the advantage of being forewarned in 

avoiding contradictions; he was also able to turn some of the observa

tions to his own ends. ^

On June 23, 1673, Dicastillo undertook formal proceedings 

against the missionaries. He held a most favorable position because 

he had been able personally to identify those Spaniards from San 

Miguel and San Juan Bautista who shared his disenchantment with the 

Jesuits. The details of Dicastillo’s charges would take the present 

discussion far afield, but the central point of his allegations, as sup

ported by eight witnesses, was that the missionaries of Sonora, 

particularly Father Marras of Matape, were engaged in business ulti

mately detrimental to the development of Spanish interests on the 

frontier. * 4

49. AHH, Temp. 278, exp. 6. The witnesses responding in 
favor of the Jesuits and Father Marras were long time residents of the 
province. They were; 1) Don Pedro Francisco Sartilldn, 2) AlfSrez 
Juan Francisco Maldonado, 3) Capitan Luis de la Campoa Orozco,
4) Capitan Juan de Encinas, 5) Capit&n Diego Gonzalez, 6) Capitan 
Juan Ignacio de Cebreros, 7) Capitan Juan de Sierra, 8) Don Gabriel 
de Figueroa, 9) Capitan Juan de Acufta, and 10) AlfSrez Pablo de la 
Rocha.
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In his opinion the missionary control of Indian labor blocked 

the growth of independent Indian marketing and the sale of large quanti

ties of agricultural surplus from the missions depleted the market for 

those other colonists who would engage in agriculture and cattle rais

ing. DicastiUo concentrated his fire on Father Marras and Matape 

because the colegio had become the major supplier in the district, and 

the citizenry were not disposed to accept the distinctions between mis

sions and colleges.

The first reaction to DicastiUo's formal complaint did not

come from Father Marras, but from the residents of the real of San

Miguel. A month after DicastiUo filed the charges, the vecinos of San

Miguel entered a petition to the governor favoring the missionaries of

Sonora. The move was championed by Capitan Juan de Sierra, the
51Lieutenant of the Alcalde Mayor of San Miguel. In their opinion, 

the missionaries were responsible for the growth and development of 

the mining communities through their generous and dependable assis

tance. The twenty-two signatories of the declaration called into 

serious doubt the charges made by DicastiUo, labelling them calum-
52

nies and falsehoods. 50 51 52

50. Cf. Navarro Garcia, Sonora y Sinaloa, p. 196.

51. AHH, Temp. 278, exp. 6.

52. Ibid. ; the petition was made at San Miguel Archangel,
July 22, 1673. The petitioners were: Luis de la Campoa Orozco, 
Pedro de la Rocha, Estevan de Bohorques, Pedro Gonzalez de Oliva,
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They denied that the missionaries had created a monopoly 

either of supply or labor. Several estancias (farms) in Sonora raised 

large herds of cattle and these were not endangered by the sale of 

mission surplus. To the contrary, the Sonoran production was so 

limited that if the surplus staples and cattle from the missions were 

not sold to the poorer people in the district, there would be danger of 

famine. The recua de los pobres (the "Poorman*s Packtrain") from 

Matape had become a famous institution in Sonora and certainly did not 

constitute a threat to Spanish entrepreneurs in the area.

The economic controversy between the missions and the miners 

of San Miguel is essential background to understand the petition, or 

declaration, that Father Marras filed on August 2, 1673. It was a full 

reply to Dicastillo’s charges. His six page document not only de

scribed the economic situation pertaining to the missions of Sonora, 

but it outlined for the first time the theory of the Jesuit College at
5Q

M&tape. 53

Don Alonzo Rascdn y Sandoval, Juan de Teran, Pedro de la Vega, 
Ignacio de la Vega, BartolomS Gonzalez, Nicolas Carrasco, Pedro 
Francisco SartillSn, Andres Carrasco, Pedro de Camorlingo, Miguel 
de Castro, Ignacio del Castillo, Alonzo Gonzalez (el Moro), Gabriel 
de Figueroa, Sargente Antonio Lozano, Don Antonio de Estrada y 
Bocanegra, Francisco Coronado, Pedro Carrasco, and Juan de la 
Sierra. »

53. Testimonio ante General Domingo Hoyo y S anti an a. Alcalde 
Mayor de Sonora y Juez de Residencia de Don Gregorio Ldpez de 
Dicastillo August 2, 1673, Real de Minas de San Juan Bautista de 
Sonora; AHH, Temp. 325, exp. 69.
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Father Marras denounced the fourteen pages that Dicastillo and

Valdes had forwarded to Guadalajara as a libel against the Fathers of
54the Society, especially those in Sonora. "The General (Dicastillo) 

and the Bachiller (Valdes)" had taken it on themselves to interpret the 

recent royal c£dula, which was directed to Archbishops and Bishops 

in the New World, as pertaining to themselves. Their intent, Marras 

countered, was not to serve the good of both Majesties, but to satisfy 

their extreme passion against the missions.

The plaintiffs’ view was not shared by the vecinos of San 

Miguel who were scandalized at the attacks made by the ex-Alcalde. 

Certainly the Fathers of the missions were supplying the Spaniards 

with surplus products that the Indians had raised; this was a common 

and well known practice from the time the Fathers first came to the 

region. The Indians notoriously did not provide for the periods of 

famine, so the Fathers directed the planting of more fields and the 

raising of more cattle to provide for the months of hunger and need 

that were experienced each year. If this procedure was not followed, 

many natives would simply have died of hunger or have fled back to 

the mountains--either alternative spelling disaster to the desired goals 

of reducing the Indians to Christianity. 54

54. Ibid.
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To all of Dicastillo's allegations that the Fathers were engaged 

in illegal transactions in violation of their vows and religions state. 

Father Marras replied that the Society of Jesus had specifically desig

nated the house at Matape as a colegio with the express purpose of
55serving as a casa cbmun. This common residence, or community, 

was to provide a place where missionaries in Sonora might convene 

when they were disabled or ill. Missionaries, who for one reason or 

another might find it necessary to stay at the college, could avail 

themselves of the facilities at Matape to direct various youths in 

studies--a customary procedure in all other provinces that maintained 

a college.

Furthermore, the college was to serve as a meeting place for 

the Fathers at their semi-annual juntas when they dealt-with matters 

of conscience and religious profession. Matape, as the central prov

ince clearing house, was the place where the Fathers discussed the 

advancement of Christianity among the Indians and the better adminis

tration of the natives. For these purposes the Society had permitted 

and given the house at Matape a large breeding herd, so that eventually 

the house could take on the character of other colleges in New Spain. 

Moreover, the Society desired the best possible care for the cattle to 

insure a good beginning at Matape so slaves were sent to watch the. 55

55. Ibid., f. 2.
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herds. In fact, at the time Marras was making his testimony more 

slaves were en route to assist in guarding the livestock. All these 

persons, including the natives who helped, were well paid and provided 

for--according to all the pertinent regulations.

In order to meet all the expenses of the college in supporting 

the activities of the missionaries of the province, it was necessary 

that the college sell livestock and food supplies. Father Marras 

explained that this was a common and legitimate practice of all such 

colleges in the Society. Granted, some distinctions had to be made in 

Matape's case. First, the sale of corn was very minimal because the 

lands around the mission were unsuitable for corn since this was a 

summer crop. Secondly, the planting of wheat was beyond the control 

of the mission rector with the net result that the number of cattle he 

had to give the Indians in payment for their work would have bought 

twice as much grain as the Indians harvested. Third, if Matape did 

not supply the reales de minas, especially San Miguel, none of them 

could have ever been begun or maintained. Supplies were furnished 

to the Spaniards frequently on credit, without interest, at three pesos 

a fanega although the standard market price ran between seven and ten 

pesos a fanega with credit available only at stipulated rates of inter- 56

56. Dicastillo had made it appear from his petition that many 
mines were suffering from the mission policy under Marras1 direction.
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Marras* declaration was made before the Alcalde Mayor of 

Sonora, Don Domingo Hoyo y S anti ana, who had succeeded Dicastillo 

and was conducting an investigation of his predecessor's dealings. 

Before this same official M arras demanded that the cur a of San Juan 

Bautista, Bachiller Caspar de Valdez, be ordered to respond to a 

requirimiento that asked for an explanation of the charges he and 

Dicastillo had made.

The requirimiento brought a reply from Dicastillo and Valdez

in a sworn statement on August 21, 1673. "Everything they had ever

said about Marras and the missions was incontestably true; Marras

had deprived all the Indians of the province their liberty and orderly 
57development. " The tempest swirled on until the Audiencia of 

Guadalajara ordered that the case be passed on to the Council of the 

Indies, June 1, 1675.

A note appended to Marras' declaration states that there were only 
three communities in the environs: 1) Santa Barbara, four leagues 
distant (from M&tape), had been operating as a farm for seven years 
and was not a real de minas; 2) the real of Tonape, twenty leagues 
from San Miguel, had been deserted for twenty years and was the sole 
home of Alferez Juan de Maldonado (a signatory to Marras' petition); 
and 3) the Real del Rio, twelve leagues from San Miguel, was inhabited 
by only two miners. In reality Sonora was at this time a remote fron
tier inhabited by relatively few and dispersed Spaniards in the midst 
of a handful of scattered missionaries among tens of thousands of 
Indians.

57. AHH, Temp. 325, exp. 71; Peticidn que se presente en 
21 de-Agosto, 1673, by Don Gregorio L^pez de Dicastillo.
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The Council of the Indies subsequently approved the way in 

which the Audiencia of Guadalajara had handled the case .. A cSdula to 

this effect was issued March 25, 1679. But what effect this decision 

had on Sonoran history remains an open question. The college at 

M&tape carried on "business” as usual, and the efforts of the Indian 

"protectors" to manipulate native labor to their own designs apparently 

failed.58

Little information is available about Matape for the closing 

years of the decade of the 1670's. Extant records are concerned only 

with the litigation between Father Marras and the vecinos of San 

Miguel or San Juan Bautista. One episode between Father Marras and 

an episcopal Visitor in 1677 commands some attention, but it more 

appropriately belongs to a later part of this study.

Father Marras1 brush with the civil magistrates did not dull 

his business sense or badger him into slowing down the growth of 

Matape*s holdings. In 1680 Father Marras wrote Father Provincial 

Antonio Ndftez de Miranda that action on certain provincial orders was 

being delayed while a better explanation of M St ape's situation was 

prepared. The exact nature of the provincial orders is obscure, but 

Marras* ensuing discussion disclosed an important development in 

Matape*s history.

58. Of. N avarro G arcia, Sonora y  Sinaloa, p. 234.
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It seems that Don Pedro Francisco Sartilldn owed 1, 400 pesos 

to one Don Pedro Galias. A problem had arisen in paying the debt, so 

Sartilldn arranged with Father Marras to have some silver extracted 

at a molino (mill) belonging to the college. Galias agreed to bring six 

quintales (hundred-weights) of mercury to the mill by a certain date, 

in December, 1677. Galias, however, never arrived until May, 1678, 

and then he was three quintales short. Marras was upset at the short

age and the delay. He refused to pay Galias by further indebting 

Sartilldn who already owed over 10, 000 pesos to the college.

Exactly what bargain Father Marras struck with the two men

is not clear from the record. But he did find a way "that would not

leave me out in the street," and one that could become a "broad road"

for the college. Apparently Marras assumed SartillSn's debt of 1,400

pesos to Galias in exchange for properties that Sartillon held. Thus

the debts which had been accumulating for over three years were

liquidated. Galias was paid through Father Marras who "did not lose

a drop of soup from the pot. " If a summary report, written fifteen

years later in 1695, is taken into consideration at this point, it was

the liquidation of these debts that brought Mdtape into the business of
59mining and refining silver at its hacienda de azogue.

59. Marras to Nufiez, Alamos, September 1, 1680; AHH, 
Temp. 278, exp. 50. Marras argued that unless the college resumed 
operation of the mill, they would lose some 2, 000 pesos. Marras 
decided to keep the mill operating even though the mercury for
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Father Marras wrote the acting provincial Antonio Nuftez 

again in the late summer of 1680 on still another aspect of the college's 

problems. Ostensibly the Provincial had requested an accounting of 

the haciendas belonging to the college. But the mayordomo, Don 

Jacinto, refused to open the books. He was being held a virtual pris

oner in his own house at the hacienda because everyone had assumed 

he embezzled several thousand pesos in silver bars, which he was 

supposed to have hidden in a nearby barranca. The Lieutenant Alcalde 

Mayor and Capitan de Guerra Juan de Sierra was preparing an iron 

cage in which to transport Don Jacinto to Guadalajara for trial.

Without detailing the financial condition of the college Marras 

recounted to the Provincial that some 60, 000 pesos were involved in 

the hacienda affair—which was no slight sum for colonial Sonora at 

this time. ^  Indeed, financial affairs in Sonora were complex. Most 

of the miners in the province were deeply in debt to one another, and 

the production of silver had fallen to a new low. The situation had 

grown so grave that Father Marras felt he was about to plunge into a *

recovering the silver was in short supply. See below the relachSn of 
Father Marcos de Loyola, December 4, 1695, where Loyola discusses 
these arrangements by Marras.

60. Father Marras to Antonio Nuftez de Miranda; AHH, Temp. 
278, exp. 6. Letter begins "Las dependencias de Don Juan de 
Chavarria. . . 11 The letter was probably written August 31, 1680, but 
the loose condition of the letters in the legajo makes exact determina
tion difficult.
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"hell. " And now for the first time, he suggested that he would like

to retire from the mission to a quiet retreat—perhaps the Casa

Profesa in Mexico—where he could confess his faults every hour and

be with his old friends like Father Capetillo who might need him. ^

Father Marras understood the orders had had been given to

sell the mines and properties he had acquired for the college, but

there were no buyers because of the depressed economy of Sonora.

With the approval of Father Visitor Juan Fernandez Cabero the mines

had been temporarily closed; the molinos were idle and no buyers were

interested. Everyone was so destitute that few had even enough to eat.

If the haciendas were sold, they would only be eventually

returned to the college with even greater debts attached, as happened
62with Father Juan Martinez. The way the college would suffer the 

least damage, in Marras* opinion, would have been to shut the hacien

das down until the situation improved. If no improvement developed 

in the Sonoran economy, then the college would stand to lose only the

61. Father Marras to Antonio Nfthez de Miranda, "M&tape, 
August 28, 1680; A im , Temp. 278, exp. 6.

62. Information is scarce on Father Juan Martinez. He was 
born in Parral, Chihuahua, and after completing his studies, he 
returned to the northern frontier as a missionary in the rector ate of 
San Francisco Xavier de Sonora. For a while he was assigned to San 
Miguel de Oposura. During this time Oposura was designated a 
colegio incoado like Matape. Marras* problems apparently compared 
closely with those of Martinez.
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haciendas. If, on the other hand, as had been ordered, the haciendas 

were sold, then everything would be lost--the houses, cattle, slaves, 

income, and so forth. Marras reminded the Provincial again, as he 

had written him earlier in June, that the hacienda de azogue and the 

other hacienda the college was then operating formed the very footings 

for the entire college. Once that was lost, then everything would be 

lost. And Marras expressed hope for a bright future because, for

tunately, a new man was running the haciendas. He lacked only a 

cassock; "otherwise, he would be wholly Ours. " With this mayrodomo 

the Fathers had no worries or responsibilities, except to tell him 

what they wanted. Marras' was confidently awaiting the Provincial's 

reply; he knew he could leave the college at Matape without any debts

for his successors--Fathers Caspar Thomas, Jos£ Ossorio and
63Brother Lucas Valentin.

Father Marras argued his case well--at least for retirement. 

On November 26, 1680, Father Caspar Thomas received orders from 

the new provincial Father Bernardo Pardo to proceed to Matape and 

arrange for final vows in the Society. Sometime during those winter 

months word reached Father Marras that he was to return to Mexico 

City. His career in the missions was over. It had been controversial,

63. Father Marras to Antonio Nuhez de Miranda, August 28, 
1680, ibid.
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but successful. Father Thomas wrote Pardo on February 3, 1681, 

that he would settle affairs in Cucurpe and move to MStape to take 

over from the departing Marras. The new decade and new leadership 

was about to bring different problems to the central Jesuit community 

of Sonora. ^

64. Father Caspar Thomas to Father Provincial Bernardo 
Pardo, Matape, February 3, 1681; AHH, Temp. 278, exp. 50.



CHAPTER 5

THE COLLEGE OF MATAPE: A LEGAL FICTION

1680-1767

Whoever studies the record of the Jesuit missions of north

western New Spain must concede that Father Daniel Angelo Marras 

was one missionary who deeply influenced the evolution of the entire 

system. Unlike the more well known missionary- explorers, Marras 

was an organizer, an ambitious champion of the missions' social role 

on the frontier. His thirty years of activity in Sonora, mostly at 

Matape, set the pace for economic dealings with the military and the 

civilian population. He directed the "industrialization" of agriculture 

and cattle raising. And his accomplishments were without peer until 

the coming of Father Eusebio Francisco Kino. When Marras first 

arrived in Sonora at mid-century, he found only 600 head of cattle; 

when he left in 1681, the college lands supported over 50, 000 head. *

Underlying Marras' accomplishment was the conviction that 

the mission system needed an independent source of economic 

security. The dependence on the royal stipend, while giving some 1

1. ARSJ, Mex. 3, ff. 177v-178.
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guarantee of security to the missionary, was really inadequate in 

comparison to the mission's role in the development of the native 

society. A pure mission was incapable of sustaining the Indians 

through periods of drought and economic depression. A chain of 

missions accomplished little more. It was the insistence of Father 

Marras that brought the concept of the colegio incoado into play. And 

this legal fiction became the keystone of mission support for long years 

after he left the frontier. True, the college created problems because 

the privileges accorded it were not justified by the real presence of 

either an educational center or a self-sustaining community.

The college at Matape was left in the hands of a young newcom-
2

er. Father Caspar Thomas, when Marras returned to Mexico.

Together with Father Jos£ Ossorio and Brother Luis Valentin, Thomas 

managed the complex affairs of the mission-college with some distinc

tion. Apparently the Jesuit superiors in Mexico felt that a possible 

solution to the depressed economy of Sonora would be to open new 

markets for Sonoran livestock in Mexico. Arrangements were made 

to drive the herds from Sonora all the way to the central valleys of 

Mexico! And one cannot help but suspect that Marras himself con

ceived the ambitious plan. What is certain is that Father Provincial 2

2. Father Thomas was born in Valencia, Spain in 1646; ARSJ, 
Mex. 5, f. 238 and 296.
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Bernardo Pardo sought the advice of that experienced Sonoran

missionary, who seemed to agree with the plan that looked on the sur-
3

face as most unprofitable, if not inane.

The mission herds from Cucurpe and Tuape were rounded up 

at the haciendas of the college, and then they were driven to Sinaloa. 

Sinaloa was the point of transfer where the Indian vaqueros placed the 

herds in the care of cowhands who had come up from the Jesuit 

operated ingenios (sugar mills) of north central Mexico.

Contravening Marras' advice, the first drive failed. Some 

4, 450 head reached the ingenio and 700 of these died there. En route, 

2, 000 more were lost, so only 1, 750 head ultimately reached Puebla. 

Marras was highly critical of the manner in which the cattle had been 

handled. In his opinion, the cattle should have left Sonora in time to 

arrive in Sinaloa before the rainy season. Once in Sinaloa, the cattle 

should have been driven to the estancias of Cabrera and San Miguel 

which were in the care of the college of Sinaloa, and vacant most of 

the year. After a short rest, the cattle could have left Sinaloa with 

the end of the rains, thus arriving at the ingenio by mid-January.

Marras recommended that the herds rest for five months before leav-
4

ing for Mexico in mid-June. 3

3. Marras to Pardo, Puebla, September 21, 1681, and 
October 6, 1681; AHH, Temp. 278, exp. 50.

4 . Ibid.
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Between Sonora and Sinaloa the livestock were normally cared 

for by Indians from the missions. They were allowed to return home 

once the cattle safely reached Sinaloa; if they stayed on the trail all 

the way to the ingenio, they would have been away too long and their 

pay would have become too costly. From Sinaloa the cattle were taken 

over by slaves from the ingenio. Approximately forty cowhands were 

sent to manage the 5, 000 head that were sent annually from Sonora.

Old Father Marras may have been the rector of a mission and 

college in the desert, but he was wise about the habits of cattlemen 

along the coast who had the poor custom of selling their cattle off and 

not holding them for the following year. Consequently cattle of poor 

condition were sold for as little as twelve reales. Then the resultant
5

scarcity drove the price as high as six pesos.

Aged and isolated from the missions where he had spent his 

life. Father Marras tried to be of service from Puebla and later 

Mexico City. Superiors consulted him because of his long experience 

during some of the critical years of mission expansion. The last 

advice the old missionary gave concerned a request of some citizens 

of Sonora who wanted a presidio at Bacoatzi (Bacoachi) to block the 

incursion of bands of Jocomes, Janos, and Sumas. Marras told the 

superiors who had inquired of him that the proper location for a

5. Ibid.
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presidio would have been at Teuricatzi (Teurichachi) which was

astride the natural invasion route of Sonora. Nor could Bacoatzi

support a garrison because the land was scarce and the presence of

soldiers would only mean the confiscation of Indian lands, all to no 

• i  Gavail.

Silence soon fell over the first rector of the college of MStape. 

He died at the Casa Profesa in Mexico City, September 12, 1689-- 

probably musing about the herds of cattle being rounded up in Sinaloa
7

for the long trail to Mexico's highlands.

Father Caspar Thomas bore the heavy burden of Matape's 

management for only three years. The new scheme to organize large 

cattle drives to the Jesuit holdings in central Mexico only added 

greater responsibilities to the young Rector, who also had to keep the 

books for the mining operations still current. Thomas did all this 

"with care and dependability. Perhaps, the work load was too much 

for the young missionary, or perhaps Thomas simply fell victim to 

the fevers and disease that was common to the mountain valleys. 

Whatever the reason, Thomas died at Cucurpe in November, 1684. 6 7 8

6. Marras to Bernabe de Soto, Casa Profesa, Mexico,
January 3, 1687. Countersigned by Father Luis del Canto; AHH, 
Temp. 278, exp. 7.

7. ABZ, Vol. IV, p. 89.

8. Juan de Almonacir to Luis del Canto, Onabas, February 
10, 1685; AHH,'Temp. 696,' exp. 1.-
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He matched Marras* zeal and versatility, but lacked his stamina and 

good fortune. The rectorate of the college passed on to Father Jos£
g

(Joseph) Ossorio, ten years the senior of Thomas.

After Marras departed and Thomas died, the college of Matape 

succumbed to the hard times that were blanketing Sonora. A lack of 

leadership and the uncertainty of future directions the college should 

have taken brought about shifts in policy regarding the ambitious 

institution that Marras had championed. Father Ossorio was not up 

to the challenge and admitted his weariness of the whole affair to 

Father Provincial Ambrosio Odon. ^

Odon had been in office only a few months when Ossorio 

reminded the provincial that he had spent two years at Cucurpe and 

fourteen at M&tape. During the last six years, since taking over from 

Thomas, his strength had been drained; the climate subjected him to 

frequent bouts with poor health. But more than all Ossorio's personal 

problems was the sheer pressure of the affairs of the mission and 

college. Ossorio admitted that he did not measure up to the magnitude 

of a man like Marras. 9 10

9. Cf. Albert F. Pradeau and E. J. Burrus, unpublished notes 
on Sonoran Jesuits, University of Arizona Library, Special Collections. 
Thomas' death is given as November 25, 1684, without citation.

Father Joseph Ossorio was a native of Mexico and entered the 
Society at twenty-six years of age; ARSJ, Mex. 5, f. 340v.

10. Ossorio to Ambrosio Odon, Matape, January 22, 1690;
AHH, Temp. 278, exp. 3.



The lands were not producing as much as they had. The 

hacienda was stalled in its production of silver because Provincials, 

Procurators, and mayor domes could not agree on policy. And the 

hacienda itself had been badly damaged in a "hurricane11 that 

demolished some of its equipment. Ossorio felt too hard pressed to 

resolve all of these problems that seemed to focus in on him alone. 

"Now there is no way to alleviate the misery of this house; there is  no 

where help can come from; we are on the brink of total ruin. "**

As Ossorio saw it, everyone simply stood by looking at the 

great disorders as though they had some grudge against the Society. 

Only Father Marras could have coped with all the labors. Certainly 

the Procurator had been of no help at all, and the previous Provincial, 

Bernabe de Soto, did what he could; but that was futile. Ossorio 

begged Father Provincial Odon to find someone who could manage 

Matape’s affairs worthily. At one time the house at Matape had been 

able to offset many of the expenses of the missions in Sonora. It 

seemed only right to continue to support the mission- college by 

assigning a good man to oversee a restored vitality.

Whether Odon heeded Ossorio's request remains unanswered. 

The new expansion into the Pimerla Alta was placing new burdens on

11. Ibid. Ossorio's letter was accompanied by another from 
Capitdn Agustln de Gamboa. Gamboa detailed the storm damage; the 
mill's axle had snapped and no replacements were available from 
nearby forests.
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the already hard-pressed superiors. It was not likely that the for

tunes of Matape would recuperate. Eighteen more months passed after 

Ossorio's plea for a transfer. He was never transferred because he 

died June 22, 1691.^

The confusion and calamity that was the college of Matape fell

heavily on the shoulders of Father Marcos de Loyola. Already he had

successively been transferred from one to another of the more

northerly missions along the Sonora River to assist where other
13Fathers had fallen sick or died.

Father Loyola, a native of Albacete, Spain, portrayed a strong 

character from what can be found in the scant written record that has 

survived from his pen. His health was ,'robust,l--as it should well 

have been to attempt the nearly impossible task of stabilizing the

12. Pradeau-Burrus, Sonoran Jesuits.

13. Much confusion exists over the sequence of rectors at 
Matape due to a footnote in Bancroft's North Mexican States, Vol. I, 
p. 246. The note cites Sonora Materials, p. 795, and says Juan 
Fernandez Cavero succeeded Marras. At this time Cavero was an 
"operarius" at the Casa Profesa in Mexico City. Cavero had been at 
Matape when it was established (ARSJ, Mex. 5, f. 208v); then he was 
made rector of the new college at Merida in 1681 (ARSJ, Mex. 5, 
290); then in 1684 he was rector at Oaxaca (ARSJ, Mex. 5, f. 335); in 
1687 he was Master of Novices (ARSJ, Mex. 5, 381v); and in 1690 he 
was rector of Sts. Peter and Paul College in Mexico (ARSJ, Mex. 6, 
f. 2).

The proper sequence of rectors at MStape is: Daniel Angelo 
Marras, 1670-1680; Caspar Thomas, 1681-1684; Joseph Ossorio, 
1684-1691; Marcos de Loyola, 1691-1696.
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shaky economy of Matape. Despite the set-backs the college had 

suffered during the administration of Ossorio, it was still the center 

for distribution and assistance for the Jesuit missions that dotted the 

desert mountains and valleys. Indians of the partido of Matape 

travelled all over the province, bringing much needed supplies of 

clothing, trinkets, candles, and rare items kept in the storehouses of 

the college.

A glimpse of Matape's importance is recorded in the visit of 

Father Francisco Xavier Saeta, who first entered Sonora via the 

portal of Matape in October, 1694. Once assigned to the mission of 

Caborcain the western desert, Saeta rode back to Matape to gather the 

essentials needed in his new work. The recua of Matape was suf

ficiently large to handle cargo destined for any of the wide-spread 

missions in the province. And the same year in which Saeta met 

Marcos de Loyola to collect much needed clothing for his Indian neo

phytes at Caborca, the rector of Matape was fighting for the very life 

of the key mission-college. ^

Then, on December 4, 1695, only two weeks after Eusebio 

Kino rode through on his way to Mexico City, Loyola addressed a

14. ARSJ, Mex. 6, f. 65, entry 466.

15. Cf. Polzer-Burrus, Kino's Biography, p. 61; Kino, 
Memoirs, Vol. I, p. 135.
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revealing plea to Father Provincial Diego de Almonacir. The force

ful letter seems to have been the final soliloquy in the dying drama of 

San Jos4 de Matape as a colegio incoado. After twenty-five years of 

struggle and "scandal" the superiors in Mexico City reached the end 

of their patience with an operation the missionaries on the frontier 

felt was vital to their survival. Whoever found himself as rector of 

the college was invariably caught in a crossfire of conflicting values 

and strategies. ^

Father Provincial Almonacir had ordered Loyola to sell the 

hacienda de azogue immediately. Loyola answered the provincial* s 

peremptory order by reminding him that holy obedience had put him 

there to care for the interests of the missions and the college. Up to 

the time the order for selling the hacienda had been received, Loyola 

had never suggested the action nor had he been consulted by any supe

rior in Mexico City. In typical Jesuit style, Loyola stressed that he 

was not resisting the order and he was not trying to delay the sale by

further discussion. He thought several things should be brought be-
17fore Almonacir*s "holy determination."

Gently, but forcefully, the rector of Matape suggested that the 

Provincial come to understand a little about life and reality on the

16. Loyola to Almonacir, M&tape, December 4, 1695, AHH, 
Temp. 278, exp. 3.

17. Ibid.
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frontier missions. It was true, Loyola had never mentioned a word 

about the situation at Matape before, but now he felt he ought to tell 

the Provincial exactly what Matape was so the Provincial would be 

better informed:

The college of Matape is a colegio incoado just like Oposura 
and Tepague. These colleges are capable of maintaining them
selves through their landed properly, fixed incomes, posses
sions, and inheritances. In other ways, Matape is just a 
mission like all the rest with its share of spiritual and temporal 
administration. There are differences about Matape, but they 
do not change its species. Generally speaking, it has had cattle 
and sheep, a few slaves, and has done without an alms from the 
King because this was returned to the Province by Father Daniel 
Angelo. 18

At the time Loyola was writing (1695) the college actually had 

four residents. It served as an infirmary for missionaries in the 

province, often coming there to rest or to combat chronic illnesses. 

Because M&tape was situated on the Camino Real, it had earned quite 

a reputation; no traveller passed it by. Every muleteer stopped at the 

mission, and nearly every layman who came begged something from 

the mission. No missionary who entered or left the province failed to 

find at Matape whatever he required for his journey.

Physically the buildings of the college complex were in various 

states of repair at the end of the seventeenth century. The church was 

beautifully appointed and well cared for. But the Fathers* house was

18. Ibid.
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very old and deteriorated. In fact, after the arrival of Father Loyola, 

the house had to be repaired in order to avert the tragedy of the roof's 

falling in on the four residents. The outlying visit as fared no better. 

Only one had a finished church; a second had a church on which 

Loyola was "urging" completion; the third had no church. And none of

the three visitas had houses for the priests. "It is a disgrace to see
> 19the pigsiys in which we live, " commented Loyola.

The four pueblos that comprised the partido of Matape were the

least populous of all in the province. The natives themselves were

noted for their insolence. Hardly a week passed in which three or

four did not flee from the pueblos. As far as the fields for the church

and the community, they were among the least productive ones through

out the missions. Ordinarily, the crops were so poor that common

supplies had to be bought at the end of the year because they were

quickly consumed even by normal use. It seems that very little had

changed at Matape in 1695 from the same assessment made by Father

Marras back in 1670. No wonder Marras and his successors spent
20such efforts at the haciendas to support the missions' needs.

Loyola's apologia for Matape came to grips with the problem 

of selling the hacienda de azogue. "As far as it is concerned, the

19. Ibid.

20. Ibid. ; cf. M arras, R espuesta .
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material of its house is of the poorest construction there is. The site 

itself is notoriously unhealthy. The village settlement, as well as the 

equipment, is very aged. It is so old, in fact, that if God Himself 

should be its buyer, your Reverence ought to look carefully how you 

make out the bill of sale!

The historical record on the actual acquisition of the hacienda 

is, as has been shown in the previous chapter, somewhat incomplete. 

Fortunately Loyola summarized the history of the acquisition and the 

subsequent scandals:

. . . Capital Pedro Francisco Sartill6n owed Father Daniel 
Angelo many pesos for supplies and services that he had 
provided. There was no way in which he could pay, not even 
through his mines. So he made an agreement with Father 
Daniel that he could take over the hacienda if he continued to 
refine his metals. In this way the debts would be repaid. 
SartillSn transferred the hacienda and then wanted more credit 
from Father Daniel. But he did not want to extend any more; 
Father Daniel only wanted him to bring in the ore for verifica
tion and he would provide what was necessary while the 
recovered silver was kept in the house. SartillSn refused and 
sent no ore for verification.

Father Daniel could see that he might lose everything, so 
he succeeded in finding a mine that he began to work. Shortly 
afterwards, many more mines were discovered, and up to now, 
discoveries have continued--some good, some poor, and some 
abandoned. .

Then, according to those who were living here at the time, 
talk began to spread around, and opposition to Father Marras 
was raised. Grumbling, discredit, and almost everything 
imaginable arose concerning such a novelty. . . .  22

21. Loyola to Almonacir, December 4, 1695. Ibid.

22. Ibid.
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Although historical controversy has raged for years over the

Jesuit involvement in mining in Sonora, the consensus has long been
23that the Fathers were not engaged in mining or refining. The 

extant letters of Marras and Loyola clearly prove the contrary.

What is very important to realize is that the mining and refining was 

being done in the name of the college—not the missions. And the 

record indicates the activity was confined to the Matape district.

Having outlined the delapidated condition of the hacienda de 

azogue that still caused consternation among Mexican superiors,

Loyola turned to the overall situation at M&tape, which he described 

as a typical cycle of interdependence between mission and secular 

community. The administration of the hacienda, like the mission 

itself, was a resultant of circumstances. How the seasons went, how 

the mines fared, all played a part in whether the hacienda was an 

expense or an asset. Sometimes the crops were excellent and the 

mines were sluggish; sometimes the reverse; and sometimes all went 

well. It was unpredictable.

In the undulation of social economics one certain fact persisted; 

the hacienda was important for the welfare of the Indians of Mdtape.

As long as the hacienda operated, there was a market for mission

23. Cf. Charles William Polzer, "Legends of Lost Missions 
and Mines, " The Smoke Signal (Tucson; Tucson Corral of the 
Westerners, 1968).
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produce, and a place where Indians were able to get jobs. Loyola 

admitted to the provincial that neither he the rector nor the mayro- 

domo were able to predict how much the hacienda might need at any 

given time, nor how much work there might be for the community.

But there would be something.

As far as the Indians were concerned, they preferred to work 

at the hacienda because it was closer to their pueblos and they were 

well paid and treated. If the hacienda were sold or closed down, the 

Indians would have been forced to find work in other reales de min as 

or haciendas where they feared ill treatment. "From all of this, " 

Loyola concluded, "one cannot say that because the hacienda passes
24through a period of expense, it will destroy the mission of Matape. "

The true reason for the setbacks the hacienda had suffered in the pre

vious two years was the disastrous pestilence in the region. In 1692, 

smallpox swept the pueblos, and in 1693 measles followed. In both 

epidemics many people died or were weakened. Everyone was in

extreme need, so the mission paid out large sums for clothing and
.. 25supplies.

By 1695 most of the cattle holdings of Matape had been reduced 

to mere farms because the large herds had been sold off or given

24. Loyola to Almonacir, December 4, 1695. Ibid.
25. M&tape had forwarded 8, 000 pesos to the Mexican Prov

ince as a limosna in 1694,* and 7, 000 pesos in 1695. Then the axle
broke once again at the hacienda when tilings could not have been worse.



away to support newer, or poorer, missions. The partido of

Matape had come to the point that it only possessed some ten or

twelve thousand cows. "God knows how I have worked these last two
26years to get this partido into the condition it has today. " Many

years before the partido had flourished under Father Marras who had

corrals all over the province, but Matape*s holdings were reduced by
271695 to a single ranch that maintained all the cattle.

The only way in which Matape was still well off was in the num

ber of horses and mules. And this, too, the Provincial wanted to have 

sold. Loyola saw a problem in selling all these animals immediately 

because no one would want to buy so many animals either for use or 

breeding. The animals were scattered all about and would have to be 

rounded up before any sale could be considered. So in terms of time 

and reasonability the order for immediate sale could not be complied 

with. Whatever the orders given by Father Almonacir, it seems clear 

that he insisted on a total liquidation of the mission and college hold

ings.

"if sheep and goats constitute some kind of hacienda in Your 

Reverence's mind, then rest easy in knowing there are hardly 3, 000 

head. " In the event of their sale the college would have been badly

26. Loyola to Almonacir, December 4, 1695. Ibid.

27. Ibid. Corrals were located at Guisani, Cobaitzi, Alamos, 
Rastoria and Toapa.

184



.185

hurt because the money received would never have offset the need their 

loss would have created. The same was true about grains and other 

produce. The college lands produced about 600 to 700 fanegas of 

wheat annually, and not much more than 300 fanegas of corn. All the 

other crops were much smaller and suited to the needs of the commu

nity.

As many beans as possible were raised, but the college usually

had to buy whatever they ate. Peas yielded about fourteen to sixteen

fanegas annually. There were two plots devoted to growing sugar

cane. One produced about nineteen or twenty gourds of syrup; the
28other, about seven or eight loads of chancaca. Frequently the sugar

crops failed and the mission was left without anything. At the annual

matanza about 100 cows were slaughtered for meat, suet, and tallow.
29From some of these products about two loads of soap were prepared.

Such was Mat ape in 1695. Loyola's thorough report to the 

Provincial had outlined all the sources of income for the college. After 

paying for the college's expenses, the servants, and the slaves, 

nothing was left to sell for profit. If the year's harvest of wheat 

reached 600 fanegas, then 400 were utilized in the house and the re

mainder provided about 80 loads of flour. All the corn was consumed

28. Chancaca was a form of raw sugar and chaff used for 
molasses.

29. Loyola to Almonacir, December 4, 1695. Ibid.
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in paying Indians and slaves. Each year the servants at the college

begged for two loads of chancaca and one of soap. That left very
30little for any enterprising designs of Mexico City superiors.

During 1694 and 1695 Loyola had only been able to remit some 

15, 000 pesos to the Mexican Province. This sum was the total of all 

the profits from the haciendas, the sales of cattle, horses and mules, 

and produce from the college fields. The needs of the missionaries 

had been growing and Matape was hard pressed to supply them. If 

there was any reason for complaint in Mexico that Mdtape was falling 

behind in what some expected it to produce, the reason lay in the 

worsening situation on the frontier. On the one hand Loyola was being 

ordered to sell out, to liquidate; on the other, he was being chastened 

for not producing more.

Loyola could not understand how he was "to provide for Father 

Benito de Ribera, Father Fernando Re cor o. Brother Leon and him

self?" How were they expected to be able to eat, drink chocolate, and 

clothe themselves as befitted their station? "This is a land where

30. Loyola included a price scale in his relacidn; these were 
in effect at the real of Los Frailes (modern Alamos): 2

80 loads of flour. . . at 20 pesos. . . .  1, 600 pesos
3 11 " chancaca" 50 " . . . . 150 11
2 It " soap . . . " 60 " . . . . 120 It

30 11 " suet . . . "  6 " . . . . 180 It
30 II " lard . . . "  6 " _____ 180 It
70 It " meat. . . " 2 " . . . . 140 It

2, 370 pesos if sold
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everything is priced with the clouds. " Loyola found it hard to believe

that the Provincial intended to reduce Matape to destitution or to the

level of other colegios who were only able to sell their ministry.

Loyola, unfortunately, appealed to a Provincial determined to break

the back of mission expansion. The lengthy and informative letter he

wrote Almonacir was truly the last significant page in the history of a
31college that was never fated to succeed.

Father Almonacir completed his term of office before Loyola's

appeal reached Mexico City. Whether the immediate sales he had

ordered were executed or not is not known, although the inference to

be drawn from occasional references to Matape after 1695 is that the

college's holdings were being liquidated. Loyola did not survive as

rector of the college; he was replaced by Father Juan Mufloz de 
32Burgos. Except for some passing references to Matape by Father 

Kino, the fortunes of the college are cloaked in mystery until the 

spring of 1700 when Father Marco Antonio Kappus succeeded Muftoz

31. Father Diego de Almonacir guided the Province of New 
Spain from January, 1693, to January, 1696. He was the same 
Provincial who recalled Father Kino from the Pimerla Alta, only to 
be overruled by Father General Thirso Gonzalez. Almonacir appears 
to have been a scrupulous religious with little sympathy for missionary 
life; his experience was exclusively in the urban academies. Cf. 
Bolton, Rim of Christendom, pp. 334sq. and Ernest J. Burrus, Kino 
Reports to Headquarters (Rome and St. Louis: Jesuit Historical 
Institute, 1954).

32. Cf. Kino, Memoirs, Vol. I, p. 182.
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de Burgos, who died that year at Huepac. Kappus* years at 

M&tape are likewise silent in the historical records. A glimmer of 

information finally surfaces in 1707 when Father Adam Gilg, appointed 

rector of Matape in 1704, wrote a pathetic letter to the Mexican 

Procurator, Father Juan de Iturberroaga. ^

Father Gilg, a veteran of difficult missions among the Seris, 

pleaded with the procurator about the issuance of a few calendars he 

was instructing the Indians to make. Gilg hoped that he had struck on 

an idea novel enough to create a small income for the mission. "Ever 

since Father Kappus had sold the recua of M&tape, " the mission and
3Ethe entire province had been plunged into serious economic difficulty. 

Gilg's admission that his calendar scheme was the only hope of in

come for Matape substantiates the liquidation of most of the college's 

holdings. The Mexican superiors could no longer be offended by the 

"scandalous" ventures of the frontier mission.

Obscurity once again clouds the history of Matape and, indeed, 

all the missions of the northwest for the closing decade of the first 

quarter of the eighteenth century. Available information for even the 

last years of the life of the famous missionary. Father Kino, is

33. Ibid.,  p. 231.

34. Gilg to Iturberroaga, Matape, April 12, 1707. AHH, 
Temp. 278, exp. 3.

35. Ibid., f. 2.



189

scarce. In the case of Matape there is no way to determine who might 

have been the mission's superior or if the college continued to decline.

The newly opened mission field in California affected the for

tunes of Matape. No longer was the southern most Sonoran mission 

the focal point of supply and expansion to the north. Situated as it 

was on the upper drainage of the Rio Matape, the mission witnessed a 

reverse flow of supply as a new trail was opened southwestward to the 

seaport of Guaymas. The northern Sonora missions and those of the 

Pimerla Alta were sufficiently established to begin to supply the needs 

of California.

The protected inlet at Guaymas afforded an excellent embarka

tion point for California, and Father Gilg was apparently able to put 

his long experience with the Serfs to good use as he assisted the devel

opment of new markets for the Sonoran missions. ^  The failure of 

Fathers Kino and Salvatierra to link the peninsula to Sonora by a 

passible overland trail forced the missions to use the Matape trail to 

the Gulf in order to support California expansion.

All the Sonoran missions were beset with severe problems 

duringithe first decade of the eighteenth century. Father Basilio 

Xavier Molina informed the procurator in Mexico in 1709 that the 36

36. Supplies went downriver from Matape to Guaymas and were 
transhipped by small, packet boats to the peninsula.



190

situation at Matape was approaching desperation. Years before,. the

mission had prospered, but Father Molina laid its destruction at the

door of Father Kappus "who began to destroy the mission by selling

its mules, pack-train, its slaves, and all the equipment of the
37haciendas, including even the mine of El Mortero. "

When Father Gilg arrived, the mission was nearly destitute— 

almost at the point of having to sell its vestments, chalices, and 

furnishings in order to survive. The effort to rebuild the mission of 

Mcitape apparently drained the energies of the "robust" Gilg because 

he died at his station in 1709.

Gilg's death left a vacancy not coveted by the other missionr

aries. Father Roque de Iragorsi, recently arrived in the missions,

was assigned to Matape by Father Visitor Nicolas Villafafle. Father

Juan de Almonacir had been given temporary assignment there, but he

despaired of living because he had fallen so ill at Matape three times

before. Iragorsi's health was not much better so Villafahe finally
39named Father Basilic Xavier Molina as rector. 37 38 39

37. Molina to the Procurator, Matape, November 9, 1709; W. 
B. Stevens Collection (WBS) University of Texas, Austin, Number . 
1747, p. 19.

38. Gilg's death is not recorded in the catalogs; he does not 
appear in the 1714 catalog. Father Iragorsi in a fragmentary letter 
from Tonsepo, November 4, 1709, mentions Gilg's recent death.
Cf. WBS, 1747.

39. WBS, 1747, p. 19.
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Molina, in the tradition of Matape rectors, pleaded with 

Mexican superiors to permit him to rebuild Matape, at least the recua. 

He asked for forty-five or fifty pairs of animals in order to resume 

the transfer of supplies from the distribution point at Matape and to 

begin breeding replacement mules. The other missions had herds of 

pack-animals to provide for their immediate needs, but none of the 

herds were large enough or free enough to engage in the time consum

ing activities of controlling supply from Matape. ^

Sometime during the second decade of the eighteenth century a 

litigation was begun concerning the mission lands held by the college 

of Matape. Viceroy Baltazar de Zuftiga y GuzmSn, the Marques de 

Valero Ayamonte, notified the rector of Matape, Father Cayetano 

Guerrero, in 1722 that the case had been decided in favor of the col

lege. Guerrero wrote the Provincial, Father Alexandro Romano, that 

the Sonora missions had been imperiled because the civil leadership 

of the province had fallen into the hands of a few Spaniards who were 

using their military power to protect their own lands to the detriment

of the missions, the settled Indian communities, and the poorer
41Spanish land owners. The misuse of presidial forces had reached a

40. Ibid.

41. Guerrero to Romano, Matape, February 20, 1722; AHH, 
Temp. 17, exp. 63. Several pages are missing from this long letter. 
Cf. John A. Donohue, After Kino, for a discussion of the tyranny of 
Don Gregorio Alvarez TuFlon y Quirds.
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point, Guerrero noted, that there was scarcely enough food left for 

the mission pueblos. The supplies were all being commandeered by 

the Captain of Fronteras, Don Gregorio TuftSn y Quirds.

At this time, the only well-cared-for Indians were those who 

joined forces with the Alcalde Mayor of Sonora. It was a situation of 

simple frontier tyranny utilizing Indian manpower to terrorize the 

non-militaristic missions. Guerrero seized an opportunity to halt the 

tyranny when an agent of the Alcalde Mayor, a Luis Dominguez, and 

several soldiers raided Mdtape, killing an innocent Indian near the 

church. Guerrero excommunicated Dominguez. And the entire out

rage gave the missionaries a strong enough case to appeal for an 

official investigation into the conduct of the "royal" agents on the 

frontier. ^

Guerrero's testimony shows that Matape still continued in its 

status as a colegio incoado. As he pointed out, the mission could 

hardly be called a place for missionaries or even a pueblo for Indians 

because so few lived there. Yet, it still needed a resident Father to 

administer the land holdings of the colegio—at Guisani, Carrizal, 

Cobaitzi, and elsewhere. These were the same places that the colegio 

held during Marras' time; apparently Kappus never succeeded in sell

ing everything. The college's acquisitions had come by donation or

42. Cf. AHH, Temp. 17, exp. 63.
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purchase and they earned "money that was just as good and counted
43for just as much as anyone's." Despite the adversities that had 

befallen Matape since the turn of the century, it still survived as a

colegio as late as 1722 when efforts at reorganization were contem-
. , , 44 plated.

The decade of the 1720's marked no significant change in the 

history of the mission at Matape. With its population reduced, its 

cattle herds and mule teams diminished, and its leadership relin

quished to the more aggressive centers of expansion in Baja Califor

nia and the Pimerla Alta, Matape settled down to a lack-luster place 

in the annals of mission expansion. Apparently there was not even a

change in administration at Matape because Father Guerrero is  found
45writing the procurator. Father Joseph Ferrer, in 1735.

Guerrero had succumbed to Matape's evil humors because his 

general health had declined and he was chronically feverish. But he 

remained at his job of inspecting and inventorying the memorias that 

arrived for distribution to the missions. Time had not enriched the

43. Ibid. Legal materials on the college holdings held by 
Father Francisco Xavier Mora were transferred to Matape's archives 
by Guerrero.

44. See the details on reorganization in Chapter 2.

45. Guerrero to Ferrer, Matape, June 24, 1735; AHH, Temp. 
2017, exp. 3.
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impoverished college. Nor had much changed in any way; one
47Father even wrote to complain that his memoria was a year overdue.

In the early 1740's Father Juan Antonio Balthasar set out on

his truly historic visitation of the Jesuit missions of the northwest.

He arrived at Matape in the winter of 1743 and ordered the old and

distinguished missionary. Father Guerrero, to write a summary of
48the mission's history. With pride Guerrero pointed out that San 

Joseph de Matape was the first and oldest of the Sonora missions.

And with realism he admitted there were only twenty-five families 

resident in the mission pueblo. Most of the families were childless 

because the poor climate effected a high rate of infant mortality. The 

Matape that Guerrero inherited through obedience was a mission of 

desolation and decadence, but "through great personal labor on the 

part of the Father, the lieutenant, and their assistants who are still 

alive, " Matape had water that it never had before. "There is a beauti

ful orchard with well irrigated oranges, lemons, and all kinds of 

fruit.

46. Guerrero to Ferrer, Matape, August 8, 1736; AHH,
Temp. 2016, exp. 2.

47. Guerrero to Ferrer, Matape, July 30, 1736, and counter
signed by Diego GuidiHo, April 15, 1737; AHH, Temp. 2016, exp. 2.

48. Informe de la Mis ion de Matape, January 10, 1744, signed 
by Father Cayetano Guerrero. No foliation. Mateu Collection, 
Barcelona.

49. Ibid.
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Guerrero described the house as being large enough and 

equipped with all it needed. When he had come, the church was in 

ruins because of the economically difficult years through which the 

mission had passed. But in 1744, the church had been repaired and 

was "a sight to behold. " It boasted three naves with the two side ones 

well decorated. The east nave was connected to a new church in which 

there had been placed a "most beautiful shrine to Our Lady of
T  i  h*50Loreto.

In describing the partido in his charge Father Guerrero did not 

fail to mention the visita of Santa Cruz de Nacori, a pueblo only 

three leagues distant from Matape. Nacori had reliably supplied food 

for the whole partido during the twenty-three years Guerrero adminis

tered the mission. He was proud of the church he had restored in 

that visita, especially because it sheltered a shrine to Our Lady of 

Loreto, an attractive altar dedicated to Our Lady of Light, and sun

dry other devotional objects to Our Lady under various titles as Queen

of Heaven and Our Lady of Remedies. No doubt Marian devotion had
51captured the imagination of this Sonoran pueblo. He credited the

50. Ibid.

51. Guerrero mentioned several annual processions, rosary 
devotions, and a general euphoria regarding devotion to Mary. He 
considered these devotions had worked a profound change on the 
Indians.
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Indian devotion to Our Lady for their good health and notable pros-
52perity over the cabecera at Matape.

Following the death or retirement of Guerrero, Father

Guillarmo David Borio assumed the reins of the mission and almost 
53defunct college. Once again, routine communications with Mexican 

superiors reveal only that Matape continued to serve as the final 

check point for ordering and distributing supplies among the mission 

partidos. ^  In 1751 Father Visitor Agustfn Carta passed through 

M&tape where he spent only a few days inspecting the general condi

tion of the mission and talking with Father David. Nothing much had 

changed in the seven years since Father Balthasar had inspected the 

mission. All Father Carta was truly concerned with was his safety

in travelling on to Ures and Arispe because the trails were exposed
55to frequent raids by Seris and Apaches.

52. Ibid. 33 families were at Nacori, and 74 at Alamos. The 
large population at Alamos was really due to Yaquis who had fled there 
for safety during the delta uprisings.

53. Guerrero is not listed among the deceased in any list 
from 1743 through 1748; he is missing from the catalog of 1748 and 
after.

54. Borio to Verdugo, Matape, May 12, 1748; AHH, Temp. 
974, exp. 1.

55. Agustin Carta to Juan Antonio Balthasar, Matape, 
December 6, 1751; AHH, Temp. 2009, exp. 39.
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Nearly every sector of mission involvement in Sonora was 

experiencing some kind of Indian disturbance. Father Carta visited 

the northern most tier of missions during a very perilous time be

cause the Fimas Altas, who had generally been peaceful since their 

conversion by Father Kino, had unleashed a violent and destructive 

campaign against several mission centers. In the wake of this Pirn an 

rebellion, the Society of Jesus sent another Visitor General to review 

the mission system in 1754.

This newly arrived Visitor, Father Jos£ de Utrera, was an

experienced superior in the colleges of the interior and brought a
56unique viewpoint to the men on the mission frontier. He saw life at 

Matape as much unchanged from previous visitations. But he nostalgi

cally recounted the "better days" when Father Daniel Angelo Marras 

was shaping the college into the great provider for the other missions. 

The memory of the riches of the Mortero mine, and others operated

by the slaves and hirelings of the college, still hung in the air of the
57mission on the Camino Real.

Under Father Guillarmo David Borio routine continued to 

govern the fortunes of Matape. The small community of Indian

56. One result of Utrera*s visit was a proposal by the next 
provincial to realign the northwest missions along a collegial concept. 
Unfortunately the references to this proposal have been misplaced.

57. Informe on the Sonora Missions, 1754-1755, borreador, 
pp. 90 and 185; WBS, number 67.
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families at the mission were no distraction for his more time consum

ing duties of ordering, paying for, and distributing the supplies 

coming annually from Mexico. ^  His administration terminated with 

his death in 1763. Father Miguel Almela immediately succeeded him, 

attempting to direct the mission for a few months to the dismay of the 

Indians of Matape. His brief tenure erupted in a minor uprising in the

district, so Father Visitor Manuel Aguirre ordered Almela back to
_ , 59Onabas.

With the future of the Pimerla Alta still in question, Aguirre 

took the opportunity of the vacancy at M&tape to assign Father Jacobo 

Sedelmayr, the much loved explorer, there. The Indians expressed 

great pride to have him in charge of the mission, and he was unques

tionably in need of a less demanding post because his health was
\

failing rapidly. Sedelmayr had lost little of his German pragmatism 

because he immediately asked the Visitor what he was supposed to do 

with bolts of pure silk and lace that were stored in the warehouse. 

"How could these be of any use to Indians?"^

58. See Appendix A for a shipping list destination, M&tape,
1761.

59. Aguirre to Zevallos, Bacadeguachi, December 30, 1763; 
AHH, Temp. 17, exp. 33.

60. Sedelmayr was actually protesting a ban that had been 
imposed on the sales of warehouse merchandise. The sale of supplies 
during the short term of Father Almela figured prominently in the 
rebellion of the Indians of the Matape partido. Aguirre counselled
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Although many Fathers found that Matape was an unhealthy 

place, Sedelmayr seems to have recuperated his strength as he 

watched the missions struggle to expand even farther into the lands he 

once explored. Mdtape's role among the missions had not changed 

basically, so Sedelmayr found himself astride an important line of 

communication. Fathers on their way to new assignments almost 

always stopped for a few days before moving east into the mountains 

or north into the deserts. News was frequent from Guaymas about the 

explorations being undertaken by the California missionaries.

In one of the last communiques from Mdtape, Sedelmayr 

rejoiced in the knowledge that Father Wenceslaus Linck had reached 

the Rio Colorado, finding a suitable place for a mission. ^  Sedelmayr, 

like all the missionaries of New Spain, never dreamed his days in the 

missions were numbered. Nor did the missionaries of Sonora realize 

their old port of entry would be the scene of their exile.

The expulsion of the Society of Jesus from all Spanish posses

sions on June 25, 1767, was the kind of event that has ignited the

Sedelmayr to sell the items, eventually, to the other Fathers on the 
missions at cost, or to sell them to merchants passing along the 
Camino Real.

61. Sedelmayr to Jos5 Roldan, Matape, December 16, 1766; 
WBS, number 40, p. 263. For Linck1 s expedition see Wenceslaus 
Linck, Linck*s Diary of the 1766 Expedition to Northern Baja Califor
nia, Ernest J. Burrus, editor and translator (Los Angeles: Glen 
Dawson Bookshop, 1966).
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imaginations of many historians. Despite the remarks of several 

prominent historians and literary figures that the expulsion of the 

Jesuits by His Most Catholic Majesty Carlos III merits discussion in 

a complete book, no one has yet succeeded in recording and coordinat

ing that episode that so deeply affected the course of social history in 

several nations. ^

Although some recent writers have felt that Matape may have 

held some particular significance among the northern missions because 

it was chosen as the collection point for the exiles from the Sonora 

rectorates, there is no evidence that Matape enjoyed any distinction 

whatsoever, save for its location on the Camino Real. From 

Matape it was a short journey to Guaymas where the small coastal 

ships were sent to pick up the Fathers for transport to Mantanchel.

The orders for the expulsion of the Jesuits left Mexico City in 

sealed packets on June 6, 1767. The correo urgente reached the 

central Sonoran garrison of San Pedro de Horcasitas on July 11, 1767. 

Governor Juan de Pineda dispatched Capitan Bernardo de Urrea and 

Capitan Jose Antonio de Vildosola to the northwest and northeast

62. Cf. Alberto Francisco Pradeau, La expulsion delos  
jesuitas de las provincias de Sonora, Qstimuir, y Sinaloa (Mexico: 
Antigua Libreria Robledo de Jose Porrua e Hijos, 1959).

63. Cf. Alberto F. Pradeau, unpublished notes on the 
missions of Sonora, University of Arizona Library, Special Collec
tions.
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respectively. Their orders were to apprehend and return all Jesuit

missionaries to the college of San Jose de Matape. The Capitanes

were also instructed to tell each missionary that they had to return

immediately from their stations to Matape "in service to His

Majesty. From all over the province missionaries responded

quickly and obediently; they converged on the lonely and somewhat

unlikely pueblo of Matape where they finally heard the decree of
65expulsion read in Father Guerrero’s church on July 23, 1767.

With the decree of expulsion the Jesuit mission system of 

northwestern New Spain effectively came to an end. Everywhere 

through the Spanish realm the story was the same; astonished Jesuits 

were herded into crowded colleges to await transshipment to Spain.

The missions they had served with such dedication were left abandoned 

in the mountains and valleys where civilization was just acquiring a 

foothold. The military custodians, who were supposed to protect the 

missions while substitutes were found, were hardly ideal adminis

trators for the complex life of a mission pueblo. Indeed, the months 

following the decree of expulsion were a strange episode concluding 

the long history of dedicated service to the poorest peoples in New 

Spain.

64. Pradeau, La expulsion, p. 45.

65. Ibid.
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At Matape the Sonoran missionaries were officially placed 

under arrest and held under the decree of banishment. With varying 

emotions and sufferings the Jesuits awaited the next step in the 

execution of the royal orders. Finally, on August 27, 1767, CapitSn 

Jos£ Antonio de Vildosola marched the missionaries out of the pueblo 

toward Guay mas where the ships awaited. San Jos£ de Matape, 

mission and colegio incoado, had reached its end in the annals of 

Jesuit history. In the eyes of missionaries and superiors, Matape 

was hardly even a mission, and the destruction of the entire system 

forever prevented the fiction of its being a college from becoming 

reality.

The history of San Jos6 de Matape describes a microcosm of 

the problems that confronted the Jesuit mission system. The difficult 

balance between the spiritual and the temporal rested heavily on this 

small mission and college. It responded to strong personalities with 

vigor; it slumped under less enlightened leadership. The Indians it 

strove to protect often became victims of poorly understood epidemics. 

Spanish colonists resented the opulence the mission engendered 

through hard work, fortunate weather, and painstaking direction. Yet, 

many Spaniards and mestizos, who dared fashion a new life on the 

frontier, defended the mission as they became more acutely aware of 

their dependence on its power and productivity.
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Whenever Fathers Visitor reviewed the fate of Matape in later 

years, invariably they recalled the fame it had enjoyed under Father 

Daniel Angelo Marras. In some ways the closing decades of the 

seventeenth century were the golden years of the mission system 

before it became burdened with inflation and the strained asceticism  

of superiors who implicitly feared temporal involvement as a denial 

of the spirit of poverty. One of the major questions that arises from 

this review is whether the theological asceticism of the Society of 

Jesus in the eighteenth century was able to cope with the processes of 

acculturation that would eventually have led the missions to economic 

independence.



CHAPTER 6

SECULARIZATION AND EPISCOPAL RELATIONS

The secularization of a mission refers to the legal transfer of 

a mission pueblo from the administrative control of an exempt 

religious order to control by the diocesan clergy. In no way does this 

connote a "secularization of the church, " which in contemporary lan

guage means a loss or reduction in the "spiritual" character of a 

religious community. Nor does the secularization of a mission imply 

that the church and its holdings are being confiscated by civil or "non

church" persons or groups. The problem of secularization in the 

missions was essentially related to the nature of clerical exemption 

and privilege. Practically speaking, secularization also involved a 

judgment about the degree of progress a mission pueblo had attained.

Conceptually, the mission as an institution of religious and 

cultural transformation is simple, direct, and temporary. Whatever 

missions may have been, or whatever methods they may have employed, 

it is clear that they were designed to disappear. But their disap

pearance did not occur easily or rapidly as the conceptual model might 

lead one to believe. Indeed, the participants in the business of
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cultural change were caught in a dilemma difficult to resolve, 

especially without benefit of a disinterested perspective.

Missionaries often viewed secularization as a threat, as a pre

mature exploitation of unprepared native peoples. Bishops and civil 

administrators often considered the delaying tactics of missionaries 

as unwarranted paternalism or unworthy attempts to maintain illicit 

control over land and labor. And the tensions that resulted from the 

interplay of these forces affected the function and development of the 

mission system. Once secularization took place, the Indian com

munities involved were removed from the influence of the mission 

system. Hence, the scope of the present study does not extend to an 

investigation of secularization itself. That is  an historical episode 

that merits a full and independent analysis.

As has been said, secularization essentially involved the nature 

of clerical exemption and privilege, which is itself the underlying 

distinction between the religious and secular clergy. It would be best 

to outline this problem before attempting to study the situation that per

tained in the northwestern missions of New Spain. Without such a 

perspective the historical relations between the Jesuits and the 

Bishops might seem merely to involve the clash of personalities.

Socially the Church is composed of communities of those who 

profess a common faith. The care of these communities was given to 

specially designated spiritual leaders, customarily Bishops. With the
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rise of communities who preferred to live apart from ordinary 

society, care was entrusted to abbots and rectors, who acted indepen

dently of the Bishops. As the Roman Catholic Church expanded in the 

Middle Ages, it followed a feudal system, thus defining episcopal 

jurisdiction in geographical terms. The religious communities, 

finding themselves enveloped by such authority, appealed for exemp

tion from episcopal control in order to follow their own approved rules 

and institutes. Hence, there arose in the Roman Catholic Church 

large communities of religious men and women who were exempt from 

the ubiquitous, feudal authority of the bishops. * These communities 

were readily adaptable for assignment to unorganized or poorly 

defined regions without danger of a clash over jurisdiction. The Kings 

of Spain, under the Patronato Real, made very effective use of the 

existential distinction between the secular and exempt religious 

clergy.2 3

In New Spain the task of evangelization of Indian communities

fell almost exclusively on the shoulders of the exempt religious
3

orders. Not until Spanish society had more firmly established itself

1. For a brief introduction to the question see David Knowles, 
From Pachomius to Ignatius: A Study in the Constitutional History of 
Religious Orders (Oxford: The Sarum Lectures, 1966).

2. Cf. Eugene Shi els. King and Church.

3. Cf. Robert Ricard, Spiritual Conquest of Mexico.
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in the larger cities did jurisdictional conflict become a serious 

problem. The first tensions arose over who was empowered to give 

permission to marry, but this was resolved relatively early. Then, 

during the last quarter of the sixteenth century the problem intensi

fied in New Spain because the practice of clerical exemption followed 

there was at variance with the decrees of the Council of Trent.

When the First Mexican Provincial Council was held in 1555, 

the secular clergy attacked the privileges of the religious orders, 

especially regarding matrimony. Fearing a loss of their exemptions, 

the religious sent the Augustinian Provincial, Father Fray Juan de San 

Rom&n, to Germany to appeal to the Emperor for a continuation of 

religious exemptions. The delegation was successful. Subsequently 

Philip II of Spain issued a c^dula, March 30, 1557, assuring the con

tinuance of all privileges and exemptions originally granted by Pope 

Adrian VI. ^

But the royal cSdula did nothing to quiet the dispute. The 

Royal Audiencia in New Spain in 1561 declared the 1557 cSdula had no 

force because all privileges and exemptions had either expired or 

were superceded by rights granted to Bishops in the Council of Trent. 

The furor reached such proportions that the Provincials of the exempt 4

4. The papal bull granting continuance was given by Pope 
Adrian VI on March 9, 1522. The argumentation presented here, in 
part, follows the Tanto Simple, AHH, Temp. 282, exp. 1.
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orders—the AugustLnians, Franciscans, and Dominicans—went to the

Spanish Court to see Philip H. The delegation from New Spain was

accompanied by the skilled and learned Fray Alonso de la Vera Cruz

whose reputation in defense of the indigenous peoples of the New
5

World was unassailable.

These events may seem far removed in time and space from 

the question of secularization and episcopal relations in northwestern 

New Spain, but they actually constitute the central problems and 

defense assumed by the religious orders.

The delegation's arrival in Spain in 1561 was fortuitous because 

the Council of Trent was just concluding its work. The last sessions 

of the Council terminated in some decrees that subjected the ministry 

of religious to the jurisdiction of "ordinaries, " who held the power of 

correction inasmuch as the religious acted as curates.  ̂ Under the 

guidance of Father Vera Cruz, Philip II was persuaded to appeal to the 

Pope for an apostolic brief that would obviate the decrees of Trent in 

the case of the Spanish empire. Pius V acquiesed with a brief issued 5 6

5. Fray Alonso de la Vera Cruz, O. S. A. is one of the most 
overlooked figures of sixteenth century Mexico. Recognized by his 
contemporaries, he is seldom mentioned by modern historians. His 
works were crucial regarding the rights of Indians. Cf., Ernest J. 
Burrus, The Unpublished Writings of Alonso de la Vera Cruz, O. S. A. 
(Rome and St. Louis: Jesuit Historical Institute, 1967-68). Three 
Volumes.

6. The decrees affecting religious at the Council of Trent 
were made in Session XXV, Chapter 2.



.209

March 24, 1567, conceding to religious in the New World the faculty 

of exercising the office of pastor to Indian peoples. The religious 

were empowered to administer sacraments without prior consent of 

the local ordinary (bishop).

This Apostolic Brief was communicated by the King of Spain to 

the President of the Royal Audiencia of New Spain in another cSdula of 

January 15, 1568. Following the brief, the cSdula granted the reli

gious administering to Indians in all the pueblos of New Spain the faculty 

of exercising the office of curate without utilizing that title, without 

being subject to prior examination by the local bishop, and without
7

having to submit to visitations by the bishop or his delegate.

But this did not settle the controversy. An exchange between 

the Viceroy (Martin Enriquez de Almansa) and the Bishop of Tlaxcala 

in 1583 and 1584 unsettled the superiors of the three major orders. 

They decided they would have to appeal to the King directly or the new 

directives would make it impossible for a person to remain a reli

gious while being subject to ecclesiastical or secular personages out

side the orders. Two representatives (from each Order) travelled to 

the Spanish Court; they arrived safely despite the great shipwreck of 

the flota in 1584. ® 7

7. Cf. Tanto Simple, f. 8.

8. Ib id ., ff. 8v -9 .
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On arrival the delegates learned that Pope Gregory X in had 

issued an apostolic brief in 1582 that revoked the privileges and 

exemptions of the religious orders in the Indies. Meanwhile, the 

Second Mexican Provincial Council convened in 1585 and they were 

presented with the brief. Now all the superiors were upset. They 

acknowledged jointly the receipt of the brief, but they wanted its con

tents "reaffirmed by His Majesty and not some inferior person."

Until the King’s personal affirmation arrived, the religious superiors
g

were holding the Pope’s brief "as of no value or effect. "

Still in Spain, the delegates won an audience with the King and 

argued the case for the continuance of clerical exemptions. In a 

cSdula of June 1, 1585, the King ordered the Bishops of the Indies to 

leave the doctrinas to the religious with the same freedoms they 

previously enjoyed. In an effort at compromise between the desires 

of the orders and the decrees of the Pope, he also ordered that a 

bishop—but only a bishop and not a delegate--could visit the churches 

of the doctrinas. The bishops were also permitted to correct errors 

fraternally, but not juridically. ^

Philip II* s compromise decision rendered the Second Mexican 

Provincial Council’s revocation of religious exemptions ineffective. 9

9. Ibid., ff. 9v-10.

10. Ib id ., ff. 10 -11 .
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The secular arm of the Church continued to buck against the royal

will, but it met with repeated re affirmations of the King's decisions

regarding doctrinas and visitations by Bishops. ** With a change in

government the bishops challenged the religious orders again; this

time over the incompetence of the regulars in Indian languages.

Philip III ordered an investigation of the doctrinas and encountered

stiff opposition from the religious superiors, who saw in the charge a
12veiled attack on clerical exemption.

Once again a King's cSdula was set aside while a delegation 

went to Spain to argue the case. They arrived too late to prevent 

Philip HI from issuing a cSdula ordering compliance with his earlier 

decrees. But he gave the delegation of procurators a cordial recep

tion and suggested they resolve the matter with the President of the 

Council of the Indies, the Conde de Lemos. Lemos decided to "slip

the cSdula into a drawer" so a perpetual silence could settle over the
13controversy that had now raged for sixty-three years.

Lemos' decision only caused further rancor between the orders 

and the bishops. The Mexican hierarchy insisted on the King's inter

vention. Philip IV finally dispatched a scathing cSdula on February 9, 11 12

11. Ibid., ff. 12-12v.

12. CSdula of November 14, 1613; ibid., ff. 12v-13.

13. Ib id ., f . 13v.
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1622, demanding that all previous cSdulas be complied with immedi

ately and to the letter. In effect, the orders were to submit them

selves to the jurisdiction of the Bishops of the Indies, and they were

to follow the directives set down in the apostolic brief of GregoryXIII
14and the council of Trent.

The King’s position was undeniably clear. The representatives

of the orders responded by claiming that he was misinformed about the

situations in the doctrinas. In the first place, the brief of Gregory

XIII had been issued forty years earlier (1582), and it had never held

force against the privileges and exemptions of the orders in the New 
15World. Secondly, the King (Philip II) had decreed, after the Council 

of Trent, that religious in the Indies could hold the office of parochos 

without submitting to the jurisdiction of the bishops. Hence, Trent's 

decrees were inapplicable. So, the orders argued that if Philip IV was 

insisting on submission in his cSdula of 1622, he was innovating new 

rules incompatible with religious life and obedience—which the critics 

of the c£dula felt "so zealous a Catholic Majesty would never do if 

correctly advised.11 „

14. Ibid. , f. 14v.

15. The allusion is to Roman Law that if forty years passes 
without juridical effect, the force of the law lapses.

16. Ib id ., ff . 14v-16.
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From his vantage point in Mexico, the Viceroy, the Marques

de Guelvas, suspended Philip’s cSdula on July 20, 1622, because he

feared open rebellion throughout Mexico if the religious were removed
17from their doctrinas and replaced by secular clergy. Once again 

the exemption controversy reached an impasse, but now the legal ad

vantage was clearly on the side of episcopal power. If it had not been 

for the threats of violence throughout New Spain, the exempt status of 

the orders would most probably have ceased then and there. Under 

the circumstances the orders managed to retain some semblance of 

independence, although they were now required to submit the names of 

three candidates for each doctrina to the Viceroy or Governor who, in 

turn, selected one of the three to serve as the approved doctrinero.

Twelve years passed before the exemption controversy heated 

up again. In 1634 Philip IV issued a cSdula touching on the selection 

of superiors for religious convents and hospitals. Feeling they could 

not obey the royal regulations without violating their religious vows, 

the orders appealed to the King for a clarification. Philip replied with 

a new cedula in 1637, substantially holding the line on submission to 

the bishops. This resulted in the four orders filing a joint protest to 

the Crown in 1639. The protest was compiled by Father Pedro de

17. Ibid. , f. 15v. Not only were clerical exemptions 
threatened but the secularization of the mission pueblos would have 
meant the loss of tax and tithing exemptions enjoyed by the Indians.
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Velasco, procurator of the Province of New Spain of the Society of 

Jesus. His memorial received an enlightening reply from the Jesuit
1 RGeneral, Father Mutius Vitelleschi, in 1640.

Velasco’s memorial introduced the next stage of controversy 

between the hierarchy and the orders over exemptions. He argued 

that full observance of the King’s c^dulas would constitute undue inter

ference in the appointment of religious superiors and doctrineros in 

the mission districts. The intensity of the problem became clear in 

the struggle between the Bishop of Guadalajara and the Franciscans

that culminated in 1655 before the Audiencia of Guadalajara. Velasco
19had forecast correctly. And fortunately for the religious of

Guadalajara and Nueva Vizcaya, the Audiencia found in favor of the

religious. The Royal Fiscal agreed that the exempt status formerly
20granted the religious be allowed to persist.

The legal tug-of-war between the bishops and the orders over 

privileges and exemptions might appear remote or only peripheral to * 9

18. Ibid., ff. 2Ov-21. Cf. W. Eugene Shiels, "The Legal 
Crisis in the Jesuit Missions of Hispanic America, " Mid-America, 
Vol. XXI (October 1939), No. 4. The Tanto Simple on which the 
present discussion is based is the missing memorial of Father 
Velasco mentioned on p. 262.

19. Cf. Memoria a S. M. por Padre Andres P£rez de Ribas, 
1638; AHH, Temp. 1126, exp. 44. And AGI, Guad, 67-1-30, March
9, 1652 (Pastells, Vol. VIH, p. 149sq.).

20. AGI, Guad. , 66-5-19, June 1, 1655 (Pastells, VHI, 
pp. 337-343).
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the history of the northwestern missions of New Spain. This, how

ever, was not the case. In the aftermath of Trent's decrees the 

religious orders were undergoing severe tests, and the missionary 

apostolates in Asia and the Americas were providing a last bastion of 

defense. In New Spain the Jesuit involvement in the missions, or 

doctrinas, supported the order's claims for a continuance of their 

exemptions and privileges. By association the works of the Society 

in other parts of Mexico were considered equally "indigenous. " 

Whenever an attack was mounted on the missions, they were vig

orously defended along the narrow lines indicated in the preceding dis

cussion. If the bishops could be kept out of the missions, they could
21probably be kept out of the colleges and houses.

A classic example of the way in which the defense of these 

exemptions and privileges worked can be seen in an episode at the 

College of Matape. As shown earlier in this study, Matape and the 

missions of Sonora and Sinaloa had come under strong attack from Fray 

Juan Cabellero y Carranco. Probably as a result of these accusations 

the "venerable Dean and cabildo of the cathedral of Guadiana" com

missioned Bachiller Tom&s de Ugarte to make an inspection of the
22missions, beginning at Matape.

21. For example, see Andres P£rez de Ribas to the King, 
September 12, 1638; AHH, Temp. 1126, exp. 44.

22. AGN, Ilistoria 16, exp. 13. Copyist misread Guadalajara 
for Guadiana.
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The Fathers were well advised and prepared to receive the

distinguished inspector. Father Visitor Alvaro Flores and Father
23Rector Daniel Angelo Marras greeted Ugarte "with all urbanity. "

In a formal meeting held in the church Father Marras refused to per

mit Ugarte to inspect any of the books of the mission-college. He 

argued that such inspection was allowed only to the bishop of the 

diocese and not to any delegate or substitute. Ugarte retorted that 

Marras had to surrender the books under pain of excommunication and 

ordered him to retract his refusal in writing. But Ugarte1 s threat 

went unheeded and Marras held his ground. On February 7, 1673, the

visitation was suspended. Ugarte left Sonora without attempting to
24inspect any of the other missions.

Marras, Flores, and Father Luis del Canto in standing their 

ground shored up the defenses for the Jesuit's independent administra

tion of the northwestern doctrinas. The success in staving off Ugarte 

added weight to the Society's position of remaining independent with 

respect to all Indian apostolates in Mexico. One thing Marras pointed 

out in his refusal to let Ugarte inspect the books of Matape was that 

no bishop, or delegate, had ever attempted a visitation in over forty

23. AZB, Vol. IE, p. 318.

24. AGN, Historia 16, exp. 13.
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years. Legally this proved the lack of force in the earlier cedulas 

of the King. Ugarte claimed it only proved that the Jesuits had been 

frustrating the bishops in the discharge of their office for fifty years. 

But the result of Marras' defense reached many years ahead because 

all future bishops from Guadiana either made or attempted personal 

tours of inspection. It was not a love of the saddle that brought Pedro 

Tapis, Benito Crespo, and Pedro Tamardn on their arduous circuits 

of the vast diocese of Durango.

The caution with which the clerical exemptions were guarded 

was noteworthy. In 1682, Bishop Bartolome de Escahuela of Durango 

appointed a chaplain, with the title of cur a, to the expedition of Don 

Isidro Atondo y Antilldn. Father Provincial Bernardo Pardo pro

tested the "innovations" of the Franciscan bishop, insisting that no 

religious could hold the title of curate. Moreover, Escahuela had

overstepped his jurisdiction because the Calif or nias had already been
26assigned to the Bishop of Guadalajara. The significance of the 

encounter between the Jesuit Provincial and the Bishop of Guadiana 

was not that the cura happened to be Father Eusebio Francisco Kino, 

but that the Provincial argued that the religious ministros de doctrina

25. Ibid. ; see also a brief discussion in Bannon, Missionary 
Frontier.

26. Pardo to the King, May 6, 1682; AGI, Guad., 61-1-30 
(Pastells, Vol. XHI, p. 241).
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in northwestern New Spain still enjoyed the privileges and exemptions 

common to all a century before.

With the close of the seventeenth century the religious orders 

found ways to live at peace with the decrees of the Council of Trent 

and with the episcopacy in general. Their solutions to the problems 

were pragmatic because the number of seculars rose and the areas, 

open to religious administration diminished as the centers of popula

tion became stable and better defined. The manner of religious life 

grew similar to religious life on the peninsula. The regulars were 

more routinely engaged in running schools and hospitals than adminis

tering doctrinas on an Indian frontier. This led to fewer complica

tions regarding privileges and exemptions.

The major shift in relations between the episcopacy and the 

orders seems to have been in the realm of tithing. The highly devel

oped mission system grew more productive, and its independence 

from tithing and taxation generated controversies with both ecclesias

tical and civil authorities. Jurisdiction was less in question than 

fiscal freedom.

Although the polemic over ecclesiastical tithing applied some

what to the northwestern missions inasmuch as the non-secularization 

of Indian pueblos constituted a loss in revenue, the argument in the 

mission territory was moot. The Jesuits were able to maintain their
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exemptions and they continued to enjoy full royal accord. The real

problem over diezmos involved the Society’s possession of several

haciendas operated for the financial succor of the California mis- 
28sions. The royal treasury had nearly reached its limit in its ability

to support any form of missionary expansion. In fact, it seems the

Jesuits were holding their older missions in Sinaloa as bargaining

points; secularization was promoted in exchange for assurances of

royal assistance in opening newer mission fields along the Rio Gila
29and Rio Colorado. The proposed plan of secularization well illus

trates the evolved state of the mission system.

In the late 1720's the Bishop of Durango, Don Benito Crespo, 

became enthused about the expansion of his diocese into the northern * 4

27. On the initial exemption of the Jesuits from tithing, see 
AHH, Temp. 324, exp. 1 which contains the cedula and sobrecedulas 
from the King in 1596. AHH, Temp. 324, exp. 4 and 6 deal with the 
exemption controversy in Durango from 1682 through 1707. AHH, 
Temp. 326, exp. 1 has a tract on diezmos from 1686 through 1741.
The rates of diezmos paid by collegial haciendas from 1730 to 1737 
can be seen in AHH, Temp. 307, exp. 18 and 21. The last word on 
diezmos nullified all declarations calling for their payment, December
4, 1766; see AGI, Indiferente General 155-4-4 (Pastells, Vol. 41,
pp. 554-603).

28. The Pious Fund owned the following haciendas: Arroyo 
Zarco, cattle and labor force; La Guasteca, sheep; El Reyno 
(Guadalajara), sheep; Ibarra, sugar refinery and labor force. In 1764 
the Jesuits, through the colleges, controlled forty-five haciendas, 
sixteen ranchos, and four sugar refineries. Cf. AHH, Temp. 307, 
exp. 14.

29. Cf. ABZ, Vol. IV, pp. 413-422; royal cedula, November 
13, 1744.
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land of the Moqui (Hopi) Indians. The Jesuits, serving in the 

Pimeria Alta, shared his enthusiasm, although there was a shortage 

of manpower if expansion was undertaken while maintaining missions 

in Sinaloa, Nayarit, the Tarahumara, Sonora, and California. The 

decline of the Pirn an population and the diversion of military units to 

skirmish with the Seris had exposed the northern line of missions to 

constant Apache harassment. Serious thought about expansion north 

was untenable. Besides, the Franciscans objected to a Jesuit entry 

into a region they claimed was historically preempted by their 

evangelization of 1628-29.^

Bishop Crespo's determination persisted long enough to 

encourage the Jesuits on the mission perimeter to resume their north

west expansion which ultimately aimed at Alta California. The 

assignment of three new missionaries to the Pimeria Alta in 1732 was 

only the beginning of a renewed effort. The initial explorations under

taken by Father Ignacio Keller from his base at Santa Marla Suamca 

attempted to probe north of the Gila River, but they ended in failure

30. Cf. Memorial of Father Pedro Ignacio Altamirano in reply 
to cddula of November 13, 1744; AGI, Guad. 67-3-31 (Pastells, Vol. 
XXXVI, pp. 337-341).

31. Cf. AGN, C^dulas Re ales, Tomo 67, exp. 32, f. 2. and 
Donohue, After Kino. Ibid., p. 116.

30
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because of insufficient military escort. At approximately the same 

time Father Jacobo Sedelmayr launched expeditions north and west 

from his station at Tubutama; the success of his ventures attracted 

attention to the possibilities of extending the mission chain along the 

Gila and Colorado, thus obviating the hostile and impassible Apache 

territory.

The expansionary dreams of Crespo brought with them complex 

questions of finance and manpower. The northern Pimeria Alta could 

not be developed without a commitment of enough men to staff ten or 

twelve missions. Father Cristobal Escobar y Llamas, who governed 

the Province of New Spain from 1743 while the necessary explorations

were made, sent Father Juan Antonio Balthasar on a meticulous invest!
33gation of each northwestern mission. Balthasar's reports left 

almost nothing untouched—rules, regulations, precepts, personalities, 

health reports, finances, topography, military, and civil relations; • 

he even ordered summary histories to be prepared together with

32. Cf. Relacidn of Father Cristobal de Escobar, 1745; AGI, 
Mexico 107-7-7 (Pastells, Vol. XLH), p. 331.

33. Father Escobar was a native of Singuindin in Michoacan; 
born in 1693 he entered the Society in 1714. He was the superior of 
the college of San Idlefonso prior to being named provincial in 1743.
He retired as provincial in 1747 and lived in poor health at San Andres 
until his death around 1760.
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complete status reports and demographic data. Aided by the 

copious information supplied by Balthasar, Father Escobar prepared 

a "prolix relation and report" which he forwarded to King Philip V on 

November 30, 1745.

The "Escobar Memorial, " as it has come to be known, pre

sented a thorough conspectus of ideas on missionary expansion and the 

attendent problems in the mid-eighteenth century. The obvious solu

tion for both financial and manpower problems was to secularize 

several of the southern missions. In this way the annual stipends 

could be transferred to newer conversiones and the Fathers, thus 

released from the older missions, would be available for reassign

ment. But this solution was neither obvious nor simple in Escobar's
. . 36opinion.

The plan suggested that a sufficient number of missions in the 

Sierra, Topia, and Sinaloa be ceded to the diocese so provision could

34. The Balthasar reports are preserved in large part in the 
private Mateu Collection in Barcelona and the Yale University Library. 
Many of these reports were utilized in the Apostdlicos Afanes (1754).

35. AGI, Mexico 107-7-7 (Pastells, Vol. XLH), pp. 324-346 . 
Escobar described his own relation as "prolexa, " p. 343v.

36. Cf. Peter Masten Dunne, Blackrobes in Lower California 
(Berkeley: University of California Press, 1952), p. 319. Dunne 
criticized the. memorial for its suggestions to undertake new expedi
tions to certify California was a peninsula. Donohue, After Kino, 
attributes the memorial to Sedelmayr, p. 115.
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be made for the new missions in the PimerCa Alta. From the vantage 

point of the provincialate that oversaw the Jesuit commitments in the 

Californias, Tarahumara, Nayarit, Sinaloa, Sonora, and the Pimeria 

Alta, Escobar recognized serious objections that could only be over

come by regal authority. The Californias were wholly dependent on 

supply from the mainland; even the mission of Loreto, centrally 

located, felt the added burden of supply and protection whenever 

deeper penetrations were made to the north or south. The thought of 

establishing chains of missions north from San Ignacio, Baja Califor

nia, and north from San Ignacio, Sonora, meant a doubling of all 

expenses in forwarding supplies and providing military escorts.

Yet, the expenses could be met if twenty-two missions were

ceded to Durango and two more in the environs of the Villa of
37Sinaloa were closed. Theoretically, this would have released the 37

37. The missions chosen for secularization were:

In the Tepehuan

Santa Cruz 
San Pablo 
Vejotitan

Satebo
Santa Marta de las Cuevas

Santa Catharina 
Santiago 
Papasquiaro 
Los Cinco Seftores 
Las Bocas

El Tizonazo Zape

In Tarahumara Baja, Las Sierras de Topia, and Piaztla
Badiraguato
Cariatapa
Tamazula
Alaalla

Los Remedios 
San Gregorio 
Santa Maria Utaes 
Llamoriba
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annual stipends for twenty-four missionaries; these alms could then

have been consolidated into funds for the operation of ten or twelve

new missions in the northern Pimerxa Alta. The annual stipend for

the new missions was to have been doubled, or, at least, not to have

been below five hundred pesos per annum. The reason for the sharp
38increase in the requested alms was the high cost of transportation.

Some question had already arisen in 1745 about the slowness 

of secularization and about the particular missions being chosen for 

transfer. It appeared to some that the more choice missions were not 

being given over to the diocese. Escobar explained that the hesitation 

had resulted from the recent appointment of the Bishop of Durango to 

the see of Valladolid. The out-going bishop did not want to make 

decisions that might have encumbered his successor. As for the partic 

ular missions slated for transfer, they had been carefully chosen in 

order to avoid the problems that had arisen in the secularization of 

the Parras missions. When that district was turned over to the bishop,. 38

San Ignacio San Pablo
Santa Polonia

The pueblos which had been chosen for abandonment and closure were 
Ocoroni and Ocvera.

38. Cf. Informe of Jos£ Rodriguez Gallardo, 1749; Ayer 
Collection, Ms. 1090, Newberry Library, Chicago. Gallardo urged 
seaports west of Caborca to offset high land transport. This was 
rejected in 1744 because the lack of water and forage would make 
transfer of supplies impossible.
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it was done in wholesale fashion. The Indian population promptly 

rose in rebellion against the incoming secular clergy. The social 

disorientation created by that cession was so severe that some of the 

Indian communities were not subdued by Spanish authority until the 

1740’s . 39 40

The plan for the secularization of the twenty-two missions was 

being more carefully drawn. First, only missions situated near 

Spanish towns, haciendas, and large farms were under consideration. 

Second, only missions populated by smaller groups of Indians would 

be ceded, so that if any design for revolt should be engendered, the 

insignificant numbers involved would pose no threat to the Spaniards. 

Third, only missions qualified whose Indians were well "domesticated" 

and friendly toward the Spaniards, as well as being adaptable to 

receive the secular clergy. Escobar seriously warned any incoming 

clergymen to follow closely the methods the Jesuits observed-- 

especially in not insisting on the rights of their clerical state or
4(seeking donations prior to the administration of their spiritual duties. 

Without employing any offensive terms, Escobar described the gulf

39. Escobar apparently was referring to the Toboso revolt of 
1646. The Indians were still in revolt in 1693, but Escobar’s exten
sion of the effects into the 1740*s either demonstrates incredible 
persistence or a calculated exaggeration. Cf. Dunne, Early Jesuit 
Missions in the Tarahumara, p. 86.

40. Escobar Memorial (Pastells, Vol. XLH, p. 336v).
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that still remained between the missionary method and traditional 

Spanish procedures. Obviously cultural assimilation during the mid

eighteenth century was minimal at best, yet secularization was 

necessary if expansion were to be possible.

The 1745 relacidn moved through the slowly efficient channels 

of Spanish bureaucracy. By the time the King of Spain responded, the 

crown had passed on to Ferdinand VI and the Jesuit provincial ate to 

Father AndrSs Xavier Garcia. In a royal cSdula of December 4, 1747,

the King permitted the cession of the twenty-two missions, pending
41the approval and disposition of the new Bishop of Durango. But the 

new provincial of the Jesuits showed signs of uneasiness about the 

vacancies occurring in the northwest missions. He preferred to post

pone the secularization to a later time when the missions had been
42consolidated and less exposed to criticism.

The initial moves to secularize had been taken, but the actual 

transfer was continually delayed. Nevertheless, the idea was in the 

air. When Don Jos& Rafael Rodriguez Gallardo, the Oidor of the 

Audiencia of Mexico, visited the northwest frontier with broad powers

41. Final reply of the Fiscal, Madrid, June 15, 1752; AGI, 
Guad. 67-3-31 (Pastells, XXXVI, p. 340).

42. The Real Hacienda only required certification that a 
mission was occupied and the stipend was paid to the mission procura
tor in Mexico. In effect the stipend was a budgetary allowance for the 
mission; the monies were used for the Indians as well as the priest.
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to resolve the dissention between Governor Agustln Vildosola and the 

presidial captains of Sinaloa and Sonora, he reviewed the situation of 

the missions. Paying particular attention to the high cost of shipping 

and transportation, he corroborated Escobar's claims that any estab

lishment of missions and presidios along the Gila and Colorado would 

demand sharply increased stipends- -unless ports could be opened on 

the upper reaches of the Gulf of California. ^

Indecision and hesitation about secularization and expansion 

encouraged colonial schemers like Fernando Sanchez Salvador to sub

mit grandiose plans to royal officials with the faint hope of being
44 ,named a latter-day adelantado. Sanchez Salvador, for example,

placed a great many of Sonora's problems at the door of the Jesuit

missionaries, who in his estimation were too few in number and con-
45trolled too much land and too many Indians. Salvador's Consulta 

was politely received by. the King and the Council of the Indies, but no

43. Gallardo, Informe. Mercury sold at Guadalajara for 80 
pesos per quintale; at Alamos it sold for 140 to 159 pesos. Gallardo 
asked what would be the price after 150 more leagues of transport? 
Corn sold at Mantanchel for 6 reales, at Tubutama for 20 reales. 
Corn sold in Sonora at 4 pesos a fanega cost 9 pesos in Alamos.

44. Fernando S&nchez Salvador, Consulta para S. M. ,
March 2, 1751; AGI, Guad. 67-3-29 (Pastells, Vol. XXXV, pp. 469- 
556).

45. Ibid. Seculars were in only four places: El Fuerte, 
Alamos, Bayoreca, and Rio Chico.
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action was ever taken on his speculative notions because the Pimerla
46Alta was ravaged by the rebellion of 1751.

Under the leadership of Luis Oacpicagigua of Saric, the upper 

Pimans murdered two missionaries, several Spanish colonists, and 

some loyal Indian allies. The rebellion dampened speculation by 

Salvador and others. Official interest shifted to the establishment of 

a much needed line of presidios along the riverine borders of the 

Pimeria Alta. Hopefully these would keep the peace and buffer the 

Apaches.

The original plan of secularization of the twenty-two missions 

was stalled long before the Pima rebellion interrupted expansion in 

the northwest. In 1745 the Society of Jesus considered the cession of 

the missions to the diocese of Durango a settled affair. But the see 

of Durango remained without a bishop from October, 1745, through 

August, 1749. The ecclesiastical machinery that should have im

plemented the details of the cession had mired down in internal poli- 
47tics. The designated successor to Bishop Martin de Elizacoechea *

46. Cf. Russell C. Ewing, "The Pima Uprising, 1751-1752; 
A Study in Spain's Indian Policy,11 unpublished Ph. D. dissertation. 
University of California, Berkeley, 1934.

47. Cf. Jose Ignacio Gallegos, Historia de la Iglesia de 
Durango (Mexico; Editorial Jus, 1969), p. 231.
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was Pedro Anselmo Sanchez de Tagle whose title to the office was in 
48doubt until 1754.

Since there was no episcopal authority to secularize the mis

sions, the Jesuits were unable to abandon the Indian pueblos, and they 

were equally unable to appeal to the Real Hacienda for a transfer of 

funds to establish the new missions. One or two of the Sinaloa mis

sions were handed over to the seculars, but the transfers ended in

failure because the Indians fled to the mountains and resisted all
49attempts to be subordinated to secular ministry.

Overall, the situation proved embarrassing to each participat

ing group. The diocese of Durango could not supply the requisite 

clergy. The clergy who did take over some of the missions were 

rejected by the Indians. The Jesuits were caught in a dilemma of 

abandoning the missions that had been ceded without certainty of recov 

ering the stipends, or remaining in them without hope of accumulating 

sufficient manpower or money to open up the northern conversions. 

Confusion had insinuated itself into every level of a previously well 

organized system.

Father Pedro Ignacio Altamirano, the Procurator General of 

the Society of Jesus for the Indies, conveyed his assessment of the

48. Cf. Ignacio Calderon to Pedro Ignacio Altamirano,
Mexico, November 6, 1753; AHH, Temp. 540, exp. 2.

49. Ibid., and also Altamirano's Relaci6n, AGI, Guad. 67-3-
31.
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secularization affair to the Council of the Indies in Seville. Although 

the cession of the twenty-two missions in Sinaloa had come about as a 

wholly voluntary response to Philip V s  cedula of November 13, 1744, 

the entire arrangement had become entangled in problems unforeseen 

in Father Escobar’s memorial. The Pima rebellion had unquestion

ably influenced the pace of any possible transfer, but, even .more, the

delay in the authorized transfer had exposed a deep, latent resistance
50among the Indians to accepting secular clergy. The rumors of 

Indian resistance were even being heard from various pueblos in 

Mexico itself.

Consequently, the Viceroy, Francisco Gumes y Horcasitas,

ordered suspension of the secularization on July 3, 1753, because of

his genuine fear of widespread Indian uprisings. Then, on January 9,

1754, the Council of the Indies passed a resolution in agreement with 
51the suspension. Secularization was effectively dead to the satisfac

tion of no one. The attempt to rejuvenate the measured pace of 

evangelization, conversion, colonization, and cultural assimilation 

choked on fear, bureaucracy, and an overburdened budget. The two 

and a half centuries of cooperation between the Cross and the Crown 

to civilize the peoples of the Indies was nearing an uneasy end.

50. Ibid.

51. Ibid.
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The last Bishop of Durango with whom the Jesuits were to have

any dealings was Pedro Tamaron y Romeral. Initially, he was warmly

accepted by the Jesuits on the frontier, however, as he came to know

his diocese, the solutions to his problems took on a familiar look.

He wanted secularization just as his predecessors—but on new terms.

In his opinion the missions were merely parishes of the diocese. The

Jesuits who staffed them were to move on or accept assignments from

him as curates in the churches they administered. And he insisted

that the Patronato Real continue to allocate an annual stipend of 300
52pesos for each church.

Tamaron entertained grand ideas about expansion into Califor

nia. His ambitions were not totally new to the Jesuit administrators; 

they had seen ambitious expansionists like Tapis and Crespo. How

ever, the political climate had changed by the mid-eighteenth 

century and the Jesuits were more prone to radical answers. Against 

Tamardn's proposal for widespread secularization and ecclesiastical 

expansion under diocesan sponsorship, the Jesuit Provincial, 

Francisco Zeballos, ..countered with a proposal for the Jesuits to 

abandon all their missions. ^  If the Bishop of Durango delighted in

52. Cf. Pedro Tamaron y Romeral, Obispo de Durange,
Viajes pastorales y Descripcidn de la Diocesis de Nueva Vizcaya, 
Durango, 1765. Published in Bibliotheca Indiana II (Madrid; Aguilar, 
1958), p. 1041 sq.

53. Ibid.
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grandiose designs, then he would have to do so without the commit

ment of the Jesuits of New Spain, who could work elsewhere.

Neither the Bishop of Durango nor the Jesuit Provincial appear 

to have been totally serious in their counter-proposals. The language 

and arguments manifested long-standing differences between the regu

lar and the secular arms of the Church. What is significant, however, 

is that serious measures to implement some form of secularization 

never materialized. The threat of Indian resistance engendered by 

the nonassimilation of the Indian tribes was cloaked over by the 

rhetoric of jurisdictional disputes.

If secularization would ever have been possible will remain 

eternally unanswered because the Jesuits were forcibly banished from 

the Spanish empire in 1767. The form of secularization that resulted 

from the expulsion of the Jesuits presents an entirely new and non- 

continuous historical problem.

The Jesuit mission system of northwestern New Spain had 

evolved from simple efforts at evangelization into a complex social 

institution that resisted change and expansion—not because of its 

internal design, but because of external social pressures. When 

extinction came in 1767, the system had neither failed nor decayed.

It was merely replaced by a more "enlightened" concept that was 

designed to be more subject to political control--with much less
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success and many more problems. Within a half century from the 

expulsion of the Society of Jesus all the mission systems of New Spain 

collapsed as the life blood of the Patronato Real dried up in the War 

of Independence. The missions struggled briefly, but quickly died, 

as bills of secularization justified the division, sale, and exploitation 

of the land and people that had been native to America.



APPENDIX A

BILL OF LADING FOR MATAPE

A Memoria of the things that Brother Martin Maria Montefano 

sent to Father Guillarmo David Borio at the mission of Matape 

with the muleteer Vincente de Morales, the dueho of the pack- 

train and citizen of the Pueblo of San Juan del Rio. August 

25, 1761.

Item: 4 rolls of baize, narrow, blue, 407 l/2  varas net
at 3 1/2 reales______________________________  178p. 2r.

Item: 4 rolls of blue, Mexican cloth, 140 l/2  varas
at 9 1/2 re ales______________________________  166p. 6 l/2

Item: 500 varas of blue serge from Texcoco
at 1 1/2 reales_______________ • ___________ 078p. lr

Item: 2 fine linen albs from Brittany with lace
at 71p. 6 1/2 re ales_______________• ______  071p. 6 l/2

Item: 1 set of breviaries of four books in octavo
(because they were unavailable in quarto as 
ordered) at 33 p. from Antwerp ______  . 33p.

Item: 6 arrobas of wax candles, worked in the north
3 to 8 1/2 re ales per pound _____ 159p. 3r

Item; 3 candle snuffers of brass 
3 reales each Ip. Ir

Item; 2 petacas and 1 petaquilla of willow with latches
and metal plates, 35 p._____ • ......... ................35p.

234
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Item:

Item;

Item:

Item:

Item:

Item:

Item:

Item:

Item;

Item:

Item:

Item:

Item:

Item:

Item:

4 pounds of Havana snuff
at 2p. 4 r. a jar 8p. 4r

1 arroba of gun powder
8 reales per pound and 2 reales for the bag 25p. 2r

2 pair of knee-boots from Cordoba 
at 20 reales 5p. 2r

2 pair of chamois skin gloves 
at 12 reales 3p.

2 small boxes of snuff, English tortoise shell 
boxes with silver latches 10p. 4r

1 pound of saffron
at 9 pesos and its bag, 2r 9p. 2r

4 pounds of pepper 
at 5 reales 2p. 4r

1 ream of paper 
at 4 pesos 4p.

6 assorted Aujas papers 
at 1 peso 5 l/2  reales Ip. 5 1/2

1 gross of Coatecos rosaries 
at 3 pesos 3p.

50 Puebla blankets, mixed cotton and wool 
at 5 pesos 5 reales 281p. 2r

4 dozen fine shawls (rebozos) from Puebla 
12 pesos 2 reales 49p.

18 medium Mitanes from Puebla 
at 3 pesos 7 reales 69p. 6r

1 dozen fine criollo hats 
at 12 pesos 12p.

l/2  dozen ordinary hats 
at 3 pesos 3 reales 3p. 3r
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Item: 142 Of Patios
at 14 reales, and 2 pesos for the care

Item: 3 dozen metal plates from China
at 32 and at 22 reales

250p.

89p.

Pass to the other side 1, 551p.

Item: 24 Languines
at 14 1/2 reales

Item: 24 ballon trousers, blue
at 14 1/2 reales

Item: 12 small foot-stoves
at 8 reales

Item:
\

Item:

Item:

Item:

Item:

Item:

Item:

2 dress shirts, died in cochineal red (scarlet) 
at 5 pesos 3 reales____________ ____________

6 pounds of silk, honeysuckle; 2 carmen, 2 blue, 
1 green, 1 black at 9 pesos___________________

2 pounds of silk, twisted, 1 blue, another in 
envinada, at 10 pesos 3 reales

1 roll of English cloth, second envinado,
27 yards (29 16/100 varas) at 2 pesos

4 rolls of twilled fabric, 2 blue, 2 green 
at 17 pesos ____ • •

1 roll of scarlet cloth 
at 25 pesos

41 varas of silk plush, blue 
at 12 reales

Item: 8 large cloak-shawls, pure silk
at 12 pesos

16 large cloalc-shawls, 1/2 silk 
at 18 reales

43p. 4r

43p. 4r

12p.

lOp. 6r

54p.

2Op. 6r

58p.2 l/2 r

68p.

25p.

61p. 4r

96p.

36p.
Item:
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Item: 6 pair silk stockings, men’s, scarlet
at 23 reales 17p. 2r

Item: 1 pound of silver thread (torcal y viso) 
at 21 pesos 21p.

Item: 4 gross of silver buttons 
at 3 pesos per gross 12p.

Item: 4 petaquillas of dressmaker's thread
at 22 re ales lip . 5r

Item: 2 rolls of flowered cotton cloth from Rouen 
119 , or 186 83/100 varas at 4 1/2 reales 99p. 2r

Item: l/2  roll, wide, semi-fine cotton cloth from Leon 
72 varas at 4 l /8  reales 37p. 4r

Item; 20 rolls of authentic, wide, Bretan linen 
at 6 pesos 120p.

Item: 16 rolls of authentic, narrow, Bretan linen 
at 4 pesos 6 reales 76p.

Item: 12 rolls of Chinese ribbon, wide, chatoyant 
at 26 reales 39p.

Item: 6 rolls of Chinese ribbon, rainbow 
at 7 reales 5p. 2r

Item: 6 rolls of reenforced Chinese ribbon 
at 2 pesos 12p.

Item:' 12 arrobas of fine chocolate 
at 11 pesos, 5 reales 139p. 4r

Item: 12 arrobas of ordinary chocolate 
at 6 pesos 2 reales 75p.

Item: 2 of sugar, white, 18 loaves
at 14 4 and 2 28p. 2tm

Item; l/2  arroba sweetmeats in their box 
at 2 pesos 4 reales 2p. 4r
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Item:

Item:

Item:

Item:

Item:

Item:

Item:

Item:

Item:

Item:

Item: 

Item: 

Item:

1 large missal from Antwerp, red leather binding,
with silver corner plates and latches___________  56p. 3r

Pass to the Front 2, 833p.

1 case of Mexican soap (none available from Puebla 
and this is better) at 18 pesos, and 1 peso for box_ 19p.

2 dozen women's shoes with small heels
at 9 pesos___________________________________ 18p.

1 dozen men's shoes at
12 pesos____________________________________  12p.

6 rolls of rope for tying horses
at 10 reales_________________________________  Ip. 2r

6 rolls of white rope
at 1 l/2  reales___________  Ip. Ir

2 bedspreads
at 3 pesos_________________________________   6p.

72 sheepherder blankets
48 at 6 reales and 24 at 5 re ales_______________  51p.

15 rolls of Genoese ribbon (10 in place of the
narrow ribbon of which there was none) scarlet
and mother-of-pearl, at 14 reales ____ _____  26p. 2r

7 rolls of Naples ribbon, number 15, in place of 
the small ribbon that could not be found, r&
10 in yellow, at 1 ___1 /2 ___ and 14 pesos______  14p. 3 l/2 r

6 large China pots, fair
at 1 peso 7 re ales_________ .______ ___________ Ip. 7r

6 regular China pots, fair
at 1 peso 3 reales____________________________  Ip. 3r

6 varas of close-woven cloth in which the sugar 
is being shipped, at 4 reales_________________ 3p.
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Item: 6 cases, 22 sack-loads, 27 mat-loads, cord, rope,
leather hides for cover and for shippers________  27p. 2r

Item: Muleteer in charge of shipment, 100 pesos______ lOOp.
3 ,116p.

The preceding document is located in the Archivo Hist6rico de 

Hacienda, Mexico City, Ramo Temporalidades, Legajo 281, no 

expediente. Appearing with it is a list of the contents of the twenty 

cases shipped to Matape. This list is not included in this Appendix 

because it only shows the distribution of the loading without further

information.



APPENDIX B

MISSION CERTIFICATION AND SECULARIZATION

The following pages are excerpts from a letter of Father 

Provincial Ignacio Calderon to Father Procurator Pedro Ignacio 

Altamirano. The original document is located in the Archive Histdrico 

de Hacienda, Mexico City, Ramo Temporalidades, Legajo 540, 

expediente 2. Included with the letter were the lists of the missions 

and missionaries in northwestern New Spain in 1753. The document 

reveals in detail the financial structure of the mission system as well 

as the distribution of manpower at the time of the secularization of 

the Sinaloa missions.

My dear Father Procurator:

My predecessor. Father Juan Antonio Balthasar, has informed 
me of what has happened concerning the annual certifications 
which are presented to the King’s officials in this city in order to 
secure the stipends designated for our missions. In the event 
there might be some discrepancies that might be noticed by them,
I am told it could cause a notable prejudice in the Province.
So I am writing Your Reverence so that you can receive an exten
sive briefing concerning this matter because every year over here 
the problem becomes more dark and confused.

The royal officials, according to the latest cedulas of the 
King and the pertinent dispatches from the Viceroy, are demanding 
very exact and individual specifics on the missions and mission
aries. They excuse themselves from giving the stipends unless 
they have all the details in advance. I have arranged that some 
of the more practical Fathers of the Province be entrusted with

240
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their precise requirements so that they might formulate a plan 
and a catalog of the missions and missionaries, which should 
satisfy these said royal officials. In this way there will be no 
way to find fault or loopholes. Thus the continuation of the 
stipends will have been assured without danger of their being cut 
off or partially reduced or that the officials might feel we were 
insincere exploiters of the royal treasury.

It is certain, as Your Reverence has heard before, that in the 
past precautions were not undertaken. These steps could have 
excused the Province from any embarrassment or bad reputation 
that in time might strike us down. In the past there has been 
carelessness, a fault for which we are now paying. Now with 
this warning, I do not want to leave to newcomers any matters 
that might appear dangerous, risky or dishonorable.

Perhaps also there is an obligation for restitution of that 
which was collected. So I have instructed the said Fathers in 
formulating the plan to proceed with complete openness and sin
cerity- - avoiding occasions whereby those disaffected toward us 
could threaten censures and indict us in a matter so delicate.
It is not enough that we have sufficient reasons to justify our 
inner motives, but we must have equally solid reasons for our 
exterior behavior. Without these precautions, we will not have 
guarded or assured the honor of the Order. This has been achieved 
in the enclosed plan.

Therefore I am sending the plan to Your Reverence because 
you should know its contents and the future procedures to be 
followed in the city in submitting declarations to the King's 
ministers. If it should become necessary at the Court to pro
duce some proof, exhibit the plan without omission or change 
and without fear of its being different or in opposition to the 
style followed here.

I ought to forewarn Your Reverence that this plan was actually 
drawn up at the time some missions were to be entrusted to the 
Ordinary. And even at this writing, please understand all has 
not been finished. The latest news we have is that the transfer 
began last August with the first mission. It was no little work 
to quiet the Indians who openly demonstrated their disgust. Some 
indications they gave created fear of a general uprising and 
revolt.

Hence, it was precisely at that time that the Indians were 
permitted to have recourse to this city and the government.
They have been detained here without arriving at any conclusion
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and they have received no positive answers. Meanwhile the 
transfer is moving ahead. There is nothing of note nor any 
particular unrest in the rest of the missions...........................

Mexico, November 6, 1753

Your servant,

Ignacio Calderon (rubric)

A List of the Fathers Missionary and their Assigned Missions 
from the Lords Viceroy in Conformity with His Majesty

For the 14 Fathers who are assisting in the Province of Sinaloa 
in these named places—Rio de Maio, Rio de Hiaqui, Thesaque,
Nabomes, Thegueco, Aibino, Chinipa, and Si sib otari 4, 200p.

For the 8 missionaries who assist in the rest of Sinaloa 2, 800

For the 7 religious who assist in the Rio Maio, Hiaqui,
Nabome, Thegueco, in the seminaries 2,450

For the 8 religious who assist in the places of San Andres
and the Xiximes 2,800

For the 7 religious who assist in the Sierra de Topia 2,450

For the G religious who assist in the places of Aivinos,
Chinipas, and Sisibotaris ' 2,100

For 2 religious who assist in the Sierra de Piaxtla 600

For 7 religious who assist in the Tepehuanes 2,100

In this way there are 59 religious in 8 partidos. 36 of them are 
assigned stipends of 350 pesos each, and 23 others receive 300 
pesos each. This amounts to 19,500 pesos.

For the 7 religious who work in all the other seminaries in the 
Province of Sinaloa--along the Rio Maio, Rio Hiaqui, Sierra de 
Topia, Sierra de San Andres, among the Xiximes, Tepehuanes 
and in the Sierra de Piaxtla. The said religious are assigned 
to teach Christian doctrine, reading, writing, counting, and 
other subjects to the natives. 2,100
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For the 3 religious in San Luis de la Paz and San Mateo
(250 each; all were paid up to here as of January 1) 750

On March 12, 1691, the Seftor Viceroy Conde de Galves
conceded 5 missions for places in the Tarahumara and the
Sierra de Ocotlan and the Tepehuanes, at 35Op. each 1,750

May 23, 1690. The same Viceroy conceded 1 missionary to
the Tarahumaras. Ibarmoda (?) 350

June 30, 1676. The Viceroy, Bishop Francisco Payo de
Rivera, conceded 6 religious for the Tarahumara at 300 p.
each 1,800

June 22, 1689. The Viceroy Marques de Mansura, conceded 
2 missionaries for places at San Felipe among the 
Tarahumara at 300 pesos each.

June 23, 1689. Viceroy Conde de Galves conceded 4 mis
sionaries for the new missions of Indians at Peace who are 
the Goaimas and the Pirn as, at 350 each

July 14, 1716. Viceroy Marques de Valero conceded 1 
missionary for Santa Ana and San Francisco Xavier among 
the Chinarras

August 17, 1695. Viceroy Conde de Galves conceded 1 mis
sionary for the pueblo of Santa Marla de las Cuevas in the 
Province of the Tarahumara. 350

September 12, 1681. Viceroy Marques de la Laguna conceded
6 missionaries for new missions of the Sierra de___terminos
of Sinaloa and Sonora for new conversions among the Tara
humara, Chinipas, and _______ _oscayo, at 300 pesos each 1,800

September 20, 1681. Viceroy Marques de Laguna conceded 
4 missions for the Sierra of San Andres on the borders of the 
Province of Sinaloa, at 300 pesos each 1,200

Also on September 20, he paid 126 pesos for the alms 
of 15 barrels of Castilian wine, provided by His Majesty in 
the cedula of February 13, 1683...................................................  126

September 27, 1683. Viceroy Marques de Laguna conceded 
3 missionaries for places along the shores of California for

600

1,400

300
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the Guazabas, Hymeris Indians; the concession was approved
by the Viceroy the Conde de Monclova, assigning each 350p. 1, 050

October 29, 1691. Sehor Viceroy Conde de Galves conceded 
4 missionaries for the Pimas in the Province of Sonora and in 
this number included the missionary among the Teopari of the 
Jova nation, at 35Op. 1,400

November 27, 1690. Viceroy Conde de Galves conceded 2 
missionaries for the places of the Indians called Cabeza,
Nabogames, at 350 each, 700

Wine and oil for the missions 1 ,281p 4r 9t

Wine and oil for the colleges l ,  655p 7r It
38,113p 3r lOt

(The following list of missions and missionaries was preceded by a 
five point explanation of the difficulties in compiling accurate records. 
Old place names under which missions had received stipends were 
going by new names; uprisings and personnel problems frequently 
shifted assignments for individual missionaries; mail was poor, and 
so forth.)

Province of Nayarit

1. La Mesa . .
2. El Rosario.
3. Ixcatan . . .
4. S. Teresa .
5. Jhs Maria .
6. S. Rita. . . .
7. S. Gertrudis
8. Los Dolores

P. Joseph Rincon 
P. Joseph Garcia 
P. Thadeo Rivera 
P. Bartholome Wolff 
P. Francisco Xavier Gonzales 
P. Joseph Ortega 
P. Manuel Dominguez 
P. Antonio Palo

Tarahumara Alta

1. Nonoaba. .
2. Norogachic
3. Toquibo. .
4. Sisoguichic
5. Tinoichic.
6. Carichic .

P. Antonio Idiaguez 
P. Joseph Yaftez 
P. Bartholome Braun 
P. V allarta
P. Joseph Miguea 
P. Luis Angel Yaftez
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7. S. Borja . . .
8. Chinarras . . ........................ P.
9. Corachic . . . . . . . . . . . . .  i

10. Papigochic. . ........................ P
11. Yepomera . . ........................ P,
12. Matachiqui. .
13. S. Thomas . .
14. Tomochic. . .
15. Tutuaca. . . .

Luis Tellez Giron 
Dionisio Murillo 
P. Joseph Hidalgo 
Sebastian Prieto 
Juan Manuel del Hierro 
Bias de la Palma

ii ii ii ii
Hermano Glandorf 

ii ii

Provincia de Chin arras

1. Chinipas . .
2. Guazaparas.
3. Cuteco. . . .
4. Serocagui. ,
5. Tubares. . .
6. Satebo . . . .
7. Baburigami
8. Nabogami. .
9. S. Anna . . ,

10. Morris . . .
11. Maicoba. . .
12. Yecora . . .

P. Juan Cubedus
P. Pedro Pablo Mar id a 
p  ii ii ii

P. Nicolas Saqui 
P. Laureano Bravo 
P. " "
P. Francisco Xavier Vais 
P. Miguel Virtz 
P. Manuel Claver 
P. Luis Falcumbeli 
P. " "
P. Joseph Watzek

Province of Sinaloa

1. Cinaloa..............
2. Chicorato............
3. Bacuribito . . . .
4. Mocorito..............
5. N io.....................
6. Guasabe.............
7. Mochicahui. . . .
8. Tehueco.............
9. Toro...................

10. B acca............. .
11. S. Cruz de Mayo
12. Navajo a ..............
13. Caamoa..............
14. Conicari...........
15. Macoyagui . . . .
16. Bacum. ..............
17. Torim................

P. Lucas Luis Alvarez 
P. Bernardo Mereado 
P. Francisco Ganancia 
P. Joseph Garfias 
P. Ignacio Gonzales 
P. Joseph Palomino 
P. Diego Valladares 
P. Francisco Xavier Anaya 
P. Bartholome Fentanes 
P. Isidro Abee 
P. Miguel Soiner (?)
P. Lucas Athanasio Merino 
P. Joseph Escalona 
P. Patricio de Ymas 
P. Maximilliano Gill 
P. Ignacio Lizasoain 
P. Lorenzo Garcia
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18. Rahum...................................P. Agustm de Arriola
19. Guiribis................................ P. Juan Lorenzo Salgado
20. Goaimas. . . ........................ P. el mis mo

Provinces of Sonora and the Pimerla

1. Mob a s ....................................P.
2. Onobas.....................................P.
3. Aribechio............................... P.
4. Onapa.....................................P.
5. Saguaripa............................... P.
6. Oposura..................................P.
7. Guasabas............................... P.
8. Bacadeguachi....................... P.
9. Bazeraca.............  P.

10. Guachinera.............................P.
11. Cuquiarachi..........................P.
12. Arizpe.....................................P.

.13. Guepaca.................................P.
14. Aconzi.....................................P.
15. Ures . .....................................P.
16. Populo.....................................P.
17. Cucurpe..................................P.
18. Matape.....................................P.
19. Batuco.....................................P.
20. Tecoripa............................... P.
21. Cumuripa............................... P.
22. S. Ignacio............................... P.
23. Cocospera
24. S. Maria Suamca
25. Guevavi
26. S. Xavier del Bac
27. Saric
28. Gabor ca
29. Tubutama
30. Sonoitac

Joseph Franco 
Antonio Bens 
Joseph Roldan 
Enrique Kurtz el 
Bentura Gutierrez 
Joseph Garrucho 
Thomas Perea 
Manuel de Aguirre 
Miguel Solat 

el mismo 
Bartholome Saenz 
Carlos de Rojas 
Joseph Toral 
Nicolas Perea 
Phelipe Segesser 
Francisco Loaisa 
Salvador de la Peha 
Guilliermo David Borio 
Alexandro Rapicani 
Francisco Pimental 
Thomas Miranda 
Caspar Stiger

For those missions which have now been involved in the upris

ing, Fathers Jacobo Sedelmayr, Ignacio Keller, Francisco Paver, 

Juan Nentwig, and Luis Vivas have no place they can be located.
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Moreover, the subjects of the provinces who are involved in 

the cession to the diocese of Durango are the following: Pedro Retz, 

Manuel Vivanco, Cristobal Moreno. Bernardo Trevino, Phelipe 

Ruanova, Fernando Caamarto, Miguel Gonzalez, Matheo Sanchez,

Juan Francisco de Hauga (?) Lazaro Franco, Alonso Espinosa, and 

Joseph Pastranla, who in the meanwhile are awaiting the final transfer 

of the missions and announcement of their new assignments. At this 

time it is  not possible to list them with certainty at any mission.

Speaking of the current year, 1753, the payment for these 

missions has been taken out so that there are also numbered among 

these missions the last ones ceded. The catalog will continue to list 

them as they were administered this year.

Province of Tepehuan

1. Los Cinco Setiores
2. Papasquiaro . . . .
3. S. Catharina . . . .
4. El Z ape................
5. El Tizonazo...........
6. Las Bocas..............
7. S. Pablo................
8. Huejotitlan...........
9. S. Cruz . ..............

10. Las Cuevas...........
11. Satebo . ................

P. Phelipe Duanova (?)
P. Antonio de los Rios 
P. Pedro Retz 
P. Phelipe Rico 
P. Manuel Vivanco 
P. Juan Francisco Hauga 
P. Lazaro Franco 
P. Benito Rinaldini 
P. Cristobal Moreno 
P. Bernardo Trevino 
P. Juan Antonio Nuftez (que 

murid)

The Provinces of Topia, Piastla, and San Andres of the Xiximas

1. S. Pablo, and now the
new pueblo............................... P. Alonso Espinosa

2. Jamoriba, and now 
San Pedro P. Joseph Pastranla
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3. Itariz. » ......................
4. S. G regorio.............
5. Los Remedies
6. S. Apolinar, and now

S. Juan ......................
7. S. Ignacio...................
8. Alaya...........................
9. Tamasula................. ..

10. Cariatapa...................
11. Baderaguato..............

P. Juan de la Puente 
P. Matheo Sanchez 
P. Miguel Gonzalez

P. Diego Cardaveras 
P. Benno Ducrue 
P. Arsenic (?) Cartegena 
P. Fernando Caamaho 
P. Joseph Chavez 
P. Joachin Basarto

Ocoroni and Oguera have been incorporated by the neighboring

missions since they are close to the missions of the Rio Mayo and the 

Province of Sinaloa; they were being administered by the Fathers of 

that River.

The five seminaries which are in the Tepehuan and Topi a were 

administered by the Fathers of these same provinces. Concerning the 

payment for the present year, .1753, inasmuch as it applies to the 

ceded missions, nothing can be resolved ultimately until the listings 

have come, which will not be until after the transfer is final. The 

fifteen missions, that received 350 pesos and another 11 for wine, 

lack almost nothing for getting one peso a day; but it could be arranged 

that they get 30 pesos a month. There were nine missions that 

received 300 pesos and 11 for wine which corresponds to 26 pesos a 

month. The seminaries correspond to 25 pesos. All these missions 

have been administered for seven months. After the transfer began, 

some were administered for seven, others for eight, and some nine 

months. The last ones were covered for 10 months according to the
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informes which have had to come from there. It would be more exact 

to prorate them according to the time they were administered until 

they were transferred—holding the greater or lesser stipend that 

pertains to each one.

Regarding the seminary which was in the Tepehuan, it was 

administered for eight months, corresponding roughly to 200 pesos. 

The other four seminaries which were in the Sierra were administered 

for 10 months, more or less; and each one of these seminaries cor

respond approximately to 250 pesos. For a better accounting of 

these missions there are 15 that were assigned 350 pesos;

Tepehuan

1. Cinco Seftores
2. Los Bocas
3. S. Pablo
4. Huexotitlan

In Topia

5. S. Gregorio
6. Los Remedios
7. Alaya
8. Pueblo Nuevo
9. J amoriba

10. Utariz
11. S. Apolonia
12. Badiraguato
13. Cariatapa
14. Tamasula
15. S. Ignacio

The Listing of the missions that received 300 pesos are nine;
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In Tepehuan

1. Papasquiaro
2. S. Catharina
3. Zipes
4. Tizonazo
5. S. Cruz
6. Las Cuevas
7. Satebo

In Cinaloa

8. Ocoroni
9. Oguera

There was one seminary in the Tepehuan, and four in Topia, 

PiastLa, etc. Regarding the coverage from the treasury of the 24 

missions were ceded as noted above, there remain 85 missions and 

two seminaries in the Rios Yaqui and Mayo, and three subjects at San 

Luis de la Paz, totaling 90 altogether. If these are added to the 24 

ceded missions and the 5 seminaries which were in Tepehuan, San 

Andres, Topia, Piaxtla, and the Xiximes, it comes to 119, all of 

which were paid for by the preceding assignments.

Of the 24 missions ceded, 15 of them were missions covered 

by a stipend of 350 pesos; only 9 were covered by 300, and the 5 

seminaries in the two provinces were each assigned 300 pesos.

The allotment for wine and oil each year for the 24 missions 

amounted to 280 pesos, more or less. In all 9, 730 pesos have been 

conceded in all years prior to 1753; they have had to depend less on 

the treasury which according to the established account would arrive
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at a little more than 30, 000 pesos. It would be fitting also that the 

Father Provincial should appeal for the amount owed in proportion to 

the subsidies granted at the time of their coverage.

It would be fitting that the Royal officials declare in the cession 

of these 24 missions, and five seminaries, that the wine, oil, and 

stipend of 15 of these missions was 350 pesos, wherefore with this 

assignment of credit to their obligations to the Order in their declara

tions. It would also be fitting that the substance of the credit that 

remains in the books of the province so that it might constitute and 

establish this point, and that the Fathers Procurators who will come 

can adjust it so that there arise no doubts or scruples for not knowing 

what has been done in this matter.

The office of the Province will well remember that in the num

ber of the missions which actually remain after the cession there are 

four that were not founded by the King, but by individual parties such 

that the office owes their payment by donations distinct from all that 

which is paid by the treasury. So it has been the office of the Province 

to send to these missions, which are San Idlefonso de Topia, Santa 

Ines, de Chinipas, and the foundations of the Marques of Villapuente 

in the Pimeria Alta, Saric and Sonoitac, what ever they can to provide 

for the missionaries who will be sent henceforth....................................

(illegible)
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In reducing the contents of this paper into a compendium 7 

missions have to be added to the list which have pueblos of visita and 

they have formed new cabeceras: 2 in the Tarahumara, 3 in Chinipas, 

1 in Sinaloa, and 1 in Sonora; these are: Matachic and Tutuaca in the 

Tarahumara; Maicoba, Satebo, and Cuteco in Chinipas; Macoyagui in 

Sinaloa, and Guachinera in Sonora.

Mission Allotments

Pimeria Alta 17. Bacadeguachi

1. San Ignacio 18, Basaraca

2. Santa Maria Suamca 19. Bachineresa

3. Guevavi 2 0. Cuquearachi

4. San Xavier del Bac 21. Arispe

5. Caborca 22. Guepaca

6. Tubutama 23. Aconzi
24. Ures

Sonora 25. Cucurpe
7. Populo 26. Mat ape
8. Tecoripa 27. Batuca
9. Cumuripa 28. Cocospera

10. Onabas 29. Sari'c
11. Mobas 30. Sonoitac
12. Onapa (these last two are foundations 

from the Marques Puentes)
13. Aribechi Sinaloa
14. Saguaripa 31. Sinaloa
15. Oposura 32. Guiribis
16. Guasabas 33. Bacum
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34. S. Cruz
35. Navajoa
36. Tegueco
37. Cinabe (?)
38. Nio
39. Chicorato
40. Mocorito

41. Bacubirito
42. Mochicagui
43. Toro
44. Baca
45. Caamoa
46. Conicari
47. Macoyagui
48. Torim
49. Raum
50. Guimas

Chinipas

51. Morris
52. Yecora
53. S. Anna
54. Serocagui
55. Tubares
56. Nab ogam
57. Babur igami

58. Chinpas
59. Guasapares
60. Cuteco
61. Satebo
62. Maicoba

Tarahumara

63. Norogachi
64. Toquibo
65. Carichic
66. Sisoguichic
67. Chinarras

68. Nonoaba
69. Temachic
70. S. Borja
71. Coyachic
72. Papigachic
73. Yepomera
74. Matachiqui
75. Sto. Thomas
76. Tomochic
77. Tutuaca



The rest of the missions, outside of these specified above, are all 

allotted 300 pesos without there being known how much pertains to 

wine and oil.

The purpose of this catalog has been to formulate and present 

for this year the coming years what has been proposed by the Province 

consultation. This matter was enjoined by Father Provincial Andres 

Garcia and Father Juan Antonio Balthasar who have set the list out in 

the preceding form. I have reviewed it and approve it and I order that 

it be executed without variation in any way and that its contents be kept 

in the archive of the Province Procurator Wherefore I afix my . 

signature, November 11, 1753.
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Ignacio Calderon
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