Introduction

Colonization, then, was largely a labour of “urbanization.”
—Richard Morse, Cambridge History of Latin America

[f we had to choose a single, irreducible idea underlying Spanish
colonialism in the New World, it would undoubtedly be the
propagation of the Catholic faith.

—Adriaan C. van Oss, Cathalic Colomialism

Nt

Scholars have long recognized that Spanish colonialism was inscparable
from citics and Catholicism. Cities were a fundamental unit of Iberian
socicty and functioned as cultural hubs, serving as repositorics of all that
was civilized—law, religion, and the institutions that ensured their diffu-
sion among the people. Catholicism extended into all aspects of Spanish
socicty, shaping laws, culture, and customs as well as peoplc’s systems of
belicf. Together, citics and Catholicism had served as crucial weapons in
the Reconguista (reconquest) of the Iberian peninsula, providing bases
for the expansion of Spanish territory and culture, and they scrved simi-
lar functions in the Americas. Onc has only to think of Herndn Cortés
founding the city of Veracruz in order to legitimize his campaign into the
intcrior, a campaign launched with the battle cry, “Brothers and com-
rades, let us follow the sign of the Holy Cross in truc faith, for under
this sign we shall conquer.”! Over the following centurics, Spaniards
cstablished scores of citics and crected thousands of churches in an cf-
fort to create what might well be called an empire of Catholic towns.
The rituals of laying out a city on a grid with its central plaza marked a
place as “Spanish,” but what mattered most was not the physical city but
its civitas, its people, institutions, and culturc.? For the Spanish colonial
project was an ambitious onc that sought a wholesale transformation
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of American socicty, remade into a European likeness. In the words of
an adviser to Charles V, the goal was to “give to those strange lands the
form of our own.”? Creating a city thus requircd more than setting up a
familiar pattern of buildings; it required establishing institutions and the
ongoing work of creating a citizenry imbucd with Spanish culture.

This book is about these citics, their religion, and their religious institu-
tions, and its protagonists arc a group of organizations that took a leading
role in creating an empire of Catholic towns: mendicant orders. It focuscs
on central New Spain, where mendicants—Obscrvant and Discaleed Fran-
ciscans, Dominicans, Augustinians, Discalced Carmelites, and Mercedar-
ians—constituted onc of the lﬂrgcst branches of a Wcalthy and powcrf‘ul
church. Any city of respectable size had a mendicant presence, and most
important citics were home to multiple orders. Mexico City and its cn-
virons alonc included approximately twenty mendicant churches by the
1730s. The orders prospered in these urban locales. From the late six-
teenth century onward, the majority of friars lived in urban convents,
which werc among the orders” wealthiest houses and home to some of
their most ornate churches. In citics, friars ministered to residents of all
races and social standings, scrving as preachers, confessors, spiritual di-
rectors, alms collcctors., r.:duc:ltors., scholars, and SpPONSOTrs of charitable
works. They were deeply embedded in urban social and cultural life.

To think of thesc orders as urban is not the conventional view. Their
starring roles in most historics of central New Spain have been as mis-
sionarics working in Indian scttlements during the sixteenth century and
on the fronticrs of the viceroyalty thercafter. As these accounts go, Fran-
ciscans, Dominicans, and Augustinians, who had arrived in New Spain
with the charge of bringing the land’s native inhabitants to the Catho-
lic Church, expericnced a sixteenth-century golden age. They expanded
rapidly throughout central New Spain to hundreds of pueblos de indios
(Indian towns) where, with an unusual mandate from the crown, they
cstablished temporary Indian parishes called doctrinas de indios. These
locations, where friars functioned like diocesan priests, provided fodder
for intensc conflicts with diocesan clergy over mendicant privileges. Men-
dicants in charge of parishes ran contrary to the vision of the church
cstablished at Trent, and by the 1560s the Spanish crown had come to
prefer more casily controlled diocesan priests. By the 1570s, conventional
accounts have it, the mendicants’ golden age had ended. Their expansion
halted, they were foreed to give up some of their doctrinas, and then they
watched their positions in socicty crode until the mid-cighteenth century
when the crown allied with the mendicants” adversarices, the diocesan
clergy, to deal the orders a death blow by forcing them to relinquish their
remaining doctrinas.*
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The problem with this version of cvents is not so much its character-
ization of the orders’ precarious position in doctrinas as that it overlooks
the mendicants” turn to urban work. Focusing solely on the orders’ roles
as missionarics obscures important parts of their history and overempha-
sizes the themes of conflict and uninterrupted decline after the sixteenth
century. To better understand what happened to New Spain’s mendicant
orders, I have taken a different perspective. I begin after the so-called
golden age, in the seventeenth and cighteenth centurics; shift the focus to
citics; examine mendicant purposcs beyond Indian evangelization; and
include additional orders besides the frequently studied Franciscans, Do-
minicans, and Augustinians. The result is a very different tale. From the
late sixteenth to the end of the cighteenth century, New Spain’s mendi-
cant orders underwent a number of transformations, nonc of which was
morc dramatic than their urbanization. Even as the orders struggled to
kccp their doctrinas, the number of urban convents grew throughout the
colonial period. Whereas in 1570 most of their houses were in Indian
towns, two centurics later nearly all were in citics. Not only did the origi-
nal three orders begin to put new emphasis on urban locations but Dis-
calced Carmelites, Mercedarians, and Discalced Franciscans arrived in
New Spain during the last two decades of the sixteenth century, and they
cstablished their houses almost exclusively in citics. The seventeenth and
carly cighteenth centurics were a time of expansion and prosperity for
the mendicants, when populations of friars increased, new houses were
founded in citics throughout New Spain, and friars built up the range of
scrvices they offered from those locations. Without the special privileges
that friars held in doctrinas, urban friars focused on traditional mendi-
cant activitics, such as preaching, offcring confession, cclebrating masscs,
and praying. Urbanization thus transformed friars from missionarics into
morc conventional mendicants who had more in common with their Eu-
ropcan countcrparts than with their sixtccnth-ccntury prcdcccssors.

Although this book is about a group of institutions, it is not a tradi-
tional institutional history concerned, for example, with administrative
structurcs or finances. | am more interested in these corporate bodics
as they interacted with socicty, what they meant to that socicty, and
how they influenced religious practice. To asscss these roles, I examine
the orders from a comparative perspective. How did Franciscans differ
from Dominicans? Did Discalced Franciscans and Mecreedarians work
in similar ministrics? What did it mean to attend an Augustinian instcad
of a Carmelite church? Each order had its own corporate identity, his-
tory, patriarch, saints, devotions, and particular ways of doing things.
At the same time, these orders all saw themselves as mendicants with
similar featurcs. They required the same three vows of poverty, chas-
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tity, and obedicnee and worked toward the same ultimate goal: helping
people achicve salvation. The combination of the orders” distinctivencss
and commonalitics translated into pastoral work. Each order engaged in
the same core mendicant functions, such as preaching and offering con-
fession, but also branched out to activitics that fit its particular institute
(way of procceding]), such as the Augustinians’ labors in cducation or
the Franciscans’ urban missions. How an order went about providing
scrvices also mattered, and friars sought to convince people that their
order’s appronchcs and devotional programs offered the surest path to
salvation. So, walking into a mendicant church afforded a specific type
of Catholic expericnce, one shaped by that order’s institute and onc dif-
ferentiated from that of any other church in town.

These variations in religion as it was practiced, rather than as it was
prescribed, are captured in a scrics of moving images: a woman pursuing
sanctity along a Carmelite model, a group of men passing an afternoon
in a storc debating orders’ methods of confession, a woman scolding
a Dominican for his condescending explanation of Mary’s birth. Here
was the mendicants” influence in action. The messages conveyed in an
order’s scrmons, the images displayed in its churches, and the teachings
of its schools informed people’s belicts and guided local religious practice.
For the most part, these forms of Catholicism as espoused by the orders
and as experienced by the faithful cocxisted if not harmoniously then
peaccfully, but collisions did occur. Run-ins were not simply the result of
idcological differences among the orders, although these mattered a great
deal, but also of the environment in which they took place. The timing,
the combination of orders present, the level of support from influential
officials, conncctions to the laity, and cven the proximity of churches
to onc another factored into how the politics of religion evolved in a
particular place. Institutions, idcologics, and local religion were tightly
connccted.

Mendicants’ influcnee on cities was also felt in other enduring if less
immediately personal ways. Churches were tangible signs of a city’s status,
demonstrating that it was someplace Spanish, Christian, and civilized.
Mendicant churches were special points of pride, bringing prestige and
identifying the city as an important place, one that was worthy of hosting
more than a parish church. To the many residents who took pride in their
patria chica (little fatherland), orders thus brought more than their ser-
vices. Mendicants also helped construct urban culture and identity. Their
saints often became the city’s patrons, honorary residents who watched
over and protected the city from their heavenly vantage point. Their fes-
tivals, cclebrated in repeating annual cycles, marked local time. Images
in their churches drew people secking their miraculous powers. Much of
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what identificd a location and distinguished it from other citics came from
the influcnee of its religious institutions.

The city as home to the sacred had a long-standing place in Catholic
traditions. Perhaps the most famous example is Augustine’s City of God,
an account of human history from Genesis to the Last Judgment told as a
tale of two citics. Whercas the City of Man was concerned with worldly
things, the City of God was an carthly manifestation of the heavenly city
of saints, and its residents were the oncs who would be saved. Mendi-
cants, whosc work was gearced toward the goal of salvation, were crucial
to the Spanish colonial version of this history with its alliance of religion
and urbanism. Thesc orders, in their many urban roles, shaped what re-
ligion looked like in its local contexts. They were among the chicf archi-
tects and builders of these colonial cities of God.

NARRATIVES AND MENDICANTS

The mendicants’ urban story suggests some ways of rethinking traditional
narratives of carly modern Catholicism and colonial Mexico. First, cven
conceptually sophisticated histories of the carly modern church and re-
ligion have had difficulty avoiding old tclcologics that assume “medi-
cval” mendicants were supplanted by more “modern”™ institutions like
the Jesuits or a diocesan clergy revitalized after the Council of Trent
(r545-1563)." General historics of medieval Europe refer to the birth
of mendicant orders and the concurrent risc of the city as defining ele-
ments of the thirteenth century, but mendicants have yet to find their
place in historical narratives of carly modern Europe.® Compare, for ex-
ample, the centrality of Jesuits and the necar absence of mendicants in
two recent overviews of carly modern Catholicism by R. Po-Chia Hsia
and Robert Bircley. Hsia opens with Trent, that “moment of syncrgy”
from which the Jesuits emerged, and concludes with their suppression,
an initial blow struck by irrcligious forees of change and revolution that
would destroy the work of Trent. Bircley argucs that over the sixteenth
and seventeenth centurics Catholicism transformed from a religion sepa-
ratc from the world (c.g., housed in monasterics) to onc more intimately
accessible to the populace. He thus begins his book with “The New Or-
ders,” a chapter principally about the Jesuits, in which he argucs new
orders had a closer relationship with socicty than the mendicant orders
that came before them. In contrast, mendicants’ place in these works is
on the fringes, providing a few exceptional men at Trent and missionaries
to distant lands, but not significant players in the reform that defined the
age.” Mendicants’ place at the heart of New Spain’s urban socicty dur-
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ing the scventeenth and cightccnth centurics suggests that thcy deserve a
more prominent role in historics of carly modern Catholicism than they
have been given.

This history also suggests some ways to reinterpret chronological
markers of New Spain’s history. Older historiographics emphasized an
c:lrly sixtccnth-ccntury conqucst phﬂsc that gave birth to most colonial
structurcs. It was followed by a period of institutional status quo until
Bourbon reforms and independence reconfigured socicty. These two
pivot points of the 1570s and mid-cightcenth century thus bookended
a long period with little change and only minimal importance.® Few put
stock in such interpretations anymore, yet they still scem to apply when
mendicants are under discussion. On onc chronological end, mendicants
brought Christianity to Indians until the late sixtcenth century, when the
Jesuits replaced these orders in importance and new conflicts arosc with
diocesan clergy. Robert Ricard ended his influential history of mendicants,
The Spiritual Conquest of Mexico, in 1572 with the arrival of the Jesuits.

It rarely happens in history that one finds a chronological sequence so clearly and
naturally delimited. During this period [1523-1572] the conversion of Mexico
was almost exclusively entrusted to the three so-called Mendicant Orders. . . .
The Jesuits brought a spirit of their own and their own preoccupations. . . . It is
therefore not arbitrary . . . to hold that the establishment of the Jesuits in 1572
brings one period to a close and opens another.”

Similar interpretations continue to appear cven in works with very dif-
ferent historiographical positions. Solange Alberro’s El dguila y la cruz,
which tracked the religious origins of creole identity in sixteenth- and
scventeenth-century New Spain, examined mendicants’ roles in this pro-
cess until the late sixteenth century. With the arrival of the Jesuits, “the
most dynamic and modern order of the age,” she abandoned the men-
dicants, which, she argucd, were often scen as overwhelmed by the new
challenges of the period. '

I agree that the years around 1570 were indeed a time of substantial
transformations in New Spain, but to sec the arrival of the Jesuits as the
watershed event of this time attributes a disproportionately important
role to them. This was a time of institutional changes morc generally, in-
cluding expanding statc burcaucracics, a strengthened diocesan clergy led
by more powcerful bishops, and new church bodies like the Holy Office of
the Inquisition (cstablished 1571). In addition, epidemics ravaged native
populations, leading to major demographic, cconomic, and cultural trans-
formations. At the same time citics were filling with growing populations
of creoles [people of European descent born in the Americas) and castas
(people of mixed racial ancestry) and became home to greater amounts of
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wealth. Urban residents sought the services and prestige that came with
the establishment of convents, so orders sought to situate themsclves in
these locations of growing significance. It was this combination of circum-
stances that attracted Jesuits as well as Mereedarians, Discaleed Carmel-
itcs, Augustinians, Dominicans, and Obsecrvant and Discalced Franciscans
to New Spain’s cities.

Periodizations that define the mideolonial cra as static do not fit men-
dicants cither. The real story of this period was the mendicants’ urban
prosperity. Rather than hunker down in their doctrinas or sit idle inside
their convents, mendicants turned to pastoral work in citics. They ex-
panded to all of New Spain’s citics, and the number of friars filling their
convents grew substantially. This was also the period when orders were
most heavily invested in public debates about forms of religious prac-
tice. They and their messages were highly visible. These patterns fit with
recent scholarship that has given new attention to a long scventeenth
century and the development of baroque religious practices. Baroque
practice, focused on “outward gesturc and ritual obscrvance,” sought
to inspirc through ecmotion, not just instruct. Many of its rituals were
physical, using the body as a link to Christ and his sufferings; many of its
rituals were communal, connecting the faithful to cach other as well as to
God." David Brading described the period from the 1640s to the 17505
as onc of spiritual renewal when “post-Tridentine, baroque Catholicism
sank deep roots in New Spain™; William Taylor found 1580 to 1620 to
be the formative period in the development of shrines and miraculous
images; and flourishing forms of popular urban religion appear in the
scventcenth- and cighteenth-century confraternitics and visionaries stud-
icd by Nicole von Germeten and Nora Jaffary.!?

On the other chronological end of conventional periodizations,
scholarship has spotlighted the damage donc by Bourbon reforms and
the mendicants’ futile strugglcs with diocesan clcrgy., cspccmlly in the
wake of decrees in I749 and I753 that forced mendicants to turn over
(sccularize) their doctrinas to diocesan clergy.' In addition to demon-
strating the cffects of lost doctrinas, Nancy Farriss and Luisa Zahino
Perafort have shown how the state during the final decades of colonial
rule brought mendicants under closer control through inspections of the
orders, powers of appointment, the judicial system, and revocation of
ceclesiastical immunity.'* Although this scholarship has demonstrated
concluswcly that mid- clghtccnth ccntury statc reforms had serious con-
scqucnccs the focus on doctrinas and the orders’ institutional status
misscs important dimensions of the orders” historics. The mendicants’
cpoch of prosperity may have come to a closc after the I7308, but their
place in citics remained largely intact, and the only urban convent lost
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to the reforms was a poor, small house that the Mereedarians willingly
relinquished. Some orders also showed signs of recovery or even growth
during the century’s final decades.

Recent scholarship has added a new dimension to discussions of
cightcenth-century reforms’ cffects on mendicants, tracking, in addition
to statc cfforts, thosc internal to the church. Beginning in the 1760s, as
reformist churchmen attcmptcd to rcplacc what thcy viewed as ovcrly
cxtravagant and cmotional forms of piety with more sedate ones, thcy
disparaged many of the baroque practices that mendicants cultivated,
such as claborate saints’ day cclebrations, ornate church burials, and the
communal devotions of confraternitics.'” Yet orders kept providing these
scrvices, and the faithful kept secking them out. On one level, the contrast
between reformers” complaints and mendicants’ busy churches indicates
bishops’ limited ability to regulate regular orders (male orders including
mendicants) without the muscle of the state. More broadly, it suggests the
limited inroads that their Enlightened Catholicism had made into New
Spain during the cighteenth century, lending credence to the conclusions
of scholars such as Brian Larkin, Pamela Vockel, and Matthew O’Hara
that prelates’ calls to modernize religious practice went largely unheeded
by their flocks, and baroque forms of Catholicism continued to prevail.'*
Finally, the orders’ urban ministrics did not create the same sorts of ten-
sions with sccular clergy as did their work running doctrinas, and bishops
as well as their parish priests frequently welcomed mendicants’ contribu-
tions. In fact, regular-sccular relationships were not always as adversarial
as standard accounts suggcst.

MENDICANT ORIGINS AND BACKGROUNDS

In order to understand mendicants” place in colonial socicty, some back-
ground on their origins, shared traditions, and operations is needed.
Mendicant orders were onc of the most notable expressions of a medi-
cval poverty movement that included renewed enthusiasm for modcling
religious life on Jesus and the Apostles. Attempts to implement two cs-
scntial characteristics of this model, ministry to laypersons and the re-
nunciation of worldly goods, resulted in a new form of male religious
life. Unlike monastic orders such as the Benedictines and Hicronymites,
whose strictly cloistered monks were supposed to lead contemplative lives
devoted to prayer, mendicant friars were to work “in the world™ as well.
They did maintain the monastic tradition of praying the daily officc as a
community, but outside the convent friars traveled from pl:Lcr.: to placc.,
going wherever they were needed, preaching, confessing, and minister-
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ing to the laity. The decision to follow a life of both contemplation and
work in the world, to become, in a phrasc the friars borrowed from the
gospel of Luke, “both Marthas and Marys,” led them to found their
houscs in urban locations. Whercas monastic orders built their monas-
terics in remote locations removed from the sins and temptations of the
laity, mendicants established their churches in citics and towns where
they could reach greater numbers of people. They would also be able to
find sources of financial support. Unlike the wealthy monastic orders,
mendicant orders originally eschewed cndowments and property owner-
ship. Even though all monks and friars sworc the same threc vows that
included individual poverty, mendicants also adopted a Rule of corporate
poverty. Monasterics supported their monks from their propertics and
income carned through their investments, but mendicant friars, as the
name suggests, were supposed to live off alms or their own work. During
the mendicants’ first ycars of existence, there were even debates about
whether thcy could have their own churches, but the ideal of poverty had
its practical limits and all but the Franciscans eventually came to own
extensive propertics beyond their own church buildings.!”

The two orders gcncmﬂy rccognizcd as the first mendicants arc the
Order of Friars Minor (Franciscans) and Order of Preachers (Domini-
cans). Each had its origins in a person who was celcbrated among his
contemporarics, and the carly historics of thesc orders arc inscparable
from the lives of Francis and Dominic. The two orders were established
within a few yecars of cach other in the carly thirteenth century, and
Francis and Dominic, in fact, knew and influenced cach other. Accord-
ing to Franciscan tradition, the order began when Francis, a layperson
who cxpericneed a spiritual awakening, gathered twelve of his followers
and traveled to Rome, where in 1209 Pope Innocent 11T approved his
Rule {a canonically approved collection of precepts that guided lifc in the
order). The order attracted both new members and devotees throughout
Europe, establishing a position it held throughout the cnsuing centuries
as the largest of the mendicant orders. From the beginning, onc of the
order’s hallmarks was an emphasis on strict poverty. According to Fran-
cis, Christ had voluntarily chosen poverty, and so, too, must they if they
were to follow his holy example.'® Francis was not a pricst, and initially
cducation and formal preaching were not central to his order’s mission.
Instcad, by living a model life that included poverty, Franciscans sought
to provide the laity with a model for how to live, often referred to as
preaching by example. Just how far they were supposed to take their
poverty and austerity was alrcady a point of ficree debate s.luring the final
years of Francis’s life. The concept of poverty had long been controversial
in the church more generally—trying to balance biblical references to
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Jesus® poverty in an organization that had acquired great wealth—and
intensc debates among Franciscans over how to follow the Rule splin-
tered the order. These splits eventually resulted in the creation of the
Discaleed Franciscans (1517).'"" The Discaleed family (discalced, mean-
ing “barcfoot,” a symbol of poverty) followed a stricter interpretation of
the Franciscan Rule than the main or Obscrvant branch, and it was not
supposecd to accept doctrinas (although it did so in the Philippines), nor
were its friars to accept outside offices.

The Dominicans also accepted an ideal of poverty, but they placed
morec cmphasis on formal preaching and education than the Franciscans.
The founder, Dominic of Guzman, had come from a noble Spanish fam-
ily, was well educated, and, unlike Francis, was ordained a priest. Ac-
cording to Dominican foundation storics, after preaching against the
Albigensian heresy in France, he decided to establish an order dedicated
to restoring souls to the church, especially through preaching. The order’s
first Rule was confirmed by Pope Honorius IIl in 1216; an carly constitu-
tion noted, “Our order was instituted principally for preaching and for
the salvation of souls.” Preaching required cducation, so when friars
wcre not :Lttcnding offices or “'orking outside the convent, thcy WCIc
supposcd to be studying. Dominicans quickly established a reputation
as scholars, and Dominican schools of theology were among the most
influential of the latec medieval church. Generally more concerned with
orthodoxy and combating heresy than Franciscans, Dominicans were also
closely associated with the establishment and subscquent functioning of
different Inquisitions. Despite the differences between the two orders,
their carly historics were often intertwined. Franciscan views of poverty
influenced the development of ideals of poverty in the Dominican order,
similar to how the Dominican focus on preaching influcnced the growth
of this function within the Franciscan order.

Just as Franciscans and Dominicans shared similar origins, Augustin-
ians and Carmelites followed parallel paths to becoming mendicant or-
ders, transforming themsclves from eremitical communitics and creating
new historics for themselves in the process. The Order of the Hermits
of Saint Augustinc originated in 1256 when Pope Alexander IV merged
under a common Rule and constitution the cremitical communitics that
had been living throughout Italy under variations of the Rule of Saint
Augustine. Influcnced by Franciscans, Dominicans, and the same trends
that produced these orders, the Augustinians—not without great con-
flict—abandoned their cremitical origins in favor of a combination of
contemplative life and active ministrics. They expanded rapidly through-
out France, Germany, and Spain and engaged in similar ministrics as the
Franciscans and Dominicans, cven if they were never as large as cither
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order. When the Sccond Council of Lyons (1274) threatened to extinguish
any order founded after 1215, the Augustinians survived thanks to care-
fully cultivated papal support. Augustinians were some of the strongest
advocates for papal power, a position that was politically expedient, cer-
tainly, but also part and parcel of the order’s developing identity as the
heirs of Augustine, a fifth-century bishop and one of the chicf formula-
tors of church doctrine. Over the course of the late thirtcenth and c;u'ly
fourtcenth centurics, Augustinians constructed a history of their order
that transformed Augustine from the author of a frequently adopted Rule
into the order’s founder, a figurc akin to Francis or Dominic. As sons
of Augustine, Augustinians strongly ecmphasized intellectual life with the
goal of making themsclves better preachers and teachers in the world.
The order’s emphasis on cducation, not just of its members but also of
the faithful, was onc of its defining characteristics. Finally, Augustinians
accentuated communal life, especially singing the daily office as a com-
munity, which they vicwed as onc of their legacics as the truc heirs to the
founder of a monastic Rule.*

The Carmelites also began as an order of hermits, probably in the carly
thirtcenth century in Cyprus. When the Sccond Council of Lyons threat-
cned their existence, they developed a history based on their place of
origin, locating their founding in the time of the Old Testament prophet
Elias.® The Carmelites’ story as gencrally told was that Elias, having
prophesized aspects of Christ’s and Mary’s lives, began living with follow-
crs as a monastic community on Mount Carmel. In asscrting origins prior
to the birth of Christ, the Carmelites took a controversial position but
could also claim to be the first mendicant order. The order cxp:Lmlcd rap-
idly through western Europe after a mid-thirteenth-century Rule change
allowed them to live in urban arcas. Since the order alrcady prohibited
common property ownership, this revision effectively transformed it into
a mendicant order, a status bolstered by papal bulls granting traditional
mendicant privileges such as the rights to preach, confess, and bury dead
in its cemeterics. It developed an active ministry, and increasingly morc
of its members were also pricsts. A papal bull of 1432 allowed the Car-
meclites to relax their original eremitical Rule, most notably frecing friars
from reclusion in their cells and allowing them to move about the con-
vent. A controversial change, the point became an issuc in various reform
movements, including that of the Discalced Carmelites in the sixteenth
century. This movement began among Carmelite nuns led by Teresa of
Avila, who sought to revitalize cloistered life by emphasizing daily medi-
tation and mystic practices. Among thosc who adopted the reform was
a Carmelite friar, John of the Cross, who sought to recstablish original
clements of his order’s cremitic life, particularly the cell, alongside its
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active life. John and, especially, Teresa developed popular followings, and
the Discalced Carmelites quickly developed into one of the most popular
orders, especially in Spanish kingdoms. Even so, the reform was highly
contested within the order. To settle the dispute, the pope allowed the
Discalced movement to establish its own hicrarchy within the order in
1580 and granted full independence in 1591.

The Mercedarians, although also founded in the thirteenth century,
did not reccive official recognition as a mendicant order until 1725. The
order’s origins arc murky, but according to Mercedarian tradition, Pedro
Nolasco, a layman, was collecting alms to ransom Christians captured
by Moors when the Virgin Mary simultancously appeared to him and
King Jaime I and instructed them to create the order. From carly in its his-
tory, it was closcly connected to the Aragonesc and later Spanish crowns
through its support of campaigns against the Moors, with friars scry-
ing as chaplains on expeditions or, morc important, collecting alms used
to redeem captives. This redemptive work was the key clement in the
order’s identity; in addition to the standard three vows, its friars took
a distinctive fourth vow: the redemption of captives. Perhaps the defin-
ing moment for the order was a late sixtccnth-ccntury reform movement
through which the Mercedarians consciously reinvented themselves, re-
placing their ncbulous past with a history that reflected new aspirations
for the order. By the carly scventeenth century, rewritten foundation lcg-
cnds and a scrics of paintings commissioned from Francisco de Zurbardn
stressed the order’s mendicant and evangelical character as well as its
votive mission of redeeming captives.” Even before the Mercedarians’
official classification as a mendicant order, they saw themsclves as mendi-
cants, and becausc the popc had grantcd the order all the privilcgcs of the
other mendicant orders, it was alrcady functioning as though it were one.

Despite the varied origins of the five orders that eventually came to
New Spain, their historics shared some important features. They, or at
the least their original branches, were established in the thirtcenth cen-
tury, and thcy took the same three vows of poverty, ch;lsti‘qf, and obedi-
cnce. All five orders laid claim to important founding figures, cven if they
had to rewrite or create new historics to acquire them. In establishing
their origins with Elias, the Carmelites gave themselves a distinetive iden-
tity, but also a figurc that other orders may have been less willing to ac-
cept. On the other hand, the Augustinians’ patriarch was, as a doctor of
the church, universally accepted (even if he might have been interpreted
differently), but in some ways, he did not lend as unique an identity as his
fellow patriarchs. For cxﬂmplc., he did not rcprescnt the extreme poverty
of Francis; the learned preaching in defense of orthodoxy of Dominic;
the redemptions of Nolasco; or even the prophetic controversy of Elias.
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By the end of the thirteenth century, all were urban orders with active
ministrics, cven if this meant abandoning cremitic traditions and even if
Mercedarians’ emphasis on redeeming captives was a form of service dif-
ferent from the pastoral work of the others. Finally, by the late sixtcenth
century, when they all had established a presence in New Spain, most of
their friars were priests whose ministrics centered around preaching and
the administration of sacraments.

AMERICAN BEGINNINGS:
NEW SPAIN’S PROVINCES AND THEIR FRIARS

A few friars, such as the Mercedarian Bartolomé de Olmedo and the
Franciscan Pedro de Gante, were already living and working in New
Spain when the first official groups of male religious arrived. Their arriv-
als were clustered in two groups: the first consisted of Franciscans (1524),
Dominicans (1526}, and Augustinians (1553); the sccond, of Discalced
Franciscans (1 580), Discalced Carmelites (1586), and Mercedarians
(1593) as well as their Jesuit rivals {1572). Although the timing of the
orders’ arrivals affected their status and roles in colonial socicty, they all
faced the same daunting tasks of cstablishing new institutional structures
and attracting cnough friars to carry out their work. Onc of the crucial
stcps in this process was the creation of new provinces, the administrative
units that contained all the convents within a geographic region. Within a
few years of the orders’ arrivals in New Spain, the Franciscans cstablished
five provineces {Mexdico, Michoacan, Jalisco, Yucatan, and Zacatecas); the
Dominicans, three (Mexico, Oaxaca, and Pucbla); the Augustinians, two
{Mexico and Michoacan); and the Discalced Carmelites, Discalced Fran-
ciscans, and Mecrcedarians, one cach. These provinees were built along
the same lines as their European counterparts and, like them, enjoyed a
great deal of autonomy. Although mendicant provinces were subject to
the order’s clected head and council in Spain or Rome, they clected their
own officials, and their friars made most of the decisions about how their
province was run.

In order to fill these new provinces, they sct up novitiates to train
ncw friars. During the first half of the sixteenth century, the majority of
friars came from Spain, but by the 1570s, fewer missions of friars, com-
bined with the growth of a creolc socicty, meant increased numbers of
American-born aspirants. The process of becoming a friar began with a
request to cnter the order. The aspirant was supposcd to mect the basic
requircments of being able bodicd, of legitimate birth, and of pure blood
(mcaning previous gencrations of his family had been good Christians,
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and not, for example, Indians, Jews, or Muslims), and he was supposed
to be joining of his own volition. To cnter, he would take simple vows
(vows that did not incur mortal sin if broken) and begin a probationary
period as a novice. A seventcenth-century Franciscan chronicler described
this ycar—long novitiate as a forgc that melted down men and made them
into friars.*® The novice, under the direction of the master of novices,
would be expected to put away his old identity, giving up clothes for the
order’s habit. He should lcarn how to follow the rules and obscrvances
of the order, participating in the cycle of prayers and imitating the virtues
of model friars. He would also be subject to a decper investigation of his
background. If his superiors found his heritage and behavior acceptable,
the novice would make his profession into the order. In a ceremony that
family and fricnds would often attend, he would have his head shaved
into a tonsure, don a new habit, and swear solemn vows (irrevocable
vows that incurred mortal sin if broken) of poverty, chastity, and obedi-
ence. Mercedarians would also take their fourth vow to redeem captives.

Even though there is no single archetype for who became friars, some
gcncml pattcrns have r:rnv:rgcd.:ﬁ Most prospective friars entered the
order between the agces of thirteen and fiftcen, ﬂlthough it was not un-
common to join later in life, sometimes even after starting another carcer
or after a wife had died. In onc case, albeit rare, the beatified Franciscan
Scbastidn de Aparicio entered the order at age seventy-two after having
been married twice. The requirements of pure blood and especially legiti-
macy were not always enforced; some novices in the Franciscans® Mexico
Province had professed even though their petitions for entry were rejected
for failing to prove their purc blood. Even so, it was not common prac-
tice for Indians, mestizos, and mulattos to join, at lcast in the casc of the
Franciscans’ Mexico Province. Francisco Morales found that of twelve
hundred petitions for cntry during the seventeenth ccntury, only about
ffty were from men labeled “mestizos™ and ten from men labeled “Indi-
ans.” He also found that most entrants were from familics with moderate
resources, such as artisans, landowners, merchants, and royal officials
who had alrcady provided their sons with basic cducations and were
now sccking carcer paths for them. Onc of the most important factors in
an aspirant’s admission was his placc of birth, and often-intensc rivalrics
between factions of creoles and peninsitlares (Europcan-born Spaniards)
led them to try to fill convents with men of their own backgrounds. A
government dominated by peninsulares, for example, might strive to limit
the number of creoles allowed in the novitiate.

Friars were divided into those who were priests and thosc who were
not. When friars finished their novitiate, they would profess cither as
choristers, who would continue their studics toward the pricsthood, or
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as lay brothers, who would not. Lay brothers performed, or at least over-
saw, much of the labor that kcpt convents and the provinces functioning.
They might tend to sick brothers in the infirmary, administer a kitchen
that fed scores of friars, or collect alms used to support the province and
its charitable aims. Most lay brothers were of lower social standing, but
there arc also examples of pious friars who chose this route out of humil-
ity. Choristers studicd Latin, arts, philosophy, and theology until they
met the qualifications to obtain the four minor orders and then the major
offices of subdeacon and deacon. Only then were they cligible for ordina-
tion as pricsts.”” The time expected to fulfill these requirements was about
six yecars, although exceptional friars might complete the process in only
two or three ycars, and those who were less dedicated might take decades
or perhaps never finish. For example, Fr. Manuel Alcalde, a Mercedarian
who entered the historical record for having fled his convent in a dispute
with his superiors, had been in the order for fourteen years but had com-
pleted only the four minor orders.*

Religious life was organized hicrarchically, with greater freedoms and
privileges accruing to those of higher status. The Carmelite Fr. Juan de
la Anunciacién explained in a 1689 advice book that pricsts held a more
important place in convent life than lay brothers, comparing their roles:

That of the priests is to sacrifice to God, placing, themselves as mediators for the
whole world and absolving, sins. These things are all very high and very dignified.
That of the lay brothers is to work in the kitchen, ask alms, care for the build-
ings, and serve in exterior parts of the convents. These things are all veryv low,
at least in comparison to those [of priests]. Therefore, it would be folly for these
lay brothers to want to be equal with priests and not be inferior to themn and to
consider themselves as such.*”

Pricsts also had more privileges than novices and choristers, and convents
were organized to reflect these distinctions. Choristers typically lived in
dormitorics, but priests might cventually gain their own cell, which they
might cquip with nothing more than a rustic bed and table for study or
claborately furnish with cxpensive woods and silks. Novices were not
allowed to leave the convent; choristers were supposcd to do so only for
special reasons; and priests were allowed to do so within the particular
rules of the provinee, such as before dark and accompanicd by another
pricst. Novices and choristers were supposed to attend the communal
praycrs offered throughout the day and night, but pricsts often received
dispensations from thesc responsibilitics on the grounds of age or infir-
mity, or for their preaching, academic, or administrative duties.
Honorific titles and administrative offices could bring additional privi-
leges and further raisc the status of pricsts. They could carn titles such as
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lector, p?eserztauff;, or maestro del orden after a certain amount of study or
scrvice (although this could be reduced for exceptional friars or those who
could purchase the title). Especially coveted was the status of de miimero
or de voto, which gave a limited number of friars in cach province the
right to votc for the provinee’s administrative offices. Elections were typi-
cally held every threc years, and friars would assemble from all over the
provinee for three or four days of campaigning, scheming, and often pur-
chasing of offices. At thesc provincial chapter mectings, the most impor-
tant clected offices were the provincial (head of the provinee), definidores
(members of the definitory, a powerful board that determined provineial
policics), and heads of individual convents (depending on the order, called
priors, guardians, or commanders). Because these offices could be valu-
able assets, providing their holders and their familics and friends access
to wealth and influence, thcy were of interest to pcoplc outside the order.
Sccular men often attended the proceedings, trying to influence the results,
and on more than onc occasion the viceroy or his representative attended
in order to monitor clections, push his own agenda, and quell the some-
times raucous behavior of the different factions.™

For the most part, the orders” organizations in the Americas resembled
thosc in Europe. The administrative structurcs of convents and provinees
formed the basic building blocks of the order, men followed similar paths
to becoming friars, and many of the same distinctions in status marked
friars’ places in the orders” hicrarchics. These American branches were,
as creole writers continued to stress throughout the seventeenth and cigh-
teenth centurics, equal parts of the same organizations. However, certain
clements were characteristic of New Spain. Some convents administered
doctrinas, and, cven if it was not common, some men of Indian or mes-
tizo backgrounds became friars. Perhaps the most significant difference in
the organizational life of the orders in Spain and America was the insti-
tutionalization of creole-peninsular rivalries. By the end of the sixtcenth
century, as increasing numbers of creoles entered the orders, peninsular
friars worricd about losing their leading role in government. They com-
plained about the creoles’ less stringent discipline and expressed fears
that creole governance would lead to decay and the orders’ ruin.™ After
years of complaints and petitions, royal decrees established that provinees
would follow an alternativa, in which creoles and peninsulares alternated
holding major officcs. The exceptions to this policy were the Carmelites,
Mercedarians, and the Franciscans’ Mexico Province. The Carmelites and
Mereedarians were exempted, and the Franciscan province followed a
ternativa, in which crcoles and peninsulares had to share this rotation
of offices with a third group of friars, hijos de provincia (sons of the
province), who had been born in Spain but entered the order in New
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Spain.” Despite these cfforts, peninsulares were never able to wrest back
control of American provinces, looscning the dircct institutional links of
the sixteenth-century missionary phase.

ORGANIZATION

This book covers a great deal of ground: five orders in dozens of cities
over more than two centurics. In order to make this broad approach
possible, some topics have not been given the attention that they de-
scrve, such as theologics, education of friars, and what was happening
in doctrinas, including urban ones. The book says little about orders’
political mancuverings, their finances, or how they governed their prov-
inces. Nor does it give close attention to divisions within the orders, such
as reform movements, generational conflicts, or creole-peninsular rival-
rics. In addition, the only orders that have been included are those with
mendicant status, which means that other male religious organizations,
such as monastic orders, hospital orders, and the Jesuits, arc excluded
cxcept in specific ways related to mendicant orders.® Although cnough
significant differences between mendicants and monastic and hospital
orders malke this exclusion casily defensible, climinating the Jesuits was
not so simple, given all that they did share with mendicants. They, too,
were highly urban and arrived in New Spain during the period of urban
cxpansion that brought the Discalced Carmelites, Mercedarians, and
Discalced Franciscans, and Jesuits were involved in many of the same
sorts of activitics as mendicants. On the other hand, Jesuits” methods
of governing their order were different, and they did not share the same
prohibitions on wealth as mendicants. They had a distinct official sta-
tus; thcy and many of their contemporarics conceived of the order as
somcthing unique, different from mendicant orders. For example, a satire
from the cighteenth century described the Jesuits” carcfully constructed
distinctiveness:

[A priest’s] title will not be friar but father; their lay brothers will not be called
brothers but coadjutors; they will not attend choir and in the end nothing about
them can be confused with the rest of the Religions; neither will they mix with
the clergy in processions, burials, and other public functions, and in this way
neither will they be friars nor secular clergy, only that which they want: that is to
be originals without copy.™

Finally, the Mercedarians have been included despite their not being of-
ficially classificd as mendicants until the carly cightcenth century. They
were, however, alrcady mendicants in their own and in many of their
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contemporarics’ cycs. The pope had granted them all the privileges of a
mendicant order, and they functioned like one, even administering doe-
trinas in Central and South Amecrica. In fact, whereas in New Spain to
spcak of the three mendicant orders meant the Franciscans, Dominicans,
and Augustinians, to usc the same phrasc in Guatemala meant Francis-
cans, Dominicans, and Mecrcedarians.

The book keeps its focus on the orders” urban houses, which I define
according to two criteria. First, they were in scttlements with a popula-
tion concentration of cnough size or status to have carned the legal title of
a villa (a notable town) or cindad (a city), places distinguished from less
prestigious oncs in part by having a substantial population of Spaniards.
Sccond, the convent did not function primarily as a doctrina de indios
but scrved a broader population. This definition includes citics such as
Oaxaca, Toluca, and San Luis Potosi where orders administered doctrinas
but excludes places like Texcoco (Franciscans) and Yurirapindaro {Au-
gustinians) that had large Indian populations and supported important
convents but functioned primarily as doctrinas de indios.* Such divisions
were recognized by contemporaries, and friars referred to the two types
as conventos de espanoles or lugares de espanoles (convents of Spaniards
or places of Spaniards) and conventos de indios or lugares de indios (con-
vents of Indians or places of Indians). Royal officials also made these dis-
tinctions. In 1603 some officials in New Spain questioned a royal gift of
vestments and a chalice to the Mercedarians’ Pucbla and Oaxaca con-
vents. Thcy argur.:al that such support had been grﬂntcd only to churches in
pueblos de indios but never to onc in a pueblo de esparioles ™ The distine-
tions continucd to be made even into the cighteenth century, such as when
a royal cedula (administrative order) from 1726 ordered the Augustinians
not to hold their provincial chapter mectings in convents located in places
that were “purcly Indian” but in places where Spaniards, mulattos, and
mestizos lived and “where the principal justices arc also Spaniards.”®

I have organized the book topically: Part 1 lays out the orders’ evolving
status and roles in colonial socicty, tracking the orders’ institutional pres-
cnee in citics, defining their ways of proceeding, and analyzing their urban
functions; Part 2 investigates intcractions among the orders and urban resi-
dents and depicts some of the competing strands of urban Catholicism as
it was lived and practiced.

Chaptcr 1 cstablishes the broad pattcrns of the orders” urban precsence
in New Spain, addressing the question of how orders whose initial work
was donc primarily in doctrinas de indios became almost exclusively urban
communitics by the late cighteenth century. [ analyze the orders’ urbaniza-
tion through two scts of markers: foundations of convents and numbers
of friars. What CMCrges arc clear pattcrns of growth and retrenchment,
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beginning with a major expansion during 1570-1630 followed by a cen-
tury of growth until new challenges in the 1730s reined in expansions
and curtailed populations of friars. Within these general patterns, not all
orders fared cqually, and how well an order’s purposcs fit the state’s cur-
rent interests affected its institutional well-being. Through the vicissitudes
of two long centurics, and despite the challenges of the late cighteenth
century, the orders were, on the wholc, larger, stronger, and more decply
cntrenched urban institutions in 1800 than they were in 1570.

Chapter 2 turns to the naturc of individual orders, introducing them
as corporate cntitics. It demonstrates how they described themselves
and their institutes as well as how they presented themselves as families
governed by patriarchs, supported by Mary, and linked across time and
spacc through their gencalogics. These depictions arc crucial for under-
standing what madec, for example, Franciscans Franciscans or Mercedar-
ians Mercedarians. At the same time, orders also recognized they shared
a common bond as mendicants. To better highlight the salient character-
istics of this mendicant identity, I compare the orders to other groups of
male religious, finding a common identity rooted in shared vows and the
balancing of contemplative dutics and priestly ministrics.

Chapter 3 addresses how the orders’ institutes translated into prac-
ticc. The corc of cach order’s urban functions consisted of the traditional
slatc of mendicant scrvices: preaching, confessing, cclebrating masses,
providing devotional opportunitics, and praying. Orders’ work in these
arcas changed little during the period, and differences among orders were
mostly a matter of cmphasis. Outside these arcas, orders were more flex-
ible, adapting to their circumstances, such as with the revival of urban
missions at the end of the seventeenth century or new roles in education
at the end of the cighteenth century. That the orders” urban services re-
mained in demand throughout the colonial period provides a counter-
point to their more difficult institutional histories of the later cighteenth
century and helps clarify what the state was trying to curb (the orders’
institutional size and wealth) and what it was not (their services). The
chapter’s final section also suggests some correctives to views of rela-
tionships between regular clergy (members of orders) and sccular clergy
(diocesan clergy). Although these groups wrestled over the right to ad-
minister doctrinas, secular clergy typically welcomed friars’ contributions
to citics, and disputes over urban roles instcad centered on bishops® right
to oversce the orders” active ministrics.

As a conscquence of the mendicants’ urbanization, citics now had
multiple convents, bringing mendicants into closer proximity with cach
other and providing new opportunitics for conflict and cooperation. The
chapters in Part 2 usc these interactions to examine what forms Catholi-
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cism took in colonial urban life, how they varied in practice, and how
global 1SSUCS pl;lycd out in local contexts. Chaptcr 4 conccntratcs on a sc-
rics of public issues that allicd and divided the orders: published accounts
of the orders’ arrivals in New Spain, cclebrations of Mary’s Immaculate
Conception, Bishop of Pucbla Juan de Palafox v Mendoza’s campaigns
against regular orders, foundations of rival convents, and depictions of
the stigmata. Besides revealing fault lines and alliances among the or-
ders, the chapter connects the timing of the most intense public debates,
which took place during the seventeenth and carly cighteenth centurics,
to the orders’ institutional vigor. Many of the factors that determined
how thesc relationships played out were local. Chapter 5 turns to Toluca,
where during the cighteenth century emboldened Carmelites challenged
Franciscan dominance in battles for the laity’s spiritual devotion. Zoom-
ing in on a particular location reveals how religious institutions shaped
local religion and demonstrates some of the ways both local and wider
circumstances affected the place of religion and the church in socicty.

The Conclusion connects the mendicants’ story in New Spain to
changes in the carly modern Catholic Church more generally. Recent
works have defined one of its chicf characteristics as its expansion out-
side Europe, cspecially with the founding of the Jesuits and the Congre-
gation for the Propagation of the Faith. Although studics of missions to
places like Africa, China, and Brazil have demonstrated Catholicism’s
dissemination around the world, places like New Spain, where the church
cstablished strong institutions of its own, suggest that the globalization of
Catholicism should not be cquated with missions. Mendicants and their
institutes offer another model for understanding the naturc of this trans-
continental institution and how it maintaincd conncctions and retained
cohcrency across great distances.



