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ABSTRACT OF THE DISSERTATION

Forging an Ascetic Planet:
Jesuit Lives and Virtues on the Mission Frontier

of Eighteenth-Century New Spain

by

Bryan David Green
Doctor of Philosophy in Hispanic Languages and Literatures
University of California, Los Angeles, 2012

Professor Anna H. More, Chair

This work examines how a uniquely Jesuit ascetic ideal, or will to powerlwself
and others, developed on the Spanish-American frontier and was represented-aufestt
hagiographies and natural histories in both New Spain and the metropole duringdptibentig
century. As missionaries and prolific authors, the Jesuits were crucialdrgaesion and
representation of the frontiers of New Spain; likewise, the Spanish-Amerisaiomfrontier
was essential to Jesuit subjectivity as a space of meaningful actiom tivbenissionary could
perform the ideal of ascetic conduct preserved in Christian tradition. Through thenaerderof
this ideal and the production of missionary narratives and natural histories, the Dedgéd
the ascetic ideal and the inner-worldly exercise of self-discipline@nal £ontrol that is central

to theories of modernity. The idealized representation of the Jesuit subject’stauotdudy



reaffirmed the order’s corporate identity but also actualized a poltnchtultural hegemony
through narratives that served as a medium for establishing value orientatidirstriata of
Novohispanic society. Originating in the Society’s tradition of “Edifyingiérs,” eighteenth-
century Jesuit narratives increasingly turned towards more detailed acobundividual
subjects’ lives and reiterated a common narrative structure coveringahnigichildhood,
education within the order, work as teachers and finally the fulfillment of thestalic vocation
on the frontier. This phenomenon is observable in the boom of Jesuit-authored missionary
hagiographies appearing in New Spain from 1725 until the expulsion of the order in 1767,
coinciding with the Society’s most embattled period in both New Spain and Europe. The
proliferation of works representing individual missionaries’ “vidas y virsliseas accompanied
by the differentiation of missionary biography from Jesuit-authored héigtaries, which
increasingly focused on a secular European reading public. Nevertheless, besirgiect the
enactment of the Jesuit ascetic ideal in distinct value spheres of colahEliapean
modernity: while the biography of the exemplary missionary responded to pikesitives of
social control and the ethical rationalization of the colonial order, Jesuit naistcaly
presupposed an ascetic subject that increasingly pursued knowledge of tHenmatdras an

end in itself.
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Introduction

It is the purpose of this work to explain how a uniquely Jesuit ascetic ideal, or will to
power over the self and others, developed on the Spanish-American frontier and asentegr
in Jesuit-authored hagiographies and natural histories written both in New Spain and the
metropole during the eighteenth century. Insofar as it was an indexical gategfaiepended on
an act of enunciation produced from a specific cultural or political center,ghigsJenvented”
the Spanish-American missionary frontier; however, the colonial frontier le@$oamative of
Jesuit subjectivity as it represented a space of meaningful action wheness@nary could
mirror and adapt an ideal of conduct preserved in the tradition of Christian sseétithile
this tradition was part of the “medieval heritage” of New Spain, as LuikiWatn has argued,
the Jesuit ascetic ideal was also linked to the this-worldly exercise af sootrol and self-
control that is central to theories of modernity from Max Weber to Michel Foufcag
performance of an ideal of ascetic conduct on the missionary frontier was yat onl

reaffirmation of the order’s own corporate identity, for it also reaffirmedthlitical and

! “invention” is used here in the sense intended tyEndo O’'Gorman iha Invencion de Américdd’Gorman
dismissed traditional histories of the discoveryAaierica for attempting to attribute an immaneringeo the
“trozo de materia cosmica que hoy conocemos cororglnente americano” (51). O’Gorman argued thatitlea
of America is a projection of European desire agat finfolding in an historical and cultural proceswhich
Europe and America together become part of a wandér. In contrast to O’'Gorman’s thesis, howevergue that
this process is not limited to the rethinking ttamial cosmography to include the Americas but ppshmore
importantly involved the invention of forms of aning action in the world towards new ends for bitlropean
and Amerindian subjects.

2 Weckmann cites numerous examples of ascetic pesdticluding various extreme forms of self-morétion
practiced by members of all religious orders, idahg the Jesuits, during the sixteenth centur@{R-94).
According to Weckmann these practices were patiemedieval religiosity imported from Spain to theericas,
but beyond his thorough perusal of colonial chriesidor examples of extreme acts of ascetic sslfigiine he
does not examine how the experience of missionari8panish America resignified these practicesughout the
seventeenth and eighteenth centuries. Furtherm@ey of the chronicles that he cites, such astho#ten by
Agustin de Vetancurt and Baltasar de Medina, an@ fhe late seventeenth century, thus beggingubstipn of
how the representation of these early acts of Ganissceticism in New Spain changed with the aaglgocial
context of the viceroyalty in subsequent centuries.
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cultural hegemony of the viceroyalty through Jesuit-authored narrativesetivatl as a medium
for establishing value orientations for the conduct of missionaries as veellcasal society at
large.

During the eighteenth century, Jesuit narratives of the missionary exjgeineneasingly
turned towards more detailed accounts of individual subjects’ lives and began tdeeiter
familiar narrative structure covering the early childhood, education in the dekege system,
subsequent work as teachers within this system, and finally the fulfilmantapostolic
vocation on the mission frontier. This phenomenon is observable in the boom of Jesuit-authored
missionary hagiographies in New Spain from 1725 until the expulsion of the ordeh&om t
viceroyalty in 1768. While these narratives often continued to portray the mig&onar
experience on the frontier as a providential struggle for the salvation of Anaersalils against
the agents of Satan, they nevertheless increasingly shunned supernatural dutgauaha
elements and focused on the more quotidian exercise of virtue as an example of comltuct t
strata of colonial society. Of course, the “Edifying Letter” on the exempksuit subject’s life
and work was a tradition initiated during the first decades of the Socigtgterece, stemming in
part from the need to coordinate tasks and share information within a worldwideketw
colleges and missions but also from the need to maintain a strong corporate idsorigy a
isolated members. These letters, which were collected and published in Eurciped reavide
audience largely due to the information they contained on the remote climes and naaB&urop
cultures encountered in the order’s missionary activity. Although narrativesifigoon the lives
of individual missionaries proliferated in New Spain during the eighteenth centgr{onm of
missionary biography was increasingly differentiated from the pramuofi Jesuit-authored

natural histories. While these missionary hagiographiegidary virtudesmight appear to be a



residual expression of a pre-modern forms of asceticism that were abangldhed b
instrumental-scientific discourse of natural histories, both genres rigfeeenactment of the
Jesuit ascetic ideal in distinct value spheres of colonial and European modernitg. de t
hand, the narrative of the exemplary Jesuit’s virtues responded to the imperato@alof s
control and the ethical rationalization of the colonial order, while on the other hanchaggral
history likewise presupposed an ascetic subject that increasinglyegdumsawledge of the
natural world as an end itsélf.

In the seventeenth-century Jesuit narrative of the Spanish-Americaomiisstier,
such as Antonio Ruiz de MontoyaZonquista espiritual hecha por los religiosos de la
Compaiiia de Jesus en las provincias del Paraguay, Parand, Uruguay, aidpedrés Perez
de RibasHistoria de los triumphos de nuestra Santa Fe entre gentes las mas barbaras de esta
Orbe the “Edifying Letters,” originally written for a readership within threer, were
incorporated into the overarching narrative of chronicles of the Societyisiwarspecific
province (Ahern 10-12). In eighteenth-century New Spain, however, the Jesuits pethned a
published a profusion of both shorter “Edifying Letters,” as well as voluminous hagiog
narratives on the lives of individual members of the order who had exercised tlzionvac the
viceroyalty. Many of these works were printed in Mexico City or Pueblagwitiilers made
their way in manuscript form to Spain where they were edited and published by tbigy.Sidus
proliferation of works portraying the model conduct of self-sacrificipgsées is at least in part
attributable to the perception among Criollo elites, as well as the adatioistappointed by the
Bourbon monarchs, that the moral constitution of the viceroyalty, which was lauded by

seventeenth-century Novohispanic savants as a kind of convent-republic, was quickly erodin

% For a thorough analysis of the cognitive, etharad aesthetic dimensions of this differentiatiovaifie spheres in
Western modernity see Jirgen Habernid® Theory of Communicative Reagbn164-75).
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due to the pernicious effects of fashionable pastimes and the increasing lementaaf
Amerindians, mestizos amdstason the urban centefdt is not a coincidence, then, that these
eighteenth-century Jesuit missionary hagiographies present their sudgeotercising
superlative virtue within the urban colonial center (in the schools, on the streeteand ev
private homes) as well as the mission frontier. On the other hand, this boom was asalthe r
of the Society’s need to justify its activities in the face of an increlgdmagtile public sphere in
both New Spain and in the metropdleikewise, the publication of natural histories such as
Andrés Marcos Burriel'loticia de la Californiawas the result of the Jesuits’ performance of
the ascetic ideal on the frontier at the same time that it was posited@egysfor restoring the
order’s reputation by demonstrating the Jesuits’ contributions to the progresslaf se
knowledge and social organization.

Jesuit writing in eighteenth-century New Spain emerges in a criticalroginje not just
for the Society of Jesus but also for the viceroyalty and the metropole. In Eus@éuitth
was forced to compete for legitimacy with a secular public sphere, whicldpdoan ample
reading public for Jesuit-authored natural histories at the same time thadénened the order
as a representative of everything that the Enlightenment opp@$edreforms undertaken by

the Bourbon monarchs, which accelerated under Carlos Ill (1759 -1788), increasingty t

* This perception, as well as the academic debateshether this was the result of a relaxation ofes®r a
tightening of discipline, is detailed in Juan PeWliqueira Alban’sRelajados o reprimidos

® For the context of anti-Jesuit literature in NSpain see Ramén Kuri Camacha, Compafiia de Jesus: Imagenes
e ideas. La axiologia jesuita, Juan de Palafox ymwiiteza y otros estudios novohispanbisis eighteenth-century
literary offensive included the republishing of dude Palafox’d/erdades sin lisonjahe seventeenth-century
Bishop of Puebla’s final salvo in his dispute wiitle Society over the secularization of Jedoittrinas David
Brading portrays the anti-Jesuit backlash as dtrebthe Jansenist reform movement in eighteemthiury Spain,
an interpretation which relies too strongly on da@senist portrayal of the Jesuits as proponeragpopular
superstitions and a pre-Enlightenment Baroque @ffs01). As | attempt to show throughout this wdhe Jesuits
were actually promoters of the Bourbon reforms hiedascetic ideal that Jesuit missionaries perfdramethe
Spanish-American frontier was a precursor to eghtte-century natural history.

® | am here employing Habermas’ concept of the putphere as the open exchange of private indivicagplying
their reason to public issues, primarily througé thedium of print culture, eventually subjecting #tate to the
imperatives of public discours8tfuctural51).



Spain’s American territories into colonies to be exploited to increase thepolets wealth and
in the process excluded a Criollo elite from the political and economic sphereg]@pdesnt
that sparked a reaffirmation of the viceroyalty’s cultural identity andigalliautonomy.
European empires began to occupy territories on the fluid boundaries of Spain’sakmeri
territories, and the Seven Years’ War (1756-63) redefined the geopolities i&gion that is
today divided by the border between the United States and MéXasuit writings during this
period demonstrate the order’s attempts to adapt to these circumstawetisagashe need to
defend the Society against a growing number of enemies by extollingtineswof the order’s
members and their contributions to both the social order of the viceroyalty eswelihe field
of natural history.

This critial period in eighteenth-century New Spain and Europe has beeexiiee of
several lines of recent academic inquiry which include the following: the tlefimf the
Jesuits’ role in European and Latin-American modernity, revisionist histofige
Enlightenment that account for knowledge produced in Spain and Spanish America,
historiographic and anthropological inquiry into cultural exchange on the Spanish-americ
borderlands, and literary approaches that examine the colonial archive wiblthef textual

analysis in order describe the struggles for legitimacy and repregéntaithin and among

" Antony Higgins argues that through the economit palitical exclusion of a Criollo elite, the Bowmb reforms
inadvertantly provoked an affirmation of a Novolasjt identity that turned to the representationatfire as well
as Amerindian and Mestizo subjects within a “Codkchive” (12). For David Brading, the expulsidrle Jesuits
from the viceroyalty was a decisive step in the iBou reforms that ultimately alienated the Crialde by
demonstrating that New Spain was viewed by theapete as a colony to be exploited for the econdieitefit of
Spain without the least recognition of the proviiimission of evangelization that was bestowednugne
monarchy in the Alexandrine donation (507).

8 Adelman and Aron have described the geopolitigaisformation of the colonial hinterlands in NoAtimerica
during the eighteenth century, and have broadlinddfthe frontier as a “meeting place of peoplesliich
geographic and cultural borders were not clearfindd” and the borderlands as “contested boundaeéseen
colonial domains” (815). During the eighteenthtoeythe colonial frontier as a fluid space of emeters and
negotiations between European colonizers and Amdiams gave way to a gamerefl politiquebetween European
imperial powers, especially in the wake of the ®eYears War, until finally becoming the “borderexpaces of the
modern nation-state in the nineteenth century (ddel and Aron 839; Elliot 292-324).
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colonial actors. Though this study examines Jesuit hagiography and nattoat &s related and
unique forms of narrative that were key to the reproduction of colonial soci&y redher
approaches have guided the course of my research and illuminated the paarags analyzed
throughout the dissertation. What follows is not an attempt to draw out prescriptipéthsg
boundaries but rather to reveal how the methodological and theoretical debates otdgsione
different approaches are addressed in the present work. In fact, this ovenviensttates the
increasing difficulty of drawing any clear disciplinary boundaries in timtezmporary study of
colonial Latin America.

In recent decades, the historiography of the Company of Jesus has taken on an
ecumenical, multi-disciplinary approach that is reflected in sevemhtranthologies
representing a wide range of academic fiéldikis new Jesuit historiography has naturally built
upon Jesuit-authored sources and the vast archives compiled under the aegis of the loaker, suc
theMonumenta Historica Societatis ledthile traditional Jesuit-authored histories have
emphasized theological disputes within the Company — as well as with otgEuebrders —
and, with the rise of absolutist monarchies, the political conflicts into which thewsade
inevitably drawn, the new secular historiography has focused on the role ofuhg déhin the
history of science and philosophy and their contribution to the epistemic shifisapean
thought during the Renaissance and the Enlightenment. In these new approachessseaw
shift from the portrayal of the Jesuits as the Counter-Reformation redutguseir portrayal as

agents of modernit} While recognizing that the Jesuits retrospectively defined their order as a

® The most notable of these recent anthologies ieclin Jesuits: Cultures, Sciences, and the Arts 1545
edited by John O’Malley (S.Jlges jésuites a la Renaissane€lited by Luce Giard, ariel saber de los jesuitas,
historias naturales y el Nuevo Mundadited by Luis Millones Figueroa and Domingo Lede.

10 william Bangert's (S.J.) oft-cited History of the Society of Jesi®972) is typical of the virtues and flaws of
traditional Jesuit-authored historiography. Bangeotvides elegant syntheses of the theologicaludéspover
Probabilism and the political intrigues waged agathe order by Sebastido José Carvalho e Melkdhibuole as
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reaction to the Protestant Reformation, John O’Malley’s history of the fouafidrs order and
the organic formation of the institutions that would come to be most recognizably(thesui
overseas mission and the colleges) emphasizes both the continuity and the modegraity of
Company without recourse to a negative definition opposing the order to Lutheranism.
O’Malley, a member of the order who has become a representative of this néw Jes
historiography, asserts that the Jesuits would have come into being with or whih&ubtestant
Reformation First 17). Reserving the rubric “Counter-Reformation and Catholic Reform” for
certain activities within the Church, O’Malley has opted to place the Comp#my tine

broader context of “Early Catholic Modernity” in order to account for all the @rdetivities
including those that would seem to contradict the commonly held view of the Jesuilgants
of the Counter Reformation (“Ignatius” 193). Viewing the Company of Jesus asiastiorst
born of and responding to the context of early modernity in Europe has opened the field to
studies of the role of the order in the history of philosophy and science, art stowar
education, the formation of the public sphere, and practices of colonialism. lnaddithe
changing perspective towards the history of the so-called “Counter Réfanin®’Malley also

points to a new multiculturalist perspective in historiography that has found gtctbff

an apologist becomes egregious when he turns tdethédts’ missionary enterprises and the complietioas of
missionaries and catechumens on the colonial &onfihe sophisticated discussion of theology anE@arreal
politique turns into an un-nuanced and transparently rabistacterization of the relationship between tiseife
and Amerindians. Referring to missionaries’ attesriptresettle theieduccionesfter the 1750 Tratado de Limites,
Bangert asserts, “ Some natives became obstirthter,sacensured the missionaries. Still others cabee for a
while, but then returned. Their qualities of insligpand fickleness came to the fore” (352-3). itndar view is
reflected in his characterization of the heroethefmissions of northern New Spain, Fathers Sa&lxatiand Kino:
“One of the many Jesuits inspired by Kino was Jsalvatierra, a son of Italy from Milan, who founid great
challenge in Lower California, that long fingerlahd, sterile, arid, and inhabited by indolent dnd yet cruel and
treacherous natives” (348). With respect to themwofreduccionand Amerindian civlization, this twentieth-
century Jesuit-authored historiography adds litilthe eighteenth-century chronicles and natustbhies written
by their predecessors.



research in the Jesuits’ overseas missions, where missionaries andiéealsawn into spaces
of cultural negotiation (“Historiography” 25-6).

In his introduction td_es jésuites a la Renaiassanteace Giard characterizes this trend
in Jesuit historiography as a “désenclavement” that has permitted condeyngrolars to see
the order as Francis Bacon did: a key institution in the transformation of Eurapearesand
philosophy during the early seventeenth century (xv-xvi). For Giard, the deBege system
was the forerunner of modern scientific and academic communities such as ah&&uogty of
the seventeenth century and Erecyclopédistesf the eighteenth century and thus laid the
ground work for a public sphere in which an international community of intellecmalis c
publish, share and critique knowledge of nature and man (xv). The Jesuits’ contribditien t
production of knowledge and the creation of an impressive network of data gatimering a
distribution were matched by their reformation of European pedagogy, in pdd thee
necessity of preparing their professed members according to the rig@modiards of the order
and in part due to the educational demands emerging from an incipient bourgeoisie. To the
historian of European modernity, Giard asserts, the history of the Company chdeémsses
major topics in the history of ideas: tradition versus rupture in the formation Wfektern
episteme, the role of philosophy in the Scientific Revolution, and the role of @hitigin the
New Science. To these historians, the Jesuits are indicative of European madeaniiole, as
Giard writes,

Parce qu’ils voulaient comprendre comment fonctionnent les mécanismesteuegca

savoir et du croire, des historiens ont choisi d’étudier le cas des jésuitesnaissRiece,

c’est-a-dire d’'une société en mutation (comme la nétre) et d’'un milieu cbrétoms il



semble possible d’évaluer, pour des individus singuliers comme pour des sous-groupes
définis, la maniére d’étre dans la modernité ou de s’y opposer. (liii)
Similarly, the case of the Jesuits, both through the lives of its individual meebevell as its
overall organization, provide a unique perspective into how the frontiers of Spanisitcamer
were both inside and outside European modernity during the eighteenth century, on the one hand
performing a millenary tradition of Christian asceticism while alsoifigrghodern forms of
subjectiviy. As | argue throughout this work, this is not only due to the order’s radientog
and transmitting empirical information about non-European cultures and lands thraugh the
world-wide network of missions and colleges, but also involves the Jesuitsaloeais
organizing ideal communities of Amerindian subjects on the colonial frontier andsexeg a
unique ascetic ideal in carrying out their inner-worldly affairs.

Of course, examining the Jesuits’ contributions to modernity runs counter to the
prevailing logic of some of the eighteenth-century’s most widely read anéntigl
intellectuals, who considered the order representative of superstitiooniatday and hypocrisy.
Already in the seventeenth-century the order had come to be associated outtaotost
theological and philosophical speculation, of which Hobbes was a lapidary criticnmdefi
Jesuit scholastic thought as a type of madness that reigns “when men speatrdachsyput
together, have in them no signification at all; but are fallen upon by some, through
misunderstanding of the words they have received, and repeat by rote; by aiherstdntion
to deceive by obscurity” (58). Referring to the eighteenth-century, neapbadasophesPeter
Gay writes, “As the Enlightenment saw it, the world was, and always had begeddoatween
ascetic, superstitious enemies of the flesh, and men who affirmed life, the bodyedpeahd

generosity; between mythmakers and realists, priests and philosophers'd(3Barty of the



most celebrated authors of the century, the Jesuits were synonymous séthdhept and
repressive elements of the Church establishment. The hostility towamslénieamong secular
intellectuals in eighteenth-century Europe is epitomized in VoltaGatsdide(not

coincidentally published the same year the order was expelled from Ppritigatich the
Jesuits are protrayed as cynical pederasts who despotically live ofbthefaAmerindians in
their Paraguayan missions and wage war against fellow Europeans to j&tedditninion.
Notwithstanding his scathing satire, Voltaire also embodies the ambivaietieecentury
towards the Society, for he was a product of the Jesuit school system who studiedasreler P
Francois Xavier Charlevoix (the author of a widely-read history of the desuaraguay who
the illustrious student once praised for his veracity), and possessed the 34 volureéstids
édifiantesin his personal library (Duchet 70). Nevertheless, criticism of the order deahitiet
European public sphere that the Jesuits had in part helped to form, both from seculetusitelle
who sought to undermine the Church’s authority as well as from a Jansenist orthodoxy that
condemned the Jesuits for encouraging laxisAtcording to Jean Le Rond D’Alembert, the
order used religion as a pretext to increase its control over the cred@aus/erner I'univers
non par la force, majggar la religion; telle parait avoir été la devise de cette société dés son
origine; devise qu’elle a laissé voir davantage a mesure que son existenceuébritgnsa sont
accrues” (22). D’Alembert, writing on the expulsion of the Jesuits from Fiaricé&3,

compared the order to the marshlands of Holland, which were protected from thd thece o
ocean by a precarious system of dykes: the Jesuits’ downfall, thereferse@aas an inevitable

submission to the superior force of Enlightenment reason, which the order had palgdoxica

Y For an overview of the anti-Jesuit literature thedked during the eighteenth century see John Wall®y's
“The Historiography of the Society of Jesus: Wheoes It Stand Today?” ifhe Jesuits: Cultures, Sciences, and
the Arts,1540-1773. For the attitudes of both Jansenigidtamincipient bourgeiosie towards the Jesuitslaxand
probabilism see Bernhard Groethuysdresformacion de la conciencia burguesa en Francieatite el siglo xviii
(269-306).
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helped bring to fruition through their educational mission and their internationalafbor
gathering and publishing empirical knowledge from their mission outposts.

Attempts at debunking this version of the the Jesuits’ relation to modernity have
culminated in recent studies that single out the Society of Jesus as a keyatigam the
advancement of knowledge from the sixteenth to seventeenth centuries. Abandoning the
paradigm of a purely secular pursuit of knowledge opposed by a reactionary amtediatitual
Church establishment, new approaches to the history of science have focused ontyise Socie
educational institutions and mission network as indispenable to the Scientific R@avoluti
Building on John Law and Bruno Latour’s work in action network theory, Stephen Harris has
demonstrated that the Society of Jesus functioned as one of the early modern pestd’s
important corporate organizations for the collection, concentration and diffusion of kigewle
about nature. Harris argues that the Jesuits were principal contributors t@rd¢jeestale
sciences,” such as astronomy, geography, natural history, meteraabgsavigation that
required many contributors working within a tightly organized network stret@urags the
globe. This work has long been overlooked by an historiographic interest in satalssience
and individual discoveries, yet, as Harris claims, “If the story of Galilemagperator of
networks of instruments and patrons spans two decades and half of Italy, the stergadiety
of Jesus as a corporate operator of networks of missions and colleges spans more than tw
centuries and the entire globe” (“Long-Distance” 298). The Jesuits sus@fibuted not only
to their ability to collect data from their global missions and then dissafindings among
learned circles in the metropole, but also their ability to use the saraton of information
to instill discipline and morale in members who saw their contributions to the stondyuoé as

a necessary complement to their apostolic mission (Harris, “Confessionnguiddil). | will
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demonstrate that this function of corporate discipline and morale building in Jesaliiveavas
not only essential to reinforcing the missionary’s vocation but also contributadtéansng the
colonial order and the metropole’s relationship to its colonial frontiers.

These studies are related to a general decentering of the Scientdlatia and the
Enlightenment, traditionally protrayed as movements emanating outward from tweenbdal
points in Europe to the rest of a belated and benighted world. As some recent historiography
claims, Spain and Spanish-America have been relegated to the periphery of thehistor
European modernity due to deeply rooted biases that can be traced back cértorigs.
Canizares-Esguerra maintains that it was not simply a matter of $ygh8panish America
catching up to an enlightened Europe during the eighteenth century; rather Spenistts and
intellectuals had always been contemporaries, and even forerunners, of thiéScie
Revolution'® Antonio Barrera Ossorio has made similar claim for the inclusion of Spain in a

history of the Scientific Revolution, particularly through the empirical @ggr of navigators

12 Traditional histories of Bourbon Spain have pordithe Enlightenment as only begrudgingly or tigid
accepted in the peninsula, and then only insofétr@tributed to the administrative and economforms begun
under Carlos Il (Lynch 259-60). Richard HerThe Eighteenth-Century Revolution in Spgitypical of this view,
in which the Spanish intellectual elites held tasteligion even as they pragmatically acceptedesofithe
scientific innovations imported from abroad (46%cArding to Herr, the relative inactivity of theglnsition in
Spain during the eighteenth century was not aafdghe weakening of this institution’s control owee production
of knowledge, “but mainly because religious doudd Inot yet noticeably penetrated Spanish soci@y1).
Anthony Pagden, referring to the resistance ofNaw Philosophy in Spanish universities throughbeteighteenth
century, more bluntly states, “Spain never expegera ‘scientific revolution’ or, as we have sesmything which
could plausibly be accommodated under such a géigeri The only ‘modern’ science to achieve anyrdegf
intellectual uptake (and that only at the very efhthe eighteenth century) was political econonf{Regception”
139). Jonathan Israel's monumerRadical Enlightenmentas undertaken to show, by a thorough examination
primary and secondary materials in their origimalguages, that the most radical ideas of the Frenidbsophes
originated in the Low Countries some eighty yeaf®te the publication of thEncyclopediaand had already
circulated, particularly through the work of Spiapthroughout Europe. More than simply shifting ¢eeter and
the chronology of the Enlightenment, Israel examitie national contexts of the Enlightenment aedriples that
spinozismewhether studied in salons or denounced on thatpaknt through all sectors of society, evenpais.
According to Israel, and here he is directly atoddith Pagden’s assessment, the debate over théPNiwsophy
spread throughout the Iberian Peninsula prior ®01ahd considerably transformed medicine, sciendehagher
education in both Spain and Portugal (528-40).

3 For example, Cafiizares-Esguerra asserts thatisraacon modeled hidew Atlantisafter Andrés Garcia de
CéspedesRegimento de navegacidend that this debt to Spanish natural history@artbgraphy has gone
unacknowledged due to a discourse of modernityhithvProtestantism and the Enlightenment are opgptusa
rearguard Catholic IberidN@ture23).
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and merchants exploiting the opportunities for profit in the New World (57). More so than
Cafiizares-Esguerra, Barrera Ossorio recognizes the importaBpaiafs overseas empire in
fostering the development of an empirical approach to science and a modern network of
information gathering and sharing. As Harris argues, the Casa de CodatrataeiConsejo de
Indias, and the Society of Jesus were all key contributors in Spain and Spanisbafiaeri
scientific tradition and legacy to the West (Harris, “Long-Distance”).
Cafizares-Esguerra’s work has also focused on the production of scientific égeake
a key element of the formation of a Criolttentity in New Spain during the eighteenth century.
According to Cafiizares-Esguerra, Novohispanic intellectuals such as JoséAld Alzate y
Ramirez and Antonio Ledn y Gama developed a “patriotic epistemology” mmnisich a part
of the intellectual tradition of modernity as the European Enlightenment and actaely
sought to debunk the work of European natural historians by criticizing their shaky
epistemological foundationslow to Write209-10). These Criollpolymaths contested the
conjectural histories of the Americas written by De Pauw and Buffon throuigtktiosviedge of
primary sources and an “Enlightenment art of reading [...] characterized bptacakprobing of
the internal consistency of texts and the search for alternative, namyliterms of evidence”
(How to Write299). Antony Higgins likewise has described a Crislibject of modernity
emerging in the late eighteenth century through the production of literary antifsci
knowledge. This subject, according to Higgins, did not necessarily appear aldagitiives
separating the secular bourgeoisie from traditional religious culture Eagland and France),
but rather was “overdetermined” by the need to differentiate itself fromtamal authority that
seemed increasingly arbitrary and repressive to a Cebtmexcluded from the viceroyal

economic and political spheres under the Bourbon reforms (5). Higgins emphasizes the
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importance of the Jesuit colleges as a “stand in for the absent public sphere’tbenGngllo
elite that promoted the values of Europe’s secular Enlightenment: “in partieoipiricism,
experimental method, an aesthetics based on clarity of exposition and untagrdaids of
‘good taste,” and a pragmatic approach to agriculture and economy” (16). Bothr€siiiza
Esguerra and Higgins focus on the modernity of a Cralite that manifested its identity
through literary and historical texts meant for a restricted circleaafars closely related to the
Jesuits’ institutions of higher eduaction in New Spain; the Jesuits’ contributians t
Novohispanic modernity through the promotion of an ascetic ideal, however, were ted bioni
this exclusive strata of society. The Society, many of whose membersig/orkilew Spain
were neither Criollsmor Spanish, also spread an ideal of social control and an ethical orientation
for action that reached all sectors of the viceroyalty through popular educatiestrigs,
catechesis, sermons, demonstrations of popular devotion, and missions.

In her history of the Jesuits’ institutions of popular eduaction in New Spain, Pilar
Gonzalbo Aizpuru notes that the urban ministries of the Jesuits were effectivevébri¢che
diffusion of Ignatian piety and respect for the social order of the Vicayogatoss all strata
(48). Through examples of conduct cited from the pulpit or employed as objects of
contemplation in “Spiritual Exercises,” the Jesuit ascetic ideal rdacpeablic beyond the
relgious order and the upper strata of the Crielite. While recognizing that the frontier
missions were essentially pedagogical enterprises, Gonzalbo Aizpegates them to a
marginal application of the Jesuits’ practices of popular education (37). Yieimpertance was
manifest not only through the order’s efforts to extend the political and cultuehloag of the
viceroyalty but also in the representation of this mission through Jesuit nariatit»e colonial

center and metropole. Although her research demonstrates that the Comgaogtmeal
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activity was mainly concentrated in urban centers, she does not account fat the faost
widely read and distributed Jesuit texts were those concartingcionon New Spain’s remote
frontiers, where the colonial order was reaffirmed through the exercibe désuits’ ascetic
ideal.

These new approaches to the study of the Jesuits in Spanish America eteodlze
trend in historiographic and literary studies of the Spanish-American colamékr, which
have increasingly focused on Amerindian agency in exchanges with reptessnf the
colonizing culture. The problem, as noted in Edward H. Spicer’s classic work on thisdiare
cultures affected by the Spanish and Anglo-American colonization of borderlatids, is
colonial history is registered almost exclusively from the perspectieeafdionizers, and any
attempt to discern other perspectives is like looking “through a glass d&2R)y"Spicer’s work,
a break with the school of borderlands history founded by Herbert Eugene Boftamfonaned
recent historiography that portrays Amerindians as more than a passiveprestne forward
march of European civilizatiolf. Through archival research and inter-disciplinary dialogue, the
mission frontier is now seen as a heterogenous space where the sestramgjtyforward
alliances among representatives of the colonizing culture and Amerindiaresudte
reconfigured, resulting in a profound transformation, both cultural and political, on allofide
the exchang®& Despite the overt bias of the colonial archive, new studies have rendered

complex descriptions of this exchange and of the Amerindian cultures affgatedtact with

% In his foundational essay on mission history, Bolpraises the “humanitarian principles” of Spanistonization
as well as the “humanitarian zeal” of the missi@®grwho according to the historian brought Ameidnd into the
fold of civilization (52). In contrast to this tmophalist vision of colonial culture, David Sweetdebes the new
mission history: “Nothing about the mission entepiis self-evident, and in view of its terriblensequences for
the native populations it was designed in princtpleenefit, nothing about it should any longetdide=n for granted
or at face value by serious historians” (45).

15 David J. Weber'§he Spanish Frontier in North Amerigatypical of this shift in historiographical peetive
(13).
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Europeans. In his study of the Jesuit missions of Lower California, for exagmédeio del Rio
notes the irony in the fact that despite their denial of any recognizaldd stbgcture or religion
among thecalifornios, eighteenth-century Jesuit historians actually provide a wealth of detai
that allows contemporary historians and anthropologists to at least parti@ijoddke
Amerindian cultures of the peninsula and the attempts of these groups to adapt tgithes reli
order’s mission regime (31).

In their search to do justice to the complexity of Amerindian cultures andekponses
to European colonization, historians have turned to anthropological, archaeologicalrand lite
approaches as well as attempts to recast the history of Spanish conquest timetgdian
cosmogonies® While recognizing the devastation wrought by European conquest, the aim of
these studies is to move beyond the one-dimensional view of the Amerindian as sgher pa
victim or intractable resistance. To this end, Cynthia Radding studies the lduétnséormations
on the northwestern frontier of Mexico in the eighteenth century as an instance of
“ethnogenesis,” or the constant assimilation and adaptation of cultures to miftseleces
(249-50). Radding maintains that the Northwest of New Spain remained an open Wwetitier
into the Mexican Republic, and that subaltern identities were shaped, but ndy soppressed,

by the various social, economic and religious institutions imported by Europednging¢he

1% |n When Jesus Came the Earth Mothers Went ARamén Gutierrez applies this method, readingShenish
colonization of the Pueblo Indians through the cogomy preserved by contemporary Acomas. The fikstogers
and missionaries to venture into the region thatld/come to be known as New Mexico are seeka#sing rain
spirits that represent the Pueblos’ ancestors @) ,Nuestra Virgen del Rosario is perceived as@arnation of
Nautisi the mother the first men in the Puebloan creatigth (143). Gutierrez describes the social stmacéund
sexual mores of the Pueblos prior to the arrivatwfopeans and how these were first misunderstoddteen
exploited in order to justify violence, exploitaticand sexual coercion perpetrated by Spanishessldind
missionaries alike. Like Spicer, Gutierrez seesdhtbeblos as a culture that, while assimilating etspef the
European patrilineal family structure and monotstasieligion, has maintained a unique identitypitesthe
constant threats of colonization and acculturatierhaps the most important contribution of GuéiErwork is his
emphasis on the role that female sexuality playeanaimportant battleground for colonial frontiemger relations.
This approach has yet to be undertaken with thaitdesssions of Northwest New Spain, perhaps dué¢o
generally ascetic tone of Jesuit writing and theursd aversion (at least in the written recordjhufse selected for
missionary work.
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Jesuitreduccion The result of Radding’s work is an alternative map of the “social ecology” of
the Northwest, through which she attempts to capture the “complex web of relatiomg a
different indigenous peoples and between them and their Spanish overlords in retetbace
land they occupied” (303). Radding’s work is a clear example of the productive, thdughsat
polemic, dialogue between literary approaches and historiography in studadsrodicLatin
America, where the distinction between document and text has become irglyealsimed.

Finally, any contemporary study of colonial Latin American liteetgars the onus of
making sense of the varied and original contributions to the expanding field of |s&rdrgs
during the 1980’s and 90*.This conjuncture provided theoretical tools and a sense of political
urgency in analyzing culture and representation in Latin American historglbasthe ways in
which contemporary academic discourse (particularly in the center ofidwide Anglo-
American military and cultural hegemony) might be complicit with histband contemporary
hegemonies based on race, class and gender. The debates over the past and future of colonia
studies in the early 90’s as well as the programmatic nature of some proptesédsta an
awareness that, while certainly not without antecedents, the field was undgungdound
changes? At the root of these debates within the field of Latin Americanism was a fuerdam
methodological and theoretical question: how can the archive be interpretecetengpr

Amerindian or subaltern agency. Julio Ortega has cautioned that these debagesgiiil

Y This period included pitched political strugglemimst repressive military regimes in Latin Amerisabsequent
transitions to democracy, the fall of the Sovieidsn the concommitant spread of the economic pedieind
triumphalist discourse of neo-liberalism, a produectind sustained dialogue with post-structuralit neo-marxist
theories of language and society coming out of peirthe presence of an exceptional generation trf Banerican
expatriot intellectuals in U.S. academia, the fafaraof professional organizations for interdisaipry dialogue
among Latinamericanists, and an Amerindian ledriresocy in Mexico that, along with providing a canf@rary
example of subaltern agency in action, was thé fiofitical movement to use the internet as mearcal
immediate world-wide attention to its struggle.

'8 The “Founding Statement” of the Latin American Sitdrn Studies Group (1995), with its call to abzme
national-bourgeois paradigm of culture in ordeexamine how subaltern subjectivities shape their oultures at
the margins of hegemony, is redolent of early nemtdes of cultural and political avant-gardismathbEurope and
Latin America.
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intentioned, often seem to devolve into the “liberal paternalism of symbolic compassati
(“Towards a map”). None the less, this approach has raised legitimategsediout the
blurring of disciplinary boundaries and the complicity of academic discoutisén@gemonic
perspectives both past and present. With like-minded schools of thought splittingemretital
debates that are abstruse even to specialists, it would be a formidable taslattutjimecount
of the divergent directions of Latin American colonial studies. Thereforéolibe/ing only
aims to outline the general trends whose potential and limits are explored indyp&desuit
narrative in eighteenth-century New Spain.

Angel Rama’s critique of the written wordliia ciudad letradavas key to this
generation’s understanding of the role of culture in the establishment of thatsutharCriollo
elite and the exclusion of other forms of symbolic production to the margins. Rdesgription
of the “lettered city” could well describe the relationship between Jesluitciénon the
colonial frontier and the writing of hagiographies and natural historieda“gge creo que
debemos llamar la ciudad letrada, porque su accion se cumplio en el prioritario on de |
signos y porque su implicita calidad sacerdotal contribuy6 a dotarlos de un aapeado s
liberandoles de cualquier servidumbre con las circunstancias” (57). In Jegstitaahe
conflict between the utopian order of signs and the hostile circumstances oftmaldobntier
is represented as the performance of an ascetic ideal manifest in theatt®missionary and
naturalist. Rama'’s work is indicative of the influence of post-structuthbsight on
Latinamericanism, particularly through the work of Michel Foucault and Jadoeida. The
former contributed a concept of indirect and diffuse forms of coercion excthiseigh
apparatuses linking the production of knowledge to the exercise of power, whilgéghe lat

provided a hermeneutic that uncovered the underlying aporia of Western metaphydies and i
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reliance on the violence inherent in writing’s encounter with the non-European othe
(Grammatologyl106)*® While these post-structuralist imports continue to orient the study of
colonial Latin American history and literature, they have also occasionpextant debates
among like-minded critics within the field.

As Rolena Adorno has stated in an early debate centered on literary and higibitogra
approaches colonial Latin American studies, literary theories informedsigtructuralist
critiques of written discourse and authorial intention enable us to view the texaman event
that constitutes its social context than as a mere reflection of r¢Régonsidering” 1375°
Though Adorno has espoused this same understanding of colonial Latin Americay litera
studies in her latest work, her selection of representative works privilegeswiscourse and
authors (Amerindian, Spanish, Criollo, and mestizo) that are now part of a chcanicalum
(Polemics4).2* Notwithstanding this limitation, her readings of colonial texts as satligei

“polemics of possession,” encompassing a struggle for narrative authatigngological

9 1n on of his late lectures, Foucault succintly swamizes this project: “The point of all these irtigstions
concerning madness, disease, delinquency, sexuatithwhat | am talking about now, is to show hbw ¢oupling
of a set of practices and a regime of truth fornapparatusdispositi) of knowledge-power that effectively marks
out in reality that which does not exist and legately submits it to the division between true &aide” Birth of
Biopolitics 10).

2 Adorno’s comments were made in a special issukedfatin American Research Reviéh993) dedicated to the
topic of “colonial discourse,” in which she, Herndidal and Walter Mignolo responded to a revievicétby the
historian Patricia Seed on five works dealing wiité topic from different perspective. The issumisresting not
only for its description of a conjuncture in colahiatin American studies but also for the genei@ogf Latin
American literary criticism given by each of thentdbutors.

% The exception to her focus on written discoursefisourse, Guaman Poma de Ayala, who, largelykii&o
Adorno’s extensive scholarship, has become a stdyle Latin American colonial curriculum in U.&ademia.
Yet, instead of using the tools of literature (ooge literature has appropriated for the analyfsisaditional literary
texts) to “non-literary” documents in order to aisleea more complete and nuanced understandingriyf madern
Spanish-American culture, those texts that are édemost “literary” are picked out in order to jisgtihe
disciplinary bounds of a Latin American literatengrriculum. The influence of Roberto Gonzalez Ecreia’s
Myth and Archivas manifest in Adorno’s “Overview” ofhe Polemics of Possession in Spanish American
Narrative colonial literary criticism is posited as an dif®t of the Boom'’s creative rewritings of colonial
chronicles whose purpose is to trace out a telémdbyistory of Latin American literature culminagj in the work
of canonical twentieth-century authors such as Bgr@arpentier and Garcia Marquez. For a thorotighue of
Gonzélez Echevarria’s theory of Latin Americarnritare and its application to colonial texts selbefdo Moreiras’
“Mules and Snakes: On the Neo-Baroque PrincipleexLocalization” (211).
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priority, is useful for understanding the context of a wide range of colonial signpibotiuction,
including Jesuit hagiographic and natural histories, which were often at tlee aepblemics on
the rights of conquest and the duties of both the colonized and colonizers. | argueséhat the
works founded their authority (narrative, political and spiritual) upon an asdeék; a form of
self-possession, for which the mission frontier was a space of symbatin.acti

In his contribution to this same debate on the function of literary approaches udye st
of colonial Latin American Walter Mignolo proposed the concept of “colonial sesyiosi
whereby actors make sense of their social environment by inteipmedat] representation
through sign systems, as more accurately portraying the dynamics oélcpiaduction in a
variegated colonial society than the concept of “colonial discourse.” AccdalMgnolo, this
concept covers non-alphabetic and non-verbal systems of meaning, and emphasizes the
negotiations between cultural traditions by subjects within specific congattsular to
Spanish-American colonialism (“Colonial” 127). Tine Darker Side of the Renaissance
Mignolo argues that the task of the researcher is to practice a “pluritomeeutics” that
understands texts (oral or written, alphabetic or non-alphabetic) as perfesignsubjects that
enacttheir social world through representation (332-33). By viewing symbolic proguttim
all sides of the colonial encounter as performatives, Mignolo’s “pluritopic dregatics” is
meant to reveal the role of culture in sustaining or undermining relations of g@tare in the
last instance enforced by violen@dn The Darker SideMignolo maintains that the Renaissance
concept of writing and the book was central to establishing, enforcing and prgdeevi

authority of Castilian culture by marginalizing modes of communication angraludtbjects that

22 |mportantly, “pluritopic hermeneutics” also shaeepervasive concern among Mignolo’s generatioh thie
conditions of production of knowledge within U.8ademia. This concern is of course symptomatiaititical
theory’s critique, from Adorno and Horkheimer tou€ault, of the complicity of knowledge and poweut,tas
Mignolo recognizes, it is also a reflection of pissition as a Latin American intellectual workimgthe United
States where his language and culture are margig(B12-13).
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were not readily expressible in alphabetic script. This understanding of tlzes tgarformative
and writing as an ideology for establishing hegemony is further developeyg analysis of
Jesuit narrative as preserving and activating value orientations that letidnarathe world,
particularly the exercise of power over the self and others. Jesuit regghggand missionary
chronicles were not only enactments of colonial authority but they also coordinatedaan

both the mission frontier and the urban center by mediating colonial crises throtiguiten

of the Western ascetic ideal. Furthermore, the particular form thatsihi¢ dgcetic ideal took on
the Spanish-American mission frontier was transmitted back and adapted tdrthgotee
through techniques of ascetic self-control, theories of governmentality and tbdymex natural
history.

This theoretical and methodological repositioning of Latin Americanism was
complemented by the work of the South Asian Subaltern Studies Group, which served as a
model for a similar collective of interdisciplinary inquiry into Latin Amcan history and
culture. The Latin American Subaltern Study Group’s “Founding Stateroatiifies a program
for analyzing the modes with which hegemonic cultures have represented thersubalt
throughout Latin American history while also revealing the strategibswhich insurgencies
(Amerindian, Africanmestizomulatqg proletarian, lumpen) have developed their own cultural
logic.?® The overriding aim of this project, which in many ways continues to hold sway over
contemporary Latin Americanism, was to reveal forms of subaltern agendatieabeen
relegated to the margins of colonial and national-bourgeois discourses wheredrepbry has

traditionally served as a handmaiden to projects of social control (137)obnieig emerging

% As the “Founding Statement” states, this sameeptd$ outlined in Ranajit Guha’s “The Prose of Gieu-
Insurgency.” The founding members of the Latin Aiceen group were Robert Carr, lleana Rodriguez jdatr
Seed, Javier Sanjinés, John Beverley, José Mazio## Rabasa, Roger Lancaster, Robert Conn,Raiims,
Maria Milagros Lopez, Carol Smith, Clara Lomas, idarAlarcén and Monica Szrumurk.
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forms of subaltern agency at the margins of a concept of nationality tha&reding in the era of
globalization, the subalternist project also emphasized the importance of torfiaght pre-
Columbian and colonial forms of prenational territorialization” (143). While this sarbat
project has produced original scholarship in colonial Latin American studiesupetii in its
application to the study of the liminal spaces of colonial society such asssiemfrontier, it
has also revealed the fundamental aporias upon which contemporary Latinakmnsenicests.
While the dialogue between literary studies and historiographic approaemesdto
blur disciplinary boundaries, the theoretical suppositions and methodological gsauftic
subalternism revealed a fundamental tension between the two. In an articketithz¢s the
Latin American Subaltern Studies Group’s overemphasis on literary approachastdhan
Florencia Mallon described this disjuncture as “the tension between technique asal polti
committment, between a more narrowly postmodern literary interest in docuasent
‘constructed texts’ and the historian’s disciplinary interest in readingndects as ‘windows,’
however foggy and imperfect, on people’s lives” (1506). While Mallon recognizesishatical
research in the archive and the field has benefitted from the tools of texdiyadis developed in
literary studies, she claims that a reliance on these techniques leadditaton of the concept
of the subaltern and a methodological bias towards colonial discourses preservetritieghe
record and published sources. The historian’s work, according to Mallon, is conditioned by a
archive that was constituted as a means of preserving power relations thatahistegarch is
meant to undermine; nevertheless, through archival work, “getting one’s handstiarty
historian discovers a ‘subject’ beyond the representativity of colonialudse¢1507). This
subject remains, however, an ephemeral presence that flashes across the’sistoview as

an intuition whose representability in the language of historiography is calbeguestion by
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the very ethical-political commitment the researcher has assumed. Thtrsathevork in the
archive is the occasion of an experience (the historian’s experience oésub#ference) that
can only be explained “in theory”; yet this theory is constantly in danger of salyjéwe
subaltern to another elitist cultural discourse.
Mallon’s concerns are symptomatic of more than a simple “disciplinary anf as
John Berveley suggests in his rebuttal (20). As both Mallon and Beverley poirtroutir
respective disciplinary perspectives, these aporia were first advemGayatri Spivak’'s essay
“Can the Subaltern Speak?” In her critique of Michel Foucault and Gillesub&k inability to
address the issue of subaltern agency in colonial and postcolonial contexts, Spisadk &ur
central concern of Jacques Derrid@s Grammatology
The question is how to keep the ethnocentric Subject from establishing itself by
selectively defining an Other. This is not a program for the Subject as sundr;itas a
program from the benevolewesternntellectual. For those of us who feel that the
‘subject’ has a history and that the task of the first-world subject of knowledye
historical moment is to resist and critique ‘recognition’ of the Third World through
‘assimilation,’ this specificity is crucial. (292)
The idea, then, is to address the intellectual’s implicit alliances, despgeddintentions, with
a hegemonic discourse at the moment of rendering the subaltern recognizablesentaipie
in historiography. Yet, as Derrida claims, there is no transcendental groam@vhich to base a
theory that would resolve these questions prior to the empirical work of the mstoria
(Grammatology19-50). Spivak ends her own essay with just such a deconstructionist reading of
“sati,” or widow sacrifice, in colonial and postcolonial historiography of Indfagkvconcludes

with an anecdote on the suicide of a young Indian woman in 1928. Bhuvaneswari Badhuri's
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suicide was a “puzzle” because it bowed to the heteronormative discoursesai@da-at the
same time that it undermined this discourse with revolutionary intent: unabley@otthe
political assassination with which she was entrusted as a member of an undergnangethins
group, Badhuri took her own life during her menstrual cycle to insure that her adtnatide
confused with an pre-marital affair and unplanned pregnancy (307-08). As anaocha
member of an anti-colonial insurgency, Badhuri was caught in an intersticaaviégitimate
way of affirming herself through traditional or revolutionary practicesr&pemphasizes the
indeterminacy of Badhuri’s act, which is additionally transmitted througineliable” registers
(family histories, anecdote and rumors), and concludes that “The subaltemmases ¢annot be
heard or read” (308).

Spivak’s anecdote seems to confirm the Hegelian interpretation of sui@deras of
manifestingreedom by directly appropriating one’s own death and overcoming mere biblogica
survival, but not as an act thaalizesthe freedom of an historical subject that seeks recognition
through participaton in society (Kojéve 248). The message to subalternist apptodcitas
American colonial history and literature is that the subaltern will only flestritself in
intellectual work through its death, a death which is always an incompleteestatidn of
freedom. The subaltern, according to Spivak, does not speak; or at least it willaadizerits
real freedom to speak through the discourse of historiogrdphythis sense, subalternist
approaches often fall into what Habermas calls the “performative conimadiof a critique of

reason that must necessarily borrow its tools from that same authoriesmmr it attempts to

% |n a retrospective account of the genesis of bsaye Spivak revisits the case of Badhuri: “Theufoof
subalternity in the essay remained the singular amomho attempted to send the reader a messaddeashiody
were a ‘literary’ text. The message of the womam \Wwhnged herself was one of unrecognisable resistan
unrecognisable refusal of victimage by reproduckiggeronormativity. As already mentioned, | hadnéthe
importance of making unrecognisable resistancegmsable from ‘The Eighteenth Brumaire’, a rathiéfedent
recognition from the one touted by today’s liberallticulturalism” (“Scattered” 477-78).
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undermine an elite academic discourse inherited from an archive complicitnpierialism and
from the very locus of that elite academic discourRsel¢sophicall85). Through its reliance on
deconstructive literary technique, subalternism works itself into a seeminglsolwvable
disjuncture®

These disjunctures continue to be a focus of subalternist approaches to LaticeAmer
literature, particularly on those concerned with the colonial frontier. Isthdy of
representations of violence on the northern frontier of New Spain, José Rabases:xthmi
different epistemologies that coexisted in colonial Latin America andrdteges employed by
subaltern subjects, which he terms “plural world dwelling,” in negotiatitiy twve hegemonic
culture. Rabasa shows that Spanish law recognized the existence of otherandtypalitical
orders, under the rubric akos y costumbreat the margins of colonial hegemony and
attempted to adapt to them insofar as they did not threaten Spanish political domiatiog (
11). In his examination of colonial narratives of the northern frontier of New Spdas&a
analyzes how violence is represented in these works and how the act of repoesisrdaéso a
kind of violence that can insinuate itself into contemporary readf@sen in the use of terms
such as “frontier,” which connotes a topographical valorization from the colaEenspective,
the critique of colonial discourse is in danger of replicating this “symbolicngele(22).
Rabasa claims that his goal is to “examine how writing produces subglteattiter than
offering a more accurate representation of subalterns,” and not even thé @irsjdzaltern

studies itself is exculpated of the inherent violence of a historiography tkes madue claims

%5 On the one hand, subalternism rests on the cldi&sis paradox” (i.e. “all historians are liarsiyhereby the
truth-value of the statement (negative or positiseyuspended by the speaker. On the other haisdg fiorm of
Magritte’s “The Treachery of Images,” a gesturechhiraws attention to the medium of representatizhthe
spectator’s position before the work: in their aipés to trace a subaltern presence in the arctiieesubalternist

historian or literary critic is only able to perpatly repeat a self-negating message (i.e. “Thimishe subalterr)’

26 See, for example Rabasa’s critique of Adorno’s irgadf Cabeza de Vacal$aufragios(Writing 31-83).
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on subaltern agency (279). Nevertheless, Rabasa attempts a way out ofl¢hid @ydting)
violence by looking behind the curtain that the Enlightenment drew over the origiss of
epistemology in colonialism and revealing its latent paradoxes, such as the adripepteful
conquest,” as well as the traces that subalterns leave in colonial discouspée peinting out
unconscious complicities with this epistemic violence in contemporary histqrlogeand
literary studies, Rabasa’s approach ultimately does not resolve the “peiferpatidox”
inherent in subalternism. That is, it cannot explain how his work is exempt frondibal ra
critique of reason.

Ivonne del Valle'€Escribiendo desde los margenes: Colonialismo y jesuitas en el siglo
XVIII brings together the archival research of historiography and the thaboeigntations of
literary studies that at times seem at odds in Latin American subsiterdn her examination of
Jesuit writing from and about the mission frontier in eighteenth-century New, SpaValle
describes the disintegration of the evangelical mission in the face of, on the one hand, an
irreconcilable Amerindian lifeworld and, on the other, a prevailing mercaictéisonomic
system. Like Rabasa, del Valle attempts to unveil the violent origins othEertignent reason by
turning to texts and documents from the Spanish-American colonial frontier that mor
transparently render the conflicts between missionaries and their woultbbleuraens. Del
Valle compares documents (principally private letters written by tlesssionaries) that reflect
the failure of the missionary enterprise with published Jesuit natural hsstioaie as her analysis
conveys, functioned as a form of coping with the indomitable environment and inhabitants of the
frontier (189). A literary reading (“la imaginacion poética”) permaitsapproximation of
subaltern difference preserved in these texts (33-34). In del Valle’prigtistion, there was no

place for the missionary ideal on an already “disenchanted” frontier dadibgteconomic
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interests and refractory Amerindian cultures (136); thus, natural history pilcvigiay of
eliding the missionary’s inability to adapt (physically or culturally) toftbatier as well as the
evangelical enterprise’s increasing subordination to the secular ecooralaic

In her adoption of the subalternist’s totalizing critique of historical reaivalle is
wary of any analysis that may subordinate the Amerindian perspectivé\tesa€rn-Christian
epistemology” (21). The voluminous corpus of Jesuit hagiography, while pagraynanifestly
distorted view of the mission frontier by emphasizing the ascetic heroism ofdsiemary, is
nevertheless key to understanding the impact of Jesuit practices and symbolitgrodube
urban colonial center and metropole. A mode of Jesuit writing that proliferated inctiaede
leading up to the order’s expulsion, missionary hagiography performed émgigisinction of
connecting the expansion and control of the colonial frontier to an ideal order in thelcolonia
center. Furthermore, the ascetic ideal of the Jesuits’ hagiographic destonod only present in
“Edifying Letters” andVidaspublished in New Spaibut also in works with an emphasis on
natural history written for a more secular-minded reading public in Europe. this
perspective, the question is not only why the Jesuits abandoned outdated formai@f writi
missionary history in favor of a more scientific mode of history that would appeaktoutar
European reading public, but also how their hagiographic writings embody awic aseaitihat
persisted in the writing of natural history both within and outside the order. Wiokelicwith
post-structuralist and postcolonial critiques of the brutality underlying @leason, of which
there is ample evidence even in the Jesuits’ idealized accounts, my focus isamctraitant

process of rationalized self-control and social control that arose in respohseviolence and
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in turn influenced forms of governmentality in the colonial center and the metroftele no
less symptoms of an “indefensible” civilizatiéh.

As del Valle demonstrates, the Jesuits’ accounts of their evangelisadmese often
stories of failure, yet the Jesuit ascetic ideal, a form of what Williames described as
“absolute moralism,” also posited these failures as trials of faithrébtired social and moral
order to their universe. As a trope in Jesuit narrative that oriented the inner-veatidly of the
Jesuit missionary, the frontier became a space for creating they‘Emergencies of life” that
would affirm the rationality of the order they represented through the waerddtself-sacrificing
apostles: “Resistance then, poverty, martyrdom if need be, tragedy in a wordiestingh a
solemn feasts of his inward faith” (105). In narrating their apostolic ergergs the trial of a
moral and social order, the Jesuits drew upon a millennial tradition of Christiggtzgdny and
adapted it to their work on the Spanish-American colonial frontier. Eighteentbrg Jesuit
missionary narrative likewise assumes a unique form that indicates th's ataarging role on
the missionary frontier, colonial society and the metropole. The question thendsbow the
order’s “absolute moralism” mediated between the ideal and materiakistefecolonial society
and established an inner-worldly ascetic ideal that resonated beyond the masgienifr the
production of secular scientific knowledge from the colonial periphery. By focusirgeon t
development of the Jesuit ascetic ideal in these works it becomes clear trestuitee did not
happen onto an already disenchanted frontier, but rather were active agbats i
disenchantment of the frontier both through their role as agents of colonization as tvell a

contributions to Enlightenment natural history. This approach permits us to commpdestiit

%" The classic expression of this postcolonial critigdi an “indefensible” European civilization aswes from the
colonial periphery, which is both directly and iratitly present in contemporary Latinamericanisriimé
Ceésaire’'Discourse on Colonialism
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ascetic ideal, as performed and contested on the Spanish-American frontier yaliéh joams
of ethical rationalization and objectification of nature that are fundanmtenal definitions of
modernity. Far from presenting a rupture between a religious tradition aedlarsscientific
worldview, we find that the Jesuit ascetic ideal was both a both a precursor amdpmyaty to
the eighteenth-century upheaval in philosophy, science and society.

This focus does not elide the agency of Amerindians who resisted and transformed the
missionary and his culture; on the contrary, it is my goal to demonstrate how threnaeide of
the ascetic ideal paradoxically reaffirms this refracted presanmegh writing. Examining the
ascetic ideal through Jesuit narrative is more than simply describidgstimirse with which the
colonizer justified his actions to himself. | believe this approach willaleare instance of ethical
rationalization on the colonial frontier at a key moment in the history of Europeemdpiain,
which was marked by a virulent — and somewhat paradoxical — reaction agairesuhs that
ultimately led to the order’s suppression. While | argue that the Jesugtscadeal influenced
the very inner-wordly value orientations that would ultimately turn against theamJikewise
wary of extending this limit-case of ethical rationalization to a totajicritique of Western
reason. Beyond a very weak symbolic gesture, it is unclear how the aporetrgngax
deconstructionist readings does any more justice to the Amerindian victims ofatistorand
state violence, both past and present. Furthermore, these approaches ofteecagrize that
they are part of a very long tradition of colonial critique of which theresigraficant corpus
even in the eighteenth century.

In addition to the irresoluable performative paradox inherent in this radiogler it
cannot account for how Jesuit natural history was not only used as a model for modern

ethnographic and scientific practices complicit with mercantilist caloigcies but also was
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used to substantiate eighteenth-century critiques of European imperialiemmgtropolitan
intellectuals such as Denis Diderot and Johann Gottfried HetéerSankar Muthu argues,
these European thinkers used accounts of the “New World” to develop a philosophical
anthropology that vindicated the cultural agency of peoples subjected to colonination a
criticized European discourses that justified imperialism with claonesittural superiority.
Muthu takes Clifford Geertz to task for his monolithic understanding of Enlighterthearght
regarding the non-European subject:

As | have argued [...] , there are important strands of eighteenth-centuritthivatgake

humans to be intrinsically cultural agents who partly transform, and yelveags

situated within, various contexts. Strikingly, anit-imperialist politicabthes in the

Enlightenment era were almost always informed by such understandingshanhity.

(69)
It is important to keep Muthu’s comments in mind before overextending an arfalyis o
eighteenth-century Jesuit writing to wholesale critique of Western readitrough Jesuit
natural history was a strategy for reproducing colonial relations of pmwtre Spanish-
American frontier, like any text it could not control all the uses to which itpuggarticularly
when these texts circulated far beyond the Society of Jesus and New Spain.

Drawing from the approaches outlined above, the first chapter of this disserta
provides the conceptual and historical frame for an examination of Jesudmarysnarratives
in eighteenth-century New Spain. | first examine the ascetic pastself that was unique to

the Society of Jesus both through Nietzsche’s critique of the ascetic ideal bads/geciology

%8 Consider that the Diderot worked closely with trenth Jesuit Guillaume-Thomas Raynal onHistory of the
Two Indiesand that Herder’s defense of cultural autonomgdcthe work of Jean Jacques Baegert, an exiled Jesu
missionary who worked for thirty years among thea@ura of Lower California,. In the case of Herthare is a
radical transformation in Baegert's intent in dédsiag the customs of the Guaycura.
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of religion. Focusing on the rationalization of religious worldviews in the formatiomootern
subjectivity, this approach will examine those aspects of Ignatian spigittredit provided
orientations for inner-worldly action beyond the activities of the order's memi@ssanalysis
will focus on Ignatius of Loyola’S$piritual Exercisess well as forms of Jesuit cultural
production in the seventeenth century that represent what Anthony Cascardi téjastssof
control” through which the ascetic will to power over the self is closely linkgalitical control
(Ideologiesl11). Though originating and expressed in European cultural forms, the Jesigt ascet
ideal depended upon a field of apostolic action at the edges of Iberian empireshehsibject
could reaffirm his identity and the order he represented. It could be more praatatithat the
Jesuits’ ascetic ideal developed in tandem with the expansion of the colonial frehich was
not only a space of symbolic action but also became a literary topos repeated inajesive
as a consituting element of the order’s coporate identity.

Of course, the Jesuits’ primary mission on the Spanish-American coloniafreas to
bring Amerindian subjects within the fold of Christianity and Castilian poliiegemony. The
practice of colonizing and acculturating these subjects was genefallyed to by the term
reduccion which came to be almost exclusively associated with the Jesuits due to tH{aridme
for many of their contemporaries, the infamy) of their Paraguayamomss8efore it became a
defining characteristic of Jesuit identitgducciénhad a history as a specific form of “pastoral
power” that emerged from Iberian expansion in the Atlantic, where the Chipststorate
uniquely combined with forms of political control exercised over non-European subjecets
Foucault argues, this “pastoral power” was “a prelude to governmentality thiegh t
constitution of a specific subject, of a subject whose merits are ankiyyitigantified, who is

subjected to continuous networks of obedience, and who is subjectified through the compulsory
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extraction of the truth,” then the practicerefiuccionmay point towards the origin of modern
political subjectivation on the Spanish-American colonial fronfec(rityl84-85). The goal of
this first chapter is to demonstrate the relation of the Jesuit “subject oblEontihe practice
reduccion which submitted both missionary and Amerindian catechumen to a regime of
reciprocal discipline and an economy of faults and merits.

The second chapter will describe the history, structure and tropes Jasioinay
hagiography in a series vidasdedicated to seventeenth and eighteenth-century Jesuit
missionaries in New Spain and published in the decades leading up to the expulsion of the order
in 1767. Jesuit hagiography in New Spain performed a deeply rooted tradition ofa@hristi
ascetic writing in which the concept of the desert as a spiritual trial weediaed by both the
missionary and the hagiographic text. These texts not only reflect thanmall¢éradition of the
ascetic ideal but also the formation of a modern subject through disciplinary pesxaddrthe
rationalization of religious worldviews. Jesuit missionary hagiograj@myonstrates a
fundamental relationship between the frontier, the text and a subject whosky iddashioned
in a necessary confrontation with resistance in a colonial context. Through agtgpblo
hermeneutic that interpreted history as the fulfillment of a prophecy prefign a previous
sacred text, Jesuit hagiographic works portrayed the mission frontier asptagwhich the
exemplary colonial subject would perform the ascetic ideal preserved in tisga@hiradition.
These narratives demonstrate tletuccionwas not only a practice of forming ideal subjects out
of the colonized other, but also reciprocally acted upon the colonizer’s definitiolf. of se

One of the fundamental elements of these texts is the trial of the misSatarstity on
the colonial frontier. In eighteenth-century missionary hagiography theldeymerindian is

portrayed as either a willing or accidental agent of demonic inteoveagjainst the Jesuit’s
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evangelical campaigns, an unintentionally ironic portrayal given the tefgsences, both
allusive and candid, to the sexual depredation to which these very same womsuahjezted at
the hands of European colonizers. These Jesuit missionary narratives not oalytpertrontier
as the locus of a foreclosed desire but also describe temptations in urban eéktiregthe
missionaries represent a strict social order threatened at every tuowifglthe work of Pablo
Gonzalez Casanova on the eighteenth-century clash between a popular folklorcandttine
clerical culture of the Criollo elite, | argue that the Jesuit missidmagjographies that
proliferated in New Spain were part of a centripetal discourse that soughiriteract the
popular carnavalesque and unorthodox religious cultures that were the target of tefidely
My analysis of this genre will conclude with an examination a Jesuit haglogoa the life of
Salvadora de los Santos, a female Otomi from Querétaro whose life cedltbegonventions
of the genre. This work, one of the only Jesuit-auth¥dfidd y virtudego be republished in New
Spain after the order’s expulsion, paradoxically presents a case of subghkecy through the
order’s ascetic ideal.

Chapter 3 examines pedagogical scenes in the hagiographies and naturad thstiorie
were occasioned by the experience of Jesdiiccionin New SpainReducciérwas above all
posited as an educational apparatus in which the “errors” of the Amerindian would loéedorre
under the tutelage of the missionary. In this semreskjccibnwas developed not only as a more
civil and Christian method afonquistaandpacificacionbut also a more efficient process for
producing obedient subjects, that is, subjects who would identify themselves withothieexs!
culture to the point of viewing their subjection as natural and desirable. Nevesthleéedesuit
chronicles ofeduccionin the northwest of New Spain, and in particular the missions of Lower

California, more often than not reflect an unstable hierarchy of teacher andmpugpiroducing
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the frontier as a limit between colonizer and colonized and as a trial fardjeetsof
hagiography these narratives also reveal the latent contradictions ofdhmkideal performed
by the missionary. Just as the ascetic hero must confront temptation so th#ittbipawer over
the self may be tested — that is, probe his fallen nature so that his virtueurghtr the
missionary narrative likewise reveals the fundamentally corrupt naturearfi@losociety so that
writing may assert the triumph of the ascetic will. Thus, Jesuit narratitray®the instability
of the tutelary hierarchy so that it may be reestablished as the victoey addhtic subject and
the moral order he represents.

The most common test of the missionary’s mastery over his catechumens is his
submision to the “rudo y penoso magisterio de un indio” (an oxymoronic “brutish mastery”
order to learn the languages of his catechumens so that he can translasn@locstine. In
these cases the missionary’s authority, already established as glagyestudent and professor
in the Jesuit colleges, is fundamentally undermined in a context in which the dbgat &acks
the institutions that guarantee his mastery. The Jesuits’ linguistic hetbadns, their much-
vaunted command of non-European languages and ability to communicate with stlbfects a
edge of Europe’s empires, was put to the test and often found lacking in a contexheyere t
could not understand their interlocutors nor make themselves understood. Ultinesteity, J
narrative resolves the missionary’s manifest inadequacy in adapting nthigans of the
frontier and establishing his mastery over Amerindian cultures bygdilick a time-honored
allegory of writing and orality whose moral nevertheless remains aincert

Chapter 4 traces the evolution from teollo Jesuit Miguel Venegas’ manuscript
history of the Jesuit missions in Lower Califorriiampressas apostoélicd$739), to the Spanish

Jesuit Andrés Marcos Burriel’s rewriting of the work, published in Madridaiia de la
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California (1757). Burriel, a Spanish historian versant in the proliferation of eighteenthycentur
natural histories published throughout Europe, transformed the original into a work thét woul
have been unrecognizable to Venegas, a professor of moral theology from Méx}it®. In t
reformulation of the originabne can trace the shift from a providential history of self-sacrificing
apostles to the more empirical, skeptical mode of natural history advocaBghioys most
prominent eighteenth-century intellectual, Benito Jeronimo Feijéo. Although meWwasis is
placed on geographic, botanical, zoological and ethnographic informatidwotice
nonetheless remains largely a history of the Jesuits’ campaign to Ciees@ad civilize the
inhabitants of the peninsula, but without the frequent references to providence and t& const
citations of scripture that bloat Venegas’ text.

Burriel's rewriting of Venegas’ chronicle was the most widely tieted and
disseminated text on California during the eighteenth century, yet the logitsyroduction
and its relation to the original remain largely unstudied. In addition to both Vemagasascript
and Burriel'sNoticia, | will also examine the latter’'s unpublished correspondence with fellow
Jesuits in New Spain. This correspondence not only reveals Burriel’'s miotivesvriting the
original but also demonstrates how the order’s ascetic-apostolic ideal vpasdhtiathe
production of knowledge about the nature and peoples of the colonial frontier during the
eighteenth century. Burriel is an exemplary case of how the Jesuits’'oroeats exercised
through the writing of natural histories that abandoned the model of the “Edifgttey’'Lin
order to reach a reading public that was increasingly hostile towards tihe orde

The performance of the Jesuit ascetic ideal on the Spanish-Americaerfooitlged the
temporal and spatial dimensions of early modernity. Through missionary chscemclenatural

histories, the Jesuits united the religious tradition of the West with the isend&of Spanish-
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American colonialism while also linking the contingency of the frontierasdrtone to the

global designs of European imperial expansion. This perspective includes spéwes the
European centers of cultural production as well as actors (both Jesuit missi@mari
Amerindians) not traditionally considered in the historiography of modernity. &hats
contribution to the rationalization of religious worldviews through their evarajelial
intellectual labor on the Spanish-American mission frontier demonstrateadhdarnity was a
global, ecumenical project in which the distinctions between religious andrsegceafdations
were not always clear-cut. The representation of the ascetic ideallthlesigit narrative was not
only key to the disenchantment of the mission frontier for a European public, but alsmeshf
the moral order of the viceroyalty by portraying the procesedifccionas a trial of the core
virtues of the colonial hegemony embodied through the enactment of the Jesuitsabje
sacrifice. While these texts were foremost a means of reproducingaieetee virtues within the
Society of Jesus, they were likewise held up as an example to all strataradicedciety,
especially those whose submission, obedience and perseverance were importaint&oming
the colonial order. Thus, during the eighteenth century the Jesuits linked the Syaristan
mission frontier, the colonial center and the metropole through the reproduction otiéty’S
ascetic ideal in missionary chronicles and natural histories. These readteed a wide audience
beyond the Society’s members in both New Spain and Europe and some continued to circulate
even after the order’s expulsion from the viceroyalty in 1767 and dissolution by Rap=e th

1773.
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1. The Jesuit Ascetic Ideal and the Spanish-American Mission Frontier

In my approach to the textual representations of the Jesuit missionaryisaterpr
eighteenth-century New Spain the central question is how a missiondrgissagere
meaningful not only for his co-religious but also for the colonial order as a whole. &arsng
is found first in the tradition of the Christian asceticism for which the missooiér became a
symbolic backdrop for the performance of an ideal of self-denial and disciplitiee tontext of
colonial Spanish America, the Jesuit subject’s exercise of ascetas#i®l was directly linked
to the transformation, administration and surveillance of the colonized submutfsat, a
relation that was explicit in the practice and discourgediccion As a technique of
colonization and acculturatioreducciénconsisted of gathering semi-nomadic or sparsely
populated Amerindian communities into permanent settlements whose organizationewded
to reinforce a Castilian-Christian hegemony. While the concegidofccioncovered a wide
range of practices and involved many secular and ecclesiasticlsfficiaas in principle
founded on both an urban model of political order and a monastic model of moral discipline;
thus, theeducciénwas a space where the institutions of the Spanish-American colonial order
were reproduced and within which the conduct of Amerindian subjects could be observed and
regulated. As this process was subjected to an increasingly rationalinédeset and
techniques in the second half of the sixteenth-century it also became tiedicoaired ascetic
ideal for the religious involved in the expansion of the Spanish-American missiooetigf.
Jesuit missionary narrative was a medium for reproducing this ascetiwittea the order

itself, among the Amerindian subjectsrefluccion and in the urban colonial center.
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The Jesuits distinguished themselves as enthusiastic and able agent®loinilaéorder
on the Spanish-American marchlands, and through the representation of this iacliegyit-
authored narratives the mission frontier in turn also became a defining asgrecBociety’s
corporate identity. The order’s unique expression of traditional monastic virtaatedrtowards
practical, inner-worldly pursuits, as reflected in San Ignaé&gescicios espiritualesfound a
complementary field of action in the practicerefluccionon the Spanish-American frontier.
Thus the disciplinary regimes imposed on Amerindian subjects were not a sengfertiof the
colonizer’s culture, but rather a dialectic process in which the self-disgipfithe colonial agent
(the missionary), and hence his ontological value, was put to the test. Moreover, iigthis st
adherence to an ascetic ideal in the hostile context of the colonial frontierisienary became
an important symbol for the moral order of the viceroyalty. Jesuit writing ismetysa
reflection of this dialectic but more importantly itself a key apparatus ©&#k-disciplining
tendency characteristic of Western civilization as a whole. The Jesegiicasieal represents the
convergence of the intellectualization of ethical conduct, the rationahzaticolonial discipline
and the differentiation of spheres of knowledge produced on and about the colonial frontier.

The exercise of asceticism, self-control and social control thakeniéed in Jesuit works
are also central themes of several twentieth-century theories ofmitgdeeginning with Max
Weber’s sociology of religion. According to Weber, the rationalization of condulse id/est is
not merely a function of material relations of production manifest in a $igedi@apitalist
economy, but more importantly the result of a religious worldview that demanded abjbets
an inner-wordly asceticism that subsumed his or her whole life. Although Websedlthat the
most complete expression of this inner-worldly asceticism was found in Calyimessm

nevertheless recognized the importance of the Jesuits in the ratioaalafateligious
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worldviews in the West. While Michel Foulcault departed from Weber in his methggdieg
shared with the German sociologist a view of modern techniques of social contitud @i d
from the monastic tradition of ChristianityIf for Weber the modern subject left the monastery
to practice an inner-worldly asceticism in the marketplace, for Foutawds the monastery,
through the exercise of “pastoral power,” that came to encompass the modkerim stetlition

to the theories of Weber and Foucault on the legacy of Christian ascetiaighal$o consider
Norbert Elias’ analysis of the “civilizing process.” Like Foucaultaglirecognized that the most
rationalized forms of self-discipline appear first in the upper stratatydoefore they are
applied as techniques of social control. Though Elias traces this processabiogsyesis,” or
the internalization and depersonalization of discipline, within the culture of semémgentury
court society, he notes that the Jesuits were important contributors to thisl cplher®. In the
following | will show that ascetic ideal performed by the Jesuits on the ebloontier was a
key development in the rationalization of religious worldviews in the West andlgn ear
application of the techniques of social and self-discipline that these thetilms@to European

modernity.

1.1 The Ascetic Ideal and Colonial Theodicy

Each of the aforementioned theories of modernity can be traced back tochreidri
Nietzsche’s metaphysical critique of the ascetic ideadrrthe Genealogy of MoralBlietzsche
observed that, as seen from a distant star, the earth would appear to be a thorowgghdy “asc
planet,” by which he meant that a universalist concept of rational progress, and even the

metaphysical foundations of the subject, could be traced back to a will to powectesti

29 ps Dreyfus and Rabinow observe, Weber deductivalgked out “ideal types” of asceticism and lookedtfe
historical forms that most closely approximatedsthg/pes, while Foucault focused on concrete, ecapiprograms
for exercising social control and self-disciplimegiarly modernity (132).
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against the self (117). From the sixteenth to eighteenth centuries the Socistysdbdged its

own brand of “planetary asceticism” through a unique rationality of selfalartd social order

that spread across the globe through a missionary network linked to the expansion ofrfEuropea
empires. Though the Spanish-American mission frontier was a kind of theates for t
performance of a Western ascetic ideal throughout the early modesd, pehias yet to be
subjected to the philosophical, sociological and historical critiques that haveddlfomm
Nietzsche'dGenealogy Notwithstanding this reticence, the critique of the ascetic ideal in the
West is indispensable to understanding the early-modern mission frontier awatkhaf the

Jesuits in Spanish America and the metropole.

As the model for his own critical-historical project, Michel Foucault erpl¢hat in
Nietzsche’s concept of “genealogical” history, “Humanity does not gradpiadbress from
combat to combat until it arrives at universal reciprocity, where the rulevdinally replaces
warfare; humanity installs each of its violences in a system of rules anprtduegds from
domination to domination” (“Nietzsche” 65). Thus, morality and law are neitheegsipns of a
transcendental ethical norm nor a standard of social utility, but rather aynmeafadstrated
desire for uninhibited dominance redirected against the subject in the formcohdaence:
“this instinct for freedom pushed back and repressed, incarcerated within anddintalto
discharge and vent itself only on itself: that, and that only, is what the bad cmessién its
beginnings” Genealogy87). For Nietzsche, the priestly ascetic ideal, characterized by self-
sacrifice and an irrational renunciation of pleasure as ultimate virtues,asmuadel of good-
will and charity but rather the expression of a will to power redirected aghenself. As
Nietzsche quips in one of the aphorisms fidoman, all too HumanThe ascetic makes a

necessity of virtue.” That is, the ascetic not only turns virtue into an externplitaam (as
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opposed to an inherent quality) but also converts a state of suffering and mséng inighest
attainable virtue (60’ The effect of the rise of a priestly ascetic morality against the noblsma
free-reigning will was a progressive depersonalization and internahzatpower which,
according to Nietzsche, resulted in the exercise of domination over greateensuf®ne must
indeed grant something even more unpalatable,” writes Nietzsche@etiegalogy“that from
the highest biological standpoint, legal conditions can never be othexxtaptionatonditions
since they constitute a partial restriction of the will of life, which is bent uporip@nd are
subordinate to its total goal as a single means: namely, as a meansind greaterunits of
power” (76). Thus, the ascetic will to power over the self, embodied in legal and moral
imperatives, is for Nietzsche directly connected to political control.

Nietzsche argues that cities and states were founded not by contracbbutiehiprce
and that the law and morality are nothing more than a habit of compulsion:

Force precedes morality; indeed, for a time morality itself is force, to whicérst

acquiesce to avoid unpleasure. Later it becomes custom, and still latsvdkence,

and finally almost instinct: then it is coupled to pleasure, like all habitual andahat

things, and is now called virtueHman69)
Here it seems as if the ascetic ideal were a strategy for pdrpgtaaelationship of power
originating in violence, an institutionalization of the conqueror’s will to whictkctrgueror
must himself eventually submit; this, however, does not explain how the will to power is
restrained by morality, and there is no doubt that for Nietzsche the ascalicadehained

down the “blonde beasts of preyG¢€nealogyB5s). If indeed the priestly ascetic ideal is the

% In reversing the old German adage, “eine Tugeiscdan Not machen” (“to make a virtue of necessjty”)
Nietzsche plays on the meaning of “Not” which cagngy both “necessity” and “misery.” | thank Masef
Engelbert for this explanation of the play on woirddlietzsche’s aphorism, which is otherwise inasdge in the
English translation.
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expression of a “slave revolt in morality”, that is, a desire for power by therfess, how does
it impose this ideal upon the superior force of the nobleman? In other words, whizeloes t
nobleman feel compelled to submit to the “slave morality”?

Geoffrey Galt-Harpham has described this ambivalence in Nietz$sba&alogyas
purposefully woven “strategic forgetfulness” that allows the work to underits own critique
(214). After denouncing the priestly ascetic ideal as irrational supmesisthe will, Nietzsche
suggests that a certain “will to the desert” is necessary for the philoso@résowhose
“dominating spirituality had first to put a check on an unrestrained and irritabéeqra wanton
sensuality” in order to realize his own vocati@ef(ealogyl08-9). Thus, in a classic expression
of the “performative contradiction,” Nietzsche claims that ascetipigdicates even the critique
of asceticism. Nietzsche does not provide a simple fable or conjecturay loistbe social
contract but rather a complex critique of the conditions of a subjectivity groundedandail
relations of power. For Nietzsche, there is no subject outside of history nor atgpinitaves
history along towards a rational world order of nation-states; on the contralgadory and
violent history determines value, and this is why the ascetic ideal is impioriaeing. Just as in
James’ “moral absolutism,” the ascetic ideal gives meaning to histeryiethis meaning is
found in suffering, for the nobleman could scarcely stand an absolute unity of beirdiand a
As Nietzsche puts it:Thatthe ascetic ideal has meant so many things to man, however, is an
expression of the basic fact of the human willhisror vacui: it needs a goaknd it will rather
will nothingness thanotwill [...]" (97).

The result of this “basic fact of the human will” is the internalization and
depersonalization of power: the ascetic ideal splits the subject through thencoéa

conscience that holds the will accountable for its deeds. Thus, for Nietzsche dw kagjns
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life with a debt of guilt paid for by submission to the law. As the ascetic igkisl the
conscience from the will, the saint becomes an important symbol, separated froasghef
humanity but reflecting its common predicament. “It is not what the isdintrites Nietzsche,
“but what hesignifiesin the eyes of non-saints,” the saint reaffirms ascetic self-reniamces
the most powerful expression of the will, the means to enter an ordered cosmos beyanttthe
of experiencefuman101). Through ritual and a narrative tradition, either oral or written, the
figure of the saint reproduces and adapts this ascetic ideal to the needs ofrthaitpnThe
saint’s self-abnegation paradoxically becomes an affirmation of thasvélmeans of
embodying virtue and restoring moral order to the cosmos: the holy man or wsamtoh is, in
essence, a willful subjection of the will.

Ignacio de Loyola drew from the deep wells of the Christian tradition in fotimgilan
ascetic ideal that not only applied to a priestly class that would answer tortheakand
worldly demands of the sixteenth century but also provided a means by which the taouith
understand his own inner-worldly pursuits as a form of submission to a God-willed vocation.
First printed in 1548, San Ignacidgercicios espiritualeprovided the framework for enacting
the Jesuit ascetic ideal and expressing the fundamental “will to the’deseligious and
layman alike. Thé&jerciciosbrought together elements of Christian spiritual guides from
Ludolph of Saxony'd/ita Jesu Christto Erasmus of Rotterdamdandbook of the Christian
Soldierin a unique format that indicates the Church’s changing role in the religiousataent
of its flock’s innerworldly affairs (O’MalleyFirst 46-47). TheEjercicioswere first intended as a
manual for conducting a retreat in which an exercitant, under the direction at@aspdvisor,
would subject his or her conduct to scrutiny in comparison with the example of Chrissand hi

apostles in order to make a decision that would determine the course of his or(key.life
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whether to to join a religious order, whom to marry, what vocation to exercise). When
administered to non-religious, these exercises were meant to subjectythe tlaét conditions of
a religious’ contemplative life during the course of a month, in which the &reiould
withdraw from his or her worldly contacts and business in order to contemplatie thiethie
apostles (LoyolaEjercicios25). Even in their original formulation, however, ercicios
allowed for flexibility in working around the lives of exercitants involved in ingaarbusiness
or affairs of state, and in their development after the death of the founder theelkeeoaugh
guide for a wide range of contemplative techniques applicable to many clasgesoitint and
circumstances (O’Malley 127). While the life of Christ and his apostles, dasvdle lives of
the saints, are the focus of these contemplations, the goal of the exeassest W induce the
exercitant into taking vows and directly imitating the conduct of these modefstlee life of
the religious, but rather to internalize an omnipresent judge of his inner-wasltthyct. The
guided meditations that are detailed in 8pritual Exercisesre oriented towards choosing a
course of action in this world that not only glorifies God and assures the salvaten of
exercitant but that is also carefully and dispassionately reasoned #158/819)**

As José Luis Villacafias has shown in his study of the place of the Jesuits in Max
Weber’s sociology, thEjerciciosare a method for disciplining the imagination to exclude any
idle reflection that could be used by the “enerigm confuse the exercitant’s reasoned decision
with regard to his earthly conduct (445). The exercitant is “trained” by theisae to
internalize an omnipresent judge of his conduct by imagining while he dreskem@aing that
he is a nobleman who has offended the sovereign and must appear before the his court, or that he

is a man condemned to death for his crimes called before a judge (Loyola 4BerAaarcise

31 3. Michelle Molina argues that tleercisesparticularly in their application in Spanish Anwer, are a “modern
practice of the self’ that emphasizes self-regatathrough rationalized techniques of social cdr(ttd8).
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calls upon the exercitant to imagine a man “que nunca he visto ni conocido, y deseando yo toda
su perfeccion, considerar lo que yo le diria que hiciese y eligiese paragtaigde Dios

nuestro sefior y mayor perfeccién de su anima, y haciendo yo asimismo, gusareigiakque a
otro pongo” (59-60). This technique is a special case of Nietzsche’s concept afte as
subject emerging by “doubling the deed,” or imagining all acts of will as “donéd by
something that causes effects, by a ‘subject’ ”; moreover, this subje@dasithe cause
underlying the effects of the will is posited as something that can be Yailed against
(Genealogyb). An abstract rule of conduct completely separated from the will and degsiee of t
exercitant is projected onto an imagined other as if the will could choose atgaligshrough

the ruse of choosing or willing for another. This example also illustrates hayesire for the
“perfection” of the other is the condition for the subject’s own will to realssgdfitn an action
directed towards salvation; thus, the will to power over the other and the will to pogre

oneself are deeply connected in an ascetic ideal focused on innerworldy candisctQeneral
Examen” from theConstitucionesSt. Ignatius explicitly explains the dialectic implicit in the
Ejercicios “El fin de esta Compafia es no solamente atender a la perfeccion de las anima
proprias con la gracia divina, mas con la misma intensamente procurar de dguskdvacion y

la perfeccién de las de los préjimo€dnstituciones48).

TheEjercicios espiritualeemphasized a priestly discipline in innerworldly conduct
partly because the Jesuits themselves were in constant contact with théhwvoadgh their
pastoral work and related enterprises. Because of the Jesuits’ madtipiges in Europe and
abroad, their daily lives were not routinized to the extent of the religious liviagrionastery;
thus, the Jesuit subject depended on himself for discipline outside the direction antheaeveil

of a cloistered community. The society, in the works of its principal apologiasspesited as an
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ideal religious community existing outside of the monastery and active iraseptkres;

consequently, thEjerciciosbecame a bridge linking the conduct of the Jesuit to society as a

whole. Just as the Jesuit practiced his ascetic self-discipline irotteg 80 too could lay society

conduct its affairs more like a monastery.
Juan Eusebio Nieremberdg#onor del gran patriarca San Ignacio de Loyola, fundador

de la Compafia de Jestsritten to commemorate the first century of the order, reflects how the

Society of Jesus distinguished itself from other religious orders princghadlyo this active role

in the world. Citing Thomas Aquinas, Nieremberg distinguishes first betweendhibers

dedicated purely to contemplation and those dedicated to “la vida mixta,” or a combination of

contemplation and action, to which the Jesuits clearly belonged. Furthermoreeligesesr

rejections of the world are divided into those that organize themselves into a comananitye

“religion de los solitarios,” or those that are free to carry out their iesundividually beyond

the cloister. In combining the “vida mixta” with “la religién de los soidsy” the Jesuits,

according to Nieremberg, were the superior type of religious order:
La razon es clara, porque se han de bastar a si mismos, sin que aya quien cuide de ellos,
ni gobierne, ni guarde: esta misma razén, y mucha mayor hay en los misionaros de
Compaiiia de Jesus, porque también es necesario que se basten a si, y no solo esto, sino
gue sobren para otros, que no solo sean suficientes para conservarse a si en virtud, pero
gue les sobre virtud para comunicarla a otros, como dice el Santo en el Opusc. 18 cap. 17
Cosa es manifiesta, que mas perfeccidon se requiere para que uno comunigue a otro la
perfeccion, que para que sea en si perfedd9)

The Jesuit’s ascetic ideal was to be exercised in the world, not byngdiahself from the

world of temptation, but rather by confronting and triumphing over that world. However, the
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external discipline of the monastery had to first be internalized and reidfoyahe exercises
that every Jesuit had to perform at least once a year. This “perfectioniogbldie, as
Nieremberg points out with a citation of Thomas Aquinas, was to serve as a modeleoforir
those whom the Jesuits served in their educational and missionary activitieerriare,
through his or her own performance of gjerciciosthe layman could experience this
internalization of discipline and turn to his or her tasks in the world with the asswfance
carrying out a vocation affirmed in communion with God.
Although Max Weber focused on the inner-worldly asceticism of the Puritan as
determinant of a disenchanted modern world, he nevertheless recognizeHjerc¢laeosand
the Jesuit vocation a contemporary development in the rationalization of relidiass et
Christian asceticism in its highest manifestations exhibited this rhtbaeacter as early
as the Middle Ages. It is also the fundamental reason for the importance in wtoig his
of Western monastic life, in contrast to Eastern monasticism. In the r8karaf
Benedict, even more strongly in the Cluniacs and Cistercians, and, finally, ety
in the Jesuits, it is free of arbitrary withdrawal from the world and virtud&tosment.
It has became systematically formed method of rational living, its aing b@iovercome

the status naturagto release man from the power of irrational impulses and from

dependency on the world and nature, to subject him to the supremacy of the purposeful
will, and to subordinate his actions to his own continual control and to the consideration
of their ethical consequences. The aim was thus to train the monk — objectively speaking
to be a worker in the service of the kingdom of God, and so also — subjectively speaking

— to ensure the salvation of his soul. This absolute self-control, like the aim of the
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exercitiaof Saint Ignatius and the highest forms of all rational monastic virtues |seas a

the decisive practical ideal of PuritanisiRr@testant81)
Just as Nietzsche, Max Weber likewise viewed forms of asceticism in thiea@/the catalyst for
the modern subject’s self-understanding, although he shifted in focus from the concept of
“resentment” to “theodicy” as central to religious ethics (“Social” 2F0y Weber, theodicy, or
the problem of the unequal distribution of fortune, was the central problem of abimejigut
this dilemma was uniquely confronted in Christianity with the rejection of a dibaskesinful
world and the concommitant valoration of suffering as a sign of election;@scgtiherefore,
became an increasingly rationalized set of techniques for mastenurg aatl oneself in order to
assure salvation. As Jirgen Habermas has noted in his extensive examinationraf Webe
contribution to sociology and philosophy, this process of ethical rationalization sé&swprtd
as a trial of the subject’s moral principles, but only some religious ori@médiobjectify” the
world through an active asceticism directed towards the mastery of nBbe@yl: 206-08).
While this process was similar for both the Christian monk and the Puritan, as noted in the
citation above, Weber claims that only in the case of the latter did the tHisfideaduct
spread into extra-religious spheres and become a truly inner-worldlicadeat. Despite his
assertions about the Society of Jesus, Weber maintains a sharp distinctiaanlbéve
otherworldly oriented “aristocracy of monks” in Catholicism and the innerwaddgticism of
the Protestant Reformation, which strode into “the market place of life, shgntine doors of
the monastery behind it, and set about permeating precisely this seculdag\deywith its
methodical approach, turning it toward a rationalilféhe world, but neitheof this world nor

for it” (ProtestantlL05).
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For Weber, the Lutheran “vocation” was a pivotal shift in the focus of spititwafiich,
when combined with the Calvinist’s rigid adherence to a doctrine of predestinatilated the
individual in a state of profound loneliness. The individual could not appeal to ritual or to good
works in order to assure salvation, nor could he be certain of his place amongttb&agpt in
very rare cases of individual revelation. The result was a pervasive disenehaof the world
in which the only spiritual consolation was to be found in an abnegated acceptance of one’s lot
and an innerworldly asceticism dedicated to fulfilling one’s role in a sogahaation and
economic activity ordained by God to serve the utility of the human race. Wadiibns
characterized by self-discipline, sacrifice, submission and the repredgpleasure for
economic gain became “the technical means, not of purchasing salvation, btingfrgeof the
fear of damnation”Rrotestantl15). The absence of sacramental ritual, however, was not an
absolute condition for the ethical rationalization of inner-worldly pursuits, akethets’
contributions to the maintenance of a secular social order and their work in varenigis
fields demonstrate. Weber’'s concept of inner-worldly asceticism is undertnyrigd insistence
on a decisive rupture between the “lax” discipline of the Catholic hierocracharadl-
pervasive discipline of the Puritan, which he posits as determinate of the &btest
Reformation’s break with a medieval worldvieRr¢testant36). The idea of a simple turning
point in the history of the West beginning with Martin Luther is complicatetidyesuits, who
are presented in Weber’s work as both a limit case of Catholic monasticisrs am@xception
to the Protestant ideological dominance of modernity. Weber even admits thgitatthed
rationalization of asceticism into an exclusively disciplinary method réeathapex in the

Jesuit order,” which became an important tool for a centralized Church bureauanapafy
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through an educating mission that spread the order’s ideal of coSdwitty and Economy
1172-73).

Notwithstanding the limits of Weber’s thesis, his emphasis on the religioussooig
European modernity provides a conceptual framework for understanding the role ofrtist Spa
American mission frontier in a Jesuit ascetic ideal that shaped imponpactasf a modern
worldview. Perhaps more important than his “Protestant thesis,” Weber’'s undergtaf how
religion shapes a secular, instrumental worldview through the actializd value orientations
in cultural objects (such as tBpiritual Exercise®r missionary hagiography) is a key
contribution to the study of the Jesuits’ ascetic ideal and its relation to th&s avdddly
pursuits. While attempting to undermine both Weber’'s methodology as wellpgssision
Protestantism, critics from both economic and intellectual history havelgchaale a strong
case for the Jesuits’ role in providing the ethical orientations for the innediyadtion of the
modern bourgeois subject. H.M. Robertson, perhaps one of Weber’'s most lapidary entics fr
the field of economic history, attempts to demonstrate the Jesuits’ moratoasas much
more permissive of the capitalistic spirit than Calvinism. This, accordingher&son, was due
to the order’s immersion in the affairs of the lay world, where they weteddp accomodate an
already established capitalist spirit of secular origin (109-10). For Robethe Churches, both
Catholic and Protestant, simply reacted to and assimilated forms of ecomaictthat were
already generalized among their flocks and which they were largely pewéol counteract.
This explanation, however, reduces culture to a merely accidental role in & thator
according to Robertson, is best understood by material economic relations.sTi@enying

the importance of external factors in the the process of ethical ratidiwaljzaut the secular
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economic interpretation cannot explain why anyone would want to understand his or her worldl
activity as a vocation nor how the ascetic ideal translated into purposive %ction.

Weber’s critics either implicitly or explicitly fall back on the conwna of a pervasively
opportunistic and cynical spirit behind the religious cultures of modernity. Thiswienately
denies not only culture’s power to orient action in the pursuit of interest but alsoitimedey
of pursuing ideal interests that may in fact run counter to material irstefést Jesuit
missionary, who subjected himself to the privations of the mission frontier and ofter lidss
is a paradigmatic case of the latter. The subject implied by the afligteapproach would seem
to contradict Nietzsche’s “basic fact of the human will,” that is, the unbeaualily of being
and action for which the subject must legitimate action through culture andtiossteven if
this legitimation leads to self-anhiliation. The alternative is a withedt object and a universe
without meaning. As Habermas explains in his analysis of Weber’s sociologyge$td have to
be tied to ideas if the institutions in which they are expressed are to be; lastmgy through
ideas can an order of life acquire legitimacyhéoryl: 189). Weber’s sociological approach to

religious ethics was partly intended to overcome this quandary of economicidetermvhich

32 Bernhard Groethuysen’s work on the emergenceeFtnch bourgeoisie, which Robertson cites atfeng
presents a more ambivalent critique of Weber'sishwhile also demonstrating the importance of #éuis in
forming an emerging secular ideal of self-contmud @ocial order. Focusing on the sermons of segattiecentury
French Jesuits, Groethuysen demonstrates how tthel€aChurch approached an emerging bourgeoisie th
increasingly differentiated the spheres of ecciiauthority and those spheres where its ownoaityhwas
sufficient or even superior to the Church’s (60). INnger able to appeal to the tradition and cergntbat held
sway over the more credulous masses, the Churcbrding to Groethuysen, was forced to shape aidedinat
would orient the inner-worldy conduct of this newbgct, not through theological dispute but by clirentreaty
from the pulpit. Jesuits such as Jean Crasset anid Bourdaloue preached that strictly regulatiagydconduct
and performing one’s duties within the social ordleas a kind of devotional exercise, which appesdettie
bourgeois subject’'s economic ethic (281-92). Bp#itual Exercise$iad already anticipated this ideal in two ways:
first within the retreat by providing a model f@gimenting the minute details of daily life in thervice of God,
and secondly in providing the exercitant with aasage that upon completing the exercises he or slddvget out
upon a vocation whose performance was an act ahission to God’s will. While convincingly demongirgy the
role of the Jesuits in promoting an inner-worldégetic ideal outside of Puritanism, Groethuyserertéeless fails
to account for how the Jesuits’ particular modet@fiduct — enacted through t8piritual Exercisesthe order’s
missionary activities, and a prodigious culturaighrction — was translated into socially meaningfttion beyond
the sphere of religious authority. On the one h@nakethuysen portrays the Jesuits as adaptingaaigiorms to an
already self-consciously bourgeois subject, whilgéte other hand he credits the Society with “etingathis
subject to understand his role in the social o(@é9).
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cannot account for action beyond a simple calculus of self-interest or, fondktat, account for
the calculation of self-interest as a rationalized inner-worldly dtbrgantation.

In his “Social Psychology of World Religions,” Weber argues that change$igious
ethics are first and foremost the result of the religous needs of community andplgtasi
function of “interest-situations” (270). The most basic “religious need,” accotdigber, is
the demand of the theodicy problem, or the ethical inquiry into the unequal and unjust
distribution of fortune among God’s servants, which is at root a need to justify humamguffe
and mortality. Both Nietzsche and Weber claim that not even the socially dorstirzatare
exempt from this need. As Weber explains in relation to redemption religions, tbisagorm
of idealism, as it allows for a dynamic interplay of interests and ideas:

The conception of the idea of redemption, as such, is very old, if one understands by it a

liberation from distress, hunger, drought, sickness, and ultimately from sgféerih

death. Yet redemption attained a specific significance only where it exppeesse
systematic and rationalized “image of the world” and represented a stdredface of

the world. For the meaning as well as the intended and actual psychological afuality

redemption has depended upon such a world image and such a stand. Not ideas, but
material and ideal interests, directly govern men’s conduct. Yet very fridgtize

“world images” that have been created by “ideas” have, like switchmenyileterthe

tracks along which action has been pushed by the dynamic of interest. ‘Fréranha

‘for what’ one wished to be redeemed and, let us not forget, ‘could be’ redeemed,

depended upon one’s image of the world. (280)

The question for Weber is how the increasingly intellectualized spheregibusliethics,

merges with the rationalization of practical activity, or the increasisgfeny of calculation and
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technology as a means of manipulating nature and man. This connection is most domplete
those redemption religions that profess an “emissary,” or “missionary,” prppleenanding of
the elect that they act not as “vessels” of the divinity but rather as “tasl&dd-willed action
in the world (284-85). Putting aside Weber’s insistence that this fusion of ethat@ractical
action is only fully realized in the Calvinist, the question for the Jesuits ins®pAmerica is
how the order’s intellectualization of ethical conduct merged with the ratzatial of colonial
techniques of political control, particularly at the outer reaches of theegmgpavereignty. In
other words, what was the Jesuits’ answer to the probl@olafial theodicy? In a world of
manifest injustice, the Jesuit ascetic ideal legitimated action in theiabtontext where both
the realcitrant Amerindian and the corrupt colonial were obstacles to be overcartral that
would ultimately reaffirm the providential order of the colony.

Weber’s sociology of religion falls victim to an emphasis on ideal, or “pure,$tgpe
religious rejections of the world, which, as Weber himself recognized, tendatodwen in the
examination of empirical cases (“Religious” 326). While the Protestastetic “virtuosity” and
the bourgeoisie’s economic ethic remain paradigmatic for the modern subj#et’s se
understanding, the study of other forms of ethical rationalization in earlyrniyd@.e. Catholic
or Jesuit) suggest that this subject came into being on several fronts. To borrow and expand on
Weber’s metaphor, the Jesuits embodied ideas that acted as “switchmerd atagt few of
the multiple tracks to Western modernity. Villacafias argues thatritiéystegimented
production of spiritual consolation carried out between a director and exercitaaEjercicios
reflects the Jesuits’ contribution to the ethical rationalization of the modeldweov, not
through an economic ethic but rather through relations of power (428). As the Jesuitwabje

both director and exercitant, he embodied both the ideal of charismatic directien of t
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conscience as well as submission to authority and the exercise of an inner-wachtipn:
“Hombres que a la vez,” explains Villacafas, “son directores soberaresgsddirigidos y que,

en uno y otro caso, reconocen una decision sobre lo concreto, propia o ajena, asentada en la
buena conciencia y en la certeza de ser instrumentos de Dios encaminadosia’ 45y ).

The Jesuits, as ideal practitioneers ofEfercicios,represented models of conduct able to
perform tasks in the world with the assurance of being an instrument of God wh#esaime

time adhering to a vow of obedience. The Jesuits’ colonial theodicy implied a sqgiglidie of

the conscience, a methodical conduct in daily affairs, the assurance of all@ddrecation,

and a thoroughgoing respect for hierarchies as means to worldly ends that therkast

instance pursued for the greater glory of God.

In his analysis of the discourse of the Spanish baroque, Anthony Cascardi traces the
development of the “subject of control” emerging within the literary, thecdbgind political
discourses to which the Jesuits contributed in both Spain and Spanish America. As with the
ascetic ideal embodied in tispiritual Exercisesnd the Jesuit order, this concept not only
addresses the question of who controls, but more importantly “Who is controlled? and Why doe
the subject desire to be controlledifgologiesl12). In approaching the Jesuit subject of control
in Spanish America, a further question can be added this inquiry: How is thistddssre
controlled connected to a reciprocal desire to control? This is the primarjoguesfarding the
ascetic ideal that the Jesuits performed on the Spanish-American missiar .fiomtas not only
on the mission frontier and related cultural production, however, that this Jesuit sdibje
control emerged, as Cascardi demonstrates in his analysis of the severgatnthSpanish

Jesuit Baltasar Gracian’s ideal courtier.
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Norbert Elias was the first to recognize the rationalization of conduct insmiety as
one of the pathways to the social and psychological formation of the modern subject. In his
particular amalgam of Marx and Freud, Elias overcomes Weber’s limited dodasotestant
asceticism by analyzing the relation of sociogenesis and psychogenesiyroctdsses by
which societies experience a growth in number and complexity with a coacbmit
individualization and psychologization of conduct. For Elias, civilization and ratiatialivare
value-neutral terms used to describe the monopolization of violence, the growth in nuhaers
multiplication of functions, the increase of social restraints, and the intatisih of self-
restraint in the modern statéWhile Elias does not directly address forms of religious
asceticism, his analysis points to a pervasive secular ascesis in which irldigriliact is
increasingly subject to unceasing vigilance and calculation. As feudaties@re gradually
brought under the political dominance of the absolutist state and the connections betwee
dispersed individuals expand, multiply and intensify through economic activityydivedual
undergoes a process of psychologization in which observation of the conduct of others,
calculation of the social outcomes of behavior and a rigorous self-discipditkes to social
success. Unlike Weber, however, Elias sees the bourgeois subject’s ideltohsel emerge
not in a Protestant asceticism founded on the Lutheran “vocation” and the doctrine of

predestination but rather in European court society:

3 Just as Weber, Elias defies an orthodox Marxiptamation of ideology: “Civilization, and therefore
rationalization, for example, is not a process imith separate sphere of ‘ideas’ or ‘thought’. lesmot involve
solely changes of ‘knowledge’, transformationsidéblogies’, in short alterations of thententof consciousness,
but changes in the whole human make-up, within iwWideas and habits of thought are only a singleosed/e are
here concerned with changes in the whole persgrthlibughout all its zones, from the steering &f itidividual by
himself at the more flexible level of consciousnasd reflection to that at the more automatic agid tevel of
drives and affects. And to grasp changes of thid ,kihe pattern of thought summoned to mind bycthecepts of
‘super-structure’ or ‘ideology’ is not enough” (486
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It is particularly within the circles of court life that what we todal} a ‘psychological’
view of man develops, a more precise observation of others and oneself in termgiof long
series of motives and causal connections, because it is here that vi¢itaahsel and
perpetual observation of others are among the elementary prerequisikes for t
preservation of one’s social position. (478)
While this focus on court society might seem to take us far afield of religgosei@practice or
the missionary frontier, we are nevertheless again within a sphere of cpitadattion in which
the Jesuits made significant contributions in the seventeenth century, most faim@rsician’s
widely translated and disseminated manuals for courtiers. Referringd@@sarules for courtly
conduct, Elias notes their secular, social character:
Over and again in these precepts recurs the argument based on the regard for othe
people, on the necessity to preserve a good reputation, in a word, an argument based on
this-wordly, social necessities. Religion plays a small part in them. God appears only in
the margin and at the end as something outside the human circle. (539)
Likewise, Cascardi perceives a deep current of asceticism in the Spanish baroggle which
the authoritarianism of the Catholic Reformation is transferred into prisaybleelf-discipline
characteristic of social regulation in the modern sta&o{ogiesl31). The ascetic triumph over
the self, exemplified by Calderén’s Segismundo or Gracian’s ideal couréisralao celebrated
in Jesuit missionary hagiographies, and it is not at all surprising to cooss acfigure who
possesses both the virtues of an ideal apostle as well as those of a successfudodurtan of
letters, such as Juan de Ugarte (the subject of a hagiography studiednainlehgipters 2 and
3) who was described as, “[...] educado con regalo en el siglo [que] lograba en Méxiooydentr

fuera de la religion los mayores aplausos” (Burriel 2:115).
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In Gracian’sOraculo manuathere is a passage that seems to bridge the Jesuits’ inner-
worldly actitvities in colonizing and acculturating Amerindian subjects on th&aniérontier
and the subject of control that emerges in court society:C8ltura y alifia Nace barbaro el
hombre; redimese de bestia cultivAndose. Hace personas la cultura; y masneyant En fe
della pudo Grecia llamar barbaro a todo el restante universo” (395). Graeiétivefy
translated the Jesuit ascetic ideal performed on the mission frontier intottire oficourt
society: one’s ontological worth is measured in the social esteem of heatoot, that is, her
distance from and control of the barbarian within. Indeed, a whole society’s wiktéhwise
established by measuring itself against a barbarity projected onto tlteoutside its borders. In
a colonial society dominated by a minority elite the imperative to “be moretigh the
cultivation of knowledge and command of social dynamics is perhaps even greater,asdndic
by the celebrated Criolla poet Sor Juana Inés de la Cruz Rdspuesta a Sor Filotea which
she insinuates, paraphrasing Gracian, that the attacks against her aaéechbty an envy of the
superior breadth and depth of her culture because everyone knows that “las ventajas en el
entendimiento lo son en el ser” (463Refinement in the viceregal court of New Spain was thus
entangled with the discourserefduccion the rigid and exploitative hierarchy of civilization and
barbarity in the colony depended on both.

Elias suggests that his description of the civilizing process in court chtare
implications for the history of colonialism in the West. The complex division of fumgti
characteristic of a society with a highly developed court culture leadslihg strata to attempt
to rule over others not through brute force but by teaching them to rule themseloaglittive

moulding of their super-egos” (509). Though hardly couched in terms of Freudian

% The passage that Sor Juana refers to is fro®@theulo manual“4. El saber y el valor alternan grandeza
Porque lo son, hacen inmortales. Tanto es uno cusafite y el sabio todo lo puede. Hombre sin naticraindo a
escuras. Consejo y fuerzas, 0jos y manos: sin vedoestéril la sabiduria” (360).
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psychoanalysis, the processefluccionhad as its end the “moulding of the super-ego” with a
thorough restructuring of social organization and an intensive pedagogicaé rdgiis

formation of a subject of control was reciprocal, however, as it demanded a camtomi
discipline of the colonial agent as a legitimation of the colonial order. Thus, thtsJeslainial
theodicy framed the experience of the missionary within a narrativeahlat loe repeatedly
performed as an affirmation of the moral and political order of the vicerogdtlyer as a text
that transmitted legitimate knowledge about the frontier and its inhabitaa$saomodel to be
emulated by subsequent missionaries. In response to the violence of the caotial these
narratives evoked images of the primitive Christianity whereby Novohispanétysiiself came

to be a monastic city in the desert legitimated by the ascetic regiime wiigsionary.

1.2 A Genealogy oReduccion The Ascetic Ideal and Pastoral Power on the Spanish-
American Mission Frontier

As the practice of gathering Amerindians on the colonial frontier into permanent
settlements for the purposes of acculturation and conversiun;cionoriginated during the
early Iberian expansion in the Atlantic basin, but by the seventeenth centdgsthis had won
world-wide notoriety for the application of the concept in their semi-autononaragiyan
missions. Althougheducir, orreduccion was broadly applied to a variety of colonial practices
that sought to organize and regulate the social, economic and private lives afidhameri
subjects, it was the apostolic enterprise of the Jesuits, as chronicled idetie prolific
writings, that became a paradigmatic exercise of the concept in whichgbsition of an ideal

colonial order also implied a model of conduct for the colonizing agent.
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In his early seventeenth-century Spanish lexicon, Sebastian de Covarrulied thedi
verbreducirse derived from the Latineduceremeaning to “to gather or lead back,” as to submit
to an order or to be convinced of a superior order: “reducirse es convencerse. Reducido,
convencido y vuelto a mejor orden.” This definition already reflects the use obtdamthe
context of colonization and acculturation in the Americas, in widdnccionassumed the
Amerindian’s supposed dispersion and lack of civility before subjection to an idiéakrder
established by the colonizer. As consistent with the mid sixteenth-centuanseshift in the
discourse of conquest, the term likewise implies a dialectic process (tmbimced”) without
direct reference to the violent means often employed to achieve this end. Of ttwaiteem also
connoted the religious aims of the practice as an echo of Jesus’ proverb of the good shepherd:
“And other sheep | have, that are not of this fold: them also | must bring, and thdyeshany
voice, and there shall be one fold and one shepherd” (John 10:16). Finally, posited as the
gathering of dispersed hunter-gatherers into urban political strucdresciénalluded to the
classical locus of the wise orator who first convinced the scatteredngyaand nomadic
ancestors of the polis to come together to form sedentary communities, a émtalestandard
by which the West has measured the value of other civilizations. The most fexpoession of
this trope among early modern humanists was Cic&e’siventiongwhich extols the virtues of
the “great and wise man” who transformed beasts into men through the power ohetogoe

wisdom (Cicero 5-7; Tuck 33f.Among their Amerindian catechumens, the Jesuits fashioned

% In Richard Tuck’s influential study of early-modeiights theories he contrasts this humanist Ciiaropicture

of rights born of eloquence and civic associatigth the Vitorian and Jesuit views @ naturaeanddominium
While Tuck’s explanation holds for the theologiaaat jurists’ position on liberty and property, thesuits’
practiceof reducciénwas much closer to the humanist ideal than a stfidwly their theological and juridical work
(particularly the more radical Molinist conclusioms liberty) would admit.
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themselves as just such emissaries of civilization where their religiessage and example of
virtue would, in principle, be a sufficient means of establishing a well-orderedi@hpslis°

As in the title of Antonio Ruiz de Montoya’s early history of the Paraguayamomsss
the Jesuits sometimes called their apostolic mission a “conquista e$pimitoi@er to contrast
their methods with the direct violence of the first wave of conquest and colonization i
Americas. Nevertheless, the teraducciénwas most commonly used to denote the political and
evangelical program undertaken by the Society’s missionaries, partycul official discourse.
For example, the 1697 document authorizing the Society of Jesus to colonize and evtrgeliz
Californias, which granted the missionaries far-reaching secular comoboth their
Amerindian catechumens as well as other non-religious colonizers, describesdiomaries’
undertaking as follows: “Se concede licencia a los Padres Juan MariaeBawaEusebio
Quino de la Compafiia de Jesus para la entrada a las Provincias de Califorrpaedgune
reducir a los gentiles de ellas en la forma y con las calidades prevenidas eéasgsteho”
(emphasis added, Henestrosa 25). The usedofciris in part a result of the general semantic
turn in Spanish colonization that was reflected in Juan de Ovando’<xr8éB8anzas‘Los
descubrimientos no se den con titulo y nombre de conquistas pues hauiendose de hazer con tanta
paz y caridad como deseamos no queremos que el nombre dé ocasion para se puedadazer fuerg

ni agrauio a los Indios” (Morales Padrén 485This semantic shift is related to the debates over

% In On the Greatness of Citi€$588), the ex-Jesuit Giovanni Botero refers toe@’s fable of first orator who
drew people into cities by the power of rhetorid a@eclares that a similar origin of civil order bdn wisdom,
eloquence and authority can be observed in histowsthrough the work of the Jesuits in Brasil: &Tlike thing is
daily at this time put into practice in Brazil. T8@people dwell dispersed here and there in cantesaitages (not
to call them houses) made of boughs and leavdsegialm. And forasmuch as this manner of lifejue o
dispersedly, causeth these people to remain irstrae savage mind of theirs, and roughness of mamde
behaviour [...] the Portuguese and the Jesuits hsed extreme diligence and care to reduce and ttheaw into
some certain place together more convenient far gugpose, where living in civil conversation theyght more
easily be instructed in the Christian faith andeyoed by the magistrate and ministers of the K{2g8).

37 José Rabasa argues that this semantic turn begfathes 15260rdenanzas sobre el buen tratamiento de los
Indios in which the oxymoronic ideal of “peaceful congtievas first promulgated/(riting 31-83).
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the use of violence in the evangelization of the Americas, which culminated in the publi
disputation between Bartolomé de las Casas and Juan Ginés de Sepulveda in 1550%nd 1551.
The result of Las Casas’ advocacy was the nominal commitment by the Craforto the
egregious abuses occurring in the Americas and undertake sincere meagheeadoulturation
and evangelization of its Amerindian subjects. While the use of “reducir’ wadededb these
debates and the subsequent ordinances issued by the Crown and viceregal authordgies, it als
reflected important changes in the focus, methods and agents of colonization inettea8ni\s
seen under the mandate of Francisco de Toledo in Peru, it indicated a more meticulous
organization of Amerindian urban settlements in order to reform the abuses of coliociabkof
and assure the extirpation of any residual prehispanic religious practttethar taboo cultural
remnants such as polygamy. It also reflected an expanding colonial frontiandbatpassed
semi-nomadic societies among which the members of religious orders assuaatigdarole as
both evangelizers and colonizers.

This pastoral discourse of conquest was used as early as the mid-fitteenity Iberian
colonization of the Canary Islands wheeeucir (or reducerein Latin documents) was
employed to describe conquest as a gathering, or shepherding, of the naarCulgect into
the fold of the universal Church. Pope Nicolas’ V 1455 Bolnanus pontifexvhich granted

Portugal exclusive rights of conquest along the coast of Africa, opens with thationaaf the

% |n his summary of the debate, the Dominican jubisiningo de Soto claimed that this was the cenjuastion:

“El punto que vuestras sefiorias, mercedes y pdtetes pretenden aqui consultar, es, en generakring
constituir la forma y leyes cdmo nuestra sanctafélica se pueda predicar e promulgar en aquel odse en que
Dios nos ha descubierto, como mas sea a su sametoie, y examinar qué forma puede haber cémo ageal
aquellas gentes subjectas a la Majestad del Emprenaédstro sefior, sin lesién de su real concienoidorme a la
bulla de Alejandro. Empero, estos sefiores proptesar han tratado esta cosa asi, en generaloyrea fie
consulta; mas, en particular, han tractado y d&puesta cuestion, conviene a saber: si es li@io lMajestad hacer
guerra a aquellos indios antes que se les pretidee para subjectallos a su Imperio, y que despeéubjectados
puedan mas facil y comodamente ser ensefiados pdos por la doctrina evangélica del conoscimidetsus
errores y de la verdad cristiana” (Las Ca3aatados229).
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Church’s duty to the individual souls of its flock and its responsibility to support irhperia
expansion “so that the sheep divinely conferred upon it could be gathered back into the one true
Lord’s sheepfold” [“per que oves sibi divinitus creditas ad unicum ovile Dominrednrcat]
(emphasis added, Garcia Gallo 765). As James Muldoon has argued, European expansion along
the coast of Africa presented a new category of subject that could not be accountduir
struggle between Christendom and Islam: the Canarians were not viewedlagdosti
Christianity as were the Saracens of North Africa, and thus the Christiae’prrights and
duties with respect to the islands and their inhabitants remained unclear (12d)mipeting
Castilian and Portuguese claims to the islands led to the intervention of the Popéhanebirly
development of a new category of colonial subject defined in terms of the juridical a
theological rights and responsibilities of the colonizer and the colonized. Inethan debates
over the fate of the Canaries, the conquest of overseas territories, until theéwsagin the
perspective of Christian and Muslim holy war, first took on the spiritual and tehpastarship
of the conqueretf’

This early development in European colonial expansion throught the Atlantic basin is an
important step in the history of what Michel Foucault termed “pastoral powahé&dknowledge
and techniques by which people are taught to govern the temporal and spiritual lives of
individuals in preparation for the afterlife and by which these individuals leden themselves
be governed. As in Max Weber’s sociology of religion, Foucault’s late wackdrdne

rationalization of modern social organization and the scientific knowledge backistigbhr

% This change in the paradigm of conquest and créioin is evident in the Catholic Monarchs’ polifyfreeing
Canarian slaves brought to the peninsula and fiethem to their native soil. Upon settling theispute with the
Portuguese Crown over the rights of conquest indlaads, the monarchs determined that the freeafdime
Canarians could not be alienated as they wereerdifluslim nor apostates (Azcona 663-67). The erniplwas
evangelization and the protagonism of religiouth Castilian conquest of the Canaries would caver to the
Americas after the initial wave of conquest andoa@ation and the irrefutable evidence of its ezess
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monasticism and ascetic practices, but whereas the former wastateprincipally in economic
conduct the latter attempts to demonstrate how the subject became an object of a power
knowledge apparatus that linked political control to the production of knowledge. As Foucault
states, Christianity placed an emphasis on the scrupulous accounting of conductitthdead
rationalized techniques of political control:

[...] in Christianity the pastorate gave rise to an art of conducting, diretdadjng,

guiding, taking in hand, and manipulating men, an art of monitoring them and urging

them on step by step, an art with the function of taking charge of men colleetine

individually throughout their life and at every moment of their exister8=sr(rity165)
Influenced by Aristotle and Aquinas, the exercise of pastoral power in thethagisonally
focused on the perfection of human nature through a well-ordered politicalisgrweith a
special emphasis in Christianity on preparation for eternal salvatiofrokcault, the “threshold
of modernity” is reached when man is no longer considered simply an animal with thgycapa
for political life, but rather as the object whose life becomes the problem ti¢p@tiistory
143). In their approach to the problem of rationalizing the colonial practices of donvansl
acculturation, the Jesuits explored, if not entirely breached, this thresholddigpieg
procedures and fields of knowledge aimed at conducting Amerindian life withirrtloeuse of
the urban settlement.

In Foucault there is no clear rupture between a Catholic, otherworldly &soedicd a
Protestant innerworldly asceticism. Rather, both represent aspects of thatpastthe West,
the latter hierarchical and the former meticulous, the one emphasizingpodirfeatn without
while the other focused on self-contr8lecurityl49). Indeed, the concept of “pastoral power”

would seem to overcome the limits of Weber’s “disenchantment” by eschdweipgdblem of
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tradition versus rationalization and examining the pastorate as a permarergesin the West
with the Christian confessional subsumed into a “confessional science,” or iicsptiat
includes secular strategic relations and scientific discourse in the meater§istory 65).
Although in the first volume of hillistory of Sexuality-oucault claims that what is involved in
this process is not asceticism per se but rather an “affirmation of the-sefifoliferation of
discourses revealing the pleasures of the subject and managing desgk thtwad of power-
knowledge-pleasure — he nevertheless traces the origins of the modern subjeChitistizn
pastoral tradition and the rules of the first religious orddistdry 123; Security166-69).
According to Foucault this monastic tradition informed the ideal of “policd’vaa
promulgated by numerous treatises on reason of state from the sixteenth enéigteaturies:
We are in the world of the regulation, the world of discipline. That is to say, the grea
proliferation of local and regional disciplines we have observed in workshops, schools
and the army form the end of the sixteenth to the eighteenth century, should be seen
against the background of an attempt at a general disciplinarization, a gegdedlae
of individuals and the territory of the realm in the form of a police based on an aégenti
urban model. Making the town into a sort of quasi-convent and the realm into a sort of
guasi-town is the kind of disciplinary dream behind police. Commerce, town, regulation,
and discipline are, | think, the most characteristic elements of police prastibis was
understood in the seventeenth century and the first half of the eighteenth century. (340-
41)
As a form of organizing and administrating communities based on an urban-matesdtithe

Jesuit practice aeduccionbecomes a kind of limit-case for examining the origin and function
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of “police” in the staté?

It was as Iif, to invert Weber’s metaphor, the doors of the monastery
were not shut behind the modern subject but rather the monastery came to encompgss socie
with an increasing self-discipline and vigilance of conduct through seculargmewledge
apparatuses.

Foucault’s perspective on discipline and regulation parallels an insightssedge
Elias’ analysis of sociogenesis and psychogenesis, that is, that the mogtoug forms of self-
regulation are imposed on the elites themselves before they become gehamlzg of
conduct. For Foucault, the “repressive hypothesis” does not explain how techniquegplfeisc
and observation are most rigorously applied to the socially and economically ydvedoire
they ever become strategies for the reproduction of labor gwere we come back to
Nietzsche’s critique of the ascetic ideal: even the powerful need te theaconscience, to
double the event, in order to find meaning in an aleatory and violent history. Furthemiose
formulation of a theory of pastoral power, Foucault recognized that in the WEs$testian
tradition the merits of the shepherd were bound to those of his flock in a dialectis ahdi
merits:

Moreover, between each sheep and its shepherd Christianity conceives a complex

exchange of sins and merits. The sheep’s sin is also imputable to the shepherd. He’'ll have

“9'In one of the few references to colonial Spanishefioa in his work (or for that matter European odgdism in
general), Foucault cites the Paraguaseiuccionesas an example dfeterotopia or “a kind of effectively enacted
utopia in which the real sites, all the other igtds that can be found within the culture, areuiameously
represented, contested, and inverted” (“Differdit8). As a “heterotopia of compensation,” thducciones
attempted to create a rigorously ordered and régplilspace to compensate for the chaos of all sthedal spaces
(184).

*1“On the contrary, the most rigorous techniqueseviermed and, more particularly, applied first,iwihe greatest
intensity, in the economically privileged and pickily dominant classes. The direction of consoésnself-
examination, the entire long elaboration of thesgressions of the flesh, and the scrupulous deteat
concupiscence were all subtle procedures that amlidhave been accessible to small groups of gedipls true
that the penitential method of Alfonso de’ Liguarid the rules recommended to the Methodists by &/esisured
that these procedures would be more widely dissateih after a fashion; but it was at the cost @frasiderable
simplification.” (History 120)
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to render an account of it at the Final Judgement. Conversely, by helping his flotk to fi
salvation, the shepherd will also find his own. But by saving his sheep, he lays himself
open to getting lost; so if he wants to save himself, he must run the risk of saving others.
(“Omnes” 308)
Notwithstanding this powerful insight into the relation between the exercpanar and the
reciprocal formation of subjectivities at both ends of a social and economichgjrBoucault’s
critique of the repressive hypothesis does not account for colonialism, in which metthods
discipline and regulation are intricately connected to the socialeltiation necessary for the
reproduction of an economically exploitative system. In considering thecatiphs of
Foucault’'s work, we must be mindful of Edward Said’s criticism of the French thieamslysis
of power and subijectivity in the West as failing to account for how disciplingnypes were
employed in the colonization of the non-European world (222). The development of pastoral
power and governmentality in Europe did not just determine forms of colonialisticpdain
the Americas: in the case of the Jesuit practigeddiccionthese forms of control also depended
significantly on the experience of the colonial frontReduccidrwas the exercise of pastoral
power on the Spanish-American colonial frontier wherein the ascetic idsahbe knot
tightened by pulling in both directions, imposing strict regimes of discipline guthten on
both the colonized and the colonizer.
After 1492, Iberian colonizers in the Americas employed and developed Wester
traditions and fields of knowledge in the service of a universal Christian gastoraddition,
new techniques of gathering, circulating and archiving information provided a medfitineif
implementation across a trans-Atlantic empire. It is through the developfriitese

knowledges within the context of attempted reforms of colonial brutality that aat@tronship
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between ruler and ruled, or colonizer and colonized, emerges. On an expanding colates) fr
the missionary also increasingly embodied a colonial ascetic ideal, thailldo power over

the self and others through disciplinary regimes supported by the production of knofndedge
and about the frontier. As early as 1503, itistruccionedrom the kings of Castile to their
colonial officials in the Americas demonstrate that the gathering of subjexthe universal
Christian flock also implied the administration of these new subjects’ lives aneainiimate
level, for which it would be necessary to draw them into towns where they could betastr
and observed, “para que se vistan y anden como hombres razonables, y que para ellmés infor
de todo lo que les convenga” (Konetzke 11). This was deemed the only efficacious fneans o
extirpating practices not sanctioned by the Church and ensuring the permanasawee of
institutions*? In these early decades this responsibility fell to the religious ondersvere
charged with choosing an appropriate site for a new settlement, laying darnihar grid

pattern of the colonial urban center, overseeing the construction of a church, jail gital,hos

2 The problem of Christianizing the morisco popwatof the Iberian Peninsula, whose conversion tasGanity
and loyalty to the Spanish political hegemony wemnstant source of anxiety in early-modern Spairst have
also informed these techniques. After the conqoie&ranada, Hernando de Talavera, the confesdsabéla la
Catolica, embarked upon a pedagogical programh®tChristianization and acculturation of the Maoscwhich
foreshadowed some of methods used by missionarig®iAmericas, particularly his insistence on stating the
catechism into Arabic and the foundation of schdmighe thorough conversion and acculturation afrigto
children (Fernandez 214-19). In hemorial y tabla de ordenaciones dirigidas por Tadea para la comunidad
morisca Talavera addresses the conduct of the inhabitdrite Albaicin, or Morisco section of Granada,ondre
exhorted to respect Christian religious sacramenserve Christian fast days, see to the Chrigtihutation of their
children, and adopt Christian diet and dress. Feir tonversion to be judged sincere under thetisgrof their
Christian neighbors, Talavera recommends a thoragghlturation and internalization of the probirage: “Mas
para que vuestra conversacion sea syn escandaokpibnos. de nacion y no piensen que aun teaesetd de
Mohoma en el coragcon es menester que vos conforemetedo y por todo a la buena y onesta convensalgdos
guenos y onestos xpianos. y xpianas en vestirgacglafeytar y en comer y en mesas y viandas dagseomo
comunmente las guisan y en vuestro andar y enreugiat y tomar y mucho y mas que mucho en vuestotah
olvidando quanto pudieredes la lengua aravigaigff@ola ovlidar y que nunca se hable en vuestrsastécited in
Azcona 763). Although Talavera’s gradualist apphoiacthe conversion of the Granadine Moriscos tierof
contrasted to Francisco Ximenez de Cisnero’s iriuial methods, both nevertheless reflected thieaform of
the religious orders as well as a concern for ltloedugh conversion and acculturation of the nonistian
population after the Reconquest (Fernandez 23@&\#&yna 575-76). In the event, the analogy betwhercase of
Granada and the Americas is limited by the proldrigansculturation between Muslim and Christiariurels in the
Iberian peninsula and the fact that at least imatetli after the conquest of Granada the Morisca® weminally
allowed to practice their religion.
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and undertaking the religious and linguistic instruction of their catechumena¢3da
Cardinal Cisneros’ 151istruccionego the Order of Saint Jerome, an attempt to rationalize the
encomienda system in the Antilles, addresses the layout of space as helleggitation of
sexual and economic reproduction, condemning adultery and recommending the teaching of
trades “para el servicio de la Republica” (Konetzke 67).

It was not just conversion that was at stake in the work of these missionaties; as
were also responsible for the foundation of new societies and the formation ofsbbged
partly on the model of Christian monasticism. This rationalization of conquasti@cltopian
projects that were proposed as reforms to the violence of Spanish colonization of tigmer
and as a means of properly educating and administering Amerindian sbjétcisian schemes
in Spanish America, however, went beyond mere philosophical reflections on an id&al soci
order and were earnestly implemented as regulations for tangible tabstitations. In 1531
theoidor and later Bishop of Michoacéan, Vasco de Quiroga, applied this modern concept of
utopia — with direct reference to Thomas More’s eponymous work as well as Riepaiblic—
in hishospitales a self-sustaining network of towns where Amerindians would be instructed to
live under a temporal and spiritual regime, or “policia mixta,” in order tdititeitheir
transition into civilization and assure their salvation (77). In addition taicgeane of the
clearest antecedents to the JesaduccionesQuiroga was also one of the first colonial officials
to advocate sending members of the newly founded order to New Spain, and due to his influence
the second Jesuit college in the viceroyalty was established in Patzcidroadén (Moreno

93-97).

“3 As Frank and Fritzie Manuel outline itopian Thought in the Western Warttie “utopian propensity” in the
West finds expression in several currents that enyevin the late fifteenth and early sixteenth gees: a classical
tradition based on Plato, Aristotle, Lucian andséophanes’ philosophical and literary musings engérfect
society; the Christian millenarist undercurrentitifiéed with the twelfth-century Cistercian monkadhim of Fiore;
and the monastic tradition embodied in the ruleSaifit Benedict of Nursia (33-114).
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Quiroga’s schemes, similar to what the Jesuits would later practicebased on a
tutelary model of colonialism for which the Dominican jurist Francisco deridiprovided a
theological, philosophical and legal rationale inRedectio de indii§1532). Refuting that the
Amerindian subject’'slominium a concept that includes the right of property and self-
government, could be justly abrogated due to sinful acts or lack of rationalyia\Viistead
argued for a strong paternalism in which the Spaniard would teach the Amerindiam Ineias
a Christian and a fully rational human subject (Tuck 48-9). Vitoria rejected tht&tian
category of “natural slave,” opting instead to assign the Amerindian subjdeg#iestatus of a
child and thus grant the Spaniard the role of caretaker and pedagogue. As Anthony Pagden
explains, Vitoria attributed the same rational potential to all human beings imtaimed that
the Amerindians had committed gross “category mistakes” (cannihaatomy, idolatry, etc.)
by failing to recognize man’s proper place in the hierarchy of nature. AccdodVitpria,
Amerindian customs could only be corrected under the prolonged tutelage of theSFatiar
57-108).

In hisRelectiq Vitoria arrived at the following conclusion with respect to the
Amerindian: “[...] aunque parezcan carentes de uso de razon y tan torpes, pienso que en su
maxima parte viene esto de su mala y atrasada formacion, pues también ettns sesen
muchas personas rusticas que en poco se diferencian de los brutos animales” (116). The
statement has important implications in the histomedficcion Vitoria affirms that the
apparent civilization, or lack thereof, of a given society is not inherent andistisastoms can
be reformed by proper direction. Furthermore, the pedagogical hierarchyoofreasters and
pupils implicit in Vitoria’s statement is universal, for even in the metrop@eetare rustic

subjects in need of reform. As Pagden argues, by redefining the Amerindiahilasuander the
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tutelage of the Spaniard, Vitoria effectively brought the “barbarian” int@goand into the
European historical and evolutionary vision of the world (105-06). The emergence (mngreat
of an object of pastoral power in the Spanish American colonial context redegsze back
to a subject “entre nosotros” that is likewise subject to this tutelary ofderilizing
schoolmasters and rustic or barbarian pupils. This is one sense in which the colonai trele
Spanish-American frontier was reciprocal: the universal hierarctiose chosen to direct the
conduct of others and those in need of tutelage to realize their human potential weedrafle
the metropole.

This reciprocity of colonial discipline comes increasingly to the foredsccion
develops into to an amorphous set of techniques originating from Aristotelian and Thomist
political theory and tested on the colonial frontiers of the Americas. Paratlpxibe expanding
colonial frontier crept closer to the metropole as it occasioned a theoexftained all political
subjectivation. The Amerindian, even in the absence of what a European would reesgnize
civilization, possessed the same rational potential that all humans share,ralihcegjized
through political institutions, and thus the foundation of a civil order throegynccionwould
appear to reflect its own remote origins. There is, however, another sense imedhiotion
was reciprocal, as it implied a more rigorous discipline of the agents of adioniand
acculturation, above all the missionary. This is not to say that colonizerssiudigeor
universally restrained the abuses that continued even in the missions thenhselxegber that
an ascetic discourse increasingly came to define the subjectivity of tmezen| even if only as
a symbol embodied by the missionary and disseminated in the prodigious corpus aiipagiog
texts produced in the Spanish-American colonial period.

In the face of the abuses of the encomendero system and setbacks in exteorgefier
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the conquests of the Aztec and Incan empires, the problem of conversion becamieghgi@as
problem of pastorship, that is, a more meticulous guiding and monitoring of conduct with the
goal of forming ideal Christian republics and subjects. The developmesdwfcionas a
strategy of colonization and acculturation can be observed by comparing the works on
evangelizaton by Bernardino de Sahagun and Juan de Focher, two contemporasgdfranci
active in the apostolate of New Spain in the wake of their order’s initialmaillE2rvor
(Kobayashi, 248). In this comparison we can observe the transition between a view of
evangelization as an idealized dialectic between apostle and catechumensama af vihe
missionary regime as a more rigorous program of reorganizing Amerindiatie®end
educating new subjects under constant vigilance, likewise demandeding a$shanary the
stringent regulation of his own conduct.

Sahagun’€oloquios y doctrina cristianél564), an idealized narrative of the first
twelve Franciscan missionaries’ apostolate after Cortés’ conquest ofiilttanggortrays
conversion as a classical dialectic framed withinr#ti® of the colonizer’s culture. There is no
outside of the colonizer’s worldview — no possibility of multiple perspectives — irg8atsa
depiction of the dialogue between the Franciscans and the Nahuatl religiougiastiidre
logic of the Christians’ interlocutors is foreclosed by a universaliziegpdirse that places Rome
at the center of the world and accounts for Nahuatl beliefs in Christian Scrigtere. T
missionaries argue that the truth of their doctrine is unassailable batethéir cosmogony
accounts for the existence of the Nahuatl “idols”: “[Dios] hizo a todos los hemdetenundo y
también hizo a todos los demonios, a los quales vosotros tenéis por dioses y los lkemsiis di
(83). In Sahagun'’s idealized dialogue even the Nahuatl authorities realssdftbeident truth

presented by the Franciscans — withheld from their understanding until then bgi¢wvelence
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of Lucifer’'s agents — and are left to defend their beliefs with a Machevébgic, adducing the
political expediency of allowing their Nahuatl subjects to continue in thegfbetimirad que no

se levante contra nosotros la gente popular, si los dixéramos que no son dioses los que hasta
ahora an tenido por tales” (89).

Sahagun’s narrative of the Franciscans’ first catechesis betraysstédgia for a bygone
golden age of evangelization in New Spain. Tmdoquios both a declaration of catechitical
principles and tool for catechesis, resist any possibility of a dialoglaexge, even portraying
the first Franciscan missionaries as explaining to their catechumensltteditraveling to
Rome to verify the truth of their doctrine. For Sahagun and his confréres, the ainighsof
Christianity spread out in only one direction, resisting any engagementitfitcisplace it
from the center of the worff.David Boruchoff has suggested that Sahagin’s text was partially
inspired by medieval treatises and accounts of the conversion of Gentiles, sughrasA
Contra gentile1258-64) and thBisputa de Tortos§1413), in which Christians similarly avail
themselves of reason to vanquish their enemies (86-87). Though no less fictionsdimirexpl
reality that was far from a civil dialectic, these earlier poglspf conversion through dialectic
reasoning represent two parties with a common intellectual traditiore¢pdeg/n to the
Christians by the Jews and Muslims they were attempting to convert). Tol8ahiater

dismay, this idealized dialectic was impossible in the New World where th#ugaltforce of

4 As Thomas Bremer writes, “The monological idedl€hristian evangelism prevented Sahagtn and his
missionary colleagues from attaining a pervasiatodjical consciousness” (27). While admitting tpéeral
premise, there is an undeniable degree of dialogidime extant Nahuatl text of ti@oloquiotranslated by Miguel
Ledn-Portilla. Furthermore, the Nahuatl translatioakes explicit reference to the brutality of tlheguest whereas
Sahagun'’s only alludes to the Nahuatl gods’ faitoreome to their worshipers’ aid. Notwithstandthgse
reservations, Sahaguns text (and the Nahuatl &témis) clearly frames the dialogue between the ¢isgans and
their catechumens within a Christian ratio thatoenpasses and contains the Nahuatl cosmogony in trdeveal
their beliefs as nefarious deceptions.

72



the colonized cultures threatened to overwhelm Christian orthddoxy.

Writing at about the same time that Sahagun composétblagiuioswith the help of his
students at Santa Cruz de Tlatlelolco, Juan de Focher, a fellow Franciscan ocahpilee w
missionary frontiers opening up to the North, presents a far more realist-piragppaioach to
conversion and acculturation that is indicative of the future of Jesluitcion Whereas
Sahagun represents conversion through an idealized depiction of his predeeeasiyoesforts
among the Nahuatl elite, Fochelterario de un misionerocompiled and published
posthumously by his mestizo colleague Diego de Valadés in 1574, focuses on the contemporary
missionary enterprise among the Chichimecas and outlines a program for cogftoati
challenges that his Franciscan confréres encountered on an expanding missiotiary lfi the
first place, Focher explicitly defends the use of violence in the evaatieh of the
Chichimecas. Focher argues that there was often no other means of epgagieg who
apparently lacked any organized social and economic structure: “Son éstoasendecindios
gue no trabajan, sino que vivan de la caza y de cuanto les proporciona la naturaleza por su
cuenta; no adoran a Dios ni a otros idolos; andan desnudos y manejan las flechas con singula
maestria desde su nifiez” (348). According to this view, the pedagogical ideahshSpa
colonialism could only follow the initial use of violence to subject the unbridled and
undisciplined will of the Amerindian. This ambivalence about the use of violence in the
missionary enterprise would continue in the practicedéiccionwhere the means of violent
conguest were never wholly separated from the idespiotual conquest.

Execrating the practice of en masse baptisms previously employed bgdnskocher

5 Boruchoff notes that Sahagun’s later pessimisnaiiqularly acute in the prologue #ote adivinatorig written
twenty years after th€oloquiqg in which the Amerindians are pejoratively comphi@ the moriscos of Granada as
only cynically adopting Christianity to appeaseitinew masters while continuing to practice theimdoeliefs (90-
91).
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insists on the need for constant vigilance and pastorship of the newly converted.isocher

particularly concerned with establishing Church-sanctioned marriages)aing polygamy

and controlling consanguineous unions. Another focus is the prolonged education of children

outside of the family, for which Focher advocates separation from their pagstspamguing

“son estos nifios mas propiedad de Dios” (70). The strategy for assuring thagraenaf the

missionaries’ efforts is the formation of well-ordered towns and cities:
Una vez captada su amistad and tenerlos benévolos y sumisos, el segundo cuidado
pastoral es concentrarlos a todos, formando pueblos and ciudades. Viviendo en su plan
primitivo, dispersos por los montes, podian volver al vémito de su gentilidad. Por eso,
creo que es esto de todo punto necesario, no tan sélo para poderles instruir mejor y mas
provechosamente en la fe, sino también para que la buena semilla, prendida todavia con
débil raiz, no sea arrancada de sus corazones siguiendo su vida vagabunda. Resulta pues,
ventajosisimo el congregarlos por pueblos de lugar en lugar. Debe también comseguirs
gue se ayuden unos a otros en la edificacion de los pueblos, para que asi surja en ellos el
amor a la comunidad y vean los mas pudientes la obligacién de ayudar a Idadesesi
Asi se obtendra también, sin duda algun, el que vaya aumentando de dia en dia la
sumision y reverencia de los nedfitos hacia los misioneros, cuando por unanexgerie
inequivoca comprendan que les asisten asi en lo espiritual como en lo téfaat2.
73)

Focher’s missionary manual is not only indicative of new developmengslirccionbut also the

change of evangelical focus after the conquest of Tenochitlan: nomadic andreanic

“8 Focher’s choice of metaphor to describe the Anakim's return to pre-Hispanic beliefs is telliny.dlver al
vomito” (literally “to return to the vomit”) is amiomatic phrase whose metaphoric origen is pravidethe 1739
Diccionario de autoridadeas follows: “Phrase metaphdrica, que vale recaéa®culpas, u delitos, de que alguno
se habia apartado. Tomase la alusién de los pguesjuelven a tragar, o0 comer lo que han vomitadb Ad
vomitum redirée’
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peoples far from the urban colonial centers. In contrast to the idealizedidiafegahagun’s
Coloquios Focher establishes an unbridgeable gap between cultures and accordingly
recommends a thorough, long-term reform of customs through resettlement aral intens
vigilance.

Focher also focuses on the aptitude of the missionary, interpreting Matthew &:13 as
guide for the conduct of apostles among the Chichimecas. Missionaries mugiube asd
resplandecent as salt in their virtue, taking special care to maintaictbstity among infidels
that often do not cover their bodies; furthermore, the missionary must shine likefdighy in
the execution of his vocation, for “no se excusa de pecado al que emprende la taraa de cur
enfermos, ignorando la medicina”; lastly, the missionary will be a “cittherhill” calling out to
the prodigal sons of the Church and embracing them with paternal protection (28-30). In the
practice ofreducciénthe conduct of the missionary comes increasingly to the fore, a fact that is
reflected in missionary manuals and a vast corpus of hagiographic texts extdlidgal
virtues of an apostle. Though the Franciscans were pioneers in the practicecandsdiof
reduccion the Society of Jesus was the order that most profited from this early migsionar
experience, which was nowhere more evident than in their Paraguayan missions in the
Viceroyalty of Peru.

These developments in the ideology and practicedfccioncoalesced in the
viceroyalty of Pertd under Francisco de Toledo (1569-1581), whdtecionwas codified as a
practice of forced resettlement or sedentarization of Amerindian peoplespaxtes designed for
optimal acculturation and, of course, economic exploitation. Toleadenanzasletail the
process ofeduccion which was principally aimed at severing the Amerindian’s ties to the

prehispanic past by eradicating the social organization @fyheand the religious devotion to
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huacas Resettlement was considered an especially effective means otiesttoniit in the
context of the Andes because #ylusandhuacaswere inimately bound with features of the
landscape that represented the mythic origins of its inhabitants (Mills 46E8e Tecrees
detail a strict regime of sexual, economic and political relations, evemuiatay the
punishment in number of lashes for the offense of extramarital intercourseghohrillena 2:
226).

Reducciérwas one of the first orders of business for Toledo upon arriving in Lima, and
in 1570 he issued ardenanzao thevisitadoresof Huamanga, in the present day department of
Ayacucho in the south of Peru, mandating that they consolidate the nunploebéds de indios
from sixteen to eight, “Por ser una de las cosas mas importantes para el bue gizbestos
reinos, bien y conservacion de los naturales de ellos y que con mas comodidad puedan ser
doctrinados y ensefiados en las cosas de nuestra santa fe catdlica, leyrataral policia”
(Lohmann Villena 1: 65). As reflected in the many decrees issued by the yifetedo’s
administration was based on an ad hoc, pragmatic bureaucracy charged witingxetuinly
the colonization and acculturation of Amerindian subjects but also the reform ubtcand
ineffectual colonial agents. In 1573, apparently due teitadores’failure to enact his first
decree, or simply due to his impatience with their progress, Toledo createdition pds
reducidor, who would focus solely on the effort of concentrating Amerindians into permanent
settlements (1: 245). In addition to having wide-reaching authority to executertieis, the
reducidoreswere to be fed and housed by the subjects they were charged with reducing; only
after completing theeduccién which was to be inspected by competent authorities, they
additionally received a salary levied from the “reduced” Amerindiansrddhecidoreswvere to

insure that the new town was rigurously constructed according to plan with a promér, chur
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cabildoand jailhouse all displaying the symbols of royal and ecclesiastic autharitgsure the
permanence of these settlements, Toledo ordered these officials to erfgioyched earth”

policy with regard to the old settlements: teducidoresnvould oversee the immediate
construction of the new settlements and within ten days the old homes were to be rangd and a
contents destroyed (1: 248).

It seems that Toledo was aware that in addition to the “vicios e idolatrib&' of
Amerindian subjects the corruption of colonial of officials out to enrich themsilkeasgh the
exploitation of Amerindian labor was also a major obstacle to the projeatiwécion On the
same day that the Viceroy created the positioedficidorhe issued anotherdenanza
explaining the “Normas sobre promocion de la doctrina” in which he explicitly blamed
encomenderqdarge estate holders entitled to exact labor from Amerindians and originally
charged with their Christianization, for the failure of the colonizersucalland religion to take
root among the native inhabitants of Peru (1: 252). In his “Alocucion de Cuzco” (1575), read to
the Amerindian leaders of Arequipa, Cuzco and Colloa, Toledo also addresses the abuses of
colonial administrators and explains to his Amerindian subjects that he is\ethed about
the pervasive corruption:

[...] la causa de andar entre ellos el que ahora lo es es por quitar los agraviosh@se muc

personas les han hecho, asi visitadores y otras personas Yy ofici@esoeahcudan al

acuerdo de las tasas a dar razon de esto y al tesorero de Lima de lo queldscare a

“"It is indicative of Toledo’s pragmatic and metiou$ administration that in 1575 he issued yet aadkcree
conferring these same tasks upondbeegidores instead of theeducidores of the Charcas region, present day
Bolivia, due to the fact that they were already ifeanwith the terrain and would not have to leuyeaonerous taxes
upon the Amerindian population. His instructionstfte construction of new towns were likewise ekart “que se
entiende hechas todas las casas y calles, casabitt, tambos, hospitales, carceles e iglesiagjue de los
susodicho falte cosa alguna, y derribados y asslidopueblos antiguos y hecho pasar a los nuegadidhos
naturales y enviandome testimonio de ello de losrsidtes de la doctrina y de los escribanos dditbws
Corregidores” (2: 86).
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oficiales reales para se les haga justicia y que asi pidan luego el tienfpo que

Excelencia estuviere aqui para que la alcancen. (2: 95)
The “Alocucion” is also remarkable as it documents the Viceroy’s préoce of the
Ciceronian myth of the wise orator, which was a key cultural precedent infpthe practice of
reduccionin Spanish America. Toledo literally gathered together his dispersedmliaer
subjects, or at least their “curacas,” or leaders, in order to explain tahbdyanefits of
congregating into urban centers, the first of which was their Christimmz#t a passage that
repeats the leitmotif of the Ciceronian myth, Toledo explains,

Que principalmente lo que les faltaba era la doctrina y religiosos queissda y que

esto era imposible poderse conseguir estando ellos tan esparcidos y derramados e

distancia de tantas leguas por tantos guaicos y quebradas y que paraasianse

mandado reducir a pueblos como habian visto. (2: 91)
As in Focher'dtinerario, here the Amerindian’s life before the arrival of the European is
dismissed as randomly dispersed and near the state of nature, for which thecoloites him
into civil institutions under the threat of violent reprisal.

Of course, the possibility of retributive violence is also broached, particwahyegard
to idolatry and drunkeness (2: 95). After four decades of brutal colonial rule itkebs li
unnecessary to remind these Amerindian leaders of the consequences of disebbegpite
this interpellative violence, Toledo’s “Alocucién” also emphasizes that lesmsfto colonial
practices intended to improve the lot of Amerindians suffering under forced éafoes,lonerous
taxation and exploitation by malfeasant officials. In this sense, Tolediéenanzaseflect the
general trend of colonial administration during the second half of the sixtesriting of which

reduccionwas meant to be a key strategy. A colonial bureaucracy was created in Grdidretss
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the excesses perpetrated against Amerindians, especially thoseabthal enarchlands

recently subjected to Spanish rule, while also submitting them to increasgidlsegimes of
conduct and surveillance. Toledo’s “Ordenanzas Generales para la vida coman de tssdmuebl
Indios” (1575) meticulously address all aspects of life in the “Pueblos de nididsding

sexual conduct and domestic hygeine. Importantly, the Viceroy’s decress rasvement
between towns as well as contact with the corrupting influence of Spaniards stizbl|dhus
isolating these communities as a strategy for thorough indoctrination antliestcuh. The
ordenanzadikewise regulate the election of Amerindian officials in the towns, outlambtjag

and mandate the strict rationing of chicha (2: 264). Despite the earnestnessdofsl@forms,

the corruption and abuses of colonial officials were never eradicated from thesaction of
Amerindian life and labor; in fact, all evidence points to the gradual worsenthg Gt of the
Amerindian in the Viceroyalty of Peru during the next two centuries. In teeiesreport (1759)
to the Charles Ill, Jorge Juan and Antonio de Ulloa excoriate the concimtedidoresand
visitadoresin Spanish America and lament the fate of the Amerindians who “sin otro delito que
el de la simplicidad, ni mas motivo que el de una ignorancia natural, han venido a sesggcla
de una esclavitud tan opresiva que comparadamente pueden llamarse dichososs aquellos
Africanos” (230).

The same fate was met by the Viceroy of New Spain, the Count of MonteasppaGle
Zuiiga, in his attempts to consolidate the dispersed settlements of the Valleyiob into
congregaciones 1601. In hisMonarquia Indiana1615), the Franciscan missionary and
chronicler Juan de Torquemada, discloses thatdhmsariosentrusted with surveying sights for
new towns and transferring Amerindians from tmaicheriasto well-ordered urban dwellings

were more often than not motivated by self-interest when executing the ortleesvaderoy.
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Thesecomisariosused their power to move Amerindians, mostly Otomies living in the Valley of

Mexico, from land that they could use for their own benefit, justifying the usarpaith a strict

interpretation of the viceroy’'s mandate:
El intento de su magestad fue por informaciones, que tuvo, de que estos Indios estaban
derramados en muchas partes, sin concierto, ni policia, que los que estuviesen, se
congregasen, y viviesen con orden, y en Pueblos formados; pero sacando de su natural
esta ragon, la interpretaron de manera, que no solo pusieron mano en lo dicho, sino en los
Pueblos mui concertados; porque si una Casa desdecia un poco de el derecho de la Calle,
la derrivaban, y mandaban hacerla de mui a compas de esotras, como si fdeupare
avia de ser sacada a Esquadra, y sin torcimiento de un Cabello, y si se dababveces s
ello, era respuesta ordinaria, la instruccion lo dice (687).

Torguemada characterizes this perversion of justice as “afiadiendo irtdigigga@mazones,” that

is, interpreting a well-founded law in an unjust and self-serving mannei8@8Although

Torguemada chronicles the corruption of the viceroy’s campaign, the Franoesgertheless

defends the underlying logic of the Conde de Monterrey’s decree; themtetiohterpretation of

the principle, he argues, does not change its essence as a just measure aimg tfevelegree

to which the logic ofeduccionhad become self-evident even in the face of its dire consequences

for Amerindian subject® According to Torquemada, the Count of Monterrey could not be

blamed for wishing that the inhabitants of temgregacione$se humanasen” (689).

Torquemada’s chronicle is a reminder that ideakdficcion or congregacionremained an

“8 Torquemada explains his reasoning with recour&atmon Law: “Verdad sea, que si dicta una cosa,jyshuena
la razon, y debe hacerse, que se ha de dexar pomecucion, porque de ella suceda algun desastial
acontecimiento, como también lo cita el DerechodDaw, cuias palabras formales son las siguieSiede las
buenas cosas, que hacemos, resultare algun mBleadana, por quien las hacemos (el qual mal ne daauestra
voluntad, ni es hecho a sabiendas) no debe imgumiagsporque se seguiria de aqui, que muchas cpsaspn
hacederas, y justas, no se harian, temiendo enadgjan mal, o danfio, que podrian causar [...]8)68
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unqguestioned principle of colonization even while corrupted in practice.

1.3 JesuitReducciénin Theory and Practice: José de Acosta’®e procurandaand Antonio
Ruiz de Montoya’s Conquista espiritual
It is in the context of these deeply rooted abuses and attempts to more rigur@nesiyem
Amerindian conduct in well-ordered towns that the Jesuits emerged as cgecitd af
colonization and acculturation on the Spanish-American colonial frontier. Not coitaligieit
was in Toledo’s Peru that the Jesuit José de Acosta began his monumental works on ethnology
and missionology, thHlistoria natural y moral de las IndiasndDe procuranda indorum salute
which would not only influence his order’s missionary practice up to its expulsion in the
eighteenth century but also the policies and practices of the Spanish empire onnldegxpa
colonial frontier. The comparative ethnology outlined by Acosta went hand in handhisith t
expansion of the colonial frontier; just as in Foch#éi'gerario, Acosta created a subject at the
low end of human development that was both the object of academic inquiry and a civilizing
mission. As David Brading has observed, Acosta’s stadial theory of civilizaberdpd a way
to determine the level of force permitted in the Jesuits’ evangelizirggami€l88). According to
Acosta, those peoples at the low end of his hierarchy were more like a mixture dféypm
fiera” due to their lack of a recognizable culture; correspondingly, some@o&vould be
necessary in order to establish communication between the missionary and his would be
catechumens:
Pues los barbaros, compuestos de naturaleza como mezcla de hombre y fiera, por sus
costumbres no tanto parecen hombres como monstruos humanos. De suerte que hay que

entablar con ellos un trato que sea en parte humano y amable, y en parte durtdoy viole
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mientras sea necesario, hasta que superada su nativa fiereza, comiencen pmeo a poc

amansarse, disciplinarse y humanizarse. (1.339)

This would seem to contradict Acosta’s critique of excessive violence aganmesindians as a
counterproductive means of attracting them to the Gospel, yet he is consistévdcating for
thestrategicuse of coercion as a means of establishing the civil foundation upon which the
missionary would build a “republica cristiana” (1: 397). On this point Acosta is ugaois:

Atraer, pues, a estos hombres salvajes y enfierecidos a géneros de vida lumana,

acomodarlos al trato civil y politico, éste debe ser el primer cuidado loeingmte. Sera

en vano ensefar lo divino y celestial a quien se ve gue ni siquiera cuida ni comprende lo

humano. (1.539)

In separating the colonization of the frontier in two stages (first focusirtigeotemporal
regulation of Amerindians and only then on their Christianization) Acosta coulptabee
strategic application of state violence along with his insistence on a voluntarigsialonto the
Christian faith.

This rationalization of the evangelization enterprise, however, was leagp ialtba
disenchantment of the mission frontier as it was an implicit recognitiondligion, the
ostensible reason for the universalist claims of the Spanish empire, indaoddd on non-
religious cultural foundations without which the missionary could not make his message
understood. These foundations must be layed, by force if necessary, in ordenorktioé
spiritual conversion to begin. For Acosta, the establishment of a temporal todgmae, under
violent coercion when necessary, is still a means to the more important end of fngphga
faith, but it increasingly becomes an end in itself for which the Jesuitom@&giis an agent.

While the Jesuits hailed their missions as “spiritual conquests” and eaddbe sacrifices of

82



missionaries as models of rational self-control, they none the less avaitesktlies of coercive
means when it suited their overall aims. Alreadp@procurandaAcosta refers to the “new
mode of evangelization” in which soldiers would accompany missionaries, if oaty as
interpellative reminder of the consequences of disobedience (1: 309). In facg goestas far
as claiming that the “old mode of evangelization” (without the option of coercige)f no
longer valid and those missionaries who insisted on preaching without the protectddierfs
would not be considered martyrs but rather condemned for their “extrema est(piB&9).
The “irrational” sacrifice of the the “old method” was discarded as ancaefbus means of
establishing the temporal and spiritual regimeediuccion In practice, the Jesuits adapted the
use of soldiers to varying contexts. For example, in Paraguay soldiers wereramerused
and the Jesuits generally ventured into theaducedterritories of the upper Parana without
arms; in the case of Lower California, on the other hand, Juan Maria Salatiéffaancisco de
Piccolo were accompanied by 30 European, criollo, mestizo, mulato and Filipinasoldieeir
undertaking.
Repeating the tropes already familiar in the discoursedafccion Acosta refers to
Toledo’s campaigns as an important and innovative practice for the total admiitofahe
Amerindian:
Ademas la reduccion de los indios a determinados pueblos, que durante tanto tiempo se
ha venido deseando y que no hace mucho tiempo ha quedado establecida, con el fin de
gue no anden dispersos como las fieras, sino que vivan comunitariamente en pueblos, no
se puede decir de cuanta utilidad va a resultar para ir modelando la vida de lasbarbar
en todos sus aspectos. (167)

Reduccioron the colonial frontier seemed to provide a glimpse into the origin of all socigties b
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seeking out subjects who were thought to live at the margins of political ordesisJasfitoria,

this civilizing mission redirected the gaze of the ethnographer to fronlioeses ¢o the

metropole:
Y a la verdad no hay nacion, por barbara y estipida que sea, que no deponga su barbarie,
se revista de humanismo y costumbres nobles, si se le educa con esmertuy espiri
generoso desde la nifiez. Vemos incluso en nuestra misma Espafia hombres nacidos en
plena Cantabria o0 en Asturias, a quienes se tiene por ineptos y paletos cuandonse queda
entre sus paisanos; se les pone en escuelas o en la corte o en mercadoslenguoiiresa
su admirable ingenio y destreza, sin que nadie les aventaje. (Acosta 1:151)

The challenge of civilizing the least developed Amerindian peoples in Acostedschig also

called for a rigorous discipline and highlighted the reciprocal economy dcdusithserits

between the Jesuit shepherd and his Amerindian flock.
Citing St. Ambrose, Acosta claims that the ministers chosen to govern botwltaadt

ecclesiastic spheres in Spanish-America should be carefully vettéetiioChristian virtue, as

they are all “pedagogues” to the Amerindians through their example (1: 408)e Auccess of

the evangelical mission in the Americas depends upon the success oftestahlisvil order,

Acosta argues that virtuous officials are crucial. This is espgsialin the Americas, according

to Acosta, due to the lack of a tradition or institutions to guide the conduct of both colowizer a

colonized: “Todo es nuevo. No hay costumbres asentadas. Las leyes y el deregto,etxc

natural, no son firmes casi en absoluto. Las tradiciones y ejemplos de los tiesguismano

existen 0 mas bien son detestables” (1: 407). Acosta even imagines a sceié in whi

Amerindians ironically evoke a biblical verse in relation to the misconduct theywehbeeheir

Spanish overlords:
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El mismo profeta Ezequiel, aunque parece que habla de su pueblo de Israel, con mas
verdad podria creerse que se referia a los hombres de nuestra edad, cuando pone en boca
de Dios aquel lamento lleno de dolor y qu&jantrando a las gentes adonde fueron,
profanaron mi santo nombre, diciéndose de ellos: éstos son pueblo del Sefior, y de tierra
de El han salidoEstas palabras llenas de ironia, testimonio de asco y de desprecio, los
gentiles nos las aplican con gran frecuencia cuando hablan entre si de ncsotrosy

las echan en cara cuando se les reprende con excesiva acritud, porque nos ven haver las

mismas cosas que reprendemos en ellos. (1: 411)

It is not only the fact that Spaniards are the focus of the scrutinizing gre Afmerindian

subject that makes the election of virtuous officials so important; the distancéhie

controlling gaze of both the sovereign and the pontifex also offers “ancho canijgotaldje y

pasiones bajas” (409). The Americas then became a symbolic space farteecext self-

discipline and control where the Amerindian would be edified by the example of his or her

secular and ecclesiastic authorities, and where the very justificat®paoish rule was put on

trial against the backdrop of customs and cultures that required an absalute hefassuming

the representation of both civil and ecclesiastic authority on the mission frémtidesuits put

these principles to the test; and if they were not always successful para@msbén virtues,

they at least ensured the reproduction of an ideal subject of control through the prolif

production of chronicles and hagiographies that heralded exemplary Jesuitsrafiuth¢hion

within colonial society.

According to Acosta, the missionary proves his worth by seeking out the mostaiebas

peoples on the colonial frontier in order to exercise his apostolate, but in order to “sirs®niz

con los humildes” the missionary must have already proved his virtue among pa&)(This
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missionary ideal is reflected in a supposed dialogue, included procurandapetween Acosta
and an unnamed priest from Callao. In this dialogue, Acosta criticizes thefqrieistignorance
of the language spoken by his catechumens and for the poor example set bydesaaddust,
concluding that Amerindians may be condemned for their infidelity but that a muetsen@re
judgment awaited this remiss apostle (1: 389). Acosta impugns not only the paestd Virtue
but also his ignorance: he has not taken the time to observe, study and master the lartggiage of
catechumens in order to draw them into fold. Just as in Fodtie€gario, the missionary is also
expected to conform to an ideal of conduct, that of the ascetic who achieves a pestiegt ma
over himself in order to exercise a will to power over others. The prolifictJassionary
hagiographies and histories published by the order throughout the seventeenth anatieightee
centuries document this self-mastery, which includes the willingness & théfdangers and
deprivation of the colonial frontier while remaining a model of virtue and intaliédiscipline.
Beginning in the late sixteenth and early seventeenth centuries the dssuiteed a key
role in the practice afeduccionat the colonial periphery of Spanish America, where other
secular and ecclesiastic authorities had failed due to the overwhelmingessthostile terrain,
Amerindian resistance or their own endemic corruption. Following a pattérsoialead the
order into conflict with competing colonial authorities, the Company of Jesus adayaédnd
viceroyal mandates on this practice to the ends that it deemed “ad majierghofim.” This
trend perhaps most clearly played out through the missions in the province of Pandgre
over the course of 150 years the order established a network of semi-autonesiga®nes
intended to implement a regime of ideal conduct among both colonized Amerindians and
European missionaries. Although the Franciscans had previously achievedtesdecass in

founding thregeduccionesn the province of Paraguay, the Jesuits were granteedie
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patronatoin 1609 for their missions between the Parana and Uruguay rivers and eventually
established 30 densely populated and self-sustaiathgecionesThe special status conferred
directly by Felipe Il granted the missionaries civil authority arehgpted the Guaranies from
taxes and labor levies as they were considered direct vassals of the kirani{A48-50)*° In

what would become a characteristic practice of the Company of Jesusermarhthe order
produced a prodigious body of reports, missionary biographies and histories that gortraye
reduccionas a heroic-apostolic endeavor undertaken by missionaries who often evokesl the ag
of primitive Christianity. Antonio Ruiz de MontoyaGonquista espiritual hecha por los
religiosos de la Compainiia d Jesus en las provincias del Paraguay, Uruguay,\ptlialighed in
Madrid in 1639, is indicative of Jesuit writings mduccionand the order’s apostolic mission
throughout Spanish America until their expulsion in 1768.

The social and economic organization of the Paraguaghrtcioneschieved a level
that was not repeated anywhere else, but this did not deter the Jesuits frqutirggtesremulate
the model. Among the many factors that determined the sucess of the missientlpper
Parand, the most important were perhaps the rapacious European colonalists sapawicai
Guaranies: to the West the Sparésicomenderoand to the East the Portugudsedeirantes
The Jesuits offered a refuge from these two equally intolerable optionsooy the land
between the Uruguay and Parana rivers was ideal for the kind of colleativied and
husbandry the Guarani practiced in thduccionespropitious conditions that were not to be
found elsewhere in Spanish America. According to Ruiz de Montoya, by 168&ithexionof

San Cristobal contained 10,000 inhabitants, and the total number of baptized Guaranies reached

*9 The royal patronage of the Jeswitluccionesvas largely a practical measure for the admirtisimeof Felipe 111.

The Jesuit incursions into Guarani territory wdteaper than a military expedition, the new subjectsld

eventually pay tribute directly to the crown, ahdteduccionesvould form a defensive frontier against Portuguese
incursions from the East (Armani 65-66).
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94,990 (90v). At the height of the Jesuit system in the early eighteenth century the 30
Paraguayaneduccionesknown for their well-organized urban layout and regimented daily
routine, each contained a population of between 1500 and 7000 (Armani 96-102). Conforming to
a grid pattern distributed around a central plaza, the settlements included oumieqgumbing,
public fountains, mills, workshops and printing presses. Living quarters wegne@svith
moral concerns in mind: the adjecent houses distributed in long rows were designsiddte a
monogamous family in order to avoid the taboos of polygamy and sodomy (Armani 101). While
many public officials were Guaranies elected by a cabildo of their peetsydlor three Jesuit
missionaries in eaateduccionchose theorregidorand intervened as arbiters in most disputes.
The schooling of children was a priority within tlegluccionesand both boys and girls were
occupied from early morning till late afternoon in the study of the catechmstestrmusic, and
both the Castilian and Guarani languages. According to Alberto Armani, the pgecehta
children in the Jesuit schools peducciénwas well above any country in Europe at the time
(142).

More than an application of a utopian model, Armani has demonstrated that the Jesuits
adopted a collectivist economy as a more efficient and culturally reatd@imode of
production for the Guaranies only after the failure of private farming (12aYeate became
the cash crop of the Jesuit mission system and was sold in Buenos Aires in ordeh&rpgalt
tribute (one gold peso per head) and buy any supplies that could not be manufactured within the
reduccionegoften leading to conflicts with the encomenderos that were forced to comitlete
the Jesuit production supplied by a large labor pool. Despite the wealth produceddsupihe J
system, the subject of much hyperbole in eighteenth-century anti-Jesaiirdis, even some of

the Society’s detractors were impressed by the austerity of thésamEmbers. In his “Informe”
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on the order from 1731, Mathias Anglés de Gortari notes that in Jesuit College of Asuncién
where much of the profit from the Yerba trade was remitted after paitge, “Lo demas de la
comida y vestuario corre con la misma rigida y menuda escasez, porque madtaddasa y
politica de los Padres de aquella provincia que comprende las tres de P&8agoayg;Ayres y
Tucuman se reduce a adquirir mucho, y a gastar poco” (85). The Jesuit fat¥debbacalled
the “paradox of all rational asceticism,” that is, the fact that communigesized around a
principle self-denial and rejection of worldly ends inevitably become “thelgei of rational
economies” (“Religious” 332). The Jesteduccioneshroughout Spanish America exemplified
this fundamental axiom of disenchantment, and throughout the eighteenth centunyxihanya
economic, political and scientific functions eventually became self-jusiignds pursued by
the order's members.

Ruiz de Montoya wrote his work with the express purpose of exalting the cetferts
and soliciting the intervention of the Spanish crown to stop the slaving expeditions launched
against the Jesuieduccionegrom the Portuguese entrep6t of Sao Paulo. Despite the specific
context of Ruiz’sConquista espiritualthe text displays many of the elements that would
become typical of Jesuit historiography in the eighteenth century. Fromsiheafiye of the
history, Ruiz de Montoya portrays his three decades of missionary experienceemsetment
of the early Christian apostles’ feats of ascetic self-denial in thiesef Church and Crown:
“He vivido todo el tiempo dicho en la Provincia de Paraguay, y como en el desierto, en busca de
fieras, de Indios barbaros, atravesando campos, y trasegando montes en busaasuya, pa
agregarlos al aprisco de la Iglesia Santa, y al servicio de su Mdlgdsta In an arcane
reference to a fourth-century Syrian eremite, Ruiz de Montoya compajesrnisy to Madrid

to advocate for his missions with the journey of “aquel gran Padre del yeramtest to
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Antioch to combat the apostasy of the emperor Julian, a rather bold analogy cogdidsrthe
king of Spain was the addressee of his text (1r).
TheConquista espirituaportrays the Spanish-American mission frontier as unique
among the world-wide network of Jesuit colleges and missions. While Ruiz de Moespgsets
the sacrifices of his confreres in Japan, he is quick to point out the arduous conditions under
which the missionaries worked in Paraguay:
Y si en el Japon ay cuchillo que haze Martires, no faltan aca saetas que lo fortoan, hal
menos aca las casas, y Palacios, la policia, las sedas, los vestidos $afzonaesedad
de comidas y regalos, no digo que los usen los Apostolicos varones; pero al fin su vista
atrae, y entretiene. Acé ay la vestidura y trage que al nacer coacetarhleza a los
humanos, siendo fuerca que va solicito cuidado de los Padres haga cubrir lo que puede
ofender a o0jos castos, con cuidado necessario [...] (63r)
If the missionary in Japan runs an equal risk of martyrdom, he is at least coragdrystite
relative level of civilization; in Paraguay, however, there is nothing to rtanté the eyes. In
fact, the very penury that the Jesuits must endure among their Paraguagfanncates, manifest
in their nudity, is at the same time a dangerous provocation of the sense of sight and the
missionary’s virtue. In direct contrast to the Asian missions, the Spanighi@an frontier, then,
becomes an unsurpassed space for forging and affirming the ordetis alsad.
Ruiz de Montoya’s text abounds in references to the Jesuit missionariégesmand
self-denial among their Guarani catechumens, which he claims he embrdcedaki“tuveme
por dichoso de verme en su compaifiia; la choca, las alahajas, y el sustento decian oy bi
los Anacoretas, pan, vino, y sal, no se gust6 por muchos afios: carne alguna vez la veiamos de

caca, que bien de tarde en tarde nos traian algin pedacuelo de limosna” (11djomtadali
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spartan diet, Ruiz de Montoya describes the physical trials that the srtadistances
demanded of the missionaries, many of whom were of advanced age. In one exsnaulthdr
cites his journey on foot from threduccion of San Ignacio de Asuncién with an injured knee,
which was miraculously healed by contemplating San Ignatius’ example ditabe and
submission to the greater glory of God (18r-18Vhe Jesuits’ activity is presented as a
concatenation of trials that test their ascetic virtues and zeal tohmeaddth of a martyr after
the example of the orders’ illustrious forerunners. In one example, Ruiz de Moeswyéds
the death of his fellow missionary Martin de Urtasun, who bitterly complained thasafmany
“fervorosos actos de matrtirio” he was destined to die in his crude bed. The autimoisréma
reader that San Francisco Xavier, the order’s proto-martyr and one ddtitsafints along with
the founder, died in similar circumstances far from home and attended to by his humble
catechumens (19v). In the case of Cristébal de Mendoza, the violent martyrdonosslyeal
sought was granted: the missionary was kept alive over the course of twehilaya group of
Tupis cut off his ears, nose and tongue, flayed the skin from his torso, disembowled him and
finally pulled his heart from his chest (89r).

As the purpose of Ruiz de Montoya’s text is to defend the Compraadusciones
against the slave raiders of Sau Paulo, the most dramatic scene€ohthasta espiritual
describe the merciless acts of murder, rape and plunder committed by the Patiiclos
culminates in the massacre at Jesus Maria in 1637 where not even the missimrarspared

injury and mistreatment by the agressors. The Jesuits’ ascetic canduoked in these scenes

*YIn this episode Ruiz de Montoya’s injured knee &dapecial significance as Ignatius of Loyola’sslegre
crushed by a canon ball at the Battle of PamploribR1, and the founder was hobbled by a limpHerrest of his
life (O’'Malley 24). Ignatius’ recovery from his imjies in Manressa was the beginning of his tramsifiom worldly
to spiritual soldier and the origin of the Sociefylesus.
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as a stark contrast to the violent, lascivious and irreligious behavior of the int&bit&ao
Paulo, described by Ruiz de Montoya as a modern Gomorrah living off the slave trade:
Los moradores de aquella villa son Castellanos, Portugueses e Italianogag de ot
naciones, que el deseo de vivir con libertad y desahogo, y sin apremio de justicia los ha
alli agregado: Su instituto es destruir el género humano, matando hombres, silpor huir
miserable esclavitud en que los ponen se le huyen. (44v)
The contrast is explicitly drawn in the description of a raid upon one of the Jesdiistiones
instead of the riches the Paulinos were convinced they would find, there was onhceoéle
the missionaries’ austere existence:
Entraron en un aposento de un Padre, prometiéndose un gran tesoro, hallaron dos
camillas hechas pedacos, y una sotana de algodon muy vieja, y en lugar desedific
la pobreza de aquellos Apostélicos varones, haciendo banderas de ellas las mostraron a
los Indios, diciéndoles, mirad los pobretones que tenéis en vuestras tierras, que por no
tener que comer en sus tierras vienen con embustes a las vuestras esngaiaa que
camisas tienen, nosotros si andamos bién vestidos, y tenemos muchas cosas que daros, no
0S conviene tener en vuestras tierras a estos pobretones, y asi venimoss @ehada
esta region, porque esta tierra es nuestra, y no del Rey de Espafia. Mstatpasdicaba
andaban los otros matando. (46r)
The slave raiders’ irreverence to both the Church and the King of Spain is adduaedess f
evidence of the Jesuits’ strict regime of ascetic discipline withinetthéccionesvhere poverty,
hunger and fatigue were not the only trials of the missionaries’ consummnaee vir
As reflected in Toledo’srdenanzasthe regulation of sexual conduct within the

reduccionesaindpueblos de indiowas a central concern of colonization and acculturation. On
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the one hand, this regulation was meant to enforce Christian taboos against polygamy and

sodomy, practices projected upon the Amerindian as signs of a barbarism that coblg only

refined through a strict disciplinary and pedagogical regime. Yet, beliernddticulous

enforcement of taboos, the control of sexual conduct also implied a disciplirariabthe

colonizer’s conduct, for which the Amerindian represented a destabilizinct obj@esire.

Acosta had already referred to this dynamic in noting that the distancehieametropole and

the controlling gaze of one’s peers resulted in libertine behavior. In Ruiz de yd@ntext, this

danger is reflected in the behavior of Jesuits’ forerunners in the projectuzicion who,

according to the missionary, were only interested in “de camino salir cargadiodias, y de

muchachos para su servicio, que es el comun interés destas entradas” (42r)e Likexagsnot

just the greed of slave traders that threatened to abort the prajedtio€ionbut also their

lasciviousness; in the Jesuit’s unsettling account of the brutal and indiscemviolance

unleashed against theducciénof Jesus Maria he hesitatingly includes the following detail

about the leader of the assault:
Hame hecho la honestidad que calle muchas cosas; pero no quiero dejar decir esta. Las
mujeres que en este, y otros pueblos (que destruyeron) de buen parecer, casadss, solt
o Gentiles, el duefio las enceraba consigo en un aposento, con quien pasaba las noches, al
modo que un cabron en un corral de cabras. (94v)

While nonetheless a moving account aimed at securing the protection of his catechrome

such violence, the foregoing also reveals the importance of the missiorragtiycin

legitimating the colonial order he was charged with establishing, waetprocally legitimated

the religious order’s ascetic ideal. This passage likewise demessti@at this ascetic will to

self-denial infiltrates Jesuit writing: Ruiz de Montoya tells us thag¢weg (“honestidad”)
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requires that he silence the scene he is about to narrate, only then to concedeathadtieave
it out. Just as in the practice of asceticism, the object of temptation must peag@xesent
itself, or even be sought, in order for the will to exercise its mastery. thecawill, as
exercised ireduccionor in the related process of symbolic production, must produce an
encounter (even a violent encounter) with the prohibited object in order for its posef- of
denial to be affirmed.

In Ruiz de Montoya’s narrative, as in all Jesuit historiography of the Spanishi¢am
missionary frontier, the missionary is represented as the inverse tificheolus soldier or slave
raider: his chastity is under assault from the hostile environment of the rfremd éts
inhabitants. The missionaries were not just exposed to nudity and sexual taboosn@d¢oordi
Ruiz de Montoya, the Jesuits of Paraguay were subjected to specifiofttias chastity by
malevolent agents (either corrupt colonial officials or shamans) wishing toninéeheir
authority, only to celebrate the triumph of their ascetic will over temptatios missionaries’
chastity was meant in part to serve as an example to their catechumengaparircthe
Jesuits’ constant struggles to eradicate the practice of polygamy in tigeidanaeducciones
The Guaranis’ practice of polygamy was the central obstacle in the Jatteigpts to establish
a regime of conduct, specifically because of the oddity of the missionaries’ofahastity in
the eyes of their would-be catuchemens:

Procuré el demonio tentar nuestra limpieza ofreciéndonos los caciques algunas de sus

mujeres, con achaque de que ellos tenian por cosa contra naturaleza que varoees sirvies

en las acciones de guisar, barrer, y otras de este modo. Hizoseles muglacéade

la honestidad de los Sacerdotes, y que por ese fin lo primero en que habiamos puesto el

cuidado habia sido en cercar un breve sitio de palos para defender la entrada de mujeres
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en nuestra casa, accion que les admird; pero como barbaros no la tenian por honrosa:
porque su autoridad, y honra la tenian en tener muchas mujeres, y criadasjyalta
comun en los Gentiles. (15r)

Again, it is not simply the enforcement of a taboo that is at stake here, but rd¢ofthe

missionaries’ ascetic will, which in this case is tested by the “demcinig through caciques.

The Jesuits are portrayed as taking extreme measures, even buildiagsivéestructure around

their dwelling and prohibiting any domestic contact with women. Despite themyiiens, the

missionaries were subjected to constant tests of their purity, as desgriRad lwe Montoya in

another passage:
Que jamas ni de dia, ni de noche entr6 mujer en nuestra cerca, y dos, que con lascivo
intento la entraron a media noche, con animo de provocar a mal a un Padre, que solo en
una reduccion estaba durmiendo, a quien su Angel de Guarda avis6 en suefios del veneno
mortifero que la deshonestidad le preparaba, y levantandose bien despavorido, dio voces,
llamando a unos Indios que en otro aposento dormian, y riniéndoles por descuidados, sin
ver quien por el cerco entraba. Buscad (les dijo) que dos han entrado, hallaron dos
mujeres, que al ruido se habian escondido en el rincon de un aposento: las cuales
despedidas, con harta compuncion se confesaron el siguiente dia. Que habian de decir?
Que siendo solicitados de mujeres aun en parte sacra, las dejaron bien arsgéenida
confesadas, y con propésito de vivir bien, como lo hicieron. Dirian, que (como dijimos)
les habian ofrecido mujeres, para su servicio de las cosas caseras, y daddea ahbs
Gentiles la honestidad, y recato Sacerdotal, las desecharon. (49v-50r)

In this example, the Jesuit subject not only proves his own superlative virtue but attgitiona

converts the interlopers and sets them on the path “de vivir bien.” The basic elemieists of t
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scene (the chaste Jesuit, the defensive measures, the Amerindian tethgtraghttime

intrusion, and the narrow escape) are repeated throughout Jesuit missionareresadrt of

the order’s aura of apostolic heroism (see chapter 2).
According to Ruiz de Montoya’s account, this example of ascetic wilfollasved by

some of the Jesuits’ most exceptional catechumens, some of whom met the fatgrsffora

adhering to the strict regime of self-denial promulgated by the misssenarione of the most

interesting cases offered by Ruiz de Montoya, a young man who is sent biggfanaries to a

neighboring village in order to make inroads for its everre@iccionis brutally martyrized and

eaten when he refuses to accept a woman offered to him. The “casto mogo,” who gaoordin

the author was educated from a young age ingaiscciénand had learned well the

missionaries’ lessons, resists the temptation put before him even in the tactawf death:
para moverle mas le pusieron delante una muy escogida moc¢a, que aficionada a la buena
disposicion del mancebo, deseaba que la apeteciese, el casto mogo, ni aun nsicarla qui
instaron los Gentiles a que la mirase, el les respondid, que los Padres endaf@mban e
mirar a mujeres: porque por los ojos entraba el pecado en el alma, y quesl®ley d
prohibia la deshonestidad, el adulterio, que él era casado al modo que Dios manda, y que
no podia admitir otra mujer: amenazaronle, que si no tomaba aquella le darian muerte:
Matadme (dijo) que mi cuerpo solo matareis, y no mi alma, porque es inmor{atry,es
gue muriendo yo ira ella a gozar eternamente de Dios. (28r)

As in the foregoing example, the Jesuits’ catechumens often competed witisslonaries

themselves in their quest for self-mastery. According to Ruiz de Montoya, & ¢bapias

married by a missionary within one of tfezluccionesecretly vowed to live together as “castos

hermanos,” both remaining virgins until the end of their lives (68r-68v). In anothepkxam
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described by the author as a “cuento algo gracioso,” a young man was so moveskbmanes
of the missionaries on the subject of chastity that he asked to be castrateidhtthe
missionaries replied that this method of guaranteeing purity was not perr@#ted (
The Jesuits’ unique balance of active and contemplative asceticism él#swsanded of
the missionary an earnest and thorough application to intellectual pursuits aciticadr
applications in the order’s evangelical enterprise. The most important efghesiits, as Acosta
emphasized, was the command of Amerindian languages and their subsequent disseminati
through Jesuit authored grammars and vocabularies, a particular point of pride fai¢he. S
The missionaries’ fluency in Amerindian languages was touted as a slgnaider’s success in
selecting and preparing its members as well as proof of the Jesuitstigdelle application to
their vocation. Just as Acosta, Montoya evokes St. Paul’'s exhortation to learrgkspsh the
apostle himself appear a barbarian to his interlocutors:
Y suele aver en una ciudad de Espafioles Indios de varias lenguas, y selongeoesar
los Padres las sepan para su cultivo, y no hay Padre que demas de la natina,nplLat
sepa por lo menos una lengua estrangera, y muchos dos y tres, de que se imprimen oy en
esta Corte algunos libros y la de los negros no ha costado poco desvelo el $azayla a
ponerla en los terminos de la imprenta [...] (63v)

The missionary’s work among the most degraded of his flock, administering satsamthe

Africans who lie anguishing in the hulls of slave ships in the port of Buenos Airesyasded

with a mastery of the African’s language as proof of self-mastery. iflgigistic heroism

becomes a fundamental part of the economy of apostolic compensation that defimes Jes
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identity, and Ruiz de Montoya himself was the author of an authoritative text on trenGuar
language?

The developments in the practice and discoursechfccibnas a mode of expanding the
colonial frontier were compiled and codified in Juan de Sol6rzano de PeRmt#isa indiang
published in 1648. An official with decades of experience in colonial administration(oaRer
on the Council of Indies in Spain, Sol6rzano Pereira applied the Aristotelian-Tlvoméspt of
colonial paternalism that had already been used to define the idedlotion Just as Botero
before him, Sol6rzano Pereira affirmed that the first cities were found€din, as asserted in
Scripture, but that the “Poetas Gentiles antiguos” had explained the origin mlpbfe by the
aforementioned fable retold by CiceroDe inventiong203). This confirmed that the practice of
evangelization and colonial expansion was in line with the natural order of pdifieca was
the king’s duty to bring together the dispersed and savage peoples entrusted toh@m by
Alexandrine papal donation in order to provide for their religious and secular educati@a, Inde
this act of civil congregation was essential to the establishment of angglaitier above the
state of animality, even if it was enacted through coercion as opposed to tlen@iceteal of

eloquencé? Following Aristotle, Solérzano Pereira affirms that human beings arecpbliti

> Although not an entirely reliable source with nebo the merits and faults of the Jesuits in PaagigMathias de
Anglés y Gortari's 1731 “Informe” delivered to thimly Office of Lima in defense of José de Anteqiedefiance
of the Crown and the Society Jesus in Paraguaysodfeme insight into the reality behind the ordat&al of
linguistic heroism. In criticizing the Jesuits’ poyl of sending foreign-born missionaries of advahage (most not
even Spanish) to Paraguay, Anglés y Gortari clamsmany not only never mastered the Guarani Eggbut
even had difficulty speaking Castilian (47-48). pigssthe author’s bias, the reasons he adducesaréncing: the
Jesuit missionaries arrived at too advanced arif3@mo 40 years old) to acheive fluency, and Guagan
particularly difficult to master if not spoken froohildhood. Moreover, Anglés y Gortari deflates thems that the
Jesuits had gained fluency from studying their &ytDiccionario,” arguing that no language, andrevere so
Guarani, could be learned by studying a text witlpwactical application. This topic will taken ugan in Chapter
4,

24y acercandonos mas al nuestro, de esto decieugeno puede haber gente por barbara que seae qoeserve
sin policia, y este modo de poblaciones, y comgaBigun lo resuelve Navarro, y que por el considej los

Reyes, y Principes, que tienen el gobierno desedia cargo, pueden mandar, obligar y forzar a gqaier vasallos
suyos, que viven esparcidos, y sin forma polititédoe montes, y campos, que se reduzgan a pobésciasando y
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animals, by which he means that their natural order is sedentary and urban (200Q)1 Whe
order of the city, withouteduccién human beings are just animals, which could not be abided
by nature: “Y de creer es, que la naturaleza, o el Autor de ella, que los fomtpara
racionales, y politicos, gustaria darles su ayuda, mediante la nuestra” (210)
Based largely on thieecopilacion de leyes de las Indizesgun by Antonio Ledn Pinelo
in 1624 and finally published in 168Rglitica indianaalso includes the vast practical
experience of colonizers in the implementatiomenfuccionthroughout the Americas. Solérzano
Pereira commends both treduccionesindertaken by Toledo in Pert and what he terms the
“agregacionesittempted by the Count of Monterrey in New SpdiSignificantly, Solérzano
Pereira cites Acosta as an authority on the need to “reducir estosyfshosstres hombres a
conocimiento de lo que son, y ensefiarles vida politica y sociable” as a prexequfsit
teaching of Christian doctrine (205). The Jesuit is also cited on the importancemiraid and
learned apostles capable of communicating in the languages of theiruratns,
Porque en efecto no se puede negar lo que dice el Apostol, que quien no alcanza la fuerza
y propiedad del idioma de aquel con quien pretende hablar, sera barbaro pgrel este,
otro para él reciprocamente. Y el ministerio de la predicacion requiere isonabselo

doctos en letras divinas, y acompafiados de las humanas, sino tambien entendidos, mas

ejerciendo en esta parte uno de los principales fjara que fueron consitituidos; y como buenasdsf y
curadores, dirigiendo, y persuadiendo a los quespdrarbarismo, o rusticidad no lo alcanzan, lohwgue les
importan estas agregaciones, y dejarse guiar yrgaven la forma que les granjea tantos proveghes,mas
ajustada a la raz6n natural, como docta, y adwertihte, lo dejaron escrito Romano, Menchaca, Feetra,
Magero, y otros graves Autores.” (204)

*3 Solérzano Pereira’s nomenclature leads to somiisiom as to whetheeducciénandagregaciorrefer to
separate practices. Adding further to this confusibe latter is a modified form ebngregacionthe more widely
used term to refer to the Count of Monterrey'siatives. Amy Bushnell suggests tltaingregacionvas the
practice of gathering widely dispersed settlementready sendentary Amerindians into consolidaiéds and
towns, whilereducciénwas the practice of settling nomadic and seminompeéoples of the colonial frontier (144-
45). It is unclear, however, if these practicesenvrer this strictly codified; indeedduccionrefers to both
practices in Viceroy Toledosrdenanzasin the event, Sol6rzano Pereira implies that poétttices obey the same
Aristotelian-Thomist principle of colonial tutelage
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gue medianamente en la lengua de aquellos a quien han de Evangelizar, y mejorar con s

predicacion [...]. (219)

By the mid-seventeenth century, owing in part to Acosta’s influence dasvble expanding
corpus of missionary chronicles and hagiography authored by the likes of Ruiz dey&]dhis
ideal of a missionary that excels in both divine and profane letters, as well asshaia
virtues of charity and self-sacrifice, had become synonymous with the J8sliitizano de
Pereira’s mid-seventeenth-century work already emphasizes théatatrs of the Society in
the practice ofeduccidnas an ideal of colonial tutelage, and the fame (or notoriety) of their
Paraguayan experiments would continue to provoke interest in the order’s work into the
eighteenth century.

Reducciérwas a development in the history of pastoral power in the West in which the
representatives of the priestly ascetic ideal were charged with tnglidis and regulation of
new political subjects. Iberian expansion in the Atlantic basin invented a newtsafbjec
colonization that required innovative applications of the colonizer’s tradition that woeitd ar
subject of modernity in a disenchanted world. The Jesuit ascetic ideal andctice
reducciondeveloped along parallel courses from a common Western-Christiaiotradiit they
merged and mutually transformed one another on the Spanish-American coloniat thorihg
the course of the seventeenth century. Of course, this process cannot be isolateglereaesit
or protagonist; rather it was the result of centuries of colonial expansion andtéigeins
dialectic of the frontiers where Europeans and Amerindians encountered one.arather
Guarani missions provided the purest expression of the principleduafcionand the Jesuit
ascetic ideal, which were pursued wherever the Jesuits performed their vdoatighteenth-

century New Spain, Lower California presented the greatest hope (and susequent
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disappointment) for repeating the success of the Paraguayan missions. Timegredonf the
Jesuit ascetic ideal, however, was not only relevant to the mission frontier. predmgious
production of Jesulidasand spiritual guides in eighteenth-century New Spain demonstrates,
the Jesuits linked the colonial order of the periphery and the urban center through the

enactment of the ascetic ideal.
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2.Vidas y Virtudes Jesuit Missionary Hagiography in Eighteenth-Century New Spain

From approximately 1725 until the expulsion of the order in 1768, members of the
Society of Jesus in New Spain wrote and published dozens of missionary hagegytiaahi
reflect the adaptation of the order’s ascetic ideal to the changing cuithes\dceroyalty>*
These works ranged from Miguel Venegd&a y virtudes del V.P. Juan Baptista Zapa&00
page manuscript written in 1729, to shorter “Edifying Letters” prepared for pudficat
Mexico City and Puebla, such as Juan Antonio BalthasGarta de la exemplar vida,
religiosas virtudes, y apostolicos trabajos del ferveroso Missionero el Venerablarigigao
Maria de Picoloprinted in 1752° Most Jesuit narrative written during this period falls under the
category olVida y virtudesor hagiographic works that focused on the individual lives of

exemplary Jesuit subjects and extolled their edifying virtues for bothowdigind lay readers.

>4 José Toribio Medina’sa imprenta en Méxigahe most exhaustive bibliography of works puldisin New
Spain during the colonial period, registers attlddsworks that fit the description of missionaggiography
published during this period. These include veigfi€artas edificantesn Jesuit subjects that were prepared for
press as well as a two volume menology on the 8dsieoadjutors penned by Juan Antonio de Ovieamné& of
the works are translations of Jesuit hagiograplidsen in other languages, such as José Mariai@aVida del
Venerable Padre Antonio Baldinucci misionero apbstdde la Compafiia de Jes(isganslated from Italian to
Spanish), and works on non-Jesuit subjects sudhasJosé Morenoragmentos de la vida, y virtudes del V.
lllmo y Rmo. Sr. Dr. Vasco de Quiragehese works also include an edition of Placidoe®pbergo’sCarta
edificanteon Juan Antonio Cantova, a Jesuit who was killedhe mission frontier of the Philippines.
Notwithstanding a handful of exceptions, includigtonio de Paredes work on the Otomi nun Salvaderas
Santos studied below, most of the texts focus edivles of Jesuits who performed missionary worklew Spain
during the eighteenth century. | have not incluttedplethora of sermons on ideal models of asceticiuct, many
of which focus on the lives of nuns, that were phhy Jesuits and published throughout the eigthiemamtury.
While related to th&/idas y virtudestudied here, these works demand a different andigimework. Of course,
Medina’s bibliography does not include manuscriptkg such as Miguel Venegagida y virtudes del V.P. Juan
Baptista Zappaalso studied in this chapter.

% For this work | have consulted Venegas’ manusaipheVida y virtudes del V.P. Juan Baptista Zap@29)
held at the Huntington Library in Pasadena, CatiforVenegas’ work was edited and published wigimigicant
changes by the Spanish Jesuit Francisco JavierdRluBarcelona in 1754. Two other manuscript hgaphic
works by Venegas were similarly reworked for puftion, both dealing directly with the Jesuit apta®in Lower
California: El Apostol mariano representado en la vida del Vebke Padre Juan Maria de Salvatierday Juan
Antonio de Oviedo (Mexico, 1754), and tBenpressas apostélicaky Andrés Marcos Burriel (Madrid, 1757). The
latter is studied at length in Chapter 3. The wairBuan Antonio Balthassar, the Provincial of tleeiSty in New
Spain from 1750-1753, includes two very brief “e@s” on the martyrdom of Fathers Lorenzo Carraammb
Nicolas de Tamaral in Lower California.
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On the one hand, these works demonstrate the differentiation of value spheres within Jesui
cultural production: the narrative of the exemplary missionary was incghaseparated out
from and subordinated to the Jesuits’ contributions to both scientific knowledge and the
establishment of a civil order. On the other hand, the genfelafy virtudesvas still important
for legitimating a colonial order that depended on the representation of thenaigdgrontier

and the symbolic action of ideal apostolic subjects.

The JesuiVidas y virtudegxalted an ascetic ideal instilled in Jesuit colleges and tested
on the missionary frontier. In concert with the proliferation devotional litergéiesee models of
conduct connected the processeaxfuccionon the colonial frontier to subject-formation in the
colonial center. Jesuit missionary narrative emphasized the virtues of iandibbedience in
carrying out one’s vocation, values that could be readily understood in the inner-worldly
activities of a rigid and repressive colonial hierarchy that bound both upper and latgetsa
strong sense of duty. The values that formed good Jesuit subjects easilyetansbavalues
that would form good colonial subjects at all levels of the social and economiaispédéthile
Vidas y virtudesypically culminate in the apostolic activities of the ideal Jesuit subfext, t
genre placed increasing emphasis throughout the eighteenth century on thie earty
education of the protagonist in the Jesuit colleges. This focus on education madeithreare
accessible to a lay public and set up the ideal subject’s mission on the colonial &®atiest

of values inculcated in the elite of the colonial center or metropole.

2.1 Narrating Jesuit Lives and Virtues
In a sense, hagiography was responsible for the foundation of the Societysof\Wagde

convalescing from wounds suffered in the Battle of Pamplona (1517), Iiigo de Loyal@gemas
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Jacobus de Voragine’s (ca. 1230-1288)den Legen@nd Ludolph of Saxony’s (ca. 1300-
1378)Imitation of Christto read in place of his beloved chivalric novels (O’'Malleiyst 24).

As the legend goes, reading these inspired Ifiigo to take on the name of one of thés@auly
martyrs, Ignatius of Antioch, and to found a community of Christian soldiers. Indeedyhtbrdu
the first two centuries of the order, the Company of Jesus established its oogrdyayc
tradition to rival the classic works of Eusebius and Saint Jerome. During thixtesath and
throughout the seventeenth centuries, Jesuit hagiographers such as Pedro deiRibade
Daniello Bartoli and Juan Eusebio Nieremberg penned widely disseminated workspiatly
linked the Society’s illustrious members to the subjects of patristic hagiogrJesuit
hagiographic production reflected the intent of the founders of the order to return to the
apostolate of the primitive Church, and to this end hagiography was used to réaffimassion
while inspiring missionaries and defending the order against its detré@tbtalley 67)° As in
Ruiz de Montoya’sConquista espiritualthis budding Jesuit hagiographic tradition found an
open field of symbolic action on the Spanish-American mission frontier and in the theakoloni
institution ofreduccion By the eighteenth century the corpus of Jesuit missionary narrative was
so prolific that it even became fodder for an anti-Jesuit discourse that pointeegxaeissive
promotion of the orders’ own members as a cynical strategy employed to covecigty'S

misdeeds under the veneer of emulating the primitive apostblate.

* The eighteenth-century JesVitas y virtudesvere in part defense of the order from the peweaanti-Jesuit
propaganda that Ramadn Kuri Camacho has studidtbindntext of New Spain, including the republicatmnd
circulation of Juan de Palafox y Mendoz¥ardades sin lisonjahe Bishop of Puebla’s last salvo in his
seventeenth-century dispute with the Society (137).

*"In hisHistoire du ParaguayBernardo Ibafiez de Echevarri, a former Jesuietivociferous critic of the order,
claims that this one of the chief means employethbySociety to establish its rule over the Jé®apublic of
Paraguay”: “Le sixieme moyen a été de les flatterdes éloges excessifs. En effet, e'ils croieniterdes
louanges que leurs Généraux & Provinciaux ont désans leurs Lettres, ils doivent paroitre a lpuspres yeux
& a ceux des autres, bien heureusement nés poigl leomme pour la terre” (214). Ibafiez de Echevarther
claims that the virtues extolled in the “Edifyingtters” are part of a cynical ploy to cover theultssmisdeeds,

104



Indicative of a general trend in Christian hagiography from the fifteergaventeenth
centuries, and in contrast to the medieval traditioexeimplaandvitae, the Jesuit hagiographic
tradition was not the expression of popular devotion but rather the product of the hightgeéduca
elite that filled the order’s ranks (Heffernan 24). The Jesuits’ network dewigbrrespondence
and archives was the machine behind this prolific hagiographic literaturdy wagessential to
the order’s self-definition from its very foundation (O’Malley 62). Tenstitutions of the
Society of Jesusxplicitly provide for frequent correspondence and reports flowing up and down
the order’s hierarchy and back and forth from Rome to Jesuit colleges acrgkdbthel his
correspondence included “edifying reports” on exemplary subjects and thesgroftkee
order’s ministries (copied in the vernacular of the province and in Latin), which beébam
primary sources for Jesuit historiography and hagiography in the seventeenigihéeehéh
centuries Constitucionef92-93). This network of correspondence was a strategy for
maintaining cohesion, discipline and morale among widely dispersed and oftesdisot&ahbers
of the order (Harris, “Confession-Building” 279; Hsia 15-17). This globgbaration, however,
was directly tied to the local production of hagiographies in New Spain and sgbctficthe
reproduction of the frontier in the colonial context. The subject of Jesuit hagiogedjgtyad a
universal model of conduct that could be transmitted and repeated, but this repeatabili
contingent on the experience of the frontier as a ground for the ascetic ithealiedby the

missionary.

which include sedition and pederasty: “Ceux-ca &érité, n'avoient pas besoin qu’on leur défedditonseiler des
invasions, des vols & des meurtres, de les diri@et'y marcher en personnes comme Chefs de Sérjtazi
manger au son des instrumens & au bruit de la mmtstje, d’avoir a leurs portes des pages qui prétéa
médisance, de se renfermer dans des chambreseaves jgarcons” (219).
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In employing the dualistic structure faexis(“vida”) and ethos(“virtudes”), the
authors of eighteenth-century Jesuit missionary hagiographies wereglfaovn a deep well of
hagiographic tradition in the West that extended down into antiquity. As exerhjlfie
Eusebius’ €E 263-339) biography of Origen included in tBeclesiastical Historythis tradition
divides the biography of the holy man into a chronological narrative of the sulgeetigplary
acts from early childhood to deatbr@exig and a gloss on this biographical narrative that points
out his outstanding virtuesthog, thusvidasandvirtudesin the Jesuit works (Cox 8-9). This
structure distinguishes Jesuit missionary hagiography from other hagigmorks produced
in New Spain, and by strictly adhering to the modglrakexisandethosthe authors of
eighteenth-century Jesuit missionary hagiographies implicitly invokeedlaey of the primitive
Church.

In the hagiography of late antiquity both the pagan divine philosopher and the early-
Christian holy man practice a rigorous asceticism that frees them frdaflya@ncerns in order
to focus on the development of their intellectual and spiritual lives (Cox 28). The esphasi
intellectual pursuits and the quotidian exercise of discipline from a youngsagpposed to
persecution and martyrdom, also reflected the Church’s transition from manglirta powerful
institution (De Certeal)Nriting 261). In Eusebius’ portrayal of Origen, the subject exercises an
intense ascetic discipline in study and spiritual reflection from eadighdod, demonstrating
the essential character of the hero that will manifest itself throughoutrita¢iven Despite this
innate virtue, education still plays an important role in the lives of holy men asfitiement of
their saintly potential: it is the aspect of the holy man'’s life that makes¢uessible to the
public. The saint’s dedication to the perfection of his nature through education adidaplfne

holds out the possibility of the moral improvement of the entire Christian commQGoixy85).
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This is especially true of the idealized portrait of the eighteenth-cedtgnit missionary whose
life is contained by two intertwined institutions in New Spain through which thitdesmed to
create a society modeled on the tradition of monasticism: the college ands$i@nmi

The particular virtuesethog exemplified in Jesuit writings from Spanish America could
vary depending on both geographical and temporal context. As Jaime Humberto Borja Gomez
has shown in the context of New Granada, Jesuit hagiographies and spritual gwdesndra
complex matrix of cardinal virtues (prudence, justice, fortitude, temperatheological virtues
(hope, faith, charity), evangelical virtues (chastity, poverty, obediesicé)a host of secondary
categories that were opposed to a parallel matrix of vices (39). AcgaadBorja Gomez,
eighteenth-century Jesuit writing in New Granada focused on the forma@onobedient and
self-possessed citizen-subject who would respond to the needs of the colani@XtaBeyond
their emphasis on submission and perserverance within a given order, thesevaraues
important to social cohesion because, unlike wealth and power, they could circolagg tiut
the social structure. This trend is likewise observable in eighteenth-cerwrphin, where, as
in New Granada, Jesuit narratives focused on the inculcation of specific virthesonér’s
colleges. The novohispaniidas y virtudeshowever, linked the ascetic virtues of the Criollo or
European citizen-subject to the missionary frontier through the trajectdrg afdal apostle
who began his formation in the Jesuit colleges and realized the culmination of hisrvoca
throughreduccién

In this emphasis on the early life and education of the missionanjigdeey virtudes
shift in focus from the most well-known Jesuit hagiographic work from seventeentiry
New Spain, Andrés Pérez de Rivifistoria de los triunfos de nuestra Santa Fe entre gentes las

mas barbaras del nuevo OrliE645). In her analysis of Pérez de Rivas’ work, Maureen Ahern
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points out that the life of the Jesuit subject is subordinated to the history of the 'Society

Province of New Spain, forming a cathedral-like narrative structure irhvhe&subject’s life

and martyrdom is succintly retold at the end of each section as if it weraigmeale adorning

the central nave of the chronicle (10-12). Eighteenth-century Jesuit reggiggefocused this

architectural metaphor on the individual subject, whose life and virtues aratpresethe

reader to contemplate and emulate. The metaphor is explicitly evoked inl Blégguenegas’

description of the hagiographer’s task, which precedes his work on Juan Baptista Zappa
Templo mistico es un libro historial, que en la bien encadenada narracion desybleesos,
relaciéon de hazafias gloriosas, levanta simulacros a las virtudesayeexeeneracion de
los Santos a sus devotos. Si observamos la bien trazada fabrica de un Templodsallarem
en ella una bien ordenada composicién de historia. [...] Porque, ¢,qué otra cosa &s, escribi
las vidas de los santos, sino levantar estatuas a sus virtudes, padrones a su memoria,
[aras] a su veneracion, altares a su santidad y templos al verdadero Digsiepamnasus
siervos como en templos misticos de la oracion sea alabado y glorificadosu Sant
nombre? (1r)

Zappa'’s life becomes the temple that the reader is invited to enter, and Vigualdvirtues

become altars of devotional contemplation. Venegas’ work on Zappa is unique among

eighteenth-centuryidas y virtudesn that it portrays the martyrdom of its subject, who was

allegedly poisoned by Huasteca shamans. Zappa’s death not only reaffirmed hadewbt

ascetic indifference to suffering but also confirmed the Amerindiagéslrery to a circumspect

Spanish and Criollo population. Otherwise Venegas’ work is typical of eighteenthryVidas

y virtudes which emphasize the daily exercise of virtue over the gruesome doamtyand
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veneration of relics narrated, for example, in Pérez de Rivas’ account oethmilifstry and
death of Gonzalo de Tapia in théstoria de los triunfog133-140)>°

For Antonio Rubial Garcia there is a clear development of Criollo religimsihe
hagiographic writings in New Spain between 1620 and 1750. During this period, the sacred
subject became a reflection of the patria with an increasing emphasis da §irigécts and on
the exercise of asceticism over the miraculous or thaumat@gitiad76). Indicative of this
trend is the Franciscan Baltasar de Medivatka, Martyrio, y Beatificacion del invicto proto-
martyr de el Japdn, San Felipe de Jesus, patron de México, su patria, imperial corte de Nueva
Espafia, en el Nuevo Mun¢ib683), which also demonstrates the displacement of eremetic
hagiography by models of asceticism promoted within the mendicant orders aditty &f
Jesus? Medina’s work on New Spain’s only beatified saint during the colonial period, the most
famous hagiography among the many dedicated to nation’s patron saint, also préwiides a
show how the Jesuitidas y virtudesvere unigue in their approach to the ascetic subject. The
Vida of Felipe de Jesus is a clear example of what Mikhail Bakhtin refers tcasis
hagiography,” in which the hero strays from the course of virtue and is brought bagk to hi
foreordained vocation by revelatioDi@logic 115). In Medina’s work Felipe abandons his

vocation as a Franciscan in New Spain, and his family, disappointed by his lack ahcgnst

%8 |t is telling that the Jesuit martyrs of Baja @aiiia, Fathers Lorenzo Carranco and Nicolas Talnleth killed

in an uprising 1734, were only treated in a “Sutirelacion” and a “Breve Noticia” respectivelyclinded as
appendices to Juan Antonio Baltas®@&ta (1752) on the life of Francisco Maria de Piccdlesuit missionary
hagiography in New Spain increasingly focused outigian ascetic practice, whether in the Jesuiegels or
frontier missions, as the models of conduct represkin the Jesuitidas y virtudegame to express an
individualistic piety and a morality based on sbaidity. The deaths of Carranco and Tamaral wamyever,

given a gruesome treatment in the Spanish JesuitésrViarcos Burriel'®oticia de la California y de su conquista
temporal y espiritualin which Amerindian rebellion is portrayed asea of irrationality opposed to the social
order established by the missionaries.

*¥ The most famous example of eremitic hagiograplgpced in New Spain is Francisco de Losa’s early
seventeenth-century work on Gregorio Lopez.
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sends him away to the Philippines to find his fortune as a soldier. Admist the dhssgiat
soldier’s life, he rediscovers his religious vocation:
Haviendo llegado Felipe a Manila, rico, mozo, y Soldado, rompié en verdores, y lozania
de la edad los ardores del apetito, gastando grande parte del caudal enpasagiem
bizarrias de mancebo, hasta que medroso como la higuera, de la ultima maldicién, pidio
treguas, y plazo para deshojar la pompa vana del siglo, y solturas decia Mili (24-
25)
In this passage we see the hero’s life brought to crisis and perilously closditiomeirom
which providence, aligned with the ascetic will of the subject, brings about hrptde
through his shipwreck and subsequent martyrdom in Japan. As model for conduct, the story of
Felipe de Jesus also reflects the danger of dissolution inherent in the col@ralismtnd the
symbolic importance of priestly discipline in producing and justifyingctiienial order.
Medina’s work portrays the exercise of secular power and the accumulatiealti w
gained in the project of colonization as temptations that are especialigrdaa to young men.
On the one hand these temptations must be repressed and overcome, yet the ssigfcttere
to these vices does not reveal any injustice or sinfulness inherent in the coloniaDartiex
contrary, the ascetic subject’s triumph paradoxically reaffirms theisupgrthe fitness for
dominance, of intimately connected economic and ecclesiastic elites. Jéate Ibguiara
Eguren’s eighteenth-century work on Pedro de Arellano y Sossa, founder of thegatogref
the Oratory in New SpairvV({da del Venerable Padre Don Pedro de Arellano, y Sossa,
Sacerdote, y Primer Preposito de la Congregacion del Oratorio de Meki®) is another
such crisis hagiography representing the subjection of the Criollo eléeadence to a regime

of priestly discipline, what the author referes to as “vencerse a si mid¢@)o’'lff the case of
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Arellano y Sossa, however, the subject is led astray within his vocation sts where his
gambling and ostentatious dress are directly related to the wealth of tfanhityshas derived
from mining. Eguiara Eguren tellingly attributes his subject’s reform toafthe most
prominent Jesuits of in late seventeenth-century New Spain, Antonio Nufiez de Mivdritsé&
Vidal who assisted the wayward priest in rediscovering his vocation through thaabpi
Exercises. In both Medina’s and Eguiara Eguren’s works, the ascetic reimmofahe subject
of the crisis hagiography justifies the order, both the religious and socio-eicomothnin which
he lives.

In his analysis of thBrifungsromanor novel of ordeals, Bakhtin describes the basic
image of man portrayed in this type of hagiography, “The hammer of evetitysimathing and
forges nothing — it merely tries the durability of an already finishedymt. And the product
passes the testD{alogic 107). For Bakthin, in the temporality of the biographical novel,
applicable also to the hero of hagiographies such as Medina’s and Eguiara Egjueen’s
protagonist is not the product of becoming or development, but rather he is in the end what he
was always destined to be, with obstacles such as Felipe de Jesus’ cris&iohvoerely
serving as tests to assure the reader of the hero’s (and by extensmmmignity’s) inherent
virtue *° De Certeau similarly observes, “The end reiterates the beginning. Framulheve go

back to the saint’s childhood, which already bears the signs of the posthumous effitp/atai

80 According to Bakhtin, this image of man goes biacthe Aristotelean concept of entelechy: “Here onsst note,
first and foremost, the influence of Aristotle dwetdistinctive methods of the ancient biographems, in particular
his doctrine of entelechy as the ultimate purpdseselopment that is at the same time its firsisea The
Aristotelian identification of ultimate purpose tiorigin inevitably had a crucial effect on thetutistive nature of
biographical time. From here it follows that a dwer at its most mature is the authentic origidexfelopment. It
is here that we get that unique ‘inversion in arabter’s development’ that excludes any autheigcoming’ in
character. A man’s entire youth is treated as ngtbiut a preliminary to his maturity. The familelement of
‘movement’ is introduced into biography solely astrauggle of opposing impulses, as fits of passioas an
exercise in virtue — in order to invest this virtwggh permanence. Such struggles and exercises sestrengthen
qualities of character that already present, bediter nothing new. The base remains the stableczsséan already
completed character” (140).
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individuals who lose nothing of what was initially given to them” (277). In this visidheof
subject and society any deviation from or threat to the social order in the lie lo¢tto is
simply converted into a trial that reaffirms the hero as exemplary of theemtvirtue of that
order.

The eighteenth-century Jesuitas y virtudeslemonstrate an intensification of the
hero’s life as the fulfillment of his vocation, where the subject is not testesuch by internal
doubts or moral lapses as he is by the social pressures attendant in thierioofreat ideal the
Jesuit. In these works there is special emphasis on the life of the Jesuitisubjeciolleges,
where, in the words of Bakhtin, “A man’s entire youth is treated as nothing but a pesito
his maturity” (140). Returning to Venegas’ metaphor of the hagiographic sshjécts a
temple, we may say that doors of the life of the Jesuit subject are opened uptonieday
and the public finds no virtue lacking even in the most intimate details of the ssibject’
biography. Indeed, there is no hint of the dissolution alluded to in Medina’s biographipef Fe
de Jesus or the lapses referred to in Eguiara Eguren’s portrayal of PedsdlaieoAr Sossa.
The praeternatural virtue of these subjects is proven and strengthened in thatiofoas
Jesuits, and in turn they seek the missionary frontier and the woellwafcionas an ultimate
test and prize. In this sense, the Novohispanic Jesuit Francisco Wk exemplar y muerte
santa de Miguel Omaf@d682)is a clear antecedent to the structure and themes of the
eighteenth-centuryidas y virtudesVidal’'s work is preceded by a dedication to the youth of
Mexico and portrays the life of Miguel de Omaria, a model student at the ddigge of San
Gregorio who died at the age of 18 and was accepted as a novitiate on his deatldedhdi
declares in his dedication “No dudo que la juventud es la edad mas aresgada aidenferdic

includes a cautionary tale about a less pious student whose intellectual andl madenvments
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were untempered by humility and who was unprepared to face an early death (8&a Om
likewise meets an untimely death by illness, but his life from an early agessnped as a
continuous exercise in the ascetic discipline that the Jesuits aimed to maulitedir students
alongside, and often in direct conflict with their intellectual gifts and-aispns.

As a young child, Omafia accompanied his uncle to New Spain from Cadiz and was
educated by the Jesuits with whom, according to Vidal, he became a devotee lgfrasiun,
aspiring to some day imitate the virtues of the founder (38v). Although he had yetdmhtd
as a novitiate, Omana rigorously observed vows of chastity, poverty and obediencpecisl
attention paid to the first of these in Vidal’s text. In what would become a mgtneme in the
JesuitVidas y virtudegto be treated in greater detail below), Omafa obsessively avoided the
company of women lest his purity come in to question. As described by Vidal, Omafa was s
extreme in his observance of chastity that he refused to look upon women, and on his deathbed
the Fathers had to resort to dressing his female nurses in the habit of the Satibtgrfuge
that he was unable to detect through the delirium of his illness (40v-42v).

Another topic in Vidal's work that is repeated in the eighteenth-ceNidas y virtudes
is the conflict between the subject’s vocation as a Jesuit missionary and theiappbsits
parents or the misfortune of ill health. In accordance with Jesuit practicaj®was obliged to
travel to Cadiz to personally seek the consent of his parents in order to enter theaSazie
novitiate, and Vidal represents his subject as confronting this obstacle to hiswaatti
patience, humility, obedience and perseverance. Though he identifies with his adopted home
New Spain and aspires to exercise his vocation on the Spanish-Americamrfrissiier,

Omafa resigns himself to enter the order in Spain where his parents wish to haeattiyn

(57r). Omana’s admission into the order and early death prior to his departure tartdpolaes
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seen as an act of providence that enabled the young man to realize his vocatiorSpaew
despite external social pressures.

Although Omana’s life was cut short before he could fulfill his desire for thgion
frontier, Vidal'sVida exemplareflects the first part of the trajectory of the ideal missionary in
the eighteenth-century Jeswuidas y virtudesThere is a new emphasis on the early formation of
the subject within the family and subsequently within the Jesuit collegersysith the
apostolic vocation portrayed as the culmination the Jesuit ascetic idedlaedteefined within
an educational apparatus. At each stage the Jesuit is defined in relatiorote imshe Jesuit
educational system: first as a student at the Jesuit colleges, thechas tdaggrammar or
theology in the same system, and finally as the agaetdaotcionon the colonial frontier where
the Amerindian is subjected to a spiritual and temporal catechesis. At epdi 8tis evolution
the subject is tested by increasingly demanding contretemps and hardstlipseach stage the
student, teacher and apostle passes as an ideal model of conduct. This emphasis ortitime educa
of the future missionary is indicative of what de Certeau sees as a transitiorefigious piety
to social morality in the eighteenth century, whereby religious educationreasingly
subordinated to the state and viewed as a campaign to extirpate ignorance aateinatitenal
cohesion listory 173).

The eighteenth-centuidas y virtudewividly represent the internal conflict of the
model Jesuit novitiate who is torn between his desire to excel as a student,deachetar and
his rejection of worldly recognition for accomplishments that are to be pursueglablel
majiorem Dei gloriamIn this regard, Venegas’ portrayal of Juan Baptista Zappa is a

paradigmatic case of the young Jesuit subject who is constantly on guarg toskedents in
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check with exemplary displays of humility. Zappa manages to hide his consediertabiectual
gifts to such extent that,

[...] sumismo maestro en mas de cuatro meses que lo habia tratado, estaba jrerplejo, s

atreverse a calificarlo ni por el mejor entre sus condiscipulos, al verlo pabm Idicpor

el menos aprovechado, capaz, y talentoso, porque en algunas explicaciones iasy dific

de poetas, lo experimentaba sumamente capaz y desembarazado; Y asi duddhla si aque

provenia de superior virtud, que le obligaba a esconder su talento, por no perderlo

envanecido; o si seria aquel su natural talento, contenido en los limites de médigno. (
In a variation on this theme, the Jesuit native of Querétaro, Francisco Xaviechadgaowas
said to have struggled as a student until divinely guided through his studies by Sains Thoma
Aquinas in order to complete his education as a member of the Society, latemgeaom
respected professor and devotee of the Theologian (Pa@at&s edificantes-7). In the case of
Solchaga it is not innate talent that leads to the exercise of virtue througaretaat
subordination to authority, but rather virtue which leads to superior understanding; im&eth c
however, intellectual pursuits are instrumental in relation to the pursuit of a ondeal
emphasizing obedience and reverence for tradition.

These works are, of course, as much panegyrics of the Society of Jesus and its
educational mission as they are of the subjects themselves. In his work onahéhkfdesuit
missionary Juan de Ugarte, Juan José de Villavicencio declares, “jO dichosa @ouppafi
mantienes en tan prodigioso equilibrio las letras con las virtudes, y consitemsrel tus hijos
en el profundo de la humildad, estando en el auge mayor de los aplausos!” (26). These
hagiographers aimed to justify the wisdom of a Jesuit educational systgmediets discover

and promote the most qualified students while avoiding the mortal danger of vaeitjidak y
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virtudesthus provide insight into the life of students and teachers within the Jesuit colleges
where ambition and competition for recognition combined with the intellectisisgifight by

the Society required models of obedience and humility in order to maintain cohesioreahd dir
the work of its members to its goals for the order and in society at largetindess, these
virtues could only be truly tested outside of the colleges and the urban cdmeeste Jesuit
subject’s ideal conduct encountered trials and temptations that would affiexengplarity in

the absence of institutional support.

2.2 Typology and Performative on the Mission Frontier

The virtue of the exemplary Jesuit could not be truly put to the test nor would it move the
reader if only contained with the confines of the college and the city. The wiaobthe
ascetic, and the inherent value of his community, could only really shine fortloufidt sustain
itself in the absence of his peers’ controlling gaze and without the comfamtisaof life. The
Jesuit subject of theida y virtudess accessible to the layman through his dedication to
education, yet it is througleducciénon the colonial frontier that he proves his superlative
virtue. The ideal Jesuit apostol is protrayed as fervently desiring th@mfssintier and the
work of reduccion willingly renouncing the life of the colleges for the tribulations suéfere
among “barbaros.” Bartolomé Braun informs us that despite Francisco Gfanttmpiosas
noticias de literatura” he obsessively longed to imitate the apostles afrthitve Church on
the Spanish-American missionary frontier:

Sin duda ya desde entonces le daba Dios a entender suficientemente, que lo havia

escogido para Apostol, no como quiera, sino en aquel modo de exercicio, que

practicaron los Apostoles Santos en la primitiva Iglesia: Con este cdaacparticular
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caminaba gustoso, y en medio de su gran regocijo, apenas se le oia hablar en todo el
camino otra cosa, que el preguntar repetidas ocasiones: Donde avia Barbaes? D
estaban los Gentiles? Donde aquellos, que martyrizaban a los Padres? (4-5)

In a passage that reveals another of the motivations of these hagiog@Ehiesalso asserts

that Glandorff could not tolerate the reputation of missionary work as an honotidle e
Si acaso llegaba a sus innocentes oidos aquel vulgar rumor, que tal vez suele oirse, y es:
gue las Missiones son un honrado destierro, y semejantes proposiciones laicas: entonces
santamente enardecido, vigorosamente las reprochaba, al modo que pudiera
proposiciones heréticas, o blasfemias essandalosas. (6)

Glandorff's indignation indicates that missionary work was not as ferveesiyed or pursued as

theVidas y virtudegportray, and that Jesuit missionary hagiography functioned as internal

propaganda to inspire novitiates and to justify their work in Spanish America to skaygsale

the ordeP?

®L In theNoticias secretas de Américdorge Juan and Antonio de Ulloa touch on thigenat their examination of
the religious orders in the province of Quito. Aating to the two authors sent to the Americas torm the
Spanish monarch on the state of its colonial pe#ses, of every twenty religious sent to work oae thission
frontier only one or two ever worked in the proje€teduccion(358-59). The principal reason given for this tten
was that the European members sent to the Amesiesss much more useful to the orders in fulfillindpan
ministries and administrative posts, which were enanofitable. Not even the Society of Jesus, wigditherwise
praised by Juan and Ulloa for the success of issionms, was innocent of this charge: if the Jeseitd more
missionaries than other orders to work on the feorthis was only because they brought far more &reen Europe
to begin with. According to Juan and Ulloa, thissveame of the primary reasons for the lack of sucaeexpanding
the Spanish-American colonial frontier. The autHarther explain that this was actually a bitteperience for
many religious who had sincerely aspired to worklenmission frontier only to discover that theyulkbbe
destined to less glorious tasks in the coloniatersn The authors describe a particular case thiggssed in Quito
in 1744 upon the arrival of a group of Jesuits fi®pain: “Estos iban persuadidos a que luego qgaskn, los
destinarian a los paises de infieles para emplearpeedicar el evangelio, y como viesen ue na@a@via este
asunto, después de haber pasado algunos mesesetodezaron a mostrarse descontentos, llegandtoasta
disgusto, que si hubieran tenido arbitrios paraersie a Espafia, muy raro seria el que hubiesedquarntinuar
alli. Ellos decian, que para permanecer en logseles era més agradable y ventajoso el haeerlespafia. Con
esta inquietud, y poco sosiego estaban aquelldemei®s conociendo quan distantes se hallabanteeeatel fin
que se habian propuesto, cuando se determinarasea @ las Indias; y la misma tienen todos hastagn el
tiempo se van acostumbrando al pais, y perdiendoreer fervor de convertir infieles” (360-61). Juand Ulloa’s
observations demonstrate the success of Jesuddraghic literature and corporate discipline iruicating an
identity based on missionary work; on the otherchahis episode also demonstrates the difficultfesaintaining
cohesion within an international order.
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In addition to their use as a tool for promoting cohesion and a sense of purpose within the
Society of Jesus, théidas y virtudesvere also important to the moral order of the Novohispanic
elite by reproducing the concept of the mission frontier as a space thataledteeaffirmed the
virtues and providential justification of viceregal society. These worksgydie Jesuit subject
as performing a millenary tradition of Christian asceticism and aBifgifthe destiny of
colonial New Spain within a sanctified order prefigured in holy writings. kpergeence of the
missionary in the trajectory from Jesuit college to mission frontipliés a reading, or
hermeneutic, of previous models of a sacred tradition that gives meaning te tfehié
individual and to the community. The authors of héas y virtudespecifically employ a
typological reading, which sees in an earlier text or event the key to undargtédrelunfolding
of contemporary history according to a providential will inaccessible to the &dgw/lof
mortals. In typology a previous “type” prefigures an “antitype” that unldoi&srteaning of its
antecedent, or as simply stated by Northrop Frye, typology assumethédreis some meaning
or point to history, and that sooner or later some event or events will occur whiatdweiite
what that meaning or point is, and so become the antitype of what has happened previously”
(81). This typological hermeneutic is fundamental to the relationship betweefdthadONew
Testaments in Christian theology and is first employed in Paul’'s Epigtie ®omans, where
Adam is said to be the figure, or type, of the antitype Christ (Rom 5:14). The patadttion
transformed this hermeneutic into a “theology of history” that Augustine usedddhe history
of mankind as a providential battle between Jerusalem and Babylon, or betweeny tie30

and the Earthly City? Jesuit hagiography was thus a two-sided act of interpretation: it first

®2n the sixteenth century the conflict between$panish and Ottoman Empires was seen as the antityp
announced in an Old Testament type, a war thatdvendl with the victory of Spain and the establishinge
universal Christian kingdom. This reading of theSiph Empire’s role in the history of Christianity prefigured in
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looked for the exemplary elements in the life of the ideal subject while arteetene
demonstrating how these were prefigured by another sacred text or model $uthject
missionary is compelled to light out for the wilderness to preach the Gospattisshe
reflection and fulfillment of a prior model sought out as prophecy.

TheVida y virtudegdraw from this typological tradition in portraying the history of their
missions as a providential struggle between armies of good and evil in which the Jesui
missionary carries the banner of Christ onto the colonial frontier. David Bradinig jpoit that
the St. IgnatiusSpiritual Exercisedikewise drew from the medieval typological tradition in
suggesting that the exercitant picture the world as a battlefield divided beddahdards of
Christ and Lucifer (Loyola 43). Although Brading argues that the Jesuits abandaned thi
typological hermeneutic for a more allegorical reading of history dun@geventeenth century,
Jesuit hagiography nevertheless continued to employ typology into the eightssnily,c
particularly as a means of connecting the individual lives of the Socretysonaries to an
ascetic-apostolic tradition of the Church (32). In the description of the dedudciénof Lower
California as the fulfillment of biblical prophecy, Miguel Venegagripressas apostolicas
clearly employs a typological reading:

En la conquista de las Californias, por tantos aflos deseado de muchos Conquistadores

emprendida, de grandes Varones Apostoélicos procurada, y nunca conseguida en dilatado

espacio de ciento y ochenta afos; paresce se vino a cumplir una parte de amynala ins
prophecia conque dio fin al libro de sus vaticinios el Profeta Isaias. Alli, hablando en
persona de Dios al fin del dltimo capitulo dize aBsinam in eis signum et mittam ex eis

qui salvati fuerint as Gentis, in mare, in Africam, et Lydiam, tendentes sagittas: in

Scripture was prodigiously applied to the early-ewwdhistoriography of the “New World” (Brading 4Cafiizares-
Esguerra 30).
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Italiam et Greciam; ad insulas longe; ad eos. qui non audierunt de me, et non viderunt
gloriam meam: et annunciabunt gloriam meam Gentifeegp. 66. v. 19) Esta prophecia,
como explica el P. Cornelio, se cumplio en la venida del Hijo de Dios al mundo: el qual
embid a sus Apostoles, y Discipulos escogidos por toda la redondez de la tierra, a
predicar el Santo EvangeliBuntes in mundum universum, predicate Evangelium omni
creature (Marc. 16. 15) Pero después aca se ha ido cumpliendo en todos los Varones
Apostolicos, que, inflamados del zelo de la mayor gloria de Dios, y salvaciéon de las
almas han llevado la luz de la fé a las naciones barbaras, que habitan en lasotads rem
partes del mundo. (53)

Not only does this passage link the Jesuit apostolate in Lower California to a divine wi

prefigured in the both the Old and New Testaments, but it also reads Scriptureedaiptae

nature of the peoples among whom the Jesuits would preach the Gospel on the Spanish-

American colonial frontier: nomadic hunter-gathers, or those who “wield the afitewdentes

sagittas”). The expansion of the Spanish empire in the Americas, and paytitidaeduccion

of “naciones barbaras” on the mission frontier is thus presented as theauifilbf divine

revelation. Just as the Jesuit apostolate on the Novohispanic mission frontiernsegrasehe

antitype of a scriptural type, so too is the ascetic trial of the individualanéyi in the project

of reduccion In Villavicencio’s work on the life and ministry of Juan de Ugarte, the Jesuit’s

experience on the mission frontier as an exercise of self-abnegatioateddon Paul’'s Second

% The passage from Isaiah reads as follows: “I ctirael may gather them together with all nationd tongues:
and they shall come and see my glory. And | willasssign among them, and | will send of them thatlldoe saved,
to the Gentiles into the sea, into Africa, and layttiem that draw the bow: into Italy, and Greeoéhe islands afar
off, to them that have not heard of me, and hateeen my glory” (Isa. 66:18-19). The passage filoenGospel of
Mark reads: “Go out unto the whole world and pretehGospel to all” (Mark 15:16).
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Epistle to Corinthians, where the first Christian apostle tells of the dauitger and solitude
endured in preaching the Gospel (1%7).

As Daniel Reff has pointed out, Jesuit missionary biographies referenceslvatedi
Christian hagiography in reaffirming the providential justification far tmissionary enterprise
and also in depicting the death and disease that was endemic in the missions of tire northe
frontier of New Spain (207). The apostolic frontier as a topos of traditional hagiygra
functioned as the ground for the formation of an ascetic subjectivity thatsednd will by
subjection not only to the rigors of the missionary enterprise but also to thd teatigls of
conduct defined by this tradition. Eighteenth-century Jesuit hagiography in New&§peats
some of the most well-worn topics of Christian asceticism, beginning with Asiughlife of
Antony In hisVida y virtudes del Venerable Padre Juan Baptista Zappguel Venegas
describes an episode in which Zappa supposedly confronted three demons in the town of
Sultepec that appeared to the Jesuit in the form of disfigured black children andatsdppa
cloud of smoke, an immediately recognizable reference to the well-known passagjeife of
Antonyin which the prototypical desert Christian is confronted by the devil in the form of a
black child with “an appearance matching his mind” (Venegalg 112r-v; Athanasius, 139).
The following scene from Juan José de Villavicenciitda y virtudes de el Venerable, y
Apostélico Padre Juan de Ugaréelds a heavy dose of pathos to the parting of the cape episode
in Sulpicius Severudlife of Saint Martin perhaps the most well-known Christian hagiography

after AthanasiusLife of Antony

® In hisVida of the Francis Xavier, a model for all subsequisiuit missionary hagiography, Juan Eusebio
Nieremberg likewise cites “aquella relacion de piiadles que san Pablo escribi6 a los Corintios peefiguration
of the Jesuit proto-martyr’s life and ministry (18gaul’s Epistle reads as follows: “In Journeyiriigeo, in perils of
waters, in perils of robbers, in perils from my omation, in perils from the Gentiles, in perilstive city, in perils in
the wilderness, in perils in the sea, in perilsririalse brethren. In labour and painfulness, inmuanderings, in
hunger and thirst, in fastings often, in cold aa#tedness. Besides those things which are withoptaily
instance, the solicitude for all the churches. Whweak, and | am not weak? Who is scandalized) and not on
fire? If | must need glory, | will glory of the thgs that concern my infirmity” (2 Cor. 26-30).
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Hasta la camisa parecia que la tenia prestada, y que cada enfermo eathor aer la
cobraba. Un Padre, que fue su testigo, afirma haber visto a los Indios enfermaescubie
con la camisa del Padre. La Unica cosa que se podia llamar de su uso era lai sstiana. S
la dio alguna vez, no se sabe; pero si consta, que llegé a dar parte de ellgpdEstaba
contingencia un oficial del Presidio en la Iglesia, en occasion que entro eh ella
Venerable Padre, y viendo, que un parvulo, que habian traido para enterrar estaba
desnudo totalmente, no reparando que habia testigo, se retird a un rincén, y cortando un
buen pedazo de la sotana, cubri6 con el a el parbulo, y lo puso con alguna decencia para
sepultarlo. (Villavicencio 171; Severus 5)
This scene not only repeats Saint Martin’s selfless gesture at teeofatemiens, tearing his
cape in two and offering it to a shelterless man in danger of freezing to deksth hitghlights
the failure ofreducciénthrough lack of resources and disease; tragically, the death of a small
child with no clothes on his back provides the occasion for the Father’s performance of the
Christian tradition of apostolic and ascetic virtue.
The authors of Jesuitdas y virtudesot only drew their typological readings from the
patristic tradition but also from the immense body of hagiographic workthhn&ociety of
Jesus produced on the lives of its own illustrious members during the seventeanth ¢ent
commemorate the centennial of his order, the Jesuit polymath Juan Eusebio Nigrembe
compiled a four-volume compendium of the Company’s missionary hagiographies (1643-47)
whose title Varones ilustres de la Compafia de Jesia direct reference to Saint Jerome’s
history of the early Christian saints. Nieremberg’s work reflected theéadijoasmphasis of the
order as well as its use of hagiography as both propaganda and edifying eXdrmepéeeulogies

of “claros varones” not only provided ideal models for Jesuits in the execution of thes lolut
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also to hagiographers as they penned subsegulytng Lettersor Vidas y virtudesin his work
on Juan Bautista Zappa, Venegas cites Nieremb¥rdaof Diego de Saura as a model for his
own text, a reference that only becomes clear when the parallels of bothrdivesemled at the
end of Venegas’ work: both subjects were held back from missionary work due to clmesg:
and they both died by poisoning at the hands of angry shamans when they finallg tealize
dream of apostolic work among the infidels (Venegas 2r). In this exameen@ow Jesuit
hagiography provided situations and models of conduct that became familiar thepagtion
and reaffirmed the vocation and values of the order's members. The ascétiefldeged in the
Jesuitvidas y virtudess thus a link in a chain connecting the exemplary missionary’s life to
early models of ideal Jesuit subjectivity, which are in turn modeled afterdlgeapastles whose
lives are an iteration of the paradigm for every Christian ascetic holy rhast Rimself. A
similar chain of types and antitypes is presented by Vicencio, who deitlatesian de Ugarte
embodied the example of St. John who in turn was prefigured by the Old-Testamentyofphec
Isaiah:
Aqui verdaderamente dio todo el lleno de perfeccion a su nombre, y manifestd que con
razon se llamaba Juan; pues como otro Precursor en el desierto andabalég®aelren
aquellas soledades de Californias, hecho voz, que sin cesar clamaba, paraseme abri
preparasen al Sefior el camino los corazones de los gentiles, para que @eMeagessad
a hermosear, y adornar sus almas con gracia santisima. Enderezaths sendsas, hizo
ver, aun materialmente cumplido, lo que vaticiné Isaias, y predicaba el sagradsd?rec
gue habia de florecer en los valles la abundancia que habian de humillarse en lgs montes

y convertirse en caminos llanos las asperezas. (81)
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Thus, Jesuit missionary hagiography presents its heroes’ lives throuaghiregref previous
hagiography eventually leading back to the lives of Christ and the firstlApastd even the
prefiguration of the New Testament in the Book of Isaiah.

The most important example of the Jesuit apostolate was the life of Fxanas, the
order’s proto-martyr and one of its first canonized saints alongsideugmédi_oyola in 1622. In
his Carta sobre la apostdlica vida, virtudes, y santa muerte del P. Francisco Hermano Glandorff
(1764), Bartolomé Braun notes his subject’s fervent desire to follow in the footstesofsco
Xavier and quotes a Jesuit visitor to Glandorff's mission among the TarahunYaram) tieseo
conocer al Apostol San Francisco Xavier, haviendo tratado al P. Glandorff’ (26)s dust a
VenegasVida of Zappa, Glandorff is portrayed as consummating the parallel to a previous
missionary narrative in his death, which mirrors the Jesuit proto-maidgt'sldys of illness and
solitude on an island in the South China Sea. It is in his exemplary death, highingalieaf the
vidas y virtudesthat the missionary achieves his ultimate feat of ascesis, not only through
indifference to pain but also through submission to the narrative structure. As is¢leota
Glandorff and Zappa, the ascetic subject’s death makes his life legiblghradypological
reading of Scripture, the patristic tradition and previous missionary nagaiiie missionary’s
life is closed off by death and interpretation (or iteration), marking the ruipéimesen the
synchronic narrative of theda and the diachronic gloss of histues in which his life is
reduced to a reaffirmation of the community’s ascetic ideal.

In Francisco LopeZarta de edificaciorfl758)on the life of Joseph Maria de Genovese
we see this frontier asceticism performed through the supplement of séffeatoon even in
the absence of the mission frontier. Midas y virtude®ften present the Jesuit subject as torn

between his desire to prove himself on the most remote and dangerous missions ohtak col
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periphery and his obligation to follow the orders of superiors and comply with &iph&isvas
assigned to him, even it meant remaining confined to an urban Jesuit college.Hxuidgile
health, Genovese was transferred from the missions to a school in the capital adihgtzor
Lépez, was forced to vent his desire for the frontier in violent acts of penandel§feocosa
gue pudiera satisfacer el volcan insaciable de su pecho [...] anhelaba por mas, y asjghesm
el caso, que aunque el Padre derramaba mucha sangre con sus rigorosas, continuasspenitenc
deseaba derramarla toda de golpe a manos de los barbaros por la Fe de &@s(IslLrithe
case of Genovese demonstrates that the mission frontier as a ground fordise ex¢he
ascetic ideal was mobile and capable of being performed anywhere, evenbaaly of the
penitent in the colonial center. The mere idea of the mission frontier was enough ®timespir
strict application of an ascetic ideal.

In the theology of history implicit in théida y virtudestypological hermeneutic, the
mission frontier exists outside of time as a space preordained by providemneghehe
missionary confirms the legitimacy of the order he represents legtiafj a model sought out in
sacred texts. Erich Auerbach describes the typological representatioroof imgerms of a
vertical relation to a providential will as opposed to the horizontal, temporal simces$
causality:

[...] a connection is established between two events which are linked neither tgmporal

nor causally — a connection which it is impossible to establish by reason in thanketri

dimension (if | may be permitted to use this term for a temporal extengiocah be
established only if both occurrences are vertically linked to Divine Providenagh 8hi
alone able to divise such a plan of history and supply the key to its understanding. The

horizontal, that is the temporal and causal, connection of occurrences is dissaved; t
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here and now is no longer a mere link in an earthly chain of events, it is simultgneousl

something which has always been, and which will be fulfilled in the future; acitlystr

in the eyes of God, it is something eternal, something omni-temporal, somethautyalr

consummated in the realm of fragmentary earthly event. (74)

The hagiographer thus presents the life of the holy man as a hierophanticorepétitiuniversal
order. In this sense, the life of the subject of the J®sdidts y virtudesotates about the vertical
axis connecting human history with divine providence. This typological readingnizgis the
vocation of the missionary, the category of the frontier and the institutioedwéciénthrough
a circular logic. In establishing the means to reproduce a tradition présema@nonical texts
this interpretation reaffirms the authority of that tradition through repetitiathis sense, the
chain of types and anti-types reproduceckeitiuccionand Jesuit textual production are a
performance of the mission frontier which produces the reality it names.

As a performative, the reproduction of the concept of the mission frontier is what John
Searle calls a “status-function,” or an utterance that realizes tfa smber that it names. For
Searle, every community operates within a “collective intentionalityt’ghaduces and
perpetuates an institutional reality through performative utter&ndestitutional facts, or
factum consist of functions that are assigned to nature beyond its givendatjmrand to
relations of power established through institutidder(structior41). Whether defined as a
wilderness traversed by apostles in the eighteenth century or as a borsEmbetagined
communities in the twenty-first century, the concept of “frontier” is pestilap best example of
the application of an institutional reality to nature and human communities. Theéffaathot

only an arbitrary toponym imposed on a given geographical space but also impineglexc

% Searle understands “intentionality” as “the gehtenan for all the various forms by which the micah be
directed at, or be about, or of, objects and statéise world” Mind 85).
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network of institutions and practices, such as the Jesuit colleges, the praeskscibnand the
publication of theV/ida y virtudesthat rule over the lives of those who live on the “outside” or
the “inside.” But this performative is not limited to sustaining the Jesuit’s pstitutions, for it
also legitimizes the expansionist policies of the colony, the racial and sat@gories on which
the colonial hegemony rests, and the moral order which defines how each membspofetye
is to fulfill his or her vocation in both the social and economic spheres.

Both the missionary who journeys to the frontier and the hagiographer who chrorscles hi
life in the colonial center are thus mutually sustaining mechanisms withinvégtion and
iteration of the “missionary frontier.” THéidas y virtudesct as performative utterances that
tautologically impose and sustain an institutional reality through thétrtepef a common
model of conduct. Through the tradition of the ascetic ideal, the ideal Jesuit apostte ca
within the identifiable space of the mission frontier as a field for the isgen€ virtue. Thus, this
chain of performatives linking apostolic action and hagiographic writing naesahe relations
of power implied by the concepts of missionary frontier ttliccionthrough repetition.
Ironically, it is in the absence of civilization (or through its renunciation arréato take root),
or even converts (many died of disease, starvation or violent retribution befomothey
complete their catechesis), that the practiceedéiccionsucceeds through the experience of the
missionary in hagiographic writing. The suffering and persecution of tream&y, sometimes
including martyrdom, signified the success of the apostolic enterprise apehigae of the
trials of the apostles of the primitive Church, and provided further proof of the hand of
providence in the foundation and expansion of colonial society.

Northrop Frye suggests that we can understand typological reason beyond itiapplic

as a historiographic and hermeneutic practice. According Frye, the rdigitwesween text and
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reader can be understood as one of type and antitype: “[...] we may perhaps say thekesery
the type of its own reading. Its antitype starts in the reader’'s mind, wheret a simple
reception but the unfolding of a long and complex dialectical process, the windingeoidtio¢ a
string into a ball, in Blake’s figure” (226). Hagiography, as both a processratingra life and
as a process of reading that life as exemplary or revelatory, gatherswmpvitnend string of
history and binds it into a compact unity that leads to, as in the poem by William B&keéy
Frye, the gate “built in Jerusalem’s wall” (Blake 302). The typologicahkaeutic not only
reveals the meaning of the hagiographic subject’s life but also reatfiervalues of the
community to which the text is presented as a pedagogical instrument. €he'afite as
narrative thread leads to the gate of an ideal community legitimated througiptbeuction of
categories such dmrbara reduccidnandfrontera
Juan Antonio Oviedo’El apostol mariano representado en la vida del Venerable Padre
Juan Maria de Salvatierrfl754) relates an anecdote that reflects the ideal reading experience of
this genre as a pedagogical instrunfémts a student at the Jesuit college in Parma, where he
studied secular letters in preparation for a life as a nobleman and militaer oHalvatierra was
touched by providence:
Hallabase bien ocupado en estos exercicios en el Seminario de Parma, quando quiso Dios
gue lo tenia destinado a superiores empresas dispuso con admirable providencia, que
leyesse un libro que trataba de los apostélicos trabajos de los Missioneros, que en las
Indias se ocupaban en la conversion de los Infieles. Con esta leccion se fervora® en g
manera, conociendo quanto excedian en valor, y precio estas espirituales @®agquist

todas las que pudiera emprender en la Milicia Terrena, y servicio de los Reyes

% Oviedo’s text is a compendium of an early mangsdry Miguel Venegas, whose work was praised fosiyle
and erudition but was deemed too extensive to béghed without considerable cost to the Society.
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Principes mundanos. Y comenz6 a sentir vehementes impulsos de abandonar todas las

esperanzas de valer en el mundo, y emplearse en el mejor modo que pudiera en la

conversion de la gentilidad. (8-9)
In this representation of the ascetic subject reading hagiography then®ment of
recognition, omnagnorisis that brings the reader of thiglainto the texf’ In his analysis of
Augustine’sConfessionsGalt-Harpham recognizes this becoming, or subjection to, the text,
whereby the ascetic subject as reader recognizes that he or she wasaslealy imitating the
text (97). The portrayal of an ideal reception of the text (the reader readiagtlyoire.
discovering his vocation in the text as already prefigured), creates a-toutdeeffect in
which the reader reading reflects the life of the ascetic subject. Tieusatrative’s meaning is
revealed through the reader’s submission to the text, linking him or her to the typbéogscof
ascetic subjectivity. Thus, a chain of readings connects the ascetic Sodjgatirapher, text,
and reader wherein each link represents a subordination to narrative, otaéiommiepetition
and reaffirmation of the community’s values embodied in the ascetic hero.

As Gavin Flood argues, ascetic practices and their representationsf@negeces of a
tradition whereby the subject is linked to a community through the discipline of theabddie
production of language (15). The Christian ascetic tradition in particular, dftpeel depends
on an “entextualization of the body” wherein the ascetic subject’s ldiessrbed into collective
memory through the production of texts and thus becomes a model for future pecésraain
this tradition (166). Galt-Harpham likewise demonstrates that the @&tesi preserved in
Christian hagiographic writing depends on successive interpretations af gaitiegs through

imitation, whereby the subject pardoxically exercises his will by #tibmto textual models

%7 Salvatierra’s conversion from secular soldier sohier of Christ is, of course, a parallel to kife of St.
Ignatius.
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(42). The JesuWidas y virtudesimilarly depend on previous models of frontier asceticism
which prefigure the subject’s experiences and order his life through nartatitie context of
New Spain, we can think of this reproduction of tradition through ascetic practicesandrde
within Mikhael Bakhtin’s concept of the centripetal force of secondary speacisg@fficial
written discourse) which act to resist the dispersion of heteroglossiaterththe what can
legitimately be said, thought and enact®dlogic 272-73). Jesuit hagiography exercised this
ideological control in two ways: first, it provided models of ideal conduct that syredadizd
justified the colonial order; and secondly, it reproduced what was considered aunkoritat
knowledge about the indigenous cultures encountereatlirccion By portraying ascetic heroes
that were shaped in Europe or the colonial center and then tested on the misotiary fr
these texts linkededuccionon the colonial periphery to the ascetic ideal promoted in the
pedagogical apparatus of the urban center, principally the Jesuit colleges aad popstries.
These texts reproduce the missionary frontier as the encounter with the,s#iaholic and
perverse as a ground for the continued performance of self-discipline and disiiphiae

colonial other.

2.3 “Let us possess the desert with the mind”

In his categorization of sacred literature produced in New Spain, Antonio Rubidh Ga
notes the wide dissemination of religious chronicles and hagiography not onlyatelgeciety
but also through sermons, confessions and meetings of the confraternities thatedtterareate
a sense of collective identity across racial and linguistic boundariedn{t@” 363). A closer
reading of this sacred literature reveals that hagiography was dicentigcted to the

examinations of conscience and spiritual exercises, such as the Jesuin@aetémutari’svida
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christiana, o practica facil para entablarlavhich were disseminated among all spheres of

viceregal society. Dutari’s work is a pocket sized spiritual guide contaansegies of dialogues

and contemplations meant to instruct and encourage the commoner, child and catechumen in

carrying out his or her Christian duties. Dutari was explicit about the intended ptibis

work:
Nada ofrezco, que no sea vulgar, y acomodado a la mente, y necesidad del Vulgo; y no
tengo mas, que advertir: porque los de alguna experiencia, y letras, no dexaran de
advertir, por si mismos, que después de movidas las Almas a servir a Dios, ndeesitan
algun indice pequefio, que les muestre el camino, por el comun hastio, o pereza a
mayores volumenes. Que se hallan pocos de estos libros pequerios, en los quales se vea
cefida la practica, o norma de una vida Christiana; que los breves dialogos o preguntas de
este (sobre los puntos mas importantes) pueden servir para el uso de los nifios
especialmente en las misiones, y acaso por mayor gusto, claridad, y provesho de
grandes. Que se repiten, e incultan muchas cosas, segun el consejo del Apéstol, (Ad
Philip. Cap. 3 v. 1), y se incertan otras, sin orden porque no se busca en las miesses el
adorno, y orden, que en las flores. (2-3)

That Dutari’'s work went through at least eleven editions in New Spain throughaigtheenth

century, including five after the expulsion of his order from the viceroyalty in 1768atedithe

importance assigned to sacred literature in inculcating the traditional vhlieseemed, at least

to an ecclesiastic elite charged with regulating cultural production, to be thneigt from

secular and popular culture.
In a mock “trial of the books,” Dutari explaitise importance of reading this sacred

literature and shunning the profane entertainment of novels and dramas:
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Pregunta: ¢ Qué otro pasto podré ser a las almas de gran fructo?

Respuesta: El leer, o hazer leer cada dia algun libro devoto.

Pregunta: ¢ Podré servir para la familia un libro de estos?

Respuesta: Serd como un maestro, y predicador santo, y continuo.

Pregunta: ¢ Y otros libros de novelas, o comedias?

Respuesta: Son la peste, son la peste y veneno de las almas. (Dutari 84)
The Chilean bibliographer José Toribio Medina’s multivolume works on print culture in New
Spain (a imprenta en México, 1539-182hdLa imprenta en Puebla, 1640-192demonstrate
that the overwhleming majority of works coming off the press during theeeigtiit century
were sacred and didactic in nature, including sermons, panegyrics, confessianagjsartes
anddoctrinasintended for catechesis in Amerindian languages, hagiographies, and spiritual
guides such as Dutari’s. While these indexes of printed works do not nearly incluteesai} |
production in New Spain (many works written in the viceroyalty were printed imétepole
or remained in manuscript form), the considerable resources required for pnitigeastrict
control of the Holy Office meant that the texts that did make it to press wefalgaselected to
reflect a priestly ascetic ideal. As Irving Leonard argues in hssiclatudy of the translatlantic
book market in colonial Spanish America, the books printed in the Americas were notythe onl
ones consumed, nor were royal and ecclessiastic interdictions of profeatendestrictly
observed. Increasingly, sacred literature, particularly hagiograptkswsuch as the spate of
missionary hagiographies, ¥rdas y virtudespublished by the Jesuits in the decades leading up
to their expulsion, was meant to act as a tool of ideological cohesion in a colore} sdgwse
order was threatened by a popular folkloric culture on the one hand and seculariaati-cle

works on the other.
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By presenting models of ideal Jesuit missionaries to readers within theasngell as to
colonial society at large, théda y virtudesnacted the concept of frontier and the practice of
reduccionnot only as a means of economic and political subjection of Amerindian peoples but
also as a crucial component of the identity of colonial elites. What these patksyed as a
journey into the wilderness to form new subjects of God and the Crown was also the proces
through which the missionary demonstrated his superlative ascetic virtuesfinuedahe
structure of the colonial order. Together with other forms of devotional literahd sermons,
these works disseminated the example of the Jesuit missionary astoretiéthe ascetic ideal
to which all members of colonial society should aspire through the daily exefagvotion.

Pablo Gonzéalez Casanova has referred to the eighteenth-century crisis $palavas a
“kulturkampf” between the religious orthodoxy of dominant groups and a popular culture that
mixed the sacred and the profane (in works considered either heretical oitlgxgabolic in
nature by the Holy Office) as well as banned philosophical texts from Europei(®,olta
Montesgieu, Rousseau, et al.) (126Throughout the eighteenth century, satire and enlightened
rationalism slowly corroded the values of a Criollo society whose idengisytied to
demonstrations of Christian piety, devotion and asceticism. Agustin de Vetam@stription
of Mexico City inTeatro mexican@1698) is perhaps the most representative expression of this

Criollo patriotism based on Christian virtue. Vetancurt describes the Creoletarts of the

% Gonzalez Casanova eloquently describes the cetatifprce of an anonymous and diffuse culturepitig
through the controls of the Holy Office: “Como amts, los mexicanos produjeron una literatura coate mundo
antiguo, que tiene todas las gamas de la concidfsia literatura surgia de entre los criados¢léggos, los
médicos, soldados y gente del pueblo. Unas obassder los poetas de los gremios, que de afioscatmgonian

los villancicos y loas para que los ‘echaran’ endaremonias religiosas o politicas los agremiaatoss eran de los
‘poetas de baratillo,” de esos que llevaban encesta las canciones, para ponerlas a la ventsendcados, otras
mas eran de poetas, montistas, o ensayistas, wieaadgltura académica. La Inquisicion los persedosaasechaba
a veces inatilmente, pues, en su mayor parte utwses tenian conciencia de sus delitos y ocultaban
cuidadosamente su nombre y el origen de su obrabuse volvia an6nima, se integraba a los plaakkevulgo y
del pueblo, y la Inquisicion no podia condenanabd (130).
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city, with particular emphasis on the religious of both genders, as the most idethate
Christian world, an example which helped to instill devotion in the Amerindian population:
Aldbase México de la ciudad més devota que tiene la Cristiandad; s6lo quien ha visto
tanto nimero de fiestas, ochavarios, procesiones, y culto podria creedéerydEmos a
la edificaciéon, y exemplo que ha causado esta devocién a los naturales indias de est
tierra son multiplicadas las fiestas que hacen, cofradias que tieneimgdases
sagradas que veneran, pues en cualquier procesion de letanias, y Corpus tardan en pas
dos horas las imagines, y estandartes de indios. (193-94)
The Amerindian confraternities (“cofradias”) that organized these dsspfajevotion were
modeled after the religious orders with their own set of rules and institutiorseeneoy the
spiritual guidance of an ecclesiastic authority. The presence of Amerimdianestizo
inhabitants of Mexico City, on the other hand, also represented a threatening abiti zlegta
presence in Vetancurt’'s description of Mexico as a monastic republic: iferes de negros,
mulatos, mestizos, indios, y otras mezclas que las calles llenan, mucho geteizedy como
dice Arias de Villalobos en ddercurio, ‘Tanto de esclavos nimero moreno/quento de quento y
nada bueno™ (191). In this contrast we can glimpse the reciprocal dynaneiduaicion the
colonizers’ identity is tied to an ideal of ascetic, monastic disciplinerthtatm needs the
presence of an unruly and perverse other-to-be-disciplined both as foil and astdqretdi
discipline. In this senseeducciénon the missionary frontier is a symbolic act of foreclosure, or
an ascetic will to power seeking out the object of desire in order to represss itoreclosed
desire creeps back into the colonial center in the uncanny presence of mestizator mul
inhabitants, which necesitates a further tightening of the knot in which the colerageetic

ideal is intensified in order to distance itself from this all too intimtateatt.

134



In hisVida dedicated to Francisca de San José (1729), the Jesuit Domingo de Quiroga
repeats this already recognizable commonplace in describing the land propitiotise where
the nun was born:
Esta providencia tan especial, y tan benigna hace el temperamento Mdgmoatado, y
especialmente benigno. De esta benegnidad del temple participan mucho Ianbkexic
genios, por la mayor parte dociles, y suaves, mas inclinados a la paz, que a jamgiserra
gue al ruydo de las armas, a la gustosa suavidad de las letras, para que los digté Dios
ingenios perspicaces, promptos, y claros. Y aun mas que a las letras se deglosy e
desde sus tiernos afos, por entre los pacificos movimientos de su genio, aquella
inclinacién a la virtud, y a todo lo mejor, y mas perfecto, que planté Dios en ebcoraz
humano. (3)
This description of Mexico City as a rival in letters and virtue to any natioma$t€ndom was
nevertheless undermined by the popular, ludic-parodic works filling the archives ldbty
Office during the eighteenth century. The following salacious stanza, foamtemporaneous
“Chuchumbé” included in Maria Agueda Mendez and George Baudot'’s collection of banned
verses in eighteenth-century New Spain, demonstrates that the piesthaied the Jesuits in
particular, were not always associated with the ascetic ideal thaagbieljpously promoted:
El demonio del jesuita
con el sombrero tan grande,
me metia un zurriago
tan grande como su padre. (38)
Through a play on words, the ascetic discipline of the self and other exercitedfdriest

(“zurriago” is literally a whip) slips into a debauched and vulgar exertigeweer (“zurriago” is
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also a slang term for male genitalia). The erotic, parodic and carrgualgg&l Chuchumbé”

was a popular song and dance) threatened the colonial ascetic ideal digskhyrareligious
hegemony, and in reaction it produced an ever greater number of spiritual guides asdomodel
conduct throughout the eighteenth century.

Despite his vivid portrait of the “crisis de la colonia,” Gonzalez Casanova focuses
exclusively on the negative function of the Inquisition while overlooking the positivelsnoide
conduct, such as the Jeswitlas y virtudesproduced by authors linked to traditional institutions
(religious orders or the Holy Office). The Jesuits were the principleibatdrs to a mid-century
“boom” of sacred literature aimed at a wide audience in the Viceroyaltyp#gan towards the
end of the seventeenth century and signaled a turn to a more inward and individuallispiri
(Rubial GarciaProfetisas76). These works included missionary chronicles, hagiographies,
prayer books, sermons, and manuals for the individual examination of conscience that were
produced by a republic of sacred letters connecting the Universities, th©Hicky, Jesuit
colleges and the frontier missions. Of course the Jesuits were not the omipgatdiin this
literary production, nor did they limit their participation and support to texts blycart éhe
Society’s subjects, despite the often acerbic disputes that unfolded with other lordeading
the pareceresandaprobacione®f the sacred literature produced in New Spain during the
eighteenth century it is easy to see how this republic of sacred letterewaeted and how it
worked in concert to promote its ascetic ideology. Contemporary Jesuit authvoda®fy
virtudessuch as Juan Antonio Oviedo, Juan Antonio Baltasar, Juan Francisco Lopez or Miguel

Venegas, appear as authors of these introductory notes of doctrinal andilibtg@ramatur to
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both Jesuit and non-Jesuit works in their capacity as censors of the Holy Q#ic@osition
within the Society of Jesus or their reputation as theologians and men offetters.

A closer reading of this sacred literature reveals that hagiographyingey connected
to the examinations of conscience and spiritual exercises, such as Dutadtsewplicitly
outline methods for inhabiting and emulating the sacred text in the laymary siffaifs. In
Francisco Amadeo de Orme&empendio de la vida de nuestro Padre y Patriarca San Phelipe
Neri en forma de meditacién para el aparejo espiritual de la Fiesta del $anid), a work
originally written in Italian and translated to Spanish for use in New Spaint, &allip of
Neri's biography is divided into two weeks of meditations in which the readerefié¢cotron
episodes of the Saint’s life. The meditations are meant to inculcate the virtheshofy man
(obedience, perseverance, humility, faith, rejection of the pursuit of worldlyhassalin end in
itself) in the reader without actual reclusion to the monastery or flight weitert. Citing Saint
Ambrose, the text itself is offered as an ascetic exercise for tHasewst remain in the
seculum*“teniendo la conversacion en las ciudades, poseamos el desierto con la drente” (
This distribution of the Saint’s life along the calendar for the purpose of mexligatd
examination of conscience is likewise detailed inRhectica utilissima de los diez viernes a
honor de S. Ignacio de Loyola, Patriarcha de la Compafia de J&849), a work originally
written in Italian by Juan Santiago de Leti and translated to Spanish by ale Gesuit Juan
Francisco Lopez, a member of the Inquisition and a prolific authdidass y virtude®f the

Society’s Province of New Spain. Based on the techniques 8fpinéual Exercisesthe

% The degree to which thepareceredecame a genre unto themselves (in addition to laeatextual function) is
evidenced in Venegasprobacionto the Agustinian Friar Juan Chrysostomo Martimeiegyric sermon published
in 1743. Venegas employs a overwrought conceit esimg the author of the sermon to an architectatiendo
observado con diligencia toda su bien trazada podjio y cimetria, me parecio que en la fabricasie

Panegyrico se ha portado su Autor como Artificdgméo, y como inteligente Lapidario. Porque por page toda
esta obra esta arreglada a las medidas que puetlibgple a una fabrica el mas eminente Arquitegtpor otra
tiene todo aquel adorno, que puede afiadirle poa ft@n todo genero de piedras preciosas el mdmyarite
Lapidario” (11r). Revealingly, Juan Antonio Oviediso contributed parecerto the same work.
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readings from the life of Saint Ignatius are divided among 65 days (the daryd=df the title)
leading up to the founder’s feast. The logic of this structure is based on the lifeatimdfdgaint
Ignatius, who lived 65 years and died on a Friday. The saint’s life, structured bytthe t
becomes the matrix for the exercitant’s own ascetic exercise, which ipraduaces a text
structuring the will of the reader: after reading each of the 65 chapteraties i®to write down
his or her own reflections thus binding his actions to the greater glory of God. AsiMBaehes
observes in his analysis of tBgiritual Exerciseshere the exercitant is contained within a
“totalitarian economy” of codes in which the text structures the imaginationogditions the
exercise of the will outside of the retreat, whereby the exerciti#etisecomes a text molded
after the example of the ascetic’s life (52).

As they were also models of conduct aimed at structuring the layman’s ovin asce
practice, these manuals demonstrate the role of hagiography in Newb8paind its use within
the orders as tool for recruiting and inspiring future missionaries. Furthernineyedemonstrate
the influence of IgnatiusSpiritual Exercisesn fomenting an ideal of innerworldly asceticism
outside of the monastery or retreat. AlthoughSpeitual Exercisesvere originally intended to
be practiced under the supervision of a director within the confines of a retitbatdain
allowances made for those engaged in important secular business), the nuarthals f
examination of conscience and ascetic practice written by the Jesuits iBpdawspeak directly
to the exercitant and encourage him or her, regardless of social station, to inedfporat
exercises into the execution of worldly affairs through the constant selpiine and

introspection’’ These works were written in a more accessible style and were pocketesized s

In Relox despertador de las almas devotas al senttmigsla passion de los dolores de la SS. Virgelagn

Horas consagradas a la memoria de sus Dolores, siiag) y Aflicciones, para que su devotos la acdrepan
ellas (1688), a devotional guide dedicated to the Vildary, the novohispanic Jesuit Joseph Vidal dessrithe
both the method and target audience of these egsiciEste modo de Oracién mental es, el que emééfican
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that they could be carried on the person of the exercitant as a constant remindee af e
execution of his or her daily affairs.

In hisSoledad christian&1752), José Maria Genovose, a Jesuit who wrote several such
manuals in New Spain under the pseudonym Ignacio Thomai, adapt&pititeal Exercisesor
those who could not participate in retreats. Genevose redudesdtmsedo eight days of
meditations to be performed at home according to a strict schedule of praysrantesleep,
simulating the discipline of the monastery. The purpose of these exersi§&navese instructs
the reader, is to discover the kind life the exercitant should lead and the “estada,tervi
vocation, he or she should choose (29). IrBnesve método de la vida espiritual749), another
spiritual manual that went through several editions even after the expulsienJgsuits from
New Spain, Genovose, recommends techniques for the advancement of virtue whilengeimaini
theseculumThese include remembering God in all of one’s actions, dedicating the perfection of
good works to the glory of God, strictly controlling the senses when one must go out publi
limiting “conversacién familiar” lest one’s mind be lead astray by unpious thquagidseading
“libros espirituales” as guides to perfecting one’s conduct. With regard t@ashigdint,

Genovese details how one should read this sacred literature, including hagegyrdpljihas de
leer, no aprisa, y como corriendo con los 0jos ni por curiosidad, sino despacio: y de reip en ra
repasando con la mente lo leido, hacer algunos afectos con Dios, y algun propésitojopara me
la vida y costumbres” (70). This disciplining of the reader’s gaze dliestrde Certeau’s analysis

of writing as inscribing a law on the body, both in providing imitable models of conduct binding

Ignacio en su Exercicios, facil, seguro y comiragados, sabios, e ignorantes, entendidos y rirtmgue consiste
en usar de las tres potencias naturales en lasiasgpertenecientes a nuestra salvacion, y pedegcaila manera,
gue usamos dellas en todos los demas negocios bantasma saber de la memoria poniendo delantegetigede
gue avemos de tratar, del entendimiento, discuddiey razonando acerca dél, en orden a mover lantad nuestra,
0 agena a lo que prentedemos, y de la voluntaigride con ella las determinaciones, y propoésit@xeycitandola
en los demas affectos proporcionados con la matergue se trata” (2-3).

139



the reader to the community through an ascetic submission to the text but éésallg |
manipulating and molding the flesh of the subject through self-discipline and diagypli
institutions. In hisvida christiana Dutari provides a vivid example of just how one should
submit to the book in avoiding idle pleasures:
Estando oyendo leer la Sagrada Escriptura un Santo Hermitafio llamado Eusebio, lev
los ojos por curiosidad a mirar a un campo, y a unos Labradores, que el trabajaban, mas
volviendo en si concibi6 tal dolor de aquella diversién, y culpa tan ligera, que para hazer
penitencia, de ella puso ley a sus ojos de que en toda su vida no avian ya de mirar mas
aquel campo, ni al Cielo, ni a las estrellas. Cifidse para esto la cintura con da ar
hierro, y echd al cuello una argolla tan pesada (aferrada también con otrodhiert®)
hazia andar encorbado, mirando siempre hacia el suelo. (134-35)
In Dutari’s portrayal of ideal submission to the text, the reader is ligdyalind to the book as a
safeguard against temptation. Through reading as an ascetic exbecreader becomes a sign
himself, or rather, a link in a chain of signs joining text and'fife.
Demonstrating just how much these spiritual guides, or the practice afgeaut!
writing, were linked to Jesuit hagiography in the Viceroyalty, Genovesselfilmecame the

subject of &Carta de edificaciompublished in New Spain. The exemplarity of his life was

" De Certeau, a twentieth-century co-religious ofi@ese, describes this process as such: “Anotheardigs
completes the first and interlaces with it, theayics that leads living beings to become signéntbin a
discourse the means of transforming themselvesaintoit of meaning, into an identity. To finallygsafrom this
opaque and dispersed flesh, from this exorbitadtteoubled life, to the limpidness ofneord, to become a fragment
of language, a single name, that can be read antédjby others: this passion moves the asceticchmite
instruments for mortifying his flesh, or the phibgdher who does the same to language, ‘recklessyHegel puts

it. But it does not matter who the person is teahbved by this passion, eager to finally haveeoa lmame, to be
called, to be transformed intasaying (dit) even at the price of his life. The intextuatidritee body corresponds to
the incarnation of the law; it supports it, it eve¥ems to establish it, and in any case it setvEsii the law plays
on it: ‘Give me your body and | will give you meagi | will make you a name and a word in my disseurThe
two problematics maintain each other, and perhapsatv would have no power if it were not ableuport itself
on the obscure desire to exchange one’s flesh gtoréous body, to be written, even it means dyimgg to be
transformed into a recognized word. Here againptiig force opposing this passion to be a sighésary, a
deviation or an ecstacy, a revolt or flight of thdtich, within the body, escapes the law of the @drh

(“Scriptural” 172).
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illustrated through his ascetic submission to the spiritual guides he authoredCarthisle
edificacibnon Genovese, Juan Francisco Lopez writes that his fellow Jesuit was a living
reflection of his writings:
La primera de estas Obras es aquel muchas veces admirable Libro,tqlde étodo
para vivir a Dios so6lpen el que verdaderamente se pinto, y sacé a si mismo, tan al vivo,
y tan adecuadamente, que se le pudiera poner por Nétodo con que vivié toda su
vida el P. Genoves¥ si los libros son por lo mas comudn las mas nobles, y proprias
efigies de su autor, que grava en ellos su alma con el buril de sus conceptos, quien
quisiere reconocer, y admirar la Imagen mas viva del P. Genovese quite los @jias de e
carta, y trasladelos a la que el P. formé de si mismo en sus devotisimos fest(it63.
The JesuiVidas y virtude®xalted an ascetic ideal first proven in the Jesuit colleges and then put
to the test on the missionary frontier. In concert with the proliferation devbli@nature, these
models of conduct aimed to make a quasi-convent of the colonial center by connecting the
process ofeducciénto the discourse of Criollo patriotism through the lives of exemplary

subjects.

2.4 Chastity in the City and on the Colonial Frontier

In their individual struggles to test their apostolic virtues on the mission frohese t
exemplary subjects also reproduced an ideology of self-control that eeflbet dynamics of
colonial society in the urban center. In Widas y virtudeshe missionary’s conduct, and indeed
his very body, represents a moral order that is put in a situation of potential dissohlyi to
reassert itself and claim a triumph for the Christian-Criollo hegemorgVilas y virtudes

portray the life of the missionary as a constant rejection of the flesh, asfdredl Jesuit subjects
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of these works practiced mortifications, such as the use of cilices, above and bey
“mortificacién continua” that was their life on the mission frontier @lilcencio 193). As this
subject was expected to uphold a moral order in the midst of crisis, both on the frontiexr and t
streets of the colonial center, it was necessary to form extraordiviaiious and disciplined
subjects to face the temptations, particularly those of the flesh, thdaetieddo destabilize this
order. Thus, the chastity of the missionary takes on heroic dimensions in these watkshi
contact with women, especially Amerindian women on the colonial frontier, regelkent
ultimate trial of the Jesuit ascetic ideal.

Just as the missionary’s ascetic ideal was a paradoxical affimadtthe will, so too the
rejection of the flesh was an affirmation of the creaturely, embodied nathwenain life, for the
special virtue of overcoming this fallen state was something that could onitainedtoy a
corruptable human being. Citing Saint Bernard, the Jesuit hagiographer Juan José de
Villavicencio explains that the man of flesh and blood exceeds the angel in pioiggi& lo que
éste logra por felicidad de su naturaleza, lo posee aquel a esfuerzos de la airhglje/sea
mas feliz en su pureza, el hombre en ella hace alarde de fortaleza heroicaEyg&nds
children the exemplary subjects of Migla y virtudesexercise a heroic resistence to carnal
temptation, above all in their dealings with women. As cited above, the model Jedenit st
Miguel Omana took extreme measures to avoid even the suspicion of temptation, tefbsing
attended to by a female nurse on his death bed (42v). Miguel Venegas narratesepisealie
in the life of Father Salvatierra that reveals not only the importance ditghashe Jesuit
model of apostolic virtue, but also offers an insight into the psychological makeugp ddguit
subject and his attitudes towards the opposite sex in adulthood. Venegas writethéhtdrater

age of seven Salvatierra was punished by his older sister with three dagtngffar the
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indiscretion of being seen in the company of a girl of the same age in the sttaaseb@ue

aunque era nifia, al fin era mujer, y que desde su tierna edad se debia prechtralacde

todo género de mujeres” (5).
This episode from the life of Salvatierra also reveals how the public spacesididahe

center represented the first challenge to the virtue of the Jesuit, which weuloelaubject to

greater trials on the mission frontier. TWiela y virtudegletail the curious strategies that the

Jesuits developed in order to defend themselves from what are portrayed as ¢haensubtl

depraved wiles of the opposite sex. Father Zappa avoided all eye contatiewitbnben that he

attended to in both his urban ministry and in the missions: “Con mujeres, dice, 0jos bajos, mejor

€s que se quejen que soy corto en tratar que demasiado: pues entonces pierd@méstimac

(176v). According to the biography of Father Salvatierra, also written hgdées, this discipline

was constant and implacable:
Después de muerte depusieron muchas personas, que lo trataron, familiarmente, que el P
Juan Maria jamas vio el rostro a mujer alguna, no sélo cuando se hallaba ecoelytréafi
concurso de las Ciudades; pero aun cuando ensefaba, y catequizaba a las Indias en los
Pueblos remotos de las Misiones, sino, que como hombre misticamente muerto, no veia a
los vivos, aun cuando para su bien hablaba con ellos. Y que era tal su recato, que aun
cuando por reverencia le pedian la mano para besarsela, la recataba encubriéndola con e
manteo, y eso les daba a besar en vez de mano. (266)

Juan Joseé de Villavicencio likewise asserts that Ugarte persisteoitdied eye contact with

women lest even the suspicion of temptation stain his reputation. Villaviceratiesral

particular episode described as one of the “lances bien peligrosos” tedtthesheroic chastity

of the father during his ministries in Mexico City, and in which the names of thesked are
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omitted in order avoid scandal (175). The story begins in the manner of CeriNowek del

curioso impertinentewith a jealous husband wishing to test the faithfulness of his wife, yet it

ends with a pious denouement:
Fue senalado de la Obediencia el Padre Ugarte para salir acompafnando a, qu&adre
visité a una Sefiora, la qual se aficion6 mucho del Padre Juan, y qued6 grandemente
prendada de su modestia, compostura, y discrecién. Volvieron a sus Colegio losyPadres
volviendo a la noche a sus casa el Caballero Esposo de la Sefiora, dijo ésta muchas
alabanzas del Padre, que aquella tarde habia ido de Compafiero, y manifestédss grand
deseos, que se le habian excitado de que aquel Padre frecuentara su casaeiel, Caball
gue lo era muy principal, y de mucha distincién, preciandose de honrado, al paso, que
picaba en zeloso, sospech6 (segun declaré después) que alli habia algo menos decente
ofensivo a su persona, y pudonor, pero sin dar a entender sus sospechas; por sacar mas
bien en limpio la verdad, y salir de dudas, fingié tener altisima estimadibadie, y
estar asimismo pagado de sus prendas, y amable genio, por lo que también apdteci te
en su casa con frecuencia. Fue luego al dia siguiente al Colegio, con asiictagyol
busca del Padre, a quien con extrafias demostraciones de especial carifio, le suplic
encarecidamente que se dignara de frecuentar su casa. Escusése coriesah®adre,
con el grave peso de sus muchas ocupaciones, que le dejaban poco tiempo para poderlo
hacer. Repitio visitas el Caballero, y en una de estas le dijo, con discrecion, gguor me
decir, con malicia, y artificio, que tales personas acostumbran. Mi Esposaugsta
guejosa; porgque después de suplicarselo tantas veces a V. Reverencia, no ha querido
honrar, y favorecer con su presencia aquella casa tan suya. Entonces coolo@smes

el Padre, reprodujo la excusa de ocupaciones, y afiadié: yo Sefior mio, no gusto de visitas,
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y mucho menos de Sefioras mujeres. Aqui fue donde se quité la mascara de su politica
simulacién el Caballero, desengafianado con pruebas tan repetidas, y mudando el
semblante mentidamente risuefio, y afable, en maduramente grave, y congijoeson
grande ponderacion de palabras, “Yo digo bien, que estos Padres son grandes hombres,
gue nos ensefian a nuestros hijos, y nos dejan nuestras mujeres. Con esto se despidid
satisfecho de la inocencia, y pureza del Padre, quien supo, aun sin haber entendido los
ardides de aquel falaz politico, defender su pundonor, y exaltar el buen nombre de nuestra
Madre la Compaifiia. (176)
Ugarte, who is reported to have confronted other such “lances” in the urban center vath¢he s
aplomb, reasserts the ascetic ideal of the Society and its prestigenastatian fit to educate
the colonial elite.
The Jesuit subjects of these works did not only face threats to their vow of calibacy
private meetings with women, for even on the street they were testednmog @recounters that
could potentially ruin their reputation of saintliness as well as that of thetysoti#gesus. Joseph
Maria Genovese was said to wander the streets with the doors to his sengesetidgi,
“trayendo siempre los ojos casi cerrados, en las calles, y en las Casasptiohdblaba cosas
de Dios, y su servicio, de donde naci6é que todos le venerasen como a Santo” (Lépez 27). While
these models of conduct were above all put on display to serve as examples toljjeststand
secure the moral authority of the order, both religious and political, thatdhmsented, they
also doubtlessly responded to what colonial elites saw as a general declinalg) paoticularly
sexual mores, throughout New Spain during the eighteenth century. As Juan Pedro Viqueira

Alban demonstrates in his work on the colonial government’s attempts to requidtet
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throughout the eighteenth century, administrators considered the street of tlaé&apit

unchecked space of licentiousness, especially for the lower classes:
La calle era ademas para las clases populares el lugar idequpdrambres y mujeres
solteros pudieran encontrarse, intercambiar las primeras miradasas@msaudos. Los
siguientes pasos del cortejo seguian efectuandose ahi mismo. La sexual@ad ha
aparicion en las puertas o esquinas inmediatas a las vinaterias, bajo la forma de
‘mujersuelas de mal vida’' o de aquellas, ‘que no prostituyéndose enteramenbaibusca
la oportunidad de que o las convidaran o se incorporaran con ellas, los que pasaban o
entraban a beber.” De noche, las calles cuyas manzanas se hallaban ocupadas por
conventos y en las cuales la soledad y la oscuridad reinaban, se volvian lugare&ss propic
para realizar ‘torpezas,’ es decir, actos sexuales. (135)

There were, of course, more tangible signs of this licentiousness and the etofiponwver that it

implied in Novohispanic society. In hisstruccionegdo the incoming viceroy, José Sarmiento de

Valladares, Conde de Moctezuma y Tula, the viceroy of New Spain from 1696 to 1701, warned

his succesor that the number of fatherless “mestizo” children born of relatiareeheSpanish

or Criollo men and Amerindian or mestizo women represented a growing demograpsitocr

the Viceroyalty, as these children were often abandoned and left to fendniseties on the

street (De la Torre Villar 754-55). The viceroy describes his own effoftsmtbschools and

charitable organizations to educate and care for these abandoned mesireo,chiio were

portrayed as a moral threat to novohispanic society, as well as singizanaest Amerindian

woman, who were taught to care for their “honestidad” (755). The viceroy made nogsvisi

for the inculcation of virtuous behavior in Spanish or Criollo rffen.

2 According to Jorge Juan and Antonio Ulloa, thdesiastical establishment in Spanish America, Isettular and
regular, was also infested with this general limargness, although the authors of Nticias secretasite the
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According to theVidas y virtudesAmerindian woman on the mission frontier presented a
challenge to the Jesuit’s vow of celibacy for three principal reasons. Faistthile missionary
was often alone far from the scrutiny and controlling gase of his coowdigsecondly, the
Amerindian cultures of the mission frontier did not recognize Christian tabomslneg sexual
conduct; and thirdly, the devil used Amerindian women as a tool to undermine the authority of
the missionaries and the propagation of the fAitfillavicencio’s hagiography of Ugarte, who
exercised his missionary vocation in Lower California, clearly framsesubject’s struggle to
remain chaste within a providential discourse of good versus evil:
[...] se vio en lances sumamente apretados, y peligrosos, en linea de honestidad: porque
envidioso el Principe de las tinieblas, de que armado con la Cruz del Sefior, con que su
Magestad lo heché fuera del mundo, que tenia tiranizado, venia también a arrojarlo de
alli, donde estaba en pacifica posesion de tan dilatada gentilidad, procurd con todas sus

diabdlicas artes hacerle hechar alguna mancha en la pureza [...]. (177)

Jesuits as an exception. This is no coincidencengifiat the work was compiled with help of the 8tcs
information gathering network. Nevertheless, Juathdlloa’s chapter on the “desordenes” of eccléisiadficials
in Spanish America contains dozens of titillatimgedotes on priests’ misdeeds in the Viceroyalty@fi. The
authors write, “Entre los vicios que reynan enal( el concubinage, como mas escandaloso y mésajedebera
tener la primacia. Todos estdn comprehendidos, &uébpeos, Criollos, solteros, casados, ecclésigsseculares
y regulares” (490). The authors describe one biatisplay of priests living in concubinage as aydap
entertainment: “Durante nuestra residencia en QU&go el tiempo de hacerse capitulo en la raligié San
Francisco, y con el motivo de vivir en aquel batueimos la oportunidad de ver por menor todo le gasaba.
Desde quince dias antes que se celebrase el cagnigulina diversion el ver los religiosos que ltegando a la
ciudad con sus concubinas; y por mas de un mesiéespie el capitulo se concluy6 fue otra diverslérer salir
los que volvian a sus nuevos destinos” (493).

3 Villavicencio recounts an episode from Ugartefs that reveals the dangers that the solitude aciddf structure
presented to the missionary as well as the institat supports that regulated and disciplined tadact of the
Jesuits. Ugarte was called to intervene in the oh%ena falta grave de un sugeto recien entradiaemisiones de
Sinaloa” for whom the Jesuit advocates clemencgfdizo el Venerable Padre sus caritativa elocueméaor del
delincuente, y peroré por el con grande energia.Rdidres, dijo a los demas sujetos, este pobrerb@antro en la
Religion por quitarse de los peligros, y riesgdssagio, lo han enviado, con poco gusto suyo, aiasnos, y aln a
mayores riesgos, entre innumerables ocasionesiidas a buscar, se entran por las puertass moueho, ni
debemos maravillarnos de que en tales circunstheiga caido en algun defecto; pongan a este pojat® el
recogimiento, y regular distribucion de algun Cadeg se lograra con edificacion” (159).
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Failing to sow rebellion among tlealiforniosthrough their shamans, a frustrated Satan turns to
the “la grandisima libertad de las Indias” in order to subvert the apost@ipese of the Jesuits
(177-78). According to Villavicencio, Father Ugarte was ambushed on various ocdasions
Amerindian women who attempted to “desahogar su loca pasién” with the unwarnynauigsi
(178). Nevertheless, the Jesuit is said to have reproached these women and turnedyhasn aw
if they were “venenosos aspides,” leaving no doubt as to his “varonil constancia” 8@

the actions of these women are sometimes attributed to demonic inspirationgthisp aften
portrayed as the result of erroneous customs, as in the case of a chief whtsateagve his
daughter away to Ugarte as sign of respect (181). The Jesuit was forcegrttakee measures

on the mission frontier, for it was simply not enough to close the doors to one’s seimstdea
urban center. According to Villavicencio, on hot summer nights Ugarte was forced fmpogt
male guards outside of the improvised awning under which he slept so that he would not be
provoked unwittingly by lustful Amerindian women (183).

In hisCarta edificanteon the life and virtues of Francisco de Piccolo, Juan Antonio
Balthassar presents his hero as facing similar challenges and devisitigtéggy of having
“Indisuelos” sleep around his bed at night in order repel the “assaltos, que le halddasda
mugeres” (64). According to Balthassar, Piccolo even went beyond these defieeasiges and
on occasion was forced to repel the assaults on his chastity with violence, as irednevtash
he was importuned by two lustful young women:

[...] una tarde llevé consigo la disciplina el P. Francisco, y luego que se fuesndteg

como acostumbraban las dos mozuelas, descarg6 sobre ellas unos quantos golpes, que

como no havia ropa en que quebrantaran su fuerza, se assentaron muy bien, y tuvieron

" This same tactic is described in Ruiz de Monto@osquista espiritua{49v).
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muy buen efecto, retirandose ellas, y quedando libres los Padres de su importuna

molestia. (64)

In this case, the Jesuit’s instrument of self-mortification (“disciplib&omes a tool for
disciplining an Amerindian subject whose mores are seen as threatening to tHeroxthéch
the missionary was an important symbol. Given that Amerindian women were frgghentl
target of colonizers’ depredations and suffered inordinately in the coloniahlaads, these
supposed defensive measures against their libidinous character convey a totieahi®ny. In
focusing on the missionary’s chastity, these works not only attempt to reprodasectin ideal
that justifies the colonial order and promotes an individual, internal self-dmgiplut they also
misdirect the gaze from the violent reality of the missionary frontier wénexe Jesuit writings
disclose the prevailing violence against Amerindian women.

It is particularly revealing that during the first years of theidesterprise ofeduccion
in Lower California, where both Ugarte and Piccolo worked as missionaries|leorebvas
sparked in the mission of San Francisco Javier due to what Miguel Venegas calls the
“indiscrecion” of one of the soldiers accompanying the missionaries. Iintusicle of the
Jesuit missions of Lower California, Venegas recounts how José Pérez, ahBtiebla, had
married “una india de la tierra” who later abandoned him in order to return to higr fam
(Empressad51). The jealous husband pursued the woman and when an elder Guaycura
attempted to dissuade him from persisting the soldier “ciego de célera [...] |dIdejaeato de
un balazo”; upon seeing what the soldier had done, a group of Guaycuras killed him in
retaliation, thus sparking a conflict between the colonizers andhtiernios (151). According
to Venegas, “el demonio se valia de tales ocasiones, para hablar con los heghpcgrogdio

de estos inquietar al de més vulgo de la gente” (152). Notwithstanding thesJatsulittition of
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the occurrence to diabolic intervention, this is a clear case of how the Ameriraiisanwere

caught in the middle of the process of economic exploitation and acculturati@d cartrion the

mission frontier. For the male colonizer she was an object of his power, bithagh the

misogyny of the missionary’s ascetic discourse or through the assertiosaflmea

prerogatives over her sexuality by non-religious colonial agents; and foiirfaer men, the

new taboos imposed by missionaries and the violence suffered by their moghers asid

daughters could have only signaled an apocalyptic end to their clilture.
While the Jesuit archive only provides a glimpse of this violence, one often finds

footnotes to the missionaries’ apostolic-ascetic heroism that speak torhislistoria de la

Antigua o Baja Californiathe exiled Jesuit historian Francisco Javier Clavijero explains that one

of the primary causes of the the Pericu uprising in 1748 was the staggering aj@gmmodecline

of women in their communities:
Otro origen de inquietudes y quejas entre los pericles era la escasez de.rgsjepsa
verdaderamente admirable que habiendo sido en el tiempo de su gentilismo comunisima
la poligamia y el sexo femenino mucho mas numeroso que el otro, hubiera aquél llegado
a disminuirse después de algunos afios tanto que apenas habia una mujer por diez
hombres. Tal vez serian la causa las enfermedades de los afios anteriaragsasaso

harian mayor estrago en el sexo débil. (218)

> Despite overwhelming evidence of this dynamichia tolonial archive, even in works that have gdmetgh
numerous modern editions and have been exhaussualjed, it has yet to receive the attention #etlees. Though
a problematic work for its limited view of Ameriradi symbolic production, Tvetzan Todorola conquista de
América. El problema del otrdeserves recognition for confronting the ofterbseas details of this violence that
were preserved in the colonial archive from the/\mrginning of Spanish conquest and colonizati@).(Ramon
Gutiérrez’When Jesus Came the Corn Mothers Went Asvayxceptional for its thorough analysis of thke rof
sexuality in the colonization of Nuevo México, peutarly in the relationship between the Puebladnd and
Franciscan missionaries. James Sweet has likeetsgnized the thoroughgoing misogyny of the Jestirprise
(26).
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While Clavigero’s explanation of this hecatombe may seem less thanctatigfave can only
conjecture about the real causes of this decline, as it was likely due tdmabom of iliness,
unions with men outside the community and violent reprisals against Amerindiaamesist
Nevertheless, these details clearly reveal that, despite the absetiarse of th¥idas y
virtudes Amerindian women suffered disproportionately on the mission frontier.

This erotic dimension of théidas y virtudeseveals the extent to which the Jesuit ascetic
ideal sought out, and even attempted to reproduce, prohibited desire on the missionaryrfront
order to reaffirm a form of colonial subjectivity. The discourse of Jesusioniary
hagiographies demonstrates the difficulty of speaking of subject-fornesgtiarunilateral or
mechanistic process wherein the colonial agent attempts to reproduce obedient sudigeits
from the Amerindians of the frontier. As Judith Butler explains, “subjectivatea’more
ambivalent process whereby the “subject emerges both affehtof a prior power and as the
condition of possibilityor a radically conditioned form of agency” (15). In the case of the
mission frontier, both the ideal subjectrefiucciénand the ascetic ideal reflected in Widas y
virtudesare effects of power, yet they also condition the performance of theséedent
particularly that of the Jesuit missionary who needs a proscenium to reeraalti@nt of ascetic
self denial. This reproduction of a scene of self-denial paradoxically deppadsan object of
desire that is sought out in order to perform an act of renunciation, or in Butler'sdprmul
“Prohibition reproduces the prohibited desire and becomes intensified through theagonsci
it effects” (81). The street as a space of licentious acts, the frosetest of virtue outside the
gaze of one’s peers, and the Amerindian woman as a libidinous foe of the missitegyyise
all suggest a foreclosed desire that prefigures the performance stétie &eal, just as the

Jesuit author asserts that the virtue of the man is superior to that of the anged Hezé&usner
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must overcome temptation. This desire, however, is the function of a culture thatsproject
previous models of ideal conduct onto a reality that is forced to fit within an exogeaditisr.
The model of conduct for the missionary became increasingly demanding in proportion to
the imperative to bring order to the colonial frontier throtgguccionor as an exemplar of
virtue directed to a decadent colonial society. The Jesuit missionaajlyitected out this
ascetic renunciation of prohibited desire (though perhaps not always sucggtsfollgh the
performance of his vocation, while the production of missionary hagiographies cordlitione
subsequent such performances by reproducing the colonial frontier as “statimfuocthe
Novohispanic community. The iterability of prohibition is what linked the ascetid idehe
expansion of the colonial frontier and what gave it power as a structurirgaonovohispanic
society. The ascetic ideal created parallel topographies through Jesog:vam the one hand it
lent a social function to the geographical space of the frontier, which wasergieeas an ever
present outside whose resistance to dominance reasserted the legitith@cgobdnial order; on
the other hand, it sought to shape the “critical agency” of the colonial subjektWisk setting
up the individual's psychic life as a scene for the reproduction of prohibited desBetlas
asserts, however, this iterability also leads to the instability of suhjgctor the apparatus of
cultural reproducion, even when dominated by a priestly class as in New Spain, camobt cont
all possible performances of the ascetic ideal, which in some cases méyuirithe axis of the

tradition (94).

2.5 Salvadora de los Santos: An Otomi Nun'’s Life and Virtues
The expulsion of the Society of Jesus from New Spain in 1768 brought an end to the
production and distribution of the JesJitlas y virtudeswith the curious exception of Antonio

de Paredes’ hagiographic work on Salvadora de los Santos (1701-1762). Paredes’ work on the
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Otomi Carmelite nun, originally published in 1763, was republished at least threaftarehe
expulsion of his order with a slightly modified titlearta edificante, en que el P. Antonio de
Paredes de laxtinguidaCompafia de Jesus refiere la vida exemplar de la Hermana Salvadora
de los Santos, india otorfgmphasis added). Paredes’ work demonstrates the extent that Jesuit
hagiographies, along with the ascetic ideal that they represented, hadtperievohispanic
society and continued to exercise influence despite efforts to diminish tie¢ySoegacy in the
Viceroyalty. Furthermore, the history of the publication and reception of the werkfa

expulsion of the order demonstrates how Amerindian subjects of the viceroyaltyedhetul
adapted the Jesuit ascetic ideal in promoting models of conduct within their owrcrthlcat
apparatus.

The prologue to the 1784 edition of Paredes’ work is addressed to the Viceroy of New
Spain, Don Matias de Galvez, and explains the pedagogical aims of republishing theéavork o
member of a religious order that had been recently banished:

La reimpresiéon de esta Carta edificante tiene el objeto recomendablevderges

Escuelas y Migas donde nuestros hijos son educados de una especie de Catrtilla, en que

ensefidndose a leer, aprendan al mismo tiempo a imitar las virtudesrasista el

dulce, poderoso, y natural atractivo de verlas practicadas por una Persona aeasu mis

calidad. (A2)

The work was clearly a tool for teaching the Castilian language andcaSbeistian virtues to
subjects outside of the classes from which religious orders usually drew émelrars. Rubial
Garcia places thi€arta edificantewithin a general trend in eighteenth-century Novohispanic
hagiography toward the representation of subjects of humble origins with the pofpose

promoting popular models of conduct (90). This is connected to the trend that de Certsau trace
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in the relationship between the Catholic Church and society from the seventeegtttieereh
centuries, during which religion was increasingly subordinated to a logiciaf atlty, what
the French Jesuit calls a “politization of condud¥riting 157). This subordination, according to
de Certeau, redirected the Church’s teaching function to the extirpation afesols
(ignorance, delinquency, division) that threatened the incipient nation-stielegical
cohesion (159). Through the example of Salvadora de los Santos, Paredes’ work @ortrays
model of conduct more identifiable (“de su misma calidad”) to those who would begbedar
these campaigns in New Spain.

The dedication cited above also refers to “nuestros hijos” [“our childretteasbject of
this educational mission, explicitly revealing the social position of tha&igas as the
indigenougyobernadore®f the Amerindian communities, parcialidades of Santiago and San
Juan in Mexico City® The treasury of these communities financed the republication of Paredes’
work so it could be used in Amerindian schools to teach Castilian literacy anda@hvigues.
This was an advantage over the schools in other Amerindian communipegbdos de indigs
in which parents directly payed not only teachers’ salaries but also theisexd in the schools
(Tanck de Estrada 406-17). Interestingly, the dedication to Galvez insistspardtialidades
loyalty to the Spanish Monarch through the payment of tribute, and the text ifzeéented as
proof that “los Indios que habitan la Capital del nuevo Mundo, no piensan sino en dar pruebas al
Rey nuestro amo de su fiel y reconocida dependencia” (A5-6). These Ameriohianugities

took up the work of their own temporal and spiritteaduccion and in doing so they

® The dedication is signed by Cosme Miguel de laaviGovernor of San Juan, and Juan Ignacio de SudRoq
Martinez, Governor of Santiago. As chronicled isglth Antonio de Villasefior y SAnch@&atro mexicano

(1746), thesparcialidadescorresponded to the pre-Conquest political anéludivisions of Tenochitlan
(“Tenucas”) and Tlatelolco (“Tlatelulcas”) and be®swn them represented the Republic of Indians icapial (58).
For the early formation of these political divisigorthe succession gbbernadore®verseen by the Spanish, and the
fate of these communities in the eighteenth centeg Charles Gibsonihe Aztecs under Spanish R(8&; 166-
193).
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demonstrated the flexibility of the ascetic subject performed in the colamtdxt. Thus, the

ascetic subjectivity promoted by thiglas y virtudesvas not only destabilized by unorthodox

religious expressions, popular satire and secular European writings, but it alsanvgiormed

as a tool for cohesion and a path to status for Amerindian communities promoting their own

model of ascetic virtue through the life of an Otomi nun from humble origins.
These reflections on the reframing of the Jesuit text must be kept in mind when

approaching the body of the work itself and the clear shift to the voice of thealdgkor, who

refers to those Amerindians who still live “as beasts” long after the ConquEstiase that have

been “reduced to political life”:
Los Indios de este Reyno despues de los muchos afios de su conquista, todavia conservan
mucho de su nativa rudeza: a excepcion de algunos que avecindados en las Ciudades,
comunican con los Espafioles, aprenden la lengua castellana, y se reducen #&icala pol
Pero aquellos que viven en Rancherias distantes de poblado, atendiendo solamente a la
labor de la tierra, cuyos groseros frutos son el sustento de sus vidas, perseestas, agr
quasi barbaros, y como brutos. Los de peor condicidén son los de la nacion Otomi: cuya
lengua dificilima aun de pronunciar es causa de que vivan escaso de doctrina, y
mantengan resabios de su gentilidad. De este pues horrible bosque sacé el Padre de las
misericordias &alvadora de los Santosdia Otomi, previniéndola desde su infancia
con celestiales bendiciones, para que manteniendo la nativa inocencia mastgda
saliese de esta vida con muchas virtudes meritorias de vida eterna [...] (2-3).

Salvadora is held forth as an example of the Amerindian “brought into” the tempdral a

spiritual flock ofreducidos and her condition as an Otomi (“los de peor condicion”) living on
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the edges of the city doubly marked her trajectory as exenmplaigr. condition as the daughter
of shepherds is also doubly significant in that it emphasizes her humble origins argnesrof
the city (“atendiendo solamente a la labor de la tierra”), and, as the anetdet willingness
as a twelve-year-old child to fight off wolves to protect her parents’ flockestigygas protector
and patron of the humblest Amerindians, a symbol of faith and solidarity in the faceabf soci
stigmatization and economic depredation (9-10). The trajectory of Salvadoras désxribed as
an “anacoreta” living a rustic life outside the city before taking her \amags Carmelite nun in
Querétaro, is also indicative of the general trend away from an ereroifiel wf ascetic
subjectivity associated with popular religiosity toward a model of conduatreehin the
religious orders and convents (Paredes 12; Rubial G&mitetisasd4).

Apart from promoting the theological and cardinal virtues of hope, humility and
obedience, which would have had a clear utility in reproducing the economic anasieiaf
the Viceroyalty, Salvadora also demonstrates talents that would have bese afgaride and a
path to status for some of the Amerindian students learning to read with Faagtie#\s told
by the Jesuit, Salvadora taught herself to read so that she could increase ham dewtiation
of the saint’s lives, a story of reading which was already very familitneVidas y virtudesand
spiritual guides of the period (17). Paredes asserts “Aunque s&aikadora no era tonta,”
and emphasizes her keen wit in reciting “dichos agudos” and popular verses (88). These virt
would have had special significance to an Amerindian public for whom the possbility
entering the religious and secular clergy in New Spain had been recemtbdopeursuit which

literacy, a Catholic education and the example of Salvadora would have eti{ifainck de

"1t must be remembered that even before the Conthedlexicas stigmatized the Otomies as livinthatlowest
stage of civilization by, and that they were th¢geobof the Conde de Monterrey’s ill-fated campaddn
congregaciones 1601 (Gibson 21; Torquemada 687).
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Estrada 412%% Beyond this path to social recognition through literacy and ecclesiastic aythori
Salvadora also possessed knowledge of folkloric medicine, which combined with her popula
reputation for thaumaturgic healing powers gained her esteem inside and betsidavent in
Querétaro. Indeed, due to this reputation Salvadora had a faithful and numerous following
among the Amerindian inhabitants of the city, who would throng to the convent at her beckoning
(55). This following would have added urgency to her official recognition througit&sir

Carta, published just a year after her death. The humble Otomi nun’s reputation as arrkaler
her popular following must have represented both a destabilizing threat to Cattiaioxy

and the social hierarchy at the same time that it offered an opportunityner feotidify
ideological domination through her recognition by ecclesiastic and seatharifies in a text
destined to be used in Amerindian pedagogical institutions.

There is an aspect of Salvadora’s life, however, that interrupts the tendteooh as
ideological reproduction and that could not have escaped the attention of Amerindentsor
catechumens. Despite (or because of) the Jesuit’s insistence on the Otontfieulasdal
virtues, especially her humility, it becomes clear throughout the narrétnes bfe that her
Carmelite sisters depended on her much more than Salvadora on them. Pareddsainsists t
Salvadora’s most impressive virtues are resilience, patience, humilitgsigdation in the face
of physical and psychological trials. According to @exta, the Otomi nun was received in the
Carmelite convent because of her physical robustness in addition to her virtuoustessetya
fundacién necesitaba de una Sirviente, que atendiese a los ministerios doméfitsesa $a

calle a las diligencias ocurrentes, y fuese el alivio todo de las nuevasli@as, que se retiraban

8 Tanck de Estrada cites the testimony of an Améingriest in Durango, who followed just such shpatd in
1799 declared himself a “child of thieducciori: “Yo soy hijo de esta reduccion y cuando nifios padres celaban
el cumplimiento mio a la escuela donde me reslidprender a oficiar una misa y ayudar a los emtgede cantar”
(412).
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del mundo” (24). Salvadora was accepted in the convent as an “esclava” of the othegtnuns, y
due of this subaltern status she enjoyed a mobility that permitted her to proveugeimnviite
street as well as the convent, coming and going as the other nuns could not (48ohr&alva
sisters did not just depend on her as a servant and nurse, for the existence of the selfivent it
depended on the alms that the Otomi nun collected in her peregrinations in and aroundfthe city o
Querétard? Despite her indispensability, Paredes claims that Salvadora was solfecscorn
and abuse of her sisters: “y teniéndose por criada de todas las Hermadas,estaba sujeta: y
todas la mandaban con imperio, sin que la buergab@dorase diera por sentida” (92-93). This
abuse, however, only served as a trial to further prove the superior virtue of ttzrieagtthe
sisters, which Paredes, with characteristic misogyny, portraysaiauous mortification:
Las Hermanas aunque gente virtuosa, mas como Mugeres tienen sus geniadijosas pr
otras violentas, otras asperos, $alvadoraalguna vez no acertaba a darles el gusto en
lo que la mandaban, el desahogo eran regafos, apodos, y dichos picantes. De los que no
haciendo la paciente India caso, proseguia obsequiandolas en quanto podia. Nada en mi
juicio acredito la virtud d&alvadoratanto como esta mortificacién continuada por veinte
y seis afos. (62-63)
Paredes presents the Otomi nun’s Carmelite sisters as sickly, spémketorpid, while
Salvadora enjoys spiritual and physical health tested through numerous ordealeculima.s
These ordeals include two encounters with the devil outside the convent, who, in the guise of a
vaquero and a hermit, attempts to undermine both the chastity and the humility of the nun.

Salvadora passes these trials and wins the esteem of the Amerindian comesunélf as

¥ Rubial Garcia asserts that this mobility was ueigmong the subjects of female hagiography in NeairS
(Profetisas33).

158



among Creoles and Spanish, due to her superior virtue and reputation for minor thaumaturgical
feets.

While Paredes doubtlessly had in mind the social utility of inculcating thesvaf
obedience, humility and devotion in those who another eighteenth-century Jesuitdpwgogr
classified as the “siervos del hombre” in New Spain, this moral is obscureaiMayl&a’s literal
and figurative mobility (Venegas 79y The Carta portrays Salvadora as a model of ascetic
virtue and an ideal subject mfduccién yet she does not conform to the traditional narrative of
the exemplary holy woman in New Spain, just as she is not contained by the walls of the
convent. Her trajectory from female Otomi hermit to Carmelite nun in Querégwvell as
popular following, seem to have represented a challenge to her Jesuit &giggvgrho, in
partially subjecting her life to a sub-genre of hagiography dedicatd tornmsdeonaries, could
not totally avoid portraying the subversiveness of Salvadora’s example. Thougibstits $0 a
repressive colonial order, Salvadora’s life reveals the inherent weaknbssascetic ideal
promoted and exercised by colonial elites who depended on Amerindian labor toeetkeicis
virtue. Salvadora is not quite reduced to obedience by the convent or the narnativeestf
hagiography, her mobility and popular following exceed both.

Salvadora’s life and the use of her example in Amerindian schools repadsadtof

“slave revolt in morality,” not as renunciation and self-discipline congent® a virtue superior

8 Miguel Venegas characterization of the Amerindgiapulation of New Spain as the “servants of manhes
from his description of the Colegio de San Gregasibere the subject of his work, Juan Baptista Zapmas
director: “Y con mucha razén podemos llamar el Gmele San Gregorio casa de Obededon: porque siedben
se interpreta lo mismo, qe&ervo del hombrea quienes les conviene mas propriamente en egte Bl titulo de
siervos de los hombre, que a los Indios? Ellod@®siervos y criados de toda la Nueva Espafia,alantes eran
Sefiores, y Duefios absolutos: ellos sirven comeesah esclavos, segun se van siguiendo por turtmdes las
Parroquias, y Alcaldias mayores del Reino: ellaslge jornaleros universales, que anquilados por moderado
salario, trabanan incansablemente en las hacieldabor, en las minas, en los obrajes, y en tladartes
mecanicas y oficios mas viles, y abatidos de lalBkgz: ellos finalmente sirven a todos, al seculal
eclesiastico, al pobre, y al rico, al noble y &lqgyo, después que quiso Dios por medio de esftam
servidumbre, sacarlos de la esclavitud del Demgnsnjetarlos al feliz cautiverio de la fe, pamspasarlos a la
libertad de hijos de Dios, siendo pues el Colegi®&dGregorio, casa propria de los Indios, destieda su
educacién y ensefianza, con razén merece el noratser Casa de Obededom” (79r).
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to the nobleman’s lack of conscience, but rather as a more rigorous asceticridealgue

against the tepid or hypocritical asceticism of the colonizer. The succbesJifsuit ascetic

ideal as propagated through missionary hagiography (as well as the fredtiecionesand the
colleges) exposed this ideal to resignification through its performance tragdl sf colonial
society. Of course, as a strategy for strengthening the colonial orderfandideg tradition, the
ascetic subject represented in Yhdas y virtude$ad to be reproducible, but this reproducibility
could also come close to undermining that very order, as in the case of Salvadora d®ks Sa
The endorsement and promulgation of legitimate representations of the colosiial idsal was
the primary function of Jesuit narrative, for which the mission frontier reptexséoth a

destabilizing presence as well as a space for symbolic action.
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3. “El rudo y penoso magisterio de un Indio”: Pedagogy, Mimesis and Writing on the

Mission Frontier

According to the twentieth-century Jesuit scholar Charles Polzer, thi®onaisy
enterprise on the northwest frontier of New Spain was guided by the principlagisterium,”
or the duty of the Christian to teach and spread the message of the Gospeleakidddedthew
28:19, “Euntes ergo docete omnes gentes, baptizantes eos in nomine Patris, etptiliuet S
Sancti, docentes eos servare omnia quaecumque mandavi vobis” (230). Just what wag meant b
the command, “docete omnes gentes” [“teach all peoples”] was a matter ofveosyrfrom the
early European debates on the nature of the Amerindian, most notably in the “Csrdrdeer
Valladolid” in which Bartolomé de las Casas argued for teaching by the examphristian
charity against Juan Ginés de Sepulveda, who insisted on the necessity of ceerqioelade
to the project of acculturation. While Polzer is, as to be expected, an apologisteighbeenth-
century confreres, he makes an important distinction that is useful in exam@duggionas a
pedagogical practice. The Jesuit scholar argues that the conoagtiaobia or the Christian
conversion experience, is bound up in the Judeo-Hellenic culture of Europe in wayslyot easi
translatable to non-Western cultures, which of course resulted in countlbssggwfor
missionaries who had to explain the concepts of a triune God and the resurrectiam to ofte
bemused or skeptical Amerindian catechumens (232). This disjuncture betweerl tife goa
conversion and the culture of the catechumen led to the formulation of two goadsiogion
first to establish a political and cultural hegemony, and only then to undertake thes mfoces
inclusion in a universal church whose membership was paradoxically considered indepénde

cultural foundations. Due to the conflicts that arose from this paradox, the relatiortsleprbe
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the missionary as educator and the Amerindian as pupil was rethought and broken down into its
essence on the Jesuit missionary frontier.

The Jesuit pedagogical apparatus that was central Yodhs y virtudesand to the
dissemination of the order’s ascetic ideal in New Spain also extended to thenarigsiontier.
Jesuit writings, both hagiographies and natural histories, portray the procedsarfionas a
struggle between Jesuit schoolmasters and Amerindian pupils to establigiiancasristian
hegemony. In the ascetic discourseeanfuccion the missionary prevailed as a model of self-
mastery and the Amerindian acted as foil in the role of either an ideabtritrent catechumen.
Even Jesuit narratives, however, demonstrate how the encounter with non-Europszas calt
the mission frontier undermined this ideal of self-mastery, particularlggbect of linguistic
heroism that was celebrated in Wielas y virtudesThe Jesuits’ intellectual authority in the
colonial center or metropole, established through the rigorous process outlinechindiomary
hagiography, did not readily translate to the frontier, and though Jesuit nar@egented this
obstacle as yet one more trial of the colonial subject’s ascetic mastgralso serve as a
testimony to the precariousness of the missionary’s authority in the froatizct zon&* Jesuit
Vidas y virtudesnatural histories and official correspondence testify to the fact that the
missionaries were often at a loss as to how to communicate with their cateshamhew to
translate their authority into Amerindian languages. In fact, thesefteguently portray the

Jesuit as reduced to a babbling pupil of his Amerindian tutors, and in extremeucasestd

81 Mary Louise Pratt’s definition of “contact zongitly describes the reality of thhieduccién “contact zone’ is an
attempt to invoke the spatial and temporal copresef subjects previously separated by geograptddéstorical
disjunctures, and whose trajectories now interdgcusing the term ‘contact,’ | aim to foregrouretinteractive,
improvisational dimensions of colonial encountersasily ignored or surpressed by diffusionist aote of
congquest and domination. A ‘contact’ perspectivelkasizes how subjects are constituted in and byrlations
to each other. It treats the relations among cesiand colonized, or travelers and ‘travelees, imterms of
separateness or apartheid, but in terms of copresameraction, interlocking understandings aratpces, often
within radically asymmetrical relations of power)(
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violent coercion in order to establish his authority. Ultimately, Jesuit dse@itempted to
overturn this inversion of the pedagogical hierarchy by invoking a time-honoegoilof
writing and orality that established an absolute distinction between the Europkidie a
Amerindian and legitimated the Jesuit performance of the ascetic ideal orsgiemfiontier.
The relation ofeduccionto the order’s overall educational mission in New Spain has
largely been neglected in previous studies. In her history of the Jesuits’ gaspbpopular
education in New Spain, Pilar Gonzalbo Aizpuru focuses on the order’s urban miaistries
vehicles for the diffusion of Ignatian piety and respect for the social ordee dfiteroyalty.
“Las misiones jesuiticas eran, en cierto modo,” writes Gonzalbo Aizpuru, “paaiesle
divulgacioén de los ejercicios espirituales, con la que se aspiraba a lagrapentimiento de los
pecadores, el respeto de la autoridad, el fomento del amor al trabajo yi@mtados actos de
piedad” (48). This kind of social conditioning has been the objective of pedagogy imgpolitic
theories since thRepubli¢ and as Gonzalbo Aizpuru demonstrates, the Jesuits were the most
active agents of this practice in New Spain. While recognizing that the fronisions were
essentially pedagogical enterprises, Gonzalbo Aizpuru neverthelesstesléhem to a marginal
application of the Jesuits’ practices of popular education (37). Insofarieed t prepare
subjects for their roles in the state and the economy of the Viceroyalty, hodesait
reduccionon the missionary frontier can be said to be a precursor to modern pedagogical
institutions. The clash between European and Amerindian cultures on the colonialrgeaghe
documented in Jesuit writings, reveals the basic structure and strafeui®ical pedagogical
institutions which aim to reproduce the means of state hegemony. This was aallgspgent
task where there was no shared cultural foundation for establishing the valuesalbnizer.

Jesuit writing, indispensable in reproducing the ideaédficcidon was itself a pedagogical tool
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in the sense that every historical text makes an authoritative claim on theergatien of
reality. Thus, through the writing of Jesuit writings, the education of Amerindiafgeanission
frontier became a lesson on the rationality of the colonial order itself.

Reduccioron the colonial frontier paralleled the reforms in education that have been
attributed to the Jesuits in early modern Europe, and in some aspects the ordeaeéa@xpe
Spanish America anticipated the subsequent transformation of the educatioratiuspader
the modern nation-state. In his history of education in France, Emile Durkresdiits¢he Jesuits
with applying educational reforms first proposed in theory by Erasmus, Vives amilyhe.
While Durkheim was disparaging of the content of Jesuit education in the seVeeent
eighteenth centuries — he claimed that the decontextualization of Cléesgreages and
literature led to the belief in human nature as immutable and transhistorical vehiheless
maintained that the disciplinary structures of the Jesuit college weretiexaly in the history
of pedagogical practice. According to the French sociologist the Jeegeedepended on two
principles: continuous, personal contact between teachers and pupils, that is, afeginsant
surveillance focused on individual conduct; and a competitive system of evaluation and
promotion, which created a self-regulating student body. This focus on the individual and
dependence on self-regulation made the school a mirror for society. In Durkherds w
“Never has the idea that the class is a small organized society beerdrealgestematically. It
was a city state where every pupil was a functionary” (261). This desorgdtthe Jesuit college
in early modern Europe could well applyremluccidén which similarly aimed to create a kind of
microcosm of the state that reflected the ideal relationship sovereigntgadt svhile creating a
transitional space where the subject would learn to assume his or her role yn“socibe

outside.” The religious order, the college andréduccionwere all ruled by the same ascetic-
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pastoral principle of intimate vigilance and direction accompanied by a realijgg@tem of
merit between educator and educated, which for Foucault is the essence afttbe pfa
pastoral power in the We<Dfhnes310-11).

Jesuitreducciénalso anticipated what Durkheim terms the “third revolution” in European
pedagogy wherein the secular life of the students, that is the fulfillment ffittgons
eventually assigned to them by society, became the focus of education (2&BeiDueveals a
deep-seated bias when he attributes this revolution to Protestant Europe andutaptotthe
Czech reformer John Amos Comenius, who, according to the French sociologist, was tihe f
emphasize the role of educational institutions in preparing citizens idaséte before their
spiritual education (286). The primary aim of Jesedtuccién however, was to likewise create
political subjects as means to the formation of Christian subjects. In the wdkdssté, in a
work that appeared almost 50 years prior to Comenius’ work on pedagogy in Europe, “Atraer
pues, a estos hombres salvajes y enfierecidos a géneros de vida humanadgaresia trato
civil y politico, éste debe ser el primer cuidado del gobernante. Sera en vaier émsiévino y
celestial a quien se ve que ni siquiera cuida ni comprende lo humano” (1: 539). In their
pragmatic approach to evangelization on the Spanish-American coloniatfyoimé Jesuits
placed the political formation of Amerindian subjects prior to their the religinuesctrination
and, perhaps unwittingly, contributed to the process in which religious instructicgracaslly
subordinated to a pedagogical apparatus of the state which would increasingiyfolcas
secular education of its subjects during the seventeenth and eighteenth centuries.

Following late twentieth-century Marxist critique, we may broadlyn#efiedagogy as
the reproduction of dominant public and private institutions and the relations of power and

production that exist within them. Louis Althusser, for example, described bothgptakst and
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bourgeois states’ pedagogical institutions as “educational ideologicab#yg®s” whose
primary function is to form subjectivities within the dominant practices of @50&s
Althusser states, repressive violence is never entirely absent fromgaablstate apparatuses,
and in fact these institutions ultimately owe their effectiveness to thattbf violence, however
abstract it may be (145). These institutions rely on the continuing affirmattbe afithority of
the schoolmaster as self-evident authority and the pupil as a developing or ine@upjett. In
most cases (as in the University of the modern nation-state) there is écagrbptween the
schoolmaster and pupil (a shared ideology and a clear understanding of the costefisdobe
the tutelary relationship), but in situations where the reproduction of dominanitinoetand
ideologies is particularly onerous (as in the context of colonization), and irtipies
abandonment (under violence or coercion) of competing institutions and ideologies, a
pedagogical discourse emerges.The primary objective of this discoursevsriba pupil to be
held in the inferior position of a tutelary hierarchy; in order to become a fuallized subject,
this other needs the lesson imparted by the schoolmaster. Especially irothal @aintext, this
lesson is often endless and full-subjectivity is held permanently out of reachr@ptbduction
of hegemonic practices.

Reducciorclearly illustrates the use of coercion within an institution ostensibly founded
on the principle of pacific acculturation. In fact, the Jesuit historiesdafcciénin Lower
California often read as allegories for the violent and repressive origitsadbgical state
apparatuses that are portrayed as benignly reproducing the dominant practicesanfetire
nation-state. Practices that are transparently superior, or civilized, noditnneed of
justification in the metropole or colonial satellite (monogamy, church atteegdnecuse of

Spanish, etc.), are threatened in their encounter with a radical alterity aidhi@ldrontier,
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whereby new pedagogical practices and a new pedagogical discaufgaraed. Because the
reality of the colonial frontier does not always yield to the self-evidentisupge of the
missionary-schoolmaster, a pedagogical discourse develops out of the necédsgitintize
reduccidnand situate the colonized Amerindian in the role of the (ideal or recalcitranit) pupi
For the political theorist Jacques Ranciére, pedagogical discourse rdlieslogic of
what he terms, after the nineteenth-century pedagogue Joseph dwrotssementor
“stultification” (Ignorant7). For Ranciere and Jacotot, most pedagogies are founded on the
(arbitrarily) assumed incapacity and ignorance of the other, and they mustpiresent this
other as a brute. This critique of nineteenth-century bourgeois pedagogy and thentapomn
of its underclasses can well be applied to Jesuit missionaries and thdiuoatas in the
eighteenth-centurseduccione®f Lower California. In fact, both contexts are part of a tradition,
outlined by Ranciére ifthe Philosopher and his Pgdhat goes back to Platd&epublic
Ranciéere contends that Plato’s “noble lie” of three metals is a sing;tor foundational, fiction
for all future pedagogie$hilosopherl8-19). According to Plato, it is up to the guardian to
decide which natures possess enough of the noble metals and how much exposure to the light of
truth they can take. For Ranciére, this arbitrary division of intellectual iattoe founding
gesture not only of politics but also of Western metaphysics (52-3). The Ghpattoral
tradition encountered an open field of action in the New World in which to exercisadbig “
lie.” It spread the pedagogical division of labor from the city onto the fromtiérreplaced the
philosopher-king with the missionary. In their responses to the contingencies of si@mis
frontier, the Jesuits developed strategies that anticipated the developmeredidatonal state

apparatus of the modern nation state and its discourse of stultification.
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Throughout the Jesui¢ducciénesn the northwest frontier of New Spain the education
of Amerindian children was the first concern of the missionaries (Spiced2bRjo 177).
Children offered less resistance to the teachings of the newcomers, ha@&aageatity for
assimilating the colonizers’ language and culture, and could spend more timtbewit
missionaries as they were not entirely incorporated into the economy of thenuodtes or that
of the mission. Most importantly, the monopolization of childhood education was an effective
means of undermining the autochtonous cultures of the peninsula. What is less evidentsabout thi
strategy is that it was more the result of necessity than a delibematdysaas with the early
Franciscan missionaries in Tenochtitlan, children were considered msiredrthy informants
than their elders and more likely to respect the authority of the missionanesgemed
particularly sensitive to the slights received from Amerindian adults wlycctiesidered their
inferiors. The case of Pedro Ugarte, a Jesuit missionary in Loweo@aifvho “hizo vivir en
su casa [a dos nifios], para que le fuessen primero Maestros de la Lengua, ylelsspigssen
de Catequistas,” is indicative of the practice of using children as both informdras a
assistants (Burriel 1: 87-88). Andrés Marcos Burriel, the author ddkieia de la California
adds that Ugarte obliged these children to wear clothes that they would |leaiveyltang tree
when they returned to their village and “de noche se vestian, para venir a veealyRigaftro
de su casilla dormian con el vestido puesto,” thus demonstrating that these chitdrahlaest
sometimes able to negotiate between the two cultures, adopting the mores ohengtloert as
the circumstances demanded (2: 88).

Nevertheless, these child neophytes eventually became a weapon themselves for
disseminating the Catholic and Spanish hegemony among thier peopleNistitiea, Burriel

writes that Salvatierra established a system in Lower Californidichvehildren were sent to
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Loreto to be educated and then returned to their villages to serve as inspectm's for

missionaries:
El primer cuidado es de los nifios, porque de su educacién pende todo. Algunos de todas
las misiones se crian en Loreto, donde hay Escuela de leer, y escribir, yode cant
Eclesiastico, con Maestros de uno, y otro pagados, y traidos de la otra vand@anBespe
con el trato: aprenden el Castellano, y después sirven de Fiscales desias, lgle
Maestros de la Doctrina en sus Rancherias, donde son insignemente respetados. (2: 248)

In his supplement to Burriel’s work, Francisco Javier Clavijero writes thatal schools, as the

basis for a civil and Christian life, were subsequently established in the othgradnnissions

of Lower California:
Como la educacion es el fundamento de la base de la vida civil y cristianapgdos |
niios y nifas de seis a doce afnos se educaban en la cabecera a vista y expensas de
misionero, en cuyo tiempo se instruian en lo perteneciente a la religion y buenas
costumbres, y aprendian aquellas artes de que era capaz su tierna edaditdsos y
estaban en casas separadas; los nifios al cuidado de un hombre de confianza, yllas nifias a
de una matrona honrada. (232-33)

As described in this passage, education was entrusted to non-clergy under theisnpsrihe

Jesuits; furthermore, instruction included not only language and catechesispbutalal arts

that would be useful in the construction of the new colonial settlements. Also, witihgea la

plan of redefining gender roles in this society, boys and girls were sepertidbenatter

instructed in “oficios mujeriles” (127-28).
Of course, the Jesuits met resistance in their attempt to monopolize thetimstof the

children of Lower California. Thiloticia de la Californigportrays a kind of pedagogical war
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between the Jesuit newcomers and the “guamas,” or shamans, of Loreto, whadiereusa
their own clandestine schools where they attempted to pass their culture orato¢hehgdren
that were the target of the Jesuits’ campaigns. Whether characteyigamaic agents or cynical
charlatans, the “guamas”, those responsible for the preservation and treorsofisscal
knowledge in their communities, were seen as competitors for ideological siggresthin
Lower California and thus were a principal targetemfucciénin both its spiritual and temporal
aspects. Thus, as portrayed in Jesuit narrative, the Californio children welné ioathhg middle
of a pitched struggle for ideological supremacy. The shamans’ teachingbraeded
“necedades inutiles,” which they were forced to teach out of view of the miss@ri&&tiraban
para esto a los nifios a algunas cuevas, o parajes apartados de los bosquesegsafidban a
formar ciertas figuras en unas Tablas” (1: 111-112). Although Jesuit histegqegntly
characterize the Californios as lacking any technique resemblinggytiere the shamans are
described as passing on arcane symbols on “tablas” which their students get¢atau
reproduce. Furthermore, the pedogical technique employed by the shanmanpasetl to that
of the Jesuits: “aprendidas aquellas [figuras], les ensefiaban otras al modo, qeessddac
Escuelas, para ensefar a escribir a los nifios” (1: 112). In the representtiteon\af
pedagogical regime of the “guamas,” Jesuit narrative not only revealssieance met in
practice by the Jesuits’ ideal mfduccion but also demonstrates how the discourse itself
dissolves into incoherency and paradox when attempting to represent the fundamental
differences between colonizers and colonized. The “guamas” are asseadthtelassic spaces
of barbarism in the West —the cave and the forest—yet in the same passageatese s
become the scene for the development of writing and the institution of schooling beyond the

influence of Europeans. The Californios are first subject to an absolute dichotontyrefarad
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culture (or barbarism and civilization) but as they resist the regime bastis dichotomy they
are then portrayed as possessing the tools of civilization if only to misusertlagpeiverse
mimickry of the colonizers’ culture

It is tempting to read this episode as a case of shamanic mimesis ®rthiase of the
Cuna culture examined by Michael Taussid/iimesis and AlterityBurriel's description of the
Californianguamasas imitating the institutions and gestures of the colonial agents of
acculturation is uncannily similar to Taussig’s descriptions of a Cuna healengdestern
garb in a process of imitating the other in order to become the other in a cerbataejeiases
the magical power from objects fashioned after Western models (188-192). AgyTagsies,
the first contact of colonial exchanges becomes a “space permeated blptia tension of
mimesis and alterity, in which it is far from easy to say who is the onigatd who is imitated,
which is copy and which is original” (78). Just as in the Cuna healer's ceremollyesitern
ethnographer likewise represents the colonial other through textual representatider to
steal away his magical powers. This representation (or imitation) ofrttegiddian (imperfectly
or perversely) imititating the colonizer’'s mastery is a frequentlyatepetrope of colonial
discourse that neutralizes the threat of a rival pedagogical reginh@pBenore than an
empirical example of shamanic mimesis, this anecdote displays theitgofrdie trope of
mimicry, which, as Homi Bhabha suggests, reveals both the narcissism of thel agentgi.e.
wishing to reproduce himself in the other) and his paranoia (i.e. fearing tludhérenay
reproduce him too perfectly) (132). Thus, colonial discourse presents the colonizedssubject
efforts to imitate the colonizer’s culture, which would paradoxically sitirebuccess of

reduccion as a parodic aping or uncanny hybrid, just as Burriel portraygudmasas
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attempting to reproduce the institutiongefiuccionin the barbaric setting par excellence for the
West (the cave) and for the diabolic end of undermining the Jesuits’ campaign.

Whether empirical fact or discursive strategy, rival pedagoguesngetbe only
challenge faced in the establishment of the Jesuits’ mastery on the missiger.fin the
beginning ofreduccidnthe missionaries were forced to renounce their authority and submit to
the instruction of Amerindians in order to learn the languages of their woulddwhgmens, a
prerequiste to the estabishment of Jesuits’ project of colonization and acmiriturats
inversion of roles threatened the hegemony of the colonizers’ culture and wasagigrsnerous
to the missionaries. Burriel describes Father Helen’s instruction in theriadialect of his
mission as conducted under the “rudo, y penoso magisterio de un indio” (2: 327-38). As in the
aforementioned case of Pedro Ugarte, this already humbling submission todiaremastery
was frequently intensified by further submitting to the instruction of children, vene w
considered the most reliable informants in their communities. The discourseiof Jes
historiography turns what was simply a response to the necessities ofitatmritinto an
ascetic virtue: the subjection of the will in submitting to the instruction (“stegp”) of not
only an Amerindian but an Amerindian child at that. Thus, the momentary subversion of the
power structure in the contact zone paradoxically reaffirms the hierafchgster and pupil, of
congueror and conquered. This aspect of apostolic merit becomes a key elenssuit of J
missionology and hagiography as both a tactic in the acculturating procespod aft
missionary narrative that reaffirms the Jesuit mastery.

In theEmpressas apostolicddiguel de Venegas presents an already recognizable scene
in which Father Salvatierra humbles himself to the linguistic instruction ofdiifo@io

catechumens:

172



[...] a tales nifilos escoge el Sefor por instrumentos para obras tan grandes: porque se
saben humillar como nifios, y dar a Dios la gloria de todo. Humillaronse los Padres en
esto con hazerse discipulos en la lengua de los que havian de ser Maestrosyen la fe:
hallandose nifios con los nifios, communicaban continuamente con ellos, para aprender de
su modo de hablar, no solo la substancia, y significacion de las vozes, sino tambien el
modo de pronunciarlas. (107)
Again, we see the missionary’s worth measured by the depth to which he allow¥ torsgk
in order to minister to his flock, even becoming a disciple of the children of those tenhaso
convert®? Thus, Jesuit discourse transformed the contentious and often violent dialectic that
threatened to undermimeduccioninto a narrative of the missionary’s ascetic triumph over the
will and dedication to his providential mission.
The Jesuits were neither the first to employ this strategy of accidtymabdr were they
the first to transform this strategic response to the contingency of thetcoonea into an ascetic
virtue. We see this particular form of apostolic merit arise from the conjenect the missionary
enterprise in the recently conquered Tenochtitlan. Jeronimo de Mendieta,fglexdescribes
the first Franciscan apostles’ challanges in learning Nahuatl and the yivisggired solution to
their dilemma:
Hechas estas santas y humildes prevenciones, clamando a Dios continuasente, le
acudio, como refugio que es de los atribulados y verdadero remedio en las tribulaciones
poniéndoles en su corazon, que con los nifios que tenian por discipulos, se volviesen
nifios como ellos para participar de su lengua, y con ellos obrar la conversion de aquella

gente pequefiuela, en sinceridad y simplicidad de nifios. Y asi fue que dejando a ratos la

82 Venegas paraphrases the well-known Biblical vés® Matthew 11:25: “thou hast hid these thingsrthe
wise and prudent, and hast revealed them unto Babes
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gravedad y austeridad de sus personas se ponian a jugar con ellos con pajuelas o
pedrezuelas los ratillos que tenian de descanso, y esto hacian para quéarfeEsckb
de la comunicacion y traian siempre papel y tinta en las manos y en oyenddkl abca
indio lo escribian, y al propésito que lo dijo. A la tarde juntdbanse los religiosos y
comunicaban los unos a los otros sus escritos, y lo mejor que podian conformaban a
aguellos vocablos el romance que les parecia mas conveniente. Y aconteciotes, que |
gue hoy les parecia que habian entendido, mafiana les parecia no asi. (gtd. in Cuevas 1:
182)
The Franciscans’ distress at the impossibility of communicating withaagchuments leads to
desperate entreaties to God, who plants within them the idea of submitting to thetiorsof
children. This divine solution not only allows them to begin the arduous process of learning
Nahuatl, which continues to vex them, but more importantly restores their spiuthatity by
demonstrating their willingness to renounce the gravity and austerity obthee and submit to
the most simple and humble of their flock. While not the first to employ this digelstsategy
in response to the contingency of the contact zone, the Jesuits transformeditiusuppractice
of self-abnegation into a cornerstone of the order’s ascetic ideal and vaerlgpostolic
mission. In the Jesuit narrative tradition that was central to the corpaatiyichnd cohesion
of the order, the mastery of non-European languages was evidence of thepkasiciitar
efficacy as missionaries as well as serving as a trial of thegtiasvill to self-mastery.
In Acosta’sDe procurandathis practical problem of the contact zone becomes the basis
of a critique aimed at lax ministers as well as the foundation of the Jessitimaiy ideal on the
Spanish-American colonial frontier. Referring to ministers who have ken e trouble to

learn Amerindian languages, Acosta asks “¢,Pues qué hara el que no salseretigua quien
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le traduzca sus palabras, obligado él mismo a ser barbaro entre los baitaedgrshablar, v,
por otra parte, sin poder callar?” (95). Professing a kind of cultural retatiisosta claims that
the missionary who cannot communicate with his catechumens, although he bethrshat he
dare not keep quiet, is just as barbarous as the Amerindian. Nevertheless, thisamologs of
prestige is fundamental to the institutiorrefluccién it becomes one more trial in which the
missionary perfects his mastery and approaches the ascetic idealsUihenle was the
product of a rigorous and prolonged education in Classical languages and Christizgythe
became a babbling pupil of a language spoken by people who were, in every way that was
important to the Jesuit, his inferiors. Yet this was one more instance thasultecdald,
according to Acosta, “sintonizarse con los humildes,” that is, follow the exah@lerist
through self-abnegation and prove his virtue by humbling himself before the most pbapke
he could find. This perceived lack of power and submission to his inferiors becamena trial i
which the true missionary, that is the the one who embodied the Jesuit ascktpradea his
worth. By recourse to the ascetic ideal, the Jesuit thus avoided portrayintf bsrtbe mimetic
parody of Amerindian culture.

In her work on the Jesuit natural histories of the northwest frontier of New Spainge
Del Valle has described the mission as a space of language exchangédithelJiesuits’
monological culture was threatened by the centrifugal forces of Amerineksstance (77). Del
Valle argues that the failure of the missionary led to a relegatiore afatiitional apostolic
narrative (Edifying Lettersyidas y virtudeschronicles, etc.) with a consequent concentration in
ethnography, botany and geography. According to Del Valle, this seculatjfscigoduction is
“la practica occidental de autopreservacion en condiciones de absoluta dasuenta@cansimo

aislado que permitia establecer con el medio ambiente una relacion en la get® elcsigiental
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conservaba cierto control” (189). While it is true that this scientific discoussea means of
reestablishing the Jesuits’ contested authority on the mission frontier, tlyisi@daes not take
into account the fact that genres such a%/tdas y virtude$ad a similar function of justifying
the colonial order in the midst of this order’'s decomposition on the frontier. Through the
discourse of the Jesuits’ ascetic ideal, in fact, these narrratives cdnbertailure of the
missionary enterprise (the missionaries’ submission to Amerindian instruttteir inability to
establish self-sustaining settlements, Amerindian rebellions, and @lynmaartyrdom) into a
triumph of the will that embodied the most hallowed virtues of the colonizers’ culture.iThus
was not the failure of the missionary to adapt to the cultures of the frontiéedha the
abandonment of a hagiographic discourse in favour of the secular, scientific disfoaseaal
history. In fact, the former was an effective response to this failure, anany aspects, as | will
argue in the next chapter, the latter was a further perfection of the Jascetsc ideal.

While recognizing that the Jesuits’ claims of linguistic proficiency shoat always be
taken at face value, del Valle incorrectly states that there are “pfeasncias” to the Jesuits’
struggles with Amerindian languages on the mission frontier (78). In fact, Hseomary’s
struggle with Amerindian languages is a leitmotif of Jesuit narrative in bethagiographic and
scientific modes; while the Jesuits’ mastery of Amerindian languagsd$requently celebrated,
the cost of this mastery in self-abnegating and meticulous study is alstowethented. As
revealed by Acosta®e procurandamastery of Amerindian languages as a mastery of the self,
a kind of linguistic heroism, was already an essential part of the Jesusgmais/ ideal well
before the eighteenth century. For every Francisco Hermano Glandwooffyas said to speak
“el barbaro idioma Tarahumar [...] como si le hubiera sido nativo” there was a Ratkarwho

was forced to submit to the “rudo y penoso magisterio de un Indio” (Braun 7). Even Juan
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Eusebio Kino, who was a celebrated linguist and authored numerous grammars and vesabulari

of the Amerindian languages of Sonora, was said to have learned these languyagksronl|

“venciendo el enojoso tedio” of apprenticeship (Burriel 2: 88).
The Jesuits’ struggles with the languages of the missionary frordipeghaps best

understood in comparison with their mastery of Amerindian languages with whicpdams

had experienced a prolonged exposure by the eighteenth century. Juan BappiatarikbJuan

de Ugarte, for example, were said to be accomplished Nahuatlistas beforaissionary work

on the mission frontier. In another case of the Jesuits either intentionally orriaatlye

imitating Amerindian cultures, Miguel Venegas claims that Zappa was ghe title

“temachtiani,” or doctor , by his Nahuatl-speaking catechumens due to hexynasheir

language in his sermons (115v). Juan de Ugarte, who would later exercise his nyissionar

vocation in California, insisted that his confreres perfect their fluency indi@rfa Mexicano,”

or Nahuatl, and to such end organized study groups,
Proovio en su colegio el Padre Juan con singular esmero el estudio del Idiomanblexica
a el qual era el primero que se aplicaba, y para conseguir que sus subditos lesgrendi
y usasen con la mayor perfeccion, las tardes desocupadas de otros ministeatuss ajunt
los Padres en su aposento, y juntos hacian ejercicio del Idioma, construyendo,
preguntando, y respondiendo los puntos mas dificiles del. Acabado este ejercicio, el
Padre Rector (en todas sus acciones magnanimo, y caballero) daba a sas Sdbdit
buen refresco, que tenia de antemano prevenido. (Villavicencio 42-43)

Ugarte’s diligence in the study of Nahuatl is presented here as an acadencise undertaken

among peers, that is, fellow Jesuits who share a similar cultural backgrounkipagl tastery

of the language was useful to missionaries such as Zappa, the languagaglsd certain
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prestige in belle lettres, as evidenced in the work of contemporaries such asnddndsale la
Cruz and Carlos de Sigtienza y Gongora. Of course, native speakers are corgpbsense
from Ugarte’s genteel study sessions, and they are only present aiva aagience to Zappa’'s
supposed mastery of their language. Unlike the amicable dialectic in Batmes quarters in
Mexico City, however, the experience of reproducing the Amerindian languaties of
missionary frontier challenged the authority of the missionary and his culture.

The same text that celebrated Ugarte’s application to the study of Ndlaatl)osé de
Villavicencio’s Vida y virtudes de el venerable, y apostdlico padre Juan de Udjideise
employs the aforementioned leitmotif of self-abnegating submission toiddrear instruction in
its description of the Jesuit’s first attempts at learning the languddbe Californios: “Asi se
ajusto al consejo de San Pablo, de hacerse ignorante para ser sabio verdadeferwrditndo
de los mismos a quienes iba a ensefiar la sabiduria del cielo” (57). Ugartegdtechutaegalo
en el siglo lograba en México dentro y fuera de la religién los mayores apléBisogel 2:

115), was forced to submit to the instruction of the ignorant, yet this act was prfigtine
proto-apostle’s first epistle to Corinthians. Somewhat paradoxically, StsRalmnionition
against worldly wisdom, “Let no man deceive himself. If any man among you ttetnie
wise in this world, let him become a fool, that he may be wise,” authorized Jestéry over
their Amerindian catechumens, for in willingly renouncing recognition for gfesrs of arduous
study they would reaffirm their superiority over the ignorant (1 Corinth. 3:18). Théhtdchis
mastery was not self-evident to the Californios is demonstrated by an anegdbtimg the
same Father Ugartén theNoticia de la CaliforniaBurriel recounts that Ugarte, who had
assiduously studied the language of the Guaycuras, was vexed by the laughtsffitisat hi

sermons produced among his catechumens and in the middle of a lesson stood up and began to
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savagely strike the pupil who seemed to show the most blatant disrespect fachiisge (2:

116). Only later did Ugarte find out that the Guaycuras were laughing at his poor patioanci

of their language and his inappropriate use of certain words and phrases that hitutors
mischievously taught him in order to have a laugh at his expense. After thisitrdghate was

wary of his informants and “procuré poner mas cuidado para instruirse en uno, y otro
[vocabulario y pronunciacién] tomando por maestros a los nifios, haviendo averiguado, que los
adultos, sobre resistirse, le engafiaban, para burlarse después” (2: 117).

Though this episode is frequently cited in studies of the Jesuit missions of Lower
California, the fact that the Guaycuras not only ridiculed the linguistic dstralso took an
active role in subverting the tutelage of the missionary (“sobre resjdérenganaban, para
burlarse después”) is overlooked; it would seem that the Californios were capiivierting
the trope of mimicry in order to parody their schoolmasters. Even armed wittethisund
circumspection, Ugarte experienced a protracted and onerous apprenticeship duaitiedae “r
brutal de aquellos infelices” (2: 117). Instead of demonstrating that ther@elg were capable
of subverting the process fduccion or “reducing” the Jesuits, Burriel takes this anecdote as
further evidence of their brutishness. Burriel's text reasserts thenemkhat established the
order and direction aieduccién a violence inherent in any encounter in which the subject takes
the universal worth of his culture as an article of faith.

This linguistic heroism was not diminished in the Jesuit natural historiesvise based
on the “Edifying Letters” and missionary hagiographies, were written iodeuand focused on
those aspects of the missionary enterprise that would appeal to a secularpehlimdn these
works the Jesuits’ linguistic mastery increasingly grants authorityet missionary as a

meticulous observer and ethnographer, but it is no less portrayed as a result eSihieany’'s
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self-mastery. The following passage from Maicia de la Californiawhich emphasized the

ethnographic and scientific aspects of the Criollo Jesuit Miguel Veggpeessas apostolicas

reiterates all of the details of this leitmotif:
El padre Salvatierra se dedic6 desde luego a la ensefianza de los indios, y alaprende
Lengua, sefialando para esto horas, en que los Indios concurrian a repetirdae)nac
Doctrina, que les leia por los Papeles de Copart: y el padre los oia hablar desplaés, c
pluma en la mano, para notar sus voces, hablando el Padre, y enmendandole los Indios
los yerros de los vocablos, o de la pronunciacion. Ensefiaba a los nifios el Castellano,
valiéndose de varias industrias: sufria las burlas, con que ellos, y los adultbamusa
los yerros, que cometia, al pronunciar su lengua: burla, que saben hacer con donayre, y
socarronada [...] Menudencias pareceran estas acaso, en que no debieramos detenernos.
Mas yo ruego a quien leyere, que para darlas el valor que merecen, las pgse en la
balanzas del Santuario, reflexionando, qué espectaculo tan agradable seria aléos ojos
Dios un hombre que pudiendo haver hecho gran fortuna, y aun vivido con estimacion, y
quietud dentro de la Religion, que habia escogido, se desterrd voluntariamente de su
Patria, y Parientes, por passar a la América [...] por vivir s6lo entear®artcon tantas
incomodidades, y peligros de muerte. (2: 20)

Father Salvatierra is portrayed as patiently suffering not only thageteif his catechumens but

also their ridicule (“que saben hacer con donayre”) in his protracted appreipticetheir

language. Furthermore, Salvatierra’s apostolic merit is magnifiedstighbice of voluntary exile

among the “Barbaros” of the mission frontier in place of the fame and luxurgdletuld have

obtained in an urban college, a detail that, according to Burriel, must be measumstithga

lives of the saints.
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In hisHistoria de la Antigua o Baja CalifornjdNovohispanic Jesuit Francisco Javier
Clavijero, writing from exile in Bologna, emphasizes the task of learning tiferGms’
language as a means to establishing the Catholic and Spanish hegemony in theapeiasul
he claims was only possible thanks to the efforts of his brethren. With regard to Peldyaride
one of two Ugarte brothers who participated inrd@ucciénof Lower California, Clavijero
writes
Después que con semejante industria aprendi6 el dialecto de aquellos indios, se dedicé a
catecquizarlos, acariciandolos y regalandolos para obligarlos as asiatecsmo, y
valiéndose también de los nifios para instruirlos; hasta que con un trabajo indecible y con
una paciencia y una constancia heroicas, consiguio reducir a vida socséibypamo
sé6lo a los de Liguig, sino a todas las tribus vecinas y a muchos salvajesodigmeliss
montes. (125-26)
While Clavijero emphasizes Ugarte’s “industria” as a means to esiiallia secular regime on
the peninsula, he nevertheless mentions the fact that the missionary had tubae# bis the
nobility and fortune of his family, a key aspect of the Novohispanic asceticidealas
disseminated in the Jesbdfida y virtudeq125). In one of the most noteworthy examples of this
continuous and painstaking study of Amerindian languages, Clavijero writes thegr@ée
Guillén, who had arrived in the peninsula in 1714 and had remained in Loreto even after his
retirement from missionary work thirty years later,
mas aun alli continu6 trabajando cuanto le fue posible, y dio un raro ejemplo de celo,
porque habiendo llegado a la mision, de tierra muy remota, una india anciana cuga leng

no entendian los misioneros, él a la edad de setenta afios se puso a aprenderla con el solo
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fin de doctrinar aquella mujer, y en este heroico ejercicio de carigathievino la
muerte en 1748. (201)
These examples demonstrate that the linguistic heroism heralded as aiéouoidide ascetic
ideal in Jesuit narrative involved a humbling, painstaking and prolonged exercise of self
discipline and ascetic virtue.
The experience of Francisco Maria Piccolo, the missionary who accompalviaic8a
on his first expedition to Lower California, reveals the personal chakefaged by missionaries
in submitting to the instruction of Amerindians as well as the transformatiorsaxperience
through the discourse of Jesuit historiography. While there were Jesuits who skdubtle
possessed a gift for languages and achieved a high degree of fluency indlaindanguages,
Piccolo’s history reveals the tension between the ascetic ideal of tinguastery and the
reality of the missionary’s experience on the frontier. Even in Juan Antonio Balthaealized
“carta edificante” on the life of Piccolo this tension is evident. Balthasses that Piccolo was
beset by despair at his isolation on the frontier in his first mission amonguthleumara, a
solitude that was deepened by his inability to communicate with his would-lchwaiens. In
Balthasar’s words,
Parece, que su grande, y especial devota la gloriosa Virgen, y prodigadaofeta
Santa Rosalia, quiso asemejarlo a si; pues sabemos, que la Santa a los principios de su
varonil, y heroyca resolucion de vivir sepultada en una cueva, padecio notable tedio, y
horror a la soledad. No era el verse solo el principal motivo de la tristeza, que el P.
padecia, lo que principalmente lo desconsolaba era, que ni entendia a los Indios, ni era
entendido de ellos; y assi la mayor parte del dia la passaba llorando aemegam

probando Dios assi a su Siervo, con tenerlo en tan grande desolacién. (31)
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In another ironic reversal of roles in the mimetic “space between,” Bisdmbgrapher
compares his inability to communicate with his catechumens to the twalilyc@nchorite
Saint Rosalia’s solitary burial in a cave, for which Piccolo bitterlyelated his fate. In fact,
Picolo would later choose the name Santa Rosalia de Mulegé for one of the figt miss
settlements in Lower California. The advice supposedly given to the dispacoaidby a
fellow missionary, “reze la doctrina por el papel, que de ella hay,” rejusalsow improvised
and precarious communication could be on the missionary frontier (31). Piccolo’s only ofiea
communication was a rudimentary phonetic translation of the “doctrina” (Creido,NRsster,
and Ave Maria), frequently used by missionaries on the frontier, from which hegohitnet
language of his catechumens.
Despite these revealing details from Piccolo’s biography, the misgiemmavn Informe
del Estado de la nueva Cristiandad de la Califorfnian 1703presents a more idealized version
of the linguistic exchange, although he stresses the Californios’ actii@gadion in a dialectic
with the Jesuits. Despite the Californios’ reasoned objections to the migssbdactrine,
Piccolo writes that they eventually ceded to the force of reason:
Su genio es muy vivo y despierto, y lo muestran, entre otras cosas, en mofar mucho
cualquiera barbarismo en su lengua, como al principio lo hizieron con nosotros al
predicarles. Despues de estar domesticados, se llegan a corregirnos, desguksade pr
gualquier desliz en su lengua. En predicandoles algunos mysterios contrarios a sus
antiguos errores, acabado el Sermon, se llegan a el Padre, le reconvienen de tm que dix
y le arguyen y discurren en favor de su error con bastante aparead#afuerca de la

razon, se sosiegan con toda docilidad. (65-6)
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Notwithstanding the Californios’ ridicule of the Jesuits’ barbarisms, Riguaties the ease with
which his confréres were learning the language (52). The fact that Pidodtoimewas
intended to solicit financial support for the Jesuit enterprise from the Vicédgw Spain, the
Count of Moctezuma, was likely the reason behind his optimistic portrayal of thésdncr
attempts ateduccién In more unguarded correspondence with his brethren, however, Piccolo
revealed that communication was at best precarious in the first yearsleSthieenterprise in
Lower California.

In a letter written to Salvatierra from the mission at Santa RosaNhilggé in 1709,
Piccolo describes his efforts at making inroads among the Cochimies, whosmangs
unfamiliar to the missionaries. Piccolo suggests that he was able to comenhrgqatirpose to
the Cochimies, yet he affirms that the written speech he had prepared tées uddi and he was
forced to appeal to a higher power: “Les prediqué y les dije el fin degadbea sus tierras.
Tenia escrita la primera platica para esta entrada pues hablan mentd#ate los Laimones y
deseaba hablar al su modo de ellos. Finalmente dije lo que Dios me sugedarnpunauy
gustosos [...].” It is impossible to know just how successful Piccolo’s divinglyestied
discourse was in convincing his new catechumens of their errors, but an overview of his
documented experiences on the Jesuit missionary frontier casts doubt upon hisss€artthe
mission frontier the Jesuits were placed in a situation in which their hard-wah @e@stige and
authority was of little or no use in achieving their goals; not even the techraflegiting,
which the Jesuits had converted into a powerful tool for maintaining corporatedidesaipd
promoting the order, could aid Piccolo in the unstable dialogic exchange with tfoerGadi

Writing was, however, the means of establishing the Jesuits’ authority tefagtosthrough
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hagiography and natural history, whereby this loss of authority — a siagpleffthe contact
zone — was transfigured into an ascetic submission of the will.
Nevertheless, there was one fundamental form of universal communicatiseehegtd
to be successful in initiating the processaafuccion coercive violence. The Jesuit
historiography of Lower California emphasizes tteatuccién as practiced by the order’s
missionaries, was a form of “spiritual conquest” as opposed to the unsucceesipksitt
beggining with Hernan Cortés’ aborted venture in 1534, at armed conquest of the penthsula a
its inhabitants. Francisco Zevallos’ “Carta edificante” on Fernando Conbagerved as a
missionary in Lower California, expresses this ideakdficcion
Ganar asi los corazones de los hombres, es un género de Conquistas, que hace un
misionero desarmado, y no puede hacer todo el estruendo, y terror de las armas. Tanto
mas poderosas son las armas del zelo, mansedumbre, y caridad cristiana, qu®son las ¢
gue se fundo, y se propaga el Imperio de Jesu-Cristo. (13)
This ideal of spiritual conquest is derived from the basic concept of Christiarrsionyer
metanoia brought about through the example of charity and sacrifice, as practied b hestis
in the Gospels. In the ascetic ideal, these good works are transformed intaca pfass!f-
denial that needs to create an other as witness, or even agent, of the subjgatieedias this
other of the missionary frontier is denied testimony, the network of textual pradlogterated
by the Jesuits and deeply connected to both colonial and metropolitan society assthes that
significance of this sacrifice is reiterated.
Notwithstanding this oft-heralded concept of spiritual conquest, some Jesuit

correspondence and narrative suggests that Jeduitciénfrequently made use of coercive
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mean<? In a letter to Juan de Ugarte sent from Lower California in 1697, Salvatisorbds
the first tense days upon the arrival of the Jesuits and their entourage osuidisettlerd!
Communication was hindered not only by a mutual lack of linguistic knowledge but alse by t
Californios’ previous experiences of exploitation by rogue expeditions seelkarlg pad
mineral wealth in the peninsula. Salvatierra recounts the days leading updoeal jpiattle with
Californios,
Antes de que llegase el dia de la pelea se hizo todo lo posible para que reconociesen la
fuerza de nuestras armas, asi en algunos buenos tiros tirando a los patoseg:apimal
noche misma antecedente mat6 un soldado que estaba de guardia a un coyote muy gordo,
gue ellos pidieron para comerselo, y en nuestra presencia lo [comieron] como comida de
grande sabor. También se puso un blanco de una tabla de grande distancia, y tirando
todos por mostrar que yo también sabia tiré, y fue uno de los mejores tiros. Tiraron
también ellos con sus flechas, y después del exercicio al traerse ladatntaos
agujeros de las balas, y se cotej6 con el rasgufio de las flechas y quedanantoadia
ver la diferencia de los tiros de unas y otras armas [...] (13v)
In this letter, one of the first missives sent from Lower California,&®ialra reports that his first

act of succesful communication with his future catechumens was a demonstrétiedesuits’

% Del Rio describes the Jesuit enterprise as a tastsgmisionero-militar” in which “Aun en los cases que, por
razones tacticas, se prescindia del uso de lagsataviolencia permanecia latente puesto queanwer
momento podia activarse el aparato militar paradseg para repeler agresiones, para reprimir oleimgnte para
amedrentar a los nativos y prevenir de ese modacsidnes de conflicto” (94).

8 Despite the fact that Jesuit historiography oftenents the impression that the Jesuits were alamng the
Californios, it is important to remember that thvegre accompanied by a significant entourage ofieddind
settlers from the countercoast. A “Memorial” witlwvatten in 1700 by Salvatierra reveals that evethe early
years ofreducciénthe Jesuits were far from alone. The Jesuit's Soede pobladores” includes “sesenta almas de
cristianos de la Nueva Espafia entre padres esgafigknte de familias, treinta hombres de armaaiedps
incluyendo capitan y alférez, dos espafioles vergsrgn suelfo diez indios amigos de la Nueva Espafmados de
arco y flechas, dos mulatos sirvientes, cincoifilys pampangos y el resto mugeres y nifios conieasde adobes y
otras estacadas y tierra todas en orden y bieadeshy rodeado todo de un fuerte recinto de estactidrra para
resistir a las armas de indios con una lancha eagada playa a que pueden servir los filipinosasa de grande
urgencia [...]" (FAC 56).
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ability and willingness to use lethal force. Contrary to Piccolo’s assethis would seem to
demonstrate the the Californios first ceded to the reason of force befoestite Bad the
chance to demonstrate the force of their reason.
The violence wrought by the procesg@duccionin Lower California assured the
success of the acculturation of the inhabitants of the peninsula at the sanmatiihe t
represented the failure of the Jesuits’ ideal of “spiritual conquest.” Fuhemaduccidnfailed
insofar as it aimed to create political subjects and not exterminatétféra.process of
acculturation combined with the devastation wrought by the diseases and violisalser
Europeans assured that Clavijero could confidently speak of many of the indigehores of
the peninsula in the imperfect:
La lengua pericu ya no existe, y los pocos individuos que han quedado de aquella
desgraciada nacién hablan hoy la espafiola. La guaicura tenia tantos dialectos dive
cuantas eran las ramas de la nacion que la hablaba, a saber: guaicuragptepiam
dichos, aripas, uchitas, coras e indios de Concho, llamados después lauretanos por el
pueblo de Loreto que se fundd cerca de ellos. La rama de los uchitas y la de Ies coras
extinguieron; los lauretanos abandonaron su lengua por la espafola, y los otrakerestos
aguella nacién conservan la que hablaban antiguamente. (50)
One is surprised to read of the widespread death and suffering of the Californfostoryathat
is ostensibly meant to portray the success of peamafutcion yet the hecatomb of the

peninsular Amerindians was a fact that the historians of the enterprise couldilyagleas

% Historians have estimated that the Peninsula afsbitated by between 40,000 and 50,000 Amerindiaitise
beginning of the eighteenth century. By the enthefJesuit experiment in Lower California, the dagian is
estimated to have dropped to around 7,000. Accgrdingnacio del Rio, the principal causes of Hteep
demographic decline were disease, violent reprisaldceroyal officials, the separation of womem ahildren
from their families, and the interruption of thenber-gatherer subsistence of the Californios (Atdfernandez and
del Rio 66-67).
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over. Venegas, Burriel and Clavijero seem to have tried to balance this faamsigintly
emphasizing the physical suffering and privation experienced by the Jesutts cowiminates
with the martyrdom of Fathers Carranco and Tamaral in the Pericu rebelion of 1@&ing
with the overall somber tone of thNeticia, Burriel vividly recounts the torture and
dismemberment of Carranco and Tamaral at the hands of their catechuménsingttine
uprising to an irrational rejection of the benign proceseadiccioninstead of the Californios’
reasonable association of their suffering with the presence of the out2idé8970).

Jesuit historiography provides glimpses of the subversion of the order that the
missionaries attempted to impose in the absence of institutional supports on ike fforg
subversion was not limited to the pedagogical regime, and in some cases it sé¢hesJEsuits
were in danger of being “reduced” by their catechumens. In one example, Jugartke the
same missionary who reacted violently to the ridicule of the Guaycuras, wed foradopt to
the hunter-gatherer subsistence of his catechumens after the Jesedtsittampts to establish a
sustainable agricultural economy in the missions. And in a case of cross-dtieasimgst have
bemused the Californios, Spanish soldiers used the headdresses of Caliboneio to tie up
their hair. These examples demonstrate the inadequacy of the missionaties’ foulsurvival
in the Peninsula as well as the ambivalence of mimesis in the contact zond, tmseef the
recurrent themes in the testimonies and histories atthécioness the hunger endured by the
apostles and their catechumens due to the interruption of the Californios’ formsistesides
and the delay of food and supplies arriving from Sonora. Dispite this occassional isuhvers
however, the asymmetrical relation of violent force ensured that the cultures/ef California
would ultimately face extinction. In approaching these paradoxes of the mig<iamdier,

Jesuit historiography invoked writing itself as a tool that would confirm the rsaivend
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unidirectional extension of Western culture on the colonial periphery. To this end, Jesuit
narrative evokes one of the most recognizable allegories of writing insBpamierican
colonial discourse as a means to write non-European cultures (portrayegassassing the
technology of alphabetic script) into its own universalizing and teleologistry.

Writing, then, was doubly significant on the missionary frontier: on the one hand, its
supposed absence among the Californios provided evidence of the nearly unbridgeable chas
between the missionary and catechumen, thereby increasing the aposiblat therJesuit
subject who was to draw them into the fold of Christianity and Western ciahzan the other
hand, writing was the medium with which the Jesuits justified their entegmtseonverted the
dataof the frontier into socially significarfi&ctathrough the repetition of the order’s ascetic
ideal. It is important not to lose sight of the fact that this ascetic ideatheshrealized through
the missionary’s vocation or through the textual representation of his lifenwagh cases a
performance, even though it was legitimated and disseminated by powerfutiorsil
supports. As | have shown in my reading of the J&&dd y virtudeghis performance depends
upon a reciprocal, typological relationship between text and subject thanhkeggsithe project of
reduccidnand the social structure of the colonial center. Facing the centrifurgakfof the
frontier contact zones, as witnessed in the Californios’ laughter during thsJesiguage
lessons, the missionary repeats the predictable pattern of ascetimsallf-Oas performance is
consummated when the subject ultimately renounces his life and will to the text;mgpeom
model of conduct for readers both within and outside of the order.

In writing about writing, or about the lack of writing among the Californiossé
narratives demonstrate the basic tautology underlying their authoritiyigns superior because

it is capable of writing itself into history. Of course, Jesuit authors réipeatell-known
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arguments for the advantages of phonetic script over other modes of writing: ilinaratas in
the absence of interlocutors, it preserves the memory of events and it peenfdisrtation of
abstract concepfS.These reasons are summarized inNtbécia de la California

[...]el artificio maravilloso de las letras, con las cuales hablamos a losesjseobn

gue pueden conservarse las memorias de los siglos pasado. Esta prodigiosa invencion,
gue pinta articulaciones de la voz, y da cuerpo a los conceptos del entendimiento, fue

igualmente desconocida de todas las Naciones, que hasta ahora se han descubiert

America. (1: 68-69)
Nevertheless, this argument for writing, which is an argument for the @ytbiothe colonizer’s
culture to write the yet-to-be-colonized into history, depends upon a radicamitggatposed
upon the Amerindian. Without writing, the Amerindian is deprived of significant
communication, history or abstract thought, as if none of these could exist wiitboutitten
script of the colonizer; but, as the Jesuit narratives begrudgingly concedeateehumens
possessed these faculties without the benefit of alphabetic writing. fRootiee this writing the
absence of writing denies its own performative basis as a strategyposing a hierarchy and
arresting the unstable dialogic relationship of the frontier. In this sengealifi@nios laughter
at the missionaries’ mispronunciation is countered by an immediately reabgnanecdote
presented as a humorous and representative example of the simplicity offir@iGal In his
supplement to thBloticia de la California Miguel del Barco, a missionary in Lower California

for three decades until the Jesuits’ expulsion in 1767, adds the following storylasteation

8 These arguments are sumarized in José de Akiistaria natural y moral de las Indiais which the Jesuit
distinguishes between phonetic script and ideogi@84). According to Acosta the latter was an iigieform of
writing found among the more advanced Amerindidtucess while the former was nowhere to be founthenNew
World.
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of the lack of the “artificio maravilloso de las letras” among the Californibgsihwmust be cited

at length because of the relevance of each of its details:

Antes bien, les causo6 grande admiracion que se pudiese hablar a los ausentes de otro
modo que por la viva voz de un internuncio, como lo da bien a entender el caso siguiente.
Sucedié hacia los primeros afios de este siglo, y de la conquista, que un nifio de la misién
de San Javier, habiendo ido a Loreto, el padre que alli estaba envi6 con él dos panecillos
al padre Juan de Ugarte, misionero de San Javier, y juntamente cartas, en queddemaa
lo que ocuria, le avisaba de los dos panecillos que le enviaba (lo cual en aquel tempo er
un especial regalo por no hacerse pan sino en Loreto, y esto no de continuo, sino cuando
habian traido harina de la otra banda del mar). El indio en el camino probd6 el pan y, como
le supo bien, fue comiendo hasta que acabd con todo, creyendo que, como iba solo nadie
lo sabria. Lleg6 a San Javier, y entregd su carta al padre Ugarte quien, vienderlo que
ella le decian, dino al indio que el entregase lo que enn loreto le dieron que trajera al
padre. Respondid, que nada le habian dado. Replicé el padre que le habian entreado dos
panecillos. Volvia a decir el indio que nada habia recibiso. Y, como el padre aln instase
sobre lo mismo, pregunto el indio: ¢ pues quién dice que me han entregado eso para ti?
Este lo dice, respondio el padre, mostrandole el papel. Admirése el pbre nedfito de que
un acosa tan pequefia, y tan delgada, supiese hablar. No obstante, dijo que, si el papel lo
dice miente.

Dejole con esto el padre, conociendo lo que habia sucedio. Pasado algun tiempo,
volvié a repetirse el caso, porque, habiendo ido a Loreto el mismo indio, y encargandole
all’'que llevase al padre Ugarte no sé qué comestible, con carta en quebanalspie

le remitian, el portador en el camino queria comerlo, pero tenia miedo a |aeayéen
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ya tenia experiencia le avisaba al padre lo que pasaba. Mas, apretanddadeda ans
comerlo, se aparté un poco del camino, puso el papel detras de un pefasco vy,
escondiéndose él en otra parte, comio todo lo que llevabay, acabado, fue a tomar su carta,
y con ella prosigui6 el camino. Llegado a San Javier, el padre Ugarte Uaigdss le
reconvino para que entregara lo que en Loreto le habian dado. Respondi6 que a él no le
habian dado nada. Replicé el padre que él sabia bien que le habian entregado tal cosa,
para que la trajera al padre. ¢Quién lo dice?, pregunté el indio. Este lo dice, respondio el
padre Ugarte, mostrandole el papel. Pues éste miente, repuso el otro; la otra \aemes ver
gue yo comi el pan delante de él, mas ahora yo le escondi y me puse en donde él no me
viera; pues si ahora dice que yo lo comi, miente; porque él no me ha visto comer ni sabe
lo que yo hice. Por este caso se conoce bastantemente cuan lejos estabaoriogscalif
de tener noticia del artificio de las letras. (177-78)

In the same measure that the missionary struggles in establishinghloistgun the language of

his catechumens, the Californio is portrayed as awestruck by the Jeshitslogy of writing,

which turns out to reveal both his simplicity and perfidy. Before delving into thetste and

genealogy of this “caso,” it is important to first note that Clavijero tookstiois/ from del

Barco’s notes for his owHistoria de la Antigua o Baja Californjaomitting the name of the

missionary involved as well as the toponyms while adducing the vague anecdote raseevide

the “sencillez pueril” of the Californios (52). Thus del Barco’s story, though devoid béblee

source, was widely disseminated as further empirical evidence of the bepachtsg Western

written history from the speech of the Amerindian.
The Jesuits’ own accounts of their catechumens’ ability to rapidly astartile

colonizers’ culture, as well as examples such abelshiceros'schools and writing already cast
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sufficient doubt on the supposed innocence and awe experienced by the Californio in the
anecdote. Furthermore, this supposedly empirical observation is remarkahlguspeciously,
similar to a trope frequently repeated throughout the sixteenth and seven&uties among
historians and early philosophers of language writing from Europe. Severdl saewies have
already examined the appearance of an early version of this anecdotincatarcilaso de la
Vega'sComentarios realesvhich, as Antonio Cornejo Polar asserts, became the source for the
nineteenth-century Peruvian folklorist Ricardo Palma’s version of the stongipedblin his
Tradiciones peruanaf®7)®’ Cornejo Polar recognizes this story as essentially a “cuento” that
expresses “la confrontacion entre oralidad y escritura y su desigualdnsgercso en la
dinamica del podel social” (96). While recognizing the significance of tegaly as portraying
the complicity of the written word with power and within colonial discourse, thadees
nevertheless underestimate just how pervasive this trope was in coloniabgistoiniy®®
Though often presented as a humorous anecdote, this “cuento” was also, as in the case of del
Barco’s emendations to BurrielHistoria de la California adduced as empirical fact gathered
from direct experience. Indeed, the repetition, or performance, of the troke tmatimit
between experience and mimesis in the crisis of Jesuit authority on theatblmmier. The
mirror game of mimickry in the colonial encounter again reflects back on the colsnizer’
discourse, which in this case represents the Amerindian as mimicking aot@nhat in fact the
author himself is aping from a model handed down from the first colonial encounters.

Noting that similar anecdotes flourish in early-modern European traveligye

Certeau examines a particular passage from the chronicle of Jean deatéegduces the

87 Interestingly, Palma misattributes his sourceoss dle Acosta (Cornejo Polar, 97).

8 Just like Cornejo Polar, Juan José Arrom focuiearhalysis of the allegory on the relation betweéeninca’s
and Palma’s verions (153-160).
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Amerindian’s wonderment at the technology of writing as further evidence sp#ugal favor

that God has visited upon Christianiti(ting 214-15). For de Certeau, these representations of

speech and writing on Europe’s colonial periphery demonstrate writing as amSexpst labor

of knowledge” which marks the difference between the Amerindian and European while

justifying the West'’s universalizing discourse. Writing, which clainrsnamence and

transparency across time and space, is also circular in that it descditierence at the colonial

periphery in order to be brought back to its origin and reaffirm authority over asivesgspeech

(215-16). We may add that this circularity is paralleled by the perfornudribe ascetic ideal,

which is likewise realized at the colonial periphery only to reassert hsritytover the life of

the Criollo or European subject. While in the passage cited by de Certeau héay tieé

measured surprise at writing that he witnessed while living among the Tupingh#us

sixteenth-century Calvinist also adds a reference to Francisco Lopez deaGdtistoria

General de las Indiagl552), which exagerates the elements of simplicity and duplicity of the

Amerindian as revealed through the Spaniards’ exchange of letters. All osibeleenents of

the del Barco’s anecdote are already present in Gontdistisria:
Hicieron también mucho al caso las letras y cartas que unos espafioles scatvtane
ca pensaban los indios que tenian espiritu de profecia, pues sin verse ni hablarse se
entendian, o que hablaba el papel, y estuvieron en esto abobados y corridos. Acontecid
luego a los principios que un espafiol envid a otro una docena de hutias fiambres porque
no se corrompiesen con el calor. El indio que las llevaba durmiése y cansése por el
camino, y tardé mucho a llegar a donde iba; y asi tuvo hambre o golosina de lay hutias
por no quedar con dentera ni deseo comiése tres. La carta que trajo en respuesta decia

como le tenia en merced las nueve hutias, y la hora del dia que llegaron; el anho rifii6 a
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indio. El negaba, como dicen, a pie juntillas; mas como entendié que lo hablaba la carta,
confeso la verdad. Quedo corrido y escarmentado, y publico entre los suyossomo la
cartas hablaban, para que se guardasen de ellas. (54)
This story presents a fundamental structure that can interchange protaguaisgstings (Brazil,
Santo Domingo, California) while maintaining repeatable elements:cgp&am master, an
Amerindian servant, a package containing a specific number of edible goodsive istiEting
the number, a solitary path, and a recipient of said package and missive. Furtherrharge, eac
these elements is subject to a series of interrelated dichotomiese mdltsus nature; the civility
of the European (or self-denial of the missionary) versus the unrestrained apfjtbtte
Amerindian; writing as the conservation of truth versus the Amerindiarfiglipeis speech.
Upon close examination, each iteration of this anecdote also presents a verymwpigicale
origin; that is, we are told that a certain unnamed European (or in the case afcdéd Baso”
a specific missionary at an unspecified time with an unnamed interlocutospwia® have
experienced this phenomenon, yet just how it was transmitted and preserved, or teahsform
remains a mystery.
As Gémara’s version of the story is said to take place at the beginning gfathists
colonization of Santo Domingo it is likely that he took license with a similar gagsam
Gonzalo Fernandez de Oviedo’s earBeimario de la natural historia de las Indi@kb26),
which likewise portrays the wonderment that the Amerindians of Santo Domingo display upon
witnessing the Spanish technology of writing:
Pero pues dije de suso que tenian letras, antes que se me olvide de decir lo qusede ellas
espantan, digo que cuando algun cristiano escribe con algun indio alguna persona que

esté en otra parte o lejos de donde se escribe la carta, ellos estan admiradoba
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manera de ver que la carta dice aculla, lo que el cristiano que la envia quérankall
con tanto respeto o guarda, que les parece que también sabra decir la carta lelque por
camino le acaece al que la lleva; y algunas veces piensan algunos de los menos
entendidos que tiene anima. (131-32)
Oviedo’s version lacks protagonists but maintains the message: the ignoranffidinmper
Amerindian is wary of being exposed by the letter. It may be said thdhé rmoral without the
parable®® In fact, del Barco’s iteration of this story, lacking a plausible empibiasis, can be
understood as parable or allegory, that is, as a trope that paradoxicallyreatdrs discourse
of history and ethnography in order to distinguish the truth of writing from thecttopk
language of the other.
While the genealogy of this parable can be plausibly traced back to Oviedo through
Gomara if we examine other iterations its origins are revealed as more obscétiegshi
time and space and untraceable to any empirical determination. For extmedEnglish Bishop
and polymath John WilkingVlercury, or the Secret and Swift Messend®41) narrates nearly

the same anecdote presented in del Barco’s notes, with the two loaves of bread tepkac

8t is important to note that elsewhere Fernande®diedo is equivocal on the nature of writing,esgreand
history. In his description of the ceremonies & &&merindians of Santo Domingo, Fernandez de Oviledkeribes
their songs (“areytos”) as a kind of writing sexyithe same purpose as Europeans’ alphabetic sexifat:que yo he
podido entender, solo sus cantares, que ellos fl@reytos, es su libro o memorial que de gentecategqueda de
los padres a los hijos, y de los presentes a loislems” Historia 229). The chronicler further compares these
“areytos” to the Spanish and Italian romances phaserve the memory of their nations’ heroes: ‘fes efigie de la
historia o acuerdo de las cosas pasadas, asi dagjgemo de paces, porque con la continuaciéalds ¢tantos no
se les olviden las hazafias y acaescimientos qupdtado. Y estos cantares les quedan en la memoiiagar de
libros de su acuerdo; y por esta forma recitagéaealogias de sus caciques y reyes o sefioresuigtertido, y las
obras que hicieron, y los malos o buenos tempocaleshan pasado o tienen; y otras cosas que elieeq que a
chicos grandes se comuniquen y sean muy sabidiasnehte esculpidas en la memoria” (233).

% Both Cornejo Polar and Arrom recognize this gemggalwhich they take from Raquel Chang-Rodriguez’
“Elaboracion de fuentes en ‘Carta Canta’ y ‘Papghbla lengua™ Kentucky Romance Quarter¢XIV, num. 4,
1977: 433-39).
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basket of figs* Wilkins’ parable even includes the second journey with the letter hidden by the
Amerindian under a rock, a twist which is not included in Gomara'’s version. The authorotioes
provide the names and nationalities of the protagonists except to mention thasskagee was
an “Indian slave,” but he does provide a source for the story (5-7). It should come asise surpr
that Wilkins’ source is the work of a Jesuit, Hugo Hern&®grima scribendi origine et
universa rei literariae antiquatél617), which in turn takes the anecdote from the French Jesuit
Louis Richeome’4d’Adieu de I'dme devote laissant le corps: avec les moyens de combatre le
mort par la mort(1597). The latter provides the most elaborate form of the story, which is now
situated in Brazil:
In the year 1572 a missionary recently returned from Brazil told a funny stoiyg trexy
pertinent to the present matter. He recounted that a European gentleman neadytaurri
that country, one day sent to a neighbor of his, also a gentleman of the same nation, a
basket of fresh figs accompanied by a letter entrusted to his Peruviant satgag the
way, the servant was a little curious not only to peek at the fruits he wangabwyt
also, not having seen anything like them before, to taste them: and having indulged his
fantasy he picked up the basket and delivered it. When the gentleman read thedetter a
examined the present, he was soon on to the dimunition, and smiling to himself he said to
the servant that he had taken on a great debt against his figs; upon the servdfd& stea
denial of the charge, the gentleman adduced the testimony of the lettemafsiés who
had specified a number of figs at more than a third greater than those in the/Asthe
young man heard him say that the letter specified the number of figs, he stasrsed

that he might as well have been told that stones spoke, and believing that the gentlema

1 Umberto Eco’sThe Limits of Interpretatiobegins with this anecdote taken from Wilkins’ woBco contrasts
Wilkin’s naive faith in the written word with theogt-structuralist critique of the writing-speeckttitomy (1-7).
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had arrived at that figure by attempting a guess as opposed to anythual fa
communicated by the letter, he brazenly persisted in his defense with ligetgents, as

if with a heavy conscience, saying that one could not make a peice of paper spemk tha
not have eyes, ears or sense. The gentleman was amused by this wonderment and
brazeness, and he sent him back to his master with another letter of thanks, without
forgetting to mention what had happened. The servent delivered this letter upon his
return, and the master having learned of the story, without making any outward display
laughed to himself in his heart with the intention of correcting his man once and for all
and thus eight days later he entrusted another basket of figs with a lettéakerbagain

to the aforementioned gentleman, carefully beseeching the servant to he &athhot

to touch any of them. This fine gourmand was quite full of himself, thinking that he had
fooled everybody, and resolved to do even better the second time. When he was at the
midpoint of his jouney, he visited the basket, and finding the letter on top of the figs, just
to be safe in case that paper had any sense (which he could not believe) he hid it under a
stone upon which he sat and shamelessly ate a few more of the figs than those he had not
eaten before, after which he put the letter back and continued his journey. Upon arriving,
the gentleman graciously received the second present, suspecting that éamasontest

the servant; after reading the letter he discovered an even greatexdidrsthan before

and he began to accuse the servant, specifically citing how many of the figs heehad ea
and how he had done it against the express prevention of his master. That young man
who believed he had been even more shrewd than the first time, was more dumbfounded
than ever, in his soul trying to figure out how that letter had been able to reveal what it

could not have seen, having been hidden as he ate the figs. Nevertheless he still held to
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denial, thinking that it would be as before. The gentleman said no more and gave the
servant his dispatch and instructions. Upon learning of his servant’s relapse, tdre mas
condemned him to be well whipped and made him confess the feast, for which as a kind
of justification he said that it was not possible that the paper had accused him, @&s he ha
kept it hidden under a stone while he ate the figs, and thus he remained astonished and
incredulous almost making his master wary, that such astonishment at wriing wa
reasonable was not thought possible. Yet anyone would experience the shock of that
Peruvian at the amazing artifice of writing, not having the daily exp=ritrat we have,

which has removed by custom the amazement at effects worthy of wondernyent. (m

translation, 58-59)

Richeome seemingly adduces this case in order to prove the opposite of whatdelriga
Gomara claim, that is, that writing is truly a miracle that the Indiarectlyrperceives while the
European is too conditioned by habit to marvel at the artifice. None the less, tt&ga@hri
European receives the blessings of the written word despite his inability tolpgreeive the
“marvellous artifice of writing” (193r).

Richeome’s anecdote seems to provide an alternate genealogy for del Baaddes pa
originating in Brazil in the late sixteenth century instead of Santo Dominte aeginning of
the Spanish colonization of the Americas, and passed on to a Jesuit missionarywhlatate
it as a “conte gracieux” upon his return to France. Again, this anecdote itselfitgrasgdubious
genealogy as an oral account, and a second-hand one at that, travelling backeadkdantic
to be preserved in a third-hand written acount that additionally confuses Brazilrand e

details, however, are not important because the purpose of this anecdoteoag ialkegtell us

what must already be known about writing and speech (and the European and the Anjenindi
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order for the writing of ethnography to be truthful. This trope, so crucial to pregé¢he power
of writing ad the pedagogical hierarchy implicit in Jesuit narrativeduxically demonstrates
the failure of writing to remember and the dependence of the written word di arali
performance. Colonial discourse must turn to trope or allegory, that is, despi&enits of
faithfully preserving the memory of events it must also invent, or imitateder ¢o tell its truth.

In addition to the structure of two missives and the underlying dichotomy of culture and
nature, Richeome’s parable contains some elements missing from del Baredisritwhich
furthermore belie the concept of colonial writing as more truthful than speedfoffaik in the
master’s second missive writing itself becomes an instrument of duphi@tger to entrap the
unsuspecting Amerindian servant who has supposedly proven that he cannot restrainités appet
or remain faithful to a contract undertaken with his master. Nor can the ldttsteRke truth on
its own, as the “Peruvian’s” confession is obtained by a “good whipping.” Thus, #radett
foremost an instrument of power, keeping watch over the Amerindian and justéyiigitive
violence. This anecdote is similar to Nietzsche’s genealogy of the guilsgiemce arising
through the debtor-creditor relationship (exemplified in the etymolo@cbtildwhich means
both “debt” and “guilt” in German) wherein the debtor internalizes the sadastibution of the
creditor as a debt of guilt always already incur@dr{ealogy67). The recipient’s quip about a
debt taken against his figs and both “gentlemen’s” glee (not to mention the authdrésjrapt
they have set for the unsuspecting servant indicate that the parable isntaelietious artifice
representing the complexity of writing and mimesis on the colonial frontier.

The cases in which Jesuit narrative turns to writing and its absence an@eaf what
Jacques Derrida, in his sudy of Claude Levi-Strauls&e Tropiquesterms the

“anthropological war” that inevitably breaks out between writing and speeahrettee absence
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of overt oppression (106). Levi-Strauss’s “Writing Lesson” is strikinglylamo the Jesuit
accounts of the Californios’ unfamiliarity with writing: the French ethnplgea uses child
informants to discover the truth of the Nambikwara'’s language, vacillates cityexhat
constitutes writing, and ultimately denies the Nambikwara a history dueitdettieof writing.
Unlike the Jesuits, however, the French anthropologist attempts an anti-ethonaoéitte of
writing as an instrument of violence and colonial exploitation; yet, asdaeshows, this critique
depends upon the same ethnocentrism that “separates writing from speech wit{iLa)ax
Both forms of ethnocentrism depend on a strict dichotomy of culture and nature, as observed
through writing and its negative, even when this dichotomy is representedtelieasaone of
Christian civilization versus heathen barbarism or capitalist exploitatisny@rimitive utopia
(110). At the center of Levi-Strauss’ “A Writing Lesson” is an anecdote, wikieltHose
examined above, carries a double moral by demonstrating the Amerindian’s lack of
comprehension of the function of written script while at the same time displngruse of
writing as a socially symbolic medium for exercising power. As Derridgests, in this
anecdote “All the organic complexity of writing is here collected withe simple focus of a
parable” (126). Derrida’s suggestion that the “Writing Lesson” be read alsl@# meant to
blur the distinction between ethnography and literature, or between the hisinddhe
aesthetic. Playing off Levi-Strauss’ own assertion, after Rousseafigtivative language is the
most primitive form of human communication, Derrida quips that the structuralist
anthropologist’s “story is very beautiful” (128).

Turning back to th&loticia de la Californiawe find an alternative story of writing that

closely parallels Levi-Strauss’ experience with the Nambikwaef elmd undermines the trope

%2 The French original (“L’histoire est trés bellglays off the ambiguity dfistoire as both story and history, thus
conflating figurative and historical discoursesq)8
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of the letter and basket of figs. Burrrelates a curious episode that involved the Jesuit

missionary Juan Bautista Luyando, who lived among the Cochimies of the northerrtipart of

peninsula. Luyando, seeing the advantage of opening roads between his mission andethe diffe

rancheriasthat it served, had offered rewards to the group that was the first to clear epath f
their village to the mission. What supposedly happened next reveals that the Coblaithie

quickly learned the Jesuits’ writing lesson:

Vieron los de una rancheria, que los de otra cercana llevaban mucho mas adelantado el

camino, que ellos el suyo, y si habian de llevar la alabanza y premio. Padalonpe

quitaron un papel de la casa del Padre; y habiendo observado, que las Cartas hablaban a

los distantes, y servian de enviar recados, pintaron en el algunos borrones)dertaeda

letras, y enviaron el papel a los de la otra rancheria, con recado fingido depBealre

gue dejando el camino empezado, lo abriesen por otra parte. Suspendieronse los otros, y

temiendo el enganio, les volvieron el papel, y mensajero, diciendo: Que el padre no les

enviaria papel, pues no sabian leerlo. Replicaron estotros, que el papel erdgpdea se

ser verdad: mas recelosos ellos acudieron al Padre, y descubrieron el €hg@b-06)
Just as in the trope of the duplicitous Amerindian messenger, this anecdote isestrujotur the
dichotomies of speech and writing, presence and absence, nature and culture, lrowtifalse
truth in order to distance the Amerindian and the European; yet, on closer athalysis
distinctions are blurred. The context within which the story unfolds, the building ofla roa
through a rocky unmarked landscape, even suggests a carefully wrought parable igmtbé or
writing in the first shaping of unformed nature, a path cut through a savatpedpe towards
civilization. Unlike the previous trope, however, in this case writing is asedanath falsehood,

that is, it becomes a tool for exercising the will to power over another. In rgphahthe paper
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was a sign of the messenger’s truth, the malefactors in this story haweedéstwhat Lévi-

Strauss called the “sociological object” of writing, its use as meangtdi&tion, as opposed to

the “intellectual object,” that is the actual contents of its discourse {28@vertheless, the

targets of this scheme are immediately on to the fraud and point out the absurdigradd.u

sending them a missive they could not read, a situation uncannily similar to thmey retitie
requerimientosn the early years of the Spanish conquest. The Cochimies had apparently already
anticipated the “hypothesis” that Lévi-Strauss’ gleaned from his giigisson with the

Nambikwara: “the primary function of writing, as a means of communicasgdo,faciliate the
enslavement of other human beings” (292).

In the end, the duplicity that the letter uncovers is revealed in writinfy itdela game
like the one played at the expense of the missionary attempting to learaapeuas’ language.
The imperfect mimesis, the mimickry, of the other is subject to uneasy latiyiteeutralizes a
very serious threat to the primacy of writing over orality, or the Jewibémaster over the
Amerindian catechumen. There is however, a duplicity that this writing perhapsatoes
anticipate. For the sake of argument, let us assume that del Barco’s amebdstd on fact,
that it is linked to the other anecdotes either by chance or by a universalyatitse
phenomenon. This would allow us to legitimately theorize the difference betweemrsuwlith
writing and those without, yet this theory would still be open to divergent conclusions: the
duplicity of Amerindian speech (the Jesuits) or the violence of European whigag$trauss).
Furthermore, both of these discourses underestimate their own naiveté daspitegdb be
wise to the perfidy or violence behind the phenomenon. What is to stop us from believing that

the antagonist of these anecdotes plays off the missionary and ethnographessmagon of

9 |n Lévi-Strauss’ “A Writing Lesson” the Nambikwachief similarly uses the prestige of writing, vatht
mastering the technique, to enhance his own atgtamd control the commerce with the white manhfisrbenefit
(290).
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writing and underestimation of the Amerindian in a ruse that performs the siynahd perfidy
expected of him? This would be a truly masterful performance with the happyaense of a
belly, or two, full of bread (even if it were paid for with a beating). Even LeatSs recognizes
his anxiety before the spectacle of the Nambikwara chief, which causes e tsirice there
would obviously be a moment of real danger at which all the marvels | had brougtthawel

to be handed over” (289). We might say that neither the missionary nor the ethnographer is
nearly convinced enough of the mimetic prowess of the Amerindian, nor is he fu|ylakpite
his claims of sufficient experience, to the possibility of playing the dupe.

In theTropics of DiscourseHayden White describes how tropes such as those examined
here insinuate themselves even into historiography that claims an unmedipteca¢ém
foundation. According to White, the absolute separation of rationcinative and poeiiarsksis
a legacy of the Enlightenment classification of non-European and popular s@a$ure
superstitious, ignorant and irrational, that is, everything that Enlightennstotitans claimed to
overcome through their own work (147). The use of tropes in historiography, howeves, occur
wherever the European historian meets resistance to fundamental notiofisoof‘8eles of
sociocultural stress” such as the Jesuits’ experiences on the northwest stbNiew Spain
(151). In White’s words, “Metaphors are crucially necessary when a coltgieial group
encounters phenomena that either elude or run afoul of normal expectations or quotidian
experiences” (184). Just like the metaphors of the “Wild Man” and “Noble Savagé0ples
employed by Jesuit historiographers permitted them to positively distindgp@siselves from
the object ofeduccionand to further ground a scientific discourse upon this distinction. Writing,

as both a medium and a metaphor, reasserted the legitimacy of the pedaggigieathat the
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Jesuits sought to establish on the mission frontier, even in the face of irrefenat#nce of this

project’s failure.
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4. “Apostoles y hombres doctos”: The Jesuit Ascetic Ideal and EnlightenmeNatural

History

The experience of Jesuit missionaries on the eighteenth-century Novohispatiér,fr
and in particular the Society’s undertaking in Lower California, providedrrabter both the
mid-century boom in Jesuit-authored hagiographies on exemplary subjects as wielkly
disseminated natural histories such as Andrés Marcos BuNietisia de la California y su
conquista temporal y espiritual hasta el tiempo presefdd have shown in the previous
chapters, the Jesuit authors of eighteenth-century missionary narrateesingty differentiated
the discourses of hagiography and natural history into separate value spheses/duht
different purposes within the Society and were aimed at different audiensgtedbe order.
This differentiation did not signal a simple rupture between a pre-modern proaideortidview
and a modern secular-scientific worldview, but was rather a parallel develbphteo forms
of embodying and representing the ascetic ideal in the modern world. On the one hand,
eighteenth-century Jesuit hagiographic works served the purpose of repgoalueciprocal
regime of self-control and control of the other in the context of colonialism, while athée
hand Jesuit natural histories emphasized the asceticism of intellectu&y} acd the
reproduction of a scientific discourse that was likewise bound to the establishraestlonhial
order on the Spanish-American frontier. The case of the Jesuit natural &instavies of
Lower California demonstrates to what degree the Society was able tatad@esgetic ideal, and
in some aspects even foreshadow, the modern scientific vocation of the naturalist and

ethnographer.

206



Recent studies of eighteenth-century Spanish and Spanish-American higpimolgave
focused on thguerelle de I’Amériquéhat pitted European naturalists and historians who
affirmed the degenerate nature of the Americas against Criollo awthordefended not only
the variety and fertility of the New World but also the epistemological fdiordaof knowledge
produced in the Americas. Jorge Cafiizares-Esguerra, for example, haktheg@riollo and
Spanish historiography and natural history displays a “patriotic epistemdloafytontested and
critique the conjectural Enlightenment histories of Spain and Spanish AmettEaninom
London, Paris and Berlin. While the Criollo Jesuit Francisco Javier Clawgjdrstoria antigua
de Méxicowas one such salvo in the eighteenth-century debate on the nature of the Americas
the modernity of Jesuit-authored natural histories is more a function of thescadeetic ideal
and the procedures and institutions employed by the order in Spanish-America and the
metropole’® The Novohispanic Jesuit Miguel Veneggsnpressas apostélicg$739), a
manuscript history of the order’s missions in Lower California, and his Spaméieie’s
Noticia de la Californig(1757), a revised version of Venegas’ origipahted in Madrid and
widely translated and disseminated throughout Europe, provide a case study in how the
enactment of the Jesuit ascetic ideal on the Spanish-American misssiom fraoviged an
epistemological foundation for the writing of Enlightenment natural history.

As Paula Findlen observes, the development of natural history in early modern &urope
to the eighteenth century is lacking in the type of “Copernican revolution” gx&eohother
natural sciences in the sixteenth and seventeenth centuries, but rather deslelwjyethrough
information sharing media and networks in early-modern Europe (436). A dischdine t

developed among a disparate group of practitioners, natural history involved theatbser

* The most thorough account of theerelle de I'’Ameriqueuring the eighteenth and nineteenth centuries,
including Clavigero’s participation, is Antonelloe@hbi’s The Dispute of the New Wor(di95).
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description, collection, and classification of flora, fauna and minerals assaeth@ographic
accounts of the cultures encountered in the expansion of European empires in thih sikigce
seventeenth centuries. What came to fruition in the eighteenth century wasuimellated
experience of early modern naturalists and scientific travellers, awioom the Jesuits played a
prominent role due to their world-wide missionary network and corporate discidiamngs
“Confession Building” 311). The epistemological limits of the genre of tidtand Civil

History” had already been outlined by Thomas Hobbes in the mid seventeenth century:

The Register oKnowledge of Fadss calledHistory. Whereof there be two sorts: one

calledNatural History which is the History of such Facts, or Effects of Nature, as hve no

Dependance on MaWill; Such as are the HistoriesMegtalls, Plants, Animals,

Regionsand the like. The other, Givill History; which is the History of the Voluntary

Actions of men in Common-wealths. (60)

Reflecting the eighteenth-century public’s expectations of the genrauther of one of the
“Aprobaciones” to Burriel’dNoticia praises the work for covering all areas of the natural and
civil history of California “dando noticia de sus moradores, su religion, costumylirages: de
sus aves, animales, peces: y de sus plantas, frutos y minerales, con lo denudsespande a
su Historia Natural, y Civil, sin olvidar los ramos del comercio, como punto que pide una
atencion reflexa” (1: xiii).

Burriel's reformulation of th&mpressasand even more so his letters describing the
motives behind the undertaking, provides evidence for the place of the Jesuit asaltictice
epistemological foundations of Enlightenment natural history and ethnography.dsshly
comparing ancient and modern historiography, the eighteenth-century Spanish ipd&gmi&d

Jerénimo Feijo6 y Montenegro praised the empirical authority of modern natuctdisting
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that “no es tan libre el mentir que antes” given that “No hay Regién tan remota, qaeduor r
del comercio, u de las Misiones, no sea frequentada de muchos Europeos” (“Hidtoa#l Na
62). By the eighteenth century the mission frontier of Spanish colonies was apprmeadhy if
not more, for its contributions to the progress of knowledge of the natural world thika for t
progress of evangelization. Until their expulsion from Spain and its dominions in 1767, the
Society was at the center of the reforms of Spanish natural history, andftarehe expulsion
Jesuits such as Miguel del Barco and Francisco Javier Clavijero continuedriiouteritom
their exile in the Papal States. The exchanges between eighteenth-&ganish and Spanish-
American Jesuits and the works on natural history that they produced prove that thedoandati
for a modern scientific world picture were already in place and active. Thugtigation of
the Jesuits to modernity was less a reactive “patriotic epistemaodmglyinuch more an ascetic
approach to their scientific enterprise and to the nature and peoples they eecoomtiie
colonial frontier.

In his analysis of the works of de Pauw and Raynal, Cafizares-Esguerrgzesalge
“ascetic behavior and forms of self-restraint” implicit in eighteenth ameteenth-century
historians’ and naturalists’ search for objective truth in the Americas (&2)as with the Jesuit
ascetic ideal, the enlightened researcher opposed his masculine, celibpbaei® effeminate,
subjective distortions of truth. Mary Louise Pratt has likewise observed #isisuime ascetic
ideal in Linneaus’ eighteenth-century revolution of natural history, which wsesilzm a
worldwide network of fieldworkers that was in many ways similar to the Jesssionary
network (56-57). According to Pratt, the “innocent” gaze of eighteenth-centulaséravel
writing obscured the history and consequences of European imperialism by fanusiagiral

and ethnographic description. What Pratt defines as the discourse of “anti-ton@gisesready
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employed in narratives of Jestgduccionin which the diachronic narrative of “peaceful” or
“spiritual conquest,” with all its inherent contradictions, was gradually deddche a
synchronic, synoptic description of the geography, flora, fauna and peoples encbumtieee
missionary enterprise. In the words of Pratt:

In the literature of the imperial frontier, the conspicuous innocence of the retfurali

would suggest, acquires meaning in relation to an assumed guilt of conquest, a guilt the

naturalist figure eternally tries to escape, and eternally invokes, it@digtance

himself from it once again. [...] thdiscourseof travel that natural history produces, and

is produced by, turns on a great longing: for a way of taking possession without

subjugation and violence. (57)
Eighteenth-century natural history and travel narrative elided the violent amivecgspects of
colonial encounters through an emphasis on the visual and synchronic, which creaiasraalis
of the colonized other as a static museum piece presented to the contemplatiorucfpkeart
observer. The disciplined, celibate gaze of the missionary, transposed ta#tigenaf Jesuit
natural history, similarly attempted to obfuscate the violence inherent indjeetpofreduccién
As the Jesuits were often the first Europeans to register the nature amescoftthe Spanish-
American colonial frontier, it can be said that the ascetic gaze ofghtenth-century naturalist
originated in the gaze of the Jesuit ascetic.

In his additions and corrections to Burridisticia, Miguel del Barco, a former Jesuit
missionary in Lower California living in exile in Bologna, provides an anecdote #out
activities of a fellow missionary that serves as an allegory forahnefer of the ascetic gaze of

the Jesuit missionary to the asceticism of eighteenth-century kitavaiure and natural
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history?® Del Barco, who had lived among tbalifornios for three decades, took issue with
Burriel’s claim that the Amerindian women of the north of the peninsula did not cover their
bodies before the arrival Christianity. The exiled missionary attritbige®rror to the fact that
Burriel’s source, the missionary Fernando Consag, was so chaste that he rezl/&y bark
below the neck of his female catechumens and assumed that they must have beerehaked. D
Barco explains:

Cualquiera misionero, y cualquiera otro sujeto amante de la honestidad, cuando

llegaban a saludarle los californios gentiles, procuraba por una partdagcon buena

gracia para aficionarlos y atraerlos a nuestra santa fe y, porsténamely sobre si, para

mirarlos hacia el rostro solamente y no bajar por descuido la vista por no vensdeaie

(199)
The missionary’s chaste gaze excludes the object of desire, panyithéadodies of the
principal victims of colonial violence, in much the same way that the history of zatmm was
increasingly excluded from ethnographic and travel writing in the eighteemtilrge
Interestingly, according to del Barco’s account, Consag’s ascetic thsaipbulted in a
distortion of the ethnographic “facts” whereby the missionary imposed an agsuadpbdut the
culture of the people he encountered, that is, that their lack of civilized mor@sandest in
their nudity. In a sense, Consag produced the nudity Cochimies in order to exisramseetic
self-control.

Though del Barco’s anecdote can be read as allegory, it perhaps more impoatesats
the function of the ascetic’s gaze in the discourse of natural history, botbuslagd secular.

According to del Barco, Consag, “de natural vergonzoso y en estas mateeas o

% Del Barco’s enmendations to the work of Burriehegned in manuscript until Miguel Le6n Portilla'digon
published in 1973 with the titldistoria natural y crénica de la Antigua California
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recatado,” is beyond reproach in his interactions with his catechumens and objects of
ethnographic inquiry, so much so that he fails to see what is in front him (200). Neags ieis
(presumed) innocence is exactly what permits the ethnographic gaze to expandylate,
dissect and archive information about da¢iforniosand their territory. Writing on the Calvinist
Jean de Lery’s sixteenth-century history of Brazil, Michel de Certesariles the function of
the Amerindian woman’s nudity in European historiographical discourse:
As in the painting of the Renaissance, the unclothed Venus replaces the Mother of men,
the mystery of Mary or Eve, and as in Venus the naked truth is wheyehe allowed to
see in the same way the Indian women indicate the secret that a knowledgeesaasgr
and disenchants. Like the Indian woman’s naked body, the body of the world becomes a
surface offered to the inquisitions of curiosity. [...] Of the transgressioat¢hampanies
the birth of a science, Léry provides a summary with two elements: “afgohdnd a
good eye.” On another occasion he writes, “See and visit.” From this labor, the women
naked, seen, and known designate the finished product metonymically. They indicate a
new, scriptural relationship with the world; they are the effect of a kngeledhich
tramples and travels over the earth visually in order to fabricate its eapatsn. (146)
Somewhat ironically, de Certeau, a twentieth-century Jesuit writing alsixteenth-century
Calvinist, perfectly describes the contribution of the Society’s ascetictaltee modern world
picture. The Jesuit missionaries’ trajectory and tribulations as apqsttaifically chronicled in
theVidas y virtudes“purified” their perspective as naturalists and ethnographers: just as they

submitted their will to the apostolic mission of the order they likewise meean ascetic will to

power through the dispassionate, detached and disenchanted exercise of thet.n&heraléesire
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and will of the observer are neutralized until he becomes a simple registgnilthe lacunae
of a synoptic “picture.”

Through the categories and procedures of natural history, the missiondwyofietr
turned archivist-compiler assumes a safe distance from the object of inqamthat his gaze
can safely take in the totality with no danger of transgressing the redégadus and researcher.
This “denial of coevalness” is the structuring myth of early anthropology. tDalgscetic,
detached and synoptic gaze can tell the whole truth about the other; it tellseais tltvesee even
though it has carefully sought out and framed its object to exclude the context oflisrof
Indeed, del Barco, who possessed vast first-hand experience in Lower CGalionly able to
correct and add information to the previous histories of California, including datetite
“bragueras” [“loincloths”] of thecalifornias from Europe using Burriel’Sloticia as a
structuring guide. In this sense, in the Jesuit histories of California demenbktaevelopment
of what Heidegger referred to as the “world picture” which is conditioned by tlaionof the
researcher and the institutions supporting his or her work. Heidegger describes scostgific
research as “constant activity” and the researcher as a rootless sabgtheless bound to
procedures and institutions and ultimately beholden to social utility (64). Inghi¢ Bistories of
California this rootless and disciplined “constant activity” of the rebearemerges from the
Society’s ascetic ideal. Furthermore, in the transition from a typolegioaldential history of
the Jesuit enterprise in California to a natural and ethnographic history produme@itahivist
and researcher we can observe what Heidegger calls the “liberation” obtleemsubject

wherein the certainty of salvation is replaced by the certainty of knowledge

% Johannes Fabian defines the “denial of coevalres4 persistent and systematic tendency to place the
referent(s) of anthropology in a Time other thae present of the producer of anthropological disseu(31).
According to Fabian, this denial of a shared teraligrbetween the ethnographer and the ethnograptifect
results in a synoptic, atemporal representatiah@tulture under examination.
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The demand springs from the liberation of humanity from the bonds of the truth of
Christian revelation and the doctrines of the Church, a liberation which freesatsself
self-legislation that is grounded in itself. Through this liberation the essd#riccedom —
being bound to something that binds — is posited anew. Because, however, in accordance
with this freedom, self-liberating man himself posits what is obligatory ctn
henceforth be defined in different ways. The obligatory may be human reason and its law
it may be beings, set up and ordered by objects by such reason; or it may be thad of cha
— not yet ordered and only to be mastered through objectification — which, iia cert
age, comes to demand mastery. (81)

Along similar lines, Max Weber described the modern scientific vocation ‘asrer devotion

to the task” through which technical progress and the improvement of secular knorelgdge

the certainties of faith (“Science” 137). This “intellectualist ratimagion,” or “disenchantment”

of the world, unfolds through the different Jesuit histories of Lower Califosiibea

hagiographic material is subordinated to the synoptic gaze of the naturabhistghile this

process was in part due to the external influence of secular Enlightenmenbdpiapdry and

natural history it is also the result of the natural development of the Jestiit akea exercised

on the missionary frontier and in the formation of a colonial archive. Burrietisfoilanation of

Venegas’ manuscript reflects this move from the theological to the s@eatifrom the

Amerindian as catechumen to object of the ethnographic gaze.
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4.1 Miguel VenegasEmpressas apostoélicaProvidential History and “Mappas
Historiales”

Given that he dedicated a great deal of his life’s work to the documentation ekthefli
his co-religious in the Province of New Spain, there is some irony in the fact titdeso |
information on the life of Miguel Venegas has survived. In his early nineteenthrg
bibliography of New Spain, José Mariano Beristain y Souza writes thatsthié claonicler was
born in 1680 in Puebla de Los Angeles, and that after entering the order in 1700 he worked as a
professor in the Colegio Maximo de San Pedro y San Pablo in México City, auguipgichair
in moral theology of the same institution in 1714. Ten years later Venegasd fetim his post
due to ill health resulting from a pair of incorrectly prescribed bleedings ermlding to
Beristain y Souza, “retirado del bullicio de las ciudades vivié 40 afios en el campo, dedicado
todo a escribir” (3: 261). Although the Mexican bibliographer notes that he took his atimmm
from aVidawritten by Salvador Gandara, the last Provincial of the order in New Spain ligfore i
expulsion, Gandara’s work has yet to turn up in the libraries and archives of bagimcA or
Europe.

While the the loss of theéida of Venegas has deprived us of another example of the
genre of Jesuit hagiography as well as the details concerning one of trectivesJesuit
historians of eighteenth-century New Spain , the prolific bibliography provig@&bhstain y

Souza provides important insight into Venegas' literary produéfidnperusal of the titles

" Beristain y Souza’s bibliographic note on Vendgasorth citing in its entirety: “Nacié en la Puatde Los
Angeles a 4 de Octubre de 1680, y habiendo rendmciaa beca, que le ofrecié en el colegio eximi@deablo su
fundador el Exmo. Sr. Obispo Santa Cruz, se padéxco y tomo en Tepozotlan la ropa de la compdgidesus
en 30 de Agosto de 1700. Fue maestro de latinrddkica y filosofia en el colegio maximo de S. eyglS. Pablo
de México. En 1714, fue nombrado catedratico degta moral; pero a los diez afios se inhabilit@Eaguir la
carrera de céatedras y prelacias, de resultas deadgsias que recibié mal recetadas. Retiradoudktib de las
ciudades vivid 40 afios en el campo, dedicado taekeabir; y a los once meses de insultado falldei®4 afios de
edad y 64 de religiosos en la hacienda de lateomdta Chicomocelo el afio 1764. Ni fue sélo estddilas
ciencias eclesiasiticas el que le ocupd. Por dea [ humanidad se dedico a la botanica, quimicedicina; y por
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attributed to Venegas, though many have been lost, tells us a great deal abesuith@storian

and the literary milieu of New Spain during the first half of the eighteemituige Upon

sus sales y quintas esencias, que apreciaban efemgsrcia los boticarios de México, recebia desaltvas
medecinas con que curaba a los pobres enfermasuhglo. Sw/idala escribi6 el P. Salvador Granada [sic], y se
imprimié en México en 1765. Por ella y por lo guehge visto, tanto impreso como MS. de nuestro Vasegpnsta
gue escribié:

“‘Relacién de los milagros de la Virgen Marianimagen de la Concepcion, trasladada de la @ajall
Jalmolonga a la Iglesia de S. Pedro y S. Pablo é&ddd.” S. en la biblioteca de la universidad déxio. —
‘Templo mistico de la gracia, delineado en la adhbié Vida y virtudes heroicas del V. P. Juan Bau#appa, de
la Compafiia de Jesus, Misionero de la N.E.” dos éan#, MS. originales en la biblioteca del coledgoS.
Gregorio de México. — Esta obra compendiada seimifpen Barcelona en 1754, a solicitud del P. Rujésuita
catalan — ‘El Ap6stol Mariano, representado enize\admirable del Ven. P. Juan Maria SalvatierrayiRcial de
la Compafiia de Jesus de México, Conquistador dia@éhs.” MS. original en dicha biblioteca, delatypublicd un
extracto el P. Oviedo, jesuita mexicano, en 175&mpresas Apostodlicas de los Misioneros de la Caifgpde
Jesus de la N.E. en la Conquista de las Califaimi#s. en fol. original en la misma biblioteca, d=atio por el
autor al marqués de Villapuente en carta escrita éacienda de Chicomocelo a 5 de Agosto de 173@.
imprimi6 extractada por el P. Andrés Burriel en Mdgbor la viuda de Manuel Fernandez, afio 175Y.s& tradujo
y publicé en francés y en inglés con el tituldistoria de Californias— ‘Vida del P. Angulo, Religioso
Franciscano de Zacatecas.’ MS. —'El perfecto Ea#tio representado en la Vida Apostélica del Sieles Dids —
Dr. D. Juan Gonzalez, Candnigo de México, Rectsuwl¥niversidad, y Misionero de Indios de la NMES. en 4,
en la biblioteca de la universidad de México — ‘Hiyrdia sacra Jesuitica.” 0 himnos en elogio de iadip de
Loyola y de otros santos jesuitas. MS. — ‘Hymnddaiana.” MS. —Se comprenden especialmente losfizd de
la Virgen, glosados en latin y castellano y aungmtBRor ejemplo:

‘Ave Maris stella,

Favens in procella:

Ave virens Palma,

Dei Mater Alma.

Ave Jesse Virga,

Atque semper Virgo;

Ave terris orta

Felix Coelo Porta.’

Existe original en la libreria del citado coleg® 8. Gregorio de México. — ‘Hymnus in laudem B. idarVirginis
de Guadalupe.’ Con su traduccion castellana, imp4é&xico, 1765. 8. — Comienzo:

‘Audi Patrona Mexici,

Imago picta floribus...’

‘Manual de Parrocos para administrar los Sacramsemtadios y Espafioles.’ Imp. en México, 17...£Drationes
latinae in laudem S. Elisabeth Tres: altera indgmdb. Ignatii Loyolensis.” MS. en la bibliotecaldeuniversidad de
México — Estan escritas de mala, pero perceptta:lmuy buenas y dignas de la estampa: Tambagibigs -
‘Medulla Libri aurei de imitatione Christi, et Aptiemi spirituales ex eodem desumpti — Florilegiuorate. —
Instructio Sacerdotis in Ritibus et Ceremoniis Miss- Florilegium Marianum ex SS. Patrum Senteatirgextum
et in faciculos redactum pro Marianus FestibitagitMS. — ‘Catecismo judicial y politico para Alcalsl Mayores de
Indios. — Magisterio espiritual — Silva de variad®n de materias espirituales. — Idea préacticdbdeh gobierno
Religioso. — Instrucciones de S. Francisco Jaaea @perarios evangélicos.” MS. — ‘Selecta ex Riota- Selectae
Sententiae ex Curtio. — De Arte Pictoria et ejusfésoribus. — Selecta ex jure Canonico. — Regutaecivilis
ordine aphabetico.” MS. — ‘Reflexiones importante®e la paz interior. — De la limosna. — De latdoion. — De
las indulgencias.” MS. — ‘De Conceptione Virgini§lS. — ‘Vita B Virginis Mariae 540, Rhytmis exptai MS. —
‘Officium Eucharisticum.” MS. — ‘Trece Tablas Chaldgicas, Hitronomilagocas.’ MS. — ‘El Cantico Mafizat’
glosado todo asi: - ‘Magnificat anima mea Dominaeam, et exultavit Spiritus meus in Maria, in Malesu,
Salvatoris mei. Quam elegit Jesus et praelegit sageula in Matrem; quia respexit humilitatem Aaeilsuae...” —
‘Certamen poético para la Noche de Navidad de 1d@7]a Metafora de Libro.” MS. Tiene este tituf@tundo
parto del Entendimiento Divino, dado a luz al egtarse el Verbo en la Humanidad de Jesus con loteaed de
Libro.” — La mayor parte de estos MS. existen arbidliotecas de la universidad de México, y déégio de S.
Gregorio.” (Beristain y Souza 3.260-263)
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examining Venegas’ bibliography it becomes evident that his forty-year sojo@imcomocelo
(in the modern state of Chiapas), far from the bustle of Mexico City, was not diyeManegas
not only wrote missionary hagiographies and chronicles of his order’s apossdiommbut also
penned hierophantic works dedicated to the Virgin Mary, several Latin hymnodess fuoi
missionaries and parish priests, selections from Classical authors anodmkvobetry. Apart
from theNoticia, which bore Venegas’ name despite being almost unrecognizably refadhulat
by Burriel, his most well-known work was his h&anual de Parrocos para administrar los
Sacramentos a Indios y Espafiof{@g31), which was edited by Francisco Lépez and went
through numerous edtions in Mexico well into thieeteenth century. During Venegas'’ lifetime,
three of his historical-hagiographic works were published after underdmraugh revisions at
the hands of fellow Jesuitgida y virtudes del V.P. Juan Baptista Zappawvorked by the
Catalan Francisco Javier Fluvia and published in Barcelona in EVBg0stol mariano
representado en la vida del V.P. Juan Maria Salvatieresised by Juan Antonio de Oviedo and
published in México in 1754, and BurrieNoticia, published in Madrid in 1757. Bl Apéstol
mariang Oviedo tactfully explains why Venegas’ works underwent such extensiveoresyisi
comenzg, y concluyé hermosa, y eruditamente la vida; pero le sali6 tan defusa, que
atendiendo el P. Juan Antonio Balthazar actual Provincial de esta Provincia, que por lo
mucho, que en estas partes cuestan las imprentas de los libros, no podia darse a la luz
publica, sin excessivos gastos, me ordend, que sin faltar a lo substancial adeidg laist
reduxesse a compendio mas breve. (vi)
Though Oviedo praised Venegas’ erudition and style, he claimed that the work wasftsa™d
to print without incurring an unreasonable expenditure, or at least this was the hedison t

Venegas’ co-religious, who were inclined to show deference to the elder Jesupubhely for
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their interventions. Nevertheless, the praise that Juan Antonio Balthasar heapedelraid

his Noticiain his letters to the younger Spanish Jesuit suggest that many of his conteroporary
religious found Venegas’ work fundamentally flawed because it could not appeal tdaa sec
eighteenth-century readership avid for natural histories.

From the scant biographical sketch surviving from Gandafidaand the prodigious
corpus of manuscripts that Beristain y Souza perused in the archives of eadgntmeentury
Mexico, a profile of Venegas nevertheless emerges as the scholarlg aduete prototype is
found in Eusebius’ portrayal of Origen and which formed, along with the missiom@mnpese,
a fundamental part of Jesuit subjectivity. The patristic tradition added tHeattel asceticism
of “constant activity” and “an inner devotion to the task” to the sanctified domuofithe will
exercised by the early Desert Christians. In his sermon “De fuga isaadalindational text of
Christian asceticism, Ambrose of Milan portrayed the life of the exeget€hristian
intellectual as a method for “fleeing the world” and perfecting one’s viltigeigh the
disciplining of one’s natural understanding, a departure from the ascetic@@Edhe Egytptian
anchorites such as Saint Antony and Saint Paul the Eremite (317-19). As datadnstduan
Eusebio Nieremberg’s description of the ideal relgious order, the Jesuits ag@icegt both
forms of asceticism to a world marked by the expansion of European empires anficscient
discovery (138-139). The intellectual pursuits of the Jesuits were undertakew iof vieeir
practical consequences for the order’s worldwide apostolic mission, and in gs@seagiting
even became a proxy for the ascetic practice of the missionary frontier.

Venegas’ withdrawal to the “hacienda de labor” in Chicomocelo, where he wsote hi
prolific works and tended to the spiritual and physical health of the locals, combinespattsa

of the Jesuits’ ascetic ideal. It is no wonder that many of the authors ed $acgraphies and

218



devotional works such as Venegas themselves became the subjects of worksgulugjiz

ascetic virtues. Venegas’ prolific production, his exhaustive pursuit of minuits dletéuded in

his works, and his focus on the hardships endured by his brethren in Lower California augges

life dedicated to the exercise and contemplation of ascetic virtue. Whigrtheessas

doubtlessly reflect the real obstacles faced by missionaries and thequ&oess of their

settlements on the peninsula, Venegas nevertheless indulges his natural pnadieggriptions

of the penury and hunger suffered by the likes of Juan Maria Salvatierra and Jugntdelb)

an episode particularly filled with pathos, the Jesuit historian describesi&@atvand Ugarte as

two ragged and emaciated anchorites who dare not countenance the spectaclenafubeir

mortification:
[...] porque no faltasse racion para el Presidio, se contentaban [Salvatiernde] tiga
un tan escaso alimento, que mas servia para dilatar la muerte, que para ctangielaa
Confirmacion es de esto lo que sucedio por entonces con los dos Padres, como effecto de
la mucha hambre que padescian. Havian passado algunos dias, sin veerse, quando el P.
Juan de Ugarte baxé a Loreto, a visitar al P. Juan Maria, y consolarse con el en sus
trabajos. Pero apenas lo vio el P. Juan Maria, quando despues de haverlo saludado le
dixo, que se quedasse alli, porque le era precisso ir luego a S. Juan Luondo a visitar sus
hijos. Apenas se fue quando el P. Ugarte deio la buelta para su mission de S. Xavier: y
causa de esto fue, que al P. Juan Maria le causé tanat compassion, y lastiahd.veer
ugarte tan exhausto, y consumido, quele quebraba el corazon, y por no veer aquella
lastima, se salio huyendo de su pressencia. Lo mismo le sucedio al P. JuaneleeUgart

gual se enternescio tanto de veer al P. Juan Maria tan flaco, y macilento, queéono vee
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segunda vez, nolo quiso esperar, y se retird a su mission. Assi lo confessaron uno al otro,

guando pudieron veerse despues. (2: 150-51)

Beyond this emphasis on the minutiae of his confréres ascetic trials on thenrfimstier, an
examination of th&mpressas/00 pages of miniscule and painstaking script divided into 2047
numbered paragraphs with copious glosses from the Bible and the patristioriraditeals to
what degree the authorship of the work was itself a sustained exercised$seline.

Attributing the failed attempts at colonizing the peninsula, from Hernan Citlrfésed
expeditions to Isidro de Atondo y Antillén’s abortestradaof 1683, to God’s desire that the
evangelization of the Californios be undertaken by worthy apostles, Vélagpsessas
portrays the history of California within an eschatological framework thatippmses the
supernatural intervention of God and the devil in the development of human history. This remote
corner of the earth, according to Venegas, had remained hidden (from Europeangjthltimg
rest of the New World so that God could show the extent of his mercy towards the mostfsinful
nations:

La verdadera causa pertenece a los altos Juicios de Dios: cuya inefalglermia quiso,

gue se ignorasse este secreto, hasta que llegase la plenitud de los tiempos, ea que havi

determinado, embiaar el remedio a tantas naciones barbaras, que tyranizadmiel dem

en estas regiones de la America. Porque assi como, para embiar a Mundo laiéedempc

del linaje humano, aguardo que llegasse la plenitud de los tiempos, como dixo San Pablo:

para que, estando ya el mundo en la plenitud de sus miserias campeasse magla pleni

de sus misericordias: assi paresce que aguardo su divina clemencia, a gse dsta

Mundo Americano, como havia llegado, a lo summo de los vicios, para usar con el la
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summa de sus misericordias: ilustrando con la luz Evangelica a los que habitalsan en la

tinieblas, y sombras de la muerte. (2:1)

Venegas draws a parallel between God sending Christ unto a people wallowimgin m
corruption and the state of barbarism into which the Almighty had allowedailiferniosto

sink before sending forth his new apostles. Furthermore, Venegas likensatisienent of the
first missions in California with the discovery of America, both of whichpating to the Jesuit,
were examples of God biding his time with gentile lands until the proper vehicleréadng
his word was ready (2: 1-3).

Venegas’ manuscript is cluttered with citations of Scripture, which, manestihngple
rhetorical flourishes represent a typological understanding of history imwreadeeds of the
Jesuit apostles are paralleled in both the Old and New Testaments. Fathizr&slier
example, bore the “sefial de divina mision” that is announced in the Book of Isaias. flust
first apostles were announced in the Old Testament, so too were the apostlesra aldoaia
(2: 54). When the missionaries are forced to humble themselves and accept théclinguist
instruction of their catechumens they repeat the scene from the Book of Jeremiathi the
Lord put the words in the prophet’s mouth so that he could speak to all nations:

Esto requeria en los Ministros evangelicos el uso de la lengua: pero enpEstessean

tambien a la Yglesia nifia, que iban formando: porque eran nifios balbucientes en el

hablar aquella lengua. Por esso pudieran dezir lo mismo, que Jeremias dixo al Sefior,
guando lo embiaba por Predicador de las geAtes, a, Domine Deus ecce nescio loqui,

quia puer ego sung2:107).
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Even the missionaries’ inability to communicate with their catechumeniasteel in a biblical
precedent, which acts as a prefiguration that infresghgcciénwith an aura that sanctifies all the
Jesuits activities.

In addition to its providential-typological view of history, thepressasften reflects a
credulity towards the supernatural that was already abating by the dredsafvienteenth
centuryLike its nearest precedent, the seventeenth-century Jesuit Provincias Reidez de
Ribas’ Triunfos theEmpressasells the story of an epic battle for the souls ofGladifornios
who have been led to lives of sin and darkness by a devil who mimics aspects of Clgristianit
order to confuse his victims. The clearest example of Venegas’ view of they lms@alifornia
as a povidential struggle between the forces of God and Satan is found in his desafiite
“hechiceros,” or shamans, against whom the missionaries fought for ideolagicainsicy over
their catechumens. While admitting that some of the “hechiceros” were indeglg me
charlatans, Venegas, in stark contrast to Burriel’s later skepticism onplusguggests that
some “hechiceros” dealt directly with Satan and acted as his agents arditep of the
Californios:

Los sacerdotes que tenian los Californios para los exercicios de su fgisa relian los

Hechizeros: y con esto se dize, que ellos eran la gente mas perversa, gae l@avia

tierra, como ministros, que eran del diablo, escogidos por el para medianeros suyos, que

le aydassen a la perdicion, y ruina de aquellas infelices almas. Su daditiaoi@para

este diabdlico exercicio era por via de instruccién, conque ensefiaban los padres a sus

hijos, y los hechizeros de profession a los que se les llegaban por discipulos yaprendi

de su arte. Es verdad, que tal vez no faltaban algunos, que no haviendo aprendido por

instruccion humana esta arte diabdlica, la sabian por ensefianza del mismo dgueoni
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se les apparescia, y los combidaba con su amistad, escogiendoles por sus nyinist
ensefiandoles el modo de invocarlo. Pero tales era sus perversas, y depravadas
costumbres, que les hazian dignos, de tener por maestro al mismo demnio. (2: 543-44)
While Venegas’ text displays a belief in the direct intervention of God and demtivesnatural
world, his work likewise reflects a transition from the belief in explicttpavith tangible
demons to the interiorization of demonic influence through psychological suggestiamsha
typical of eighteenth-century historiography in New Spain (Cervantes Biflg @e Old
Testament book of Ezechiel as precedent, Venegas’ maintained that even whalifahaos
shamans did not have direct dealings with demons, the devil perverted them through more subtle
means: “[...] mas el demonio de todos se valia: de los hechizeros verdaderos con peggo:expr
y de los falsos con internas suggestiones, para engafar, y pervertir por su mepliealéss
trayendolos sugetos a su obdediencia” (2: 544). In both Burriel's revisionsEmfiressasnd
in Francisco Javier Clavijerolistoria de la Antigua o Baja Californjahe direct influence of
the devil in the peninsula is altogether disregafqemtque en virtud de los informes dados por
los misioneros mas habiles, se sabe que no tenian comercio alguno con el demavijefdCl
Historia 66-67).
Despite the providential narrative of Venegas’ work, his rigorous searclodrce
material was exhaustive, even though Burriel and others would later cortiiatit lacked a
corresponding process of appraisal. Most of the original sources of Venegas’ evtitk katters
and reports sent by the Jesuit missionaries to their superiors within the order aedegai
authorities. These letters generally served two purposes, hamely to regm@tpoagress of the
conversion of th€aliforniosand to communicate the need for more resources in order to sustain

the precarious missions. Despite the pragmatic nature of these letteemgethal of important
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information about the inhabitants of the peninsula and the process of transculturation in the
recently established missions. Theaetasandinformes along with their permutations into
chronicles and natural histories, form part of the complex network of textual pordtcit
linked the outmost reaches of the Spanish colony with the centers of the Attapiiesof the
eighteenth century through the performance of the ascetic ideal in boibnargsvork and
intellectual labor. Venegas’ manic obsession with detail, as evidenced by stiemuares he
sent out to missionaries, created problems for the Society’s system of poiblasad
distribution, which could not summon the resources or guarantee a readership withirder outsi
the order for Venegas’ extensive works. A questionnaire sent to Califorbi&Bi7, for example,
insists on seemingly irrelevant specifics about a church built by his f@éeuit: “Si se hizo de
adobes con techos pajizos y cuantas piezas” (gtd. in Rodriguez Tomp 292). But the@eiste
obtaining and including details such as the linguistic characteristics atwhuof the
inhabitants of Isla de la Santisima Trinidad, who were decimated by an &utbsraallpox in
1728, is what makes Venegas’ text such a valuable source for the history of thenik=soiits
and the inhabitants of Baja California (2: 407-09).

TheEmpressapossess one surprisingly modern aspect that would come to dominate the
discourse of Burriel's work. In his dedication to the Marqués de Villapuente, Venefgas to
his work as a “mappa historial,” or “historical map,” using the well-known trope tibipiamg
time that was also used by Jacques Bénigne Bossuet in the prologuBiscthes sur 'histoire
universelle(40). Spatializing time in order to view “d’'un coup d’oeil” the customs of various
stages of the history of Christendom in relation to one another not only portrayee tedrisl|
of civilization as part of a providential plan but also provided a model for framing the

Amerindian present as an earlier stage of historical development with respgecope (Fabian,
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25)%8 But Venegas’ contribution surpasses the mere repetition of a trope alvietzdly known
through the French Bishop’s defense of absolutism. Venegas further developsciet of the
“mappa historial” to include not only the diachronic series of events in the slptgtuguest of
California, but also a synchronic description of the nature and inhabitants of the @enihsul
following passage demonstrates how Venegas envisaged these two typeppEs'ma
Hemos corrido ya por toda la tierra de Californias siguiendo con las [sicginartas
passos, que han dado en su conquista los Padres Missioneros, como Conquistadores
Apostolicos de aquellas incultas, y barbaras naciones: para sugetemasrfiee al
imperio de Jesu-Christo, & introducirlas al gremio dela Santa Iglesmapdies ya, deque
recogiendo las velas al discurso histérico, hagamos pausa, y nos detengamos a
contemplar abbreviado como en un mappa historial todo quanto observé dividido, y
separado en diversos tiempos, y lugares la attenta especulacién de aquellos
Conquistadores Evangélicos acerca delas tierras de Californias, y deradsnes:
imittando en esto a los Conquistadores terrenos, que primero se ocupan, en alasallar a
habitadores de nuevos reynos; y después en observar la tierrra, para pobtarla. Est
conseguiremos, con proponer aqui un mappa historial delas Californias: el qual para
mayor claridad ira dividido en tres partes. La primera contendra la deSorgmia tierra
enlo natural con todo lo tocante a sus plantas, aves, pezes, y animales. La segunda

representard la tierra en lo moral de sus habitadores, segun vivian en el tiempo de su

% According to Anthony Pagden, Venegas and Burrigdstemporary and fellow Jesuit, Joseph Francdisala
likewise spatialized time by comparing the Iriquared Huron of North America to the ancient Spar{ans!
ultimately arguing that the former were descendahtke latter). Although his contemporaries digiris
conclusions with regard to the genealogy of Amaandultures, the kind of comparative anthropolpggcticed by
Lafitau, which depended more on discription of erdtand language as a system that could be ctassificording
to a stadial theory of development, was influeritigdhe developement of modern ethnography (198-209
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gentilidad. La tercera dara a veer las Californias, segun el gobierstiacta, que ahora

tienen, despues de su reduccion a la fé. (2: 458)
With a rhetorical flourish, Venegas explicitly marks the shift from theld@nic discourse of
the apostolic campaign to a synchronic description of the peninsula, even notingpbeate
interruption (“pausa”) of the discourse for a panoptic display of the naturatyhed the
peninsula. Furthermore, Venegas compares this strategy of surveyintpaytand its
inhabitants to a military strategy, albeit employed by “ConquistadoreggENews,” thus
emphasizing the practices of submission and control with which the text is conijgispite the
affinity of these “mappas historiales” with modern anthropology Venega¥ was principally
concerned with justifying the endeavors of his fellow Jesuits as part of a proafigheni to
bring the Californios into the fold of Christianity; in other words, he focuses on thesiis
and diachronic aspect of his historical map. While Venegas reserved thisoshithé
discursive and historic to the visual and synchronic for the concluding chaptersvoikiand
subordinated the discourse of natural history to the providential discourse of the Jepaigna
of reduccion Burriel would reverse this emphasis in Nigticia. Although this shift in emphasis
reflects a general trend in early anthropology to elide colonial relatiopsebenting an ahistoric
account of non-Western cultures through maps, diagrams and tables, it is alsvendidae
influence of the Jesuit ascetic ideal on the discourse of natural hiStdugt as with the Jesuit

missionary, the authority of the scrutinizing and all-encompassing gaze eighteenth-century

" u

% Venegas’ “mappa historiales” are in accord withiBa’s description of eighteenth-century anthrogglo
“Visualization and spatialization have not only bgmints of departure for a theory of knowledgeytbecome a
program for the new discipline of anthropology. fithevas a time when this meant, above all, the éidribof the
exotic in illustrated travelogues, museums, fairs] expositions. These early ethnological praceéstablished
seldom articulated but firm convictions that preaéaons of knowledge through visual and spatialges maps,
diagrams, trees, and tables are particularly widéd to the description of primitive cultures wihj@s everyone
knows, are supremely ‘synchronic’ objects for visesthetic perception” (Fabian 121).
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naturalist was premised on a chaste and self-possessed subject who paipstakotgh

himself to his vocation.

4.2 Andrés Marcos Burriel and the Jesuit Vocation for Natural History

As Cafiizares-Esguerra has demonstrated, Andrés Marcos Burridl tvasanter of the
most important debates on the upheaval eighteenth-century natural history @molghégihy in
Spain How to Writel44-45). Burriel was an active participant in the camp of Spanish
intellectuals led by Gregorio Mayans y Siscar who were concerned abautaipe of Spain as a
cultural and scientific backwater and sought to open the country to the latest dienszltspim
science and political-economy circulating in other European countries. FaelBilnis concern
with reforming Spanish education and science was connected to reforming thengavienf
Spanish America, to which end he supported Jorge Juan y Santacilia and Juan de Ulleg’s repor
on the corruption of the colonial government and economy as a means to improve Spain’s
geopolitical standing® The image of the polymath and cosmopolitan Spanish Jesuit who was
familiar with contemporary advances in natural history such as Linneatsirsgé
classification is a stark contrast to the figure of Venegas. Bengfitbom the mid-century

reforms under way in the imperial court, Burriel was recognized as a progigyavoked the

100 Cafizares-Esguerra highlights Burriel's protagonisrithese debates as well as his support of UlhobJaian y
Santacilia (145). Burriel's role, however, was mga@ed even during the eighteenth century, as thdBeEcheverri
demonstrates in his anti-Jesuit history of thedtter’s conflict with Bernardino de Cardenas indgaiay from
1644 to 1660. Ibafiez de Echeverri praises UlloaJarash y Santacilia’sloticia de la Américdut complains that
their partiality towards the Jesuits was due taitbervention of Burriel, who likewise is accusedembellishing his
history of California: “¢,Pero qué hombre instruigoora, que apoyado del Prancisco Rabagae entrometio el P.
Burriel a intercalar este y otros capitulos? [sobre lesiths] ¢ Quién ignora tampoco las intercalaciopes,
supresiones del mismo Padxedrés Marcos Burrieén la historia d€alifornias escrita por el PYenegasy
retocada a su modo por dicBarriel, hombre por otro lado amante de las letras, de ijgenio; pero que unido
por profesion a los intereses de&Clampaifiiano era duefio de resistirse al despoético impesidséneral? ¢ Quién
ignora tampoco las intercalaciones, y supresiopemismo Padréndrés Marcos Burrieén la historia de
Californias escrita por el P/enegasy retocada a su modo por didBorriel, hombre por otro lado amante de las
letras, de gran ingenio; pero que unido por profea los intereses de @ompafiiano era duefio de resistirse al
despdtico imperio del GeneralTgleccion de documentadix-I).
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interest of eminent figures of the Spanish Enlightenment outside the Sociepssdobégorio

Mayéans y Siscar (Diaz 8). Due to his manifest talent and capacityelestrarchival work,

Burriel even won the patronage of King Fernando VI's confessor, the JesuiisEade Rabago

y Noriega, a connection to the royal court that would prove advantageous at ledaseuntil

Society fell out of favor under Carlos Ill. The defining moment of Burriglt®er came in 1749

as he was about to embark on a voyage to New Spain where he intended to work as a missionary

in California, the fulfillment of a vow he had made to Saint Francis Xavier dargrgve illness

5 years earlier. Perhaps aware of the talent he was about to lose, Fatggy Réervened to

retain Burriel in Spain with a special commision to revise the Church aratfiiededo. In his

letters to fellow Jesuits, Burriel repeatedly referred to the disappamtoh being held back

from his vow to work as a missionary in the Californias, for which his prodigious arorovia

was to serve as a supplement in service of the temporal and spiritual well{oiednalies. In

a letter to the Jesuit provincial of New Spain, Juan Francisco Tompes, Bxpiahs,
Estoy casi de todo persuadido, que la estrafia reprasalia, que se ha hecho de mi, quando
ya caminaba despedido al Puerto, destinado a essa Provincia de México, pideseosi
de sepultarme entre los Californios, o entre los Pimas, ha sido ordenado por Dios, para
gue el publico de las Indias tenga en mi un Agente de pocas fuerzas si; pero de
vehementissimos deseos del bien universal de las Indias. No en vano me ha dado S. Mag.
esta ardiente propension a la América, y no en vano me puso en el estrecho de consagrar
a S. Xavier, estando a la muerte, mi persona, y pluma para las Indias, acéemafiése
me permitiera. No en vano ha hecho S. Mag. que me informe muy particularmeiste de la
cosas de América, que desee mayores luces, y noticias para darlas adesyiiae

cometen por falta de ellas yerros. (3 June 1750, 2)
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Burriel’'s “ardent propensity” for the well-being of the Indies and his vow todkeitlproto-
apostle to do missionary work on the Spanish-American frontier was redire¢heddompiling
of information on the affairs of America in order to improve the government of the colames
the metropole. ThBloticiawas in fact the first stage of a Burriel’'s more ambitious plan to put
the Jesuit’s ascetic ideal and world-wide missionary network at thesefveighteenth-century
natural history.

Burriel’'s ambitions for modernizing Spanish institutions and improving the government
of Spanish America through empirical research place him within the earlp@oteforms and
Spain’s moderate Catholic Enlightenment. Jonathan Israel has placed theatahof the
Catholic Enlightenment, with its delicate balance of providentialism and ierapir around
1750, precisely the time when Burriel was editing, reorganizing, correctingamiting
Venegas’' daunting manuscript (540). As Richard Herr has noted, the Bourbon monarchs
generously supported observatories, botanical gardens and medical schoolsnfuehire
most important venues for the transmission of scientific and technological aslvérece
periodical press and tls®ciedades econdmicdtourished, despite the opposition more
recalcitrant sectors of the clergy (44). Burriélsticia and his plans for reform of Spanish
science and education suggest that some clergy and religious were not only opas fromle
outside Spain but were also active promoters of these ideas within key institutitmez&ffect
to Jesuit scientific contributions during the eighteenth century, Jonathan Wtiglatyfit
comments that it was possible to believe in both creation ex nihilo and Linneausi syste
botanical classification (198-200). Burriel is representative of theeotall climate of Spain in
the eighteenth century: while rejecting the metaphysical grounds of th&hi&sophy, he was

a receptive and prolific reader of contemporary works and he wished to contrithedlom of
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new ideas throughout Europe. Remaining faithful to his vocation, Burriel usétdnressass
raw material for a work that was contemporary with the work of naturalists, e#pheys and
historians of the eighteenth century.

While recognizing the important changes to the original manuscript, contemporar
scholars have opted to grant dual authorship foNthteciato both Venegas and Burriel
(Mathes,Supplemeni5; Ledn Portilla “Prélogo” xiii). Indeed, granting Burriel primary
authorship of thé&loticiasmight seem a difficult position to assume as Venegas’ name remains
on the frontispiece of the work while Spanish Jesuit's name appears nowhere in. fhieetext
paradox is further exaggerated by the fact that the various translators ameikésrs of the
Noticia, with the exception of Clavijero, seemed oblivious to the existence of the Spanish
historian, who, according to Mathes, requested anonymity in deference to V&ggelement
13). In the same line, Ivonne del Valle cogently demonstrates thidbtieea was a “producto
institucional” pieced together from the Jesuits’ missionary network whakerahip was of
little import (204). In a confidential letter, however, Burriel confessetth@aprimary motive
behind the use of Venegas’ name inNaiciaswas more prudence than deference to an elder
confrere or to his vow of submission to the larger aims of the Society. Bukiehaledged that
given his detailed account of the Spanish Empire’s periphal outposts and recommeialations
reforming the colonial government and economy it would be wise not to use his own name
because “se tocan cosas bastante delicadas, y es bien que yo empleagamdaluRne,
especialmente mientras no sabemos coOmo serén recibidas” (qtd. in Diaz 25heN\e=sgrin his
letters, and even in his anonymous prologue tiNibtcias Burriel made an unabashed effort to
distance himself from his source material and emphasize his own effort tameeryenegas’

work. In both theNoticiaand Burriel's letters we witness a struggle to define the Jesuit ascetic
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ideal in light of the eighteenth-century revolution in European historiograghgtanography, a
revolution that the Society had a significant role in initiating through thenpeahce of the
order’s ascetic ideal throughout the world.

In his prologue to thaloticia, Burriel declares that one of the major deficiencies of the
Empressasvas an excess of information on the apostolic work of the Jesuits, which needed to be
reduced and updated: “[...] de ser la obra [de Venegas] muy dilatada, y que apeatasiee t
otra cosa, que de las Empressas de los Jesuitas faltaban sobre esto missoatioEsen
ella, fuera de otras, que justamente pudieran echarse de menos por los lectaeEs' ¢lr Xix-

xX). The Spanish Jesuit goes on to declare that his work was more on the order of a
reconstruction rather than a simple updating, “HUbose de emprender de nuevo todwel trabaj
[...]” (1: xx). Burriel not only reduced the extension of Venegas’ manuscript, lut als
reorganized the work and amplified its descriptive-synoptic aspect usmgrgrand secondary
sources not available to Venegas. Burriel acknowledges that he is working iipbngishat has
undergone a paradigm shift within his century and modestly puts forth his own work as an
incomplete yet necessary contribution to the field:

No esperen los Lectores, baxo el titulo de que he puesto, una Historia natural cumplida de

la California, dividida en sus tres Reynos, Animal, Vegetal, y Mineral.e3echie la

Historia natural ha sido siempre el embeleso de los Sabios de todas las Naciones

cultivadas. Sé tambien el cuidado, que merece oy a los eruditos, y aun a los R¥imcipes

toda la Europa el conocimiento experimental de la naturaleza, como lo mamigssta

Galerias de curiosidades, los Museos, los Jardines, los LaboratoriosatadeSa

Demonstraciones, las Academias, y los Libros innumerables de est@aniaé
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The Jesuit refers to the contributions of musems, botanical gardens and |adtattire

empirical knowledge of the eighteenth century, to which his work was to be a modest
contribution until more thorough research could be done to satisfy the demands of a atguthistic
reading public. Burriel cites a considerable bibliography of natural hisfooiesthe seventeenth
and eighteenth centuries including Linneaus and Mark Catesby, an Englishmanmployed

the Linnean system in his book on the flora of Virginia. And of course, Joseph Frangmiau af
and Pierre Frangois Xavier de Charlevoix, the immensely influential Jeduiglists and
ethnographers, are also cited. In addition to his familiarity with Linnesys$em, Burriel was

also familiar with the Swede’s complaint about the lack of reliable infeomah the flora of the
New World, to which the Spanish Jesuit responds by calling on his colleagues in Spain and
America to heed the challenge (42-43). Notwithstanding his tacit confirmatlanrefaus’
criticism, Burriel defends the legacy of important works that Spaniards hathatedrto

Europe’s knowledge of the New World, from Oviedo, Acosta and Francisco Hernandez to the
Relacione®f Jorge Juan and Antonio Ulloa, thus securing his place among the long line of
historians who have vindicated Spain’s scientific heritage against theomatlitiew of the

Iberian Peninsula as a backwater of Counter-Reformation Catholicism.

In his reordering and condensation of Venegas’ text, Burriel basically turaed t
Empressasn its head. Venegas’ “mappas historiales” describing the nature and intsabitant
California, relegated to the last part of tempressasare transferred to the first bookNbticia
and considerably modified to conform with the criteria of the contemporary nasjralish as
Linneaus, that Burriel cites at the beginning of the segment. The first bookNdtilb&
describes in order the location, climate, landscape, flora, fauna and human infiadbstnategy

that dehistoricizes the colonized peoples by presenting a geographic, zoobatashical
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ethnographic account of the region independent of the diachronic process of colonization. The

second segment describes the several failed attempts to colonize the Pdragsutang with

Hernan Cortés’ ill-fated plans to conquer California and ending with Isidraatedd y

Antillon’s 1683 expedition accompanied by the Jesuit missionaries Eusebio Kinos K3afia

and Juan Bautista Copafthe third segment begins with the establishment of permanent

reductions by Juan Maria Salvatierra and Francisco de Piccolo and ends witbrljeestof

the peninsula after the 1734 rebellion that claimed the lives of Fathers coearath Tamaral.

The providentialism of VenegaEmpressass only implicitly present in Burriel’s work. In a

letter to another Jesuit Provincial of New Spain, Juan de Armesto, Burriel ergshasi

synchronic and synoptic focus of tNeticia as he explains his plans for future natural histories

and exhorts his fellow Jesuits to be the “eyes of the world”: “Seamos los ojos del munalo, no s

para el bien espiritual, sino para el temporal en quanto no desdiga” (4). Burtietrsutsforms

the apostolic calling of the Jesuit to the mission frontier into a vocation foahhistory and

the creation of a synoptic picture of colonized nature and subjects for European eyes.
Burriel was aware that his text was part of a booming genre of travatuitein Europe

enjoyed by scholars and laymen alike. This potential lay reader is alludeddral times in the

“Aprobaciones” and “Prélogos” of theoticia. In his “Parecer” preceding tidoticia the Jesuit

Bernardo Lozano Velez writes that the work the reader is about to undertakevechprsa, util,

y agradable su leyenda” with “tantos casos de edificacion” and “muchos gusttisas, que

hasta ahora no sabia el publico,” and concludes that the style is especiallyadpofm

audience (1: vii). In his “Aprobacion,” Jacobo Samaniego, an advisor to the king of Spain,

emphasizes the edifying as well as the entertainment value of the workufidihgsta ahora

habia tratado de exprofesso de aquellas Naciones, cuyas noticias, divirtiendwoag@ardo
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extrafio, que por lo remoto, interesaran a la Religion, y a el Estado” (1: Xipugh the

evangelical mission of the Jesuits remains prominent, these prologues empi@asemporal

importance, specifically to the Spanish empire, of the Jesuit reductionsfor@ali The lessons

that Burriel hoped to impart with his work had more to do with sound economic policies and the

formation of civil society on the colonial frontier than with the conversion of infidels t

Christianity. As the almost immediate translation of Burriel’s hisioty English attests, this

genre had a broad appeal to the reading publics of Europe’s eighteenth-cetiayhnstories

and travel literature, and if we are to believe the English translator hioti@a, this appeal had

everything to do with these secular, scientific and political aspects oxth®#tspite the

English translator’s reservations about the author’s habit and nationality, he certbltd&e

Jesuit, “[...] shews himself equally sensible and cautious, and alike free fradipeegnd

credulity,” and asserts that, though not intended to amusBgatin@a “is full of instruction and

information, and in that light, no doubt, will be a most acceptable present to the publick” (A4v)
One of the most striking of Burriel’'s additions to Venegas’ Empressassgu@stion on

the economic policies of the Crown on the frontiers of Spanish Am8figéthough Burriel

argues for reduced tariffs on mercury in order to promote the extractidaesf die declares

that the “verdadera riqueza de un pais” resides in its labor force and manufazzpeniy,

which he believes the metropole should take steps to develop in New Spain (2: 84). Besriel ¢

Sonora as a specific case of a region that remains underdeveloped becausentihtinedc

emphasis on the extraction of precious metals, “una de las provincias mgsmiasgobres a

101 According to Richard Herr, political economy whs field most open to Enlightenment ideas in Sg&@obre
un punto al menos, muchos de los pensadores nésafala época habian llegado a ponerse de acyeedcesto
no iban a la zaga del pensamiento europeo: la etianoolitica era la tan buscada ciencia naturé deciedad,
cuyas leyes mostraban el camino que debia seguimabre para vivir y prosperar, de acuerdo comlicsdos de
la razon” (48).
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un mismo tiempo de la América y del mundo” (2: 79). Advocating patently physeoicieds

with regard to the political economy of New Spain:
[...] no el oro, no la plata, no la pedreria, y los metales preciosos hacen ricos, y poderosos
los Estados; sino la muchedumbre de habitantes laboriosos, y industriosos en la labranza
de la tierra, crianza de ganados, y labor de toda suerte de manifactuisss gra@ su
consumo, surtimiento, governados con Justicia, y equidad, para que no se destruyan los
unos a los otros. (80)

Apart from the affinity of Burriel’'s economic ideas with contemporary ecoadingories from

England and France, these proposals are also remarkable because José de Gaisitar, the V

New Spain who oversaw the expulsion of the Jesuits and the implementation of Tlfgrles

reforms to the Viceroyalty, returned to an emphasis on mining as the cererfraitier

economy (Galvez, “Noticia de la Nueva Espafa”).
Burriel likewise links the Jesuit missions to the project of establishing afpcall in

California for trade from the East Indies, which, as Burriel himself pointsa@st part of a plan

to improve the colonial economy promoted by Julio Alberoni, one of the early Bourbon

reformers (2: 288)%? The Spanish co-author of thisticia describes this as part of the

nationalist project of improving the Spanish empire’s fortunes, for which Jeduitcionwas to

serve as a first stage,
para que la Espafa antigua, despertando de su letargo, entablasse Comercio activo, y no
sufriesse el puro pasivo en Europa: para que unida en caudales con ellas, fuegsg la ma

y mas principal interessada en el Comercio mismo de Oriente, y en laciénatmtodo

192 According to Lynch, “The Alberoni quinquennium (&¢19) was not exactly a stage in Bourbon reforen he
could claim some successes,” among which Lynchudes the improvement of the Spanish navy and floenneof
commerce in the Indies (78).
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del Mar del Sur; y finalmente, para dar nuevo semblante, y aun nuevo ser a toda la

Nacion. (292-93)

Burriel’s additions and enmendations to BErapressaseveal how the Jesuits’ activities on the
mission frontier anticipated the Bourbon reforms through a dual emphasis on thslesfadl
civil order and the compiling of natural histories and ethnographies to aid in the paliitcal
economic subjection of new territories. Furthermore, Burriel was dinestblved in the mid-
century “reformismo de fronteras” through his own historiographic effertgedl as through his
support of Ulloa and Juan y Santacilia’s work. Manuel Lucena Giraldo explainsotimat 750
the Bourbon state increasingly took control of overseeing the new impetus ofigrritor
exploration and expansion with an emphasis on social and political control (268). Fdndrom t
antagonistic relationship between the Crown and the Society of Jesus thdg¢valeped under
Carlos IlI, Burriel saw the Jesuits’ efforts on the Spanish Americantiér as perfectly
reconcialable with the Bourbon reformers’ rationalization of social coatrlapplication of
Enlightenment political economy and natural history.

In addition to an emphasis on the secular consequences of the Society’s mission in
California, Burriel also displays a marked skepticism towards Venegas'sctd demonic
intervention against the Jesuit enterprise in Lower California. By thadatenteenth century,
belief in demons and the supernatural became a principal target of both theaiadicadderate
Enlightenment, and by the mid-eighteenth century excessive adherence totsuplestieven
become a focus of Spain’s moderate Enlightentféurriel’s account of the “hechiceros”

reflects this skepticism:

103 According to Jonathan Israel, the “death of theldeor the widespread skepticism towards witcHtend
demons, is one of the cornerstones of the earligBeinment that spread through all languages anfiessions
during the early eighteenth century. Though manjh@i intellectuals were resistent to the Radical
Enlightenment’s outright rejection of the devil amdgic, they nevertheless admitted that populagrstitions
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En las Relaciones frequentemente son llamétdahicerosy assi los nombraremos
tambien nosotros, por conformarnos con ellas. Mas no por esto debe pensarse, que estos
pobres hombres tenian comercio alguno, o pacto con el Demonio, ni que este les
hablasse, como ellos decian, y publicaban, creyendolo facilmente, no solo los Indios, sino
tambien muchos de los Europeos. (1: 109-10)
Burriel's dismissive attitude not only toward the traditional attribution of Amdén idolatry to
diabolic intervention, but also toward the widely held view, sustained by no less antputhor
than Acosta, that pagan practices of the Ancient Mediterranean worldnstgated by the
devil, demonstrates a profound rupture betweeikEthpressasand theNoticia (Historia 217).
Burriel’s narrative abandons the hagiographic narrative of a struggledretir@ missionaries
and demonic agents over the soul of the Amerindian and reframes the Jesuit missidtieas a ba
between enlightenment and ignorance, or reason and superstition. In this newendoatever,
the missionary continues to perform the ascetic ideal on the colonial frontier, ®alycletic will
and self-sacrifice now justify a new faith in reason.
While theNoticiasitself clearly demonstrates the transition underway in Jesuit
hagiographic literature, Burriel’'s correspondence with his Novohispanic cemtvefore and
after the publication of his work provides an intimate perspective on how the orgararati
structure and ascetic ideal of the Jesuits lent itself to the productiongshgb@ and
ethnographic knowledge during Europe’s Enlightenment. It is telling that thesBEaviant’s

correspondence requesting information, suggesting reforms and inquiring ireaepgan of

exagerated the frequency and potency of demorecventions (Israel, 402-03). Feijoo expressedrigasured
skepticism in his essay “El uso de la magica”: ‘idalquiera modo que sea, toca a la Providenciadinpee
totalmente se baraje la economia del Orbe, comdusia sucederia, si a aquella criatura [el Dempigahlmente
valiente que infeliz, se le dexase suelta la rigyata exercer en dafio nuestro su actividad. Confarids
Elementos, jugaria como con una pelota con todtbb de la tierra, y aun no sé si estarian lideess violentos
soplos las luces del Cielo. Esto podria hacer unddéo solo. ¢ Qué harian tantos millares?” (119).
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his work does not include any letters to Venegas, who had long before retired to Chiodsyoce
the time Burriel undertook his project. In his letter to Tompes, the Jesuit payanir&alifornia,
Burriel adds in passing as a he closes a lengthy explanation on his projeaistoryaof
California that he had not written to Venegas because he did not know if he was alive (16).
Though he was in the process of thoroughly revising the Novohispanic Jesuit's wor&l Burri
seems to have never inquired further into Venegas’ whereabouts. As he was aldaostudiis
critical of the author of thEmpressa his letters and repeatedly affirmed that the type of
histories written by Venegas were a detriment to the order, it would havedreamnent for
Burriel to believe Venegas had passed. Nevertheless, the Novohispanic Jasyipas
historiales” were not entirely antithetical to his Spanish counterpartigians project for
reforming natural history in New Spain and the rest of Spanish America.

Burriel sought to thoroughly reorient the apostolic asceticism of the sJ&stiite writing
of natural history and ethnography from Europe’s colonial possessions. Buetieisd
Tompes is in effect a prospectus in which he explains his plans for the revision ghs’emerk
and presents his views on the role of the Society in the production of knowledge in Europe’s
Enlightenment. The Spaniard affirms that his project was motivated by hie tte%servir al
bien comun espiritual y temporal de la América con la pluma” given that he wasdkept
fulfilling his vow to Saint Francis Xavier to work as a missionary in Calitott). As in the
Jesuits’ hagiographic works, Burriel represents writing as a supplementapastelate, or as a
form of reduccion in which the author contributes to the pastoral administration of colonized
subjects while fulfilling his vow to adhere to an ascetic ideal. Burriefsern for the spiritual
and temporal welfare of Spain’s colonial subjects is also motivated by the comnet the

improvement of knowledge would lead to more efficient government. Burrigks te Tompes

238



is imbued with the Enlightenment spirit of correcting the errors of inherited kdge)
ignorance and superstition in order to, as he planned withdtisia, “ilustrar el estado moderno
de las Indias” (2). In addition to his proposed work on California, Burriel also codflesse
ambition to write a natural history of all of New Spain in which he would put to use thie Jes
missionary network and educational apparatus to map the colonial frontievgaatfiora and
fauna and provide ethnographic data on the Amerindians of the Viceroyalty. Bumigbmsethe
difficulties of governing the Viceroyalties in a vacuum of realiablerimition and asks his
interlocutor: “¢ NO es esta una obra necesaria para el gobierno espiritugloyakede la
América?” (10).

In his correspondence, as with his work on California, Burriel subordinates this’Jesui
apostolic mission to the end of efficient government through the orders’ role et@odind
producer of knowledge. Whereas in the late 16th century Acosta, following the éleatot
Thomist paradigm of government as a means to creating good Christians, maylidiséid
between the task of first “making men” out of colonial subjects in order to then heake t
Christians, in Burriel we can see the function of creating Christians thtbeglesuits’ apostolic
network and intellectual production increasingly transformed into the means fig@alitical
subjects through knowledge production. In hagiographic writing, such as Vehegagssas
reduccionwas portrayed as the fulfillment of the ideal Jesuit missionary’s appasietic
vocation and as the providential justification of the colonial order. In Burriélesdeas well as
theNoticia, howeverreduccionbecomes the means, or the peripheral tentacles, of a global
knowledge producing network at the service of government. Burriel's enthcsifist to assist

his Novohispanic brethren betrays this shift in emphasis: “Y aunque en todas nhasesersiré
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con gusto en nunguna con tanto, como la que mire al adelantamiento de las ciete@s), y li
(13).

In his letter to Tompes, Burriel expresses his consternation at the “imagitosies” in
Venegas’ manuscript and laments the lack of methodical astronomic obseraations
descriptions of flora and fauna (5). Burriel outlined his plan to restructure andmzedde
work: the first section would include a complete geographic, natural and ethnographic
description of Baja California, the second section would thoroughly recount the pite-Jes
attempts at colonizing the peninsula, the third section would narrate the Jesititdispi
conguest,” and an appendix would include detailed maps and essays on the geopolitical
importance of the peninsula (3). Despite the inconsistencies of Venedag dekinclude some
of these elements in one form or another. Burriel, however, was concerned withritse
appeal to a reading public outside of his order's members and devotees, that igra secul
European reading public that demanded a “Historia cumplida y exacta con todogssaquell
primores y delicadezas que hoy desea la gente de buen gusto” (3). ThedSpathier
audaciously, confessed that he found “muchas cosas repugnantesEmptessasreferring to
the aforementioned inverosimilitudes and the many contradictory assessntaptpafinsula
included in the work. On this last point, Burriel complains, “segin unos la Califartiere
hermosa, pingue, y fértil, y segun otros la més infeliz del mundo. Los primeros, Gurezelatr
Conquista, para aficcionar Bienhechores, dicen maravillas del pais, y del nuretimstelos
gue se siguen dicen mil miserias para que los socorran” (5). VenegadijragtmBurriel, had
not sufficiently scrutinized the verosimilitude of his sources in order to shapeenbhicture

of the peninsula.
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In his criticism of Venegas’ text and his plans for a revised work, Burriel edberthe
Enlightenment “art of reading” that judged natural histories by theimakeonsistency
(Cafizares-Esguerra 24-26). In his criticism of the contradictory accolthis peninsula, the
Spanish Jesuit indirectly targeted Francisco Maria Piccliifidsme del estado de la nueva
cristiandad de Californig1702), which was a principal source for Venegas’ manuscript, and
which exemplifies how the Jesuit network of correspondence and publication, while providing
the structure for modern natural history and ethnography, also fueled thesatibacklash.
Piccolo’s work, an attempt to tout his order and secure patronage from then \atarey
Spain, the Duke of Alburquerque, by exagerrating the fecundity of the peninsula and the
submissiveness of its inhabitants was later included ihdttees Edifiante1713) and
circulated throughout Europe. Those who were later disabused of Piccolo’s hyperbolic
descriptions, such as the Jesuit missionary Sigismundo Taraval, lamenteddiigious’ well-
intentioned but ill-advised rhetoric, which would later fuel the wide-spreaelf ble#it the Jesuits
reigned over wealthy lands in detriment to the states they ostensiblyergpres

In an unguarded letter to Pedro Ignacio Altamirano, the Provincial of thetysiomchéew
Spain, Taraval updated his superior on his exploration of the peninsula and explained how
Piccolo’s embellished and erroneous account slipped through the Jesuit hierarchy

Piccolo fue de aquellos hombres sinceros de quienes ni la sabiduria ni la virtud pueden

conseguir que entiendan en mas que[en]sus objetos. Con que V.R. vera lo que es digno de

crédito, y lo que no es aun segun los mismos que lo niegan. Harto se sintié en Californias
ese memorial, y se procur6 recoger, pero ya fue tarde, por que ya el R Bitatlia

remitido al P. Quino, este al P. Bartolome Alcazar nuestro Cronohistérice, ¥ lest

PP. del Gran Pais. (1)
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In Taraval’s criticism of his predecessor in the missions of Californiee/é¢h® inherent
contradiction between the Jesuit rhetoric of letter writing (Piccdhdemewas an open letter
addressed to the Viceroy) and the order’s information gathering network.thRe Society’s
inception, letter writing was a key tool for not only maintaining cohesionmitie order but
also for soliciting financial and political support from powerful patrons. For ¢laison, Jesuit
novitiates were trained in the art of crafting epistles for differenasdns and aims (Boswell
248-49). Taraval suggested that Piccolo, concerned with the short term goal ofgseriaim
needed financial support for the California missions, was incapable of undergtdradin
consequences of his inflated rhetoric, being one of those men who “ni sabiduria ni la virtud
pueden conseguir que entiendan en mas que[en]sus objetos” (1). In Taraval’s critlRisoolof
and in Burriel's comments on hidoticia the attitude towards the Jesuit network of information
gathering and circulation shifts: while the order originally used thelsedets an effective
means to achieve the reciprocal goals of reforming morals and glorihgngociety (by
extolling the virtues of illustrious members, sharing information from the folfuture
missionaries, or soliciting support from powerful allies), the realiabilityhefinformation
relayed by this network increasingly came to be seen as an end in itself toduketse
missionaries in the field.

Burriel's reformulation of th&mpressasvas in fact only one facet of the Jesuit’s
ambitious plans for reforming education and science in Spain and Spanish Ameficana re
that the Society would be uniquely equipped to undertake and from which the order would
ultimately reap benefits. The Spaniard revealed to Tompes thdbtloeaswould serve as an
example to instruct all Jesuit missionaries in what information to gatidereanit to their

superiors for the benefit of knowledge and efficient administration of the col@iegurriel
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was aware, however, that this example would have to accompany reforms to Spauti®ealuc
institutions in general and to the formation of Jesuit novitiates in particukplaying the
nationalist spirit of these proposed reforms, Burriel laments that the laaledst in the type of
natural history he wished to write “ha bastado a acreditar a los Espafioles desbatiratales
entre las naciones de Europa” (8). The Spanish Jesuit argued that this ladlkestf weis due to
educational institutions that permitted students to graduate in “edad de apreatictert’ the
fundamentals for understanding and appreciating “ciencias curiosassi¢plexperimental,”
“historia natural,” and “geografia” (8). Furthermore, few students werrtapf competently
reading maps or performing basic mathematical calculations (9). Toesdatg to Burriel, had
lead to an adult reading public of religious and laymen alike “sin gustillo deacsit
discernimiento para juzgar de lo que leen, o de lo que ven, sin amor a los libros antiguos, con
desprecio de los modernos sobre las citadas materias, o sin curiosidad” (9).

While Jesuit missionaries stationed around the globe were uniquely positionkedido a
the Enlightenment archive of natural histories, in a partial indictment of thésooglen
educational apparatus, Burriel asserted that these missionaries wenéinebt to blame for not
fulfilling their potential: “De educacién semejante no deben pedirse gradéé&mtamientos ni
aca ni alla y por tanto muchos no son culpables en no ser, como debieran porque no esta en sus
manos ser mejores” (9). Burriel insisted that there were “muchos espgigsieanjeros
habiles” in New Spain but that they lacked proper books and instruments, and even when capabl
minds set out to scientifically observe and record the nature and inhabitantsalbthial c
frontiers they lacked opportunities to publish their work and win the recognition teegvdd:

Pero aun cuando falten estas cosas contemplo tambien que muchos se detendran en

escribir lo que han observado ya, y aun también en observar, por que las experiencias
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pasadas les haran ver sus trabajos no han tenido la estimacién que debieran, por que sus
mapas, sus dibujos, sus curiosidades, o sus relaciones o se han despreciado, o cuando mas
honra les haya hecho, han parado en [un] rincén oscuro del archivo. (9)
In this passage, Burriel implies that the most important function of the misgwaarto observe
nature, recording and collecting anything of scientific interest on the aebjmiphery. By not
fulfilling this function, argued Burriel, his Jesuit confréres were doing e to the
progress of knowledge, the Spanish nation and the Society itself.
Although in his letter to Tompes Burriel mentions the addition of “cartasadtés” on
the California missionaries whose lives were not included iEthpressashis comments seem
disingenuous in light of his ambitions to reach a wider reading public in Europe. Asdukiista
his letter, Burriel hoped to write a “historia cumplida y exacta con tododl@gpemores y
delicadezas que hoy desea la gente de buen gusto” throughout Europe (1). The Spainish Je
specifies what kind of exact and complete natural history the people of “gogitetgsect, only
briefly mentioning missionary biographies. Indeed, in proposing a multivolume sé@astas
edificantedrom New Spain after the popular French model, Burriel remarks that these m
include subjects to stoke the curiosity of readers who would otherwise shun a purely
hagiographic work:
Es cierto que por gracia de Dios hay materiales para que juntas lasnedatgatodas las
provincias se haga una cosa buena, y se de a conocer bien lo que trabaja la Compaifiia.
Solo falta que no haya omisién en adelante, y que a las cosas de edificacion se afiadan la
de curiosidad de modo que aficionen a toda suerte de lectores, lo que no se lograré sino

con este cebo, de otro modo solo leeran las relaciones nuestras beatas. (11)
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Burriel disdainfully refers to the readership of JeRuiifying lettersas “nuestras beatas,” that is
pious women devotees or nuns, outside of the Society but under the spiritual guidance of
Ignatians. His feminization of this reading public is telling not only as andemof the
misogyny inherent in the hyper-masculine ascetic culture of the Jeatidtso as a
representative of the Enlightenment association of scientific objecindyigor with the
masculine, ascetic subject (Pratt 55-56).

While Burriel’'s ambitions may be attributed to the individual enthusiasm of onkfybut
talented and well-connected member of the Society without resonance amoraghrenbithe
reception of his work demonstrates that he had many like-minded colleagueshéfter
completion of théNoticia, the first step in his project for reform, Burriel even more emphatically
pushed his proposals in letters to his Novohispanic counterparts. In this correspondesce we
more clearly see how in the eyes of the Jesuits the order’s ascetiandeaiganizational
structure lent itself to the work of natural history in the age of Enlightenment, am wie
pursuit of knowledge of the natural world becomes an end in itself. Juan Antonio Baltihasa
Provincial of the Society in New Spain from 1750 to 1753, praised the “tersa elocu#ncia”
Burriel's Noticia and confessed to the Spaniard that ifEhgressashubieran salido al puablico
en estilo natural del padre Venegas sin [la adicién] de las noticias sglapt@siables con que

Vuestra reverencia entretejié la relacién hubieran logrado corta accefitiot"Refering to

1% The following is from the entry on Balthasar inrB&in de Souza'Biblioteca hispano-americana septentronial
“Baltasar (P. Juan) naci6é en Lucerna de los Szt de abril de 1697, y vistio la sotana de lapafita de Jesus
en 26 de octubre de 1712. Ya profeso paso a laidaéren las misiones del obispado de Duranga &ukva
Viscaya permanecio algunos afios entregado todsalud espiritual de los indios. De alli fue tra&dcectorado del
colegio maximo, y finalmente al provincialato dersligion en la Nueva Espafia por el afio 1750. BgciVida el
esclarecido P. Juan Gumersvac, de la compafiia siésJenp. en México 1737. 40 Mida del Ven. P. Francisco
Maria Picolo, jesuita misionero de Californiadsnp. en México 1730. 40 Relacién de la vida y gloriosa muerte
del P. Lorenzo Carranco jesuita misionero de Cafifas. Imp. en México 1751. 40 Sermones en lengua
mexicanaMS. en la biblioteca del colegio de S. GregoadwtExio. —Noticia de la vida y preciosa muerte del P.
Nicolas de Tamaral, jesuita misionero de Califosiianp. en México 1752. 40 — Memorias sobre la cistgude la
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Venegas' rhetoric, the elder Novohispanic Jesuit lamented with frankness,s‘estestilo que
por lo comdn se usa por aca donde se carece de muchas noticias que pudieran ennoblecer los
escritos” (2).

In praising theNoticias Balthasar repeated an important keyword, “critica,” that Burriel
himself had used to describe his own work: “esta bien escrita la historia,aroorijica
omitiendo algunas cosas, abreviando otras, y deteniéndose con prudencia en las mas
importantes” (3). In the context of the Spanish and Spanish-American Enlightenmeit us
“critica” is not casual or coincidental; one only need consider the title afd®egollection of
essays largely credited with disseminating the critical spirit oEtiightenment throughout
Spain and the America$eatro Critico Universalln fact, the appearance of this key word in
Burriel’s prized letters on Spanish history published by the jo@ealinario eruditon 1780
(Cartas eruditas y criticade Andrés Marcos Burriel de la extinguida Compafiia de Jedsis
echoes the title of Feij6o’s influential collection lett&fs As Balthasar declares in his praise of
the Noticia, the application of “critica” to Venegas’ work meant the discernment of which
elements were of historical or scientific value. Burriel revised ea@rant or contradictory facts,
toned down Venegas’ providential rhetoric, rewrote the work with a clear and dytecbstgan
with a methodical catalogue of the flora, fauna and inhabitants, and included eddwizil of
the peninsula. Overall, Burriel's modifications privileged the synchronic aedtsic
exposition (Venegas’ “mapas historiales”) over the diachronic, hagiograptiprovidential

narrative. Despite his praise, Balthasar noted this bias and encouragebt@urdeide

Pimeria y sus misiones y comunicacion de las del®iorado con las del Norte de Californias. M&gde se
aprovecho el autor de Historia de Californias’

195 The first letter of the collection is a 200 paggqdisition addressed to Juan de Amaya on the Gafllonarch’s
reform of the Spanish Church in the fifteenth centiihe editor of the letter was none other thasgaa Melchor
de Jovellanos, who possessed his own manuscrigtafdpurriel’s missive.

246



biographies of Salvatierra, Piccolo and Ugarte in the second edition of his work, which he
admitted would never be read if they were published as indepévidasty virtudeg5). In the
minds of these Jesuits, the life of the ideal apostol had become a supplement tecipp@ pri
object of the\oticia, which was to provide an accurated geographic, natural, ethnographic and
historic account of Lower California. This is not to say, however, that the aapeistolic ideal
was renounced; on the contrary, the disciplined gaze of the missionary bebattdshe
critical researcher gathering and scrutinizing data in the field or thevarchi

The academic formation of these missionary-researchers was bkawascern for
Balthasar, who understood along with Burriel the consequences for the future of #tg Hoci
the order did not keep up with the epistemic shift it had helped to bring about. Balthasar
expresses his disappointment with a novitiate whom he had charged with the composition of a
history of California and who, according to the former Provincial, could not accomphkgveén
years what Burriel could write in 15 days (3). Just as his Spanish counterpérasBalt
attributed this inadequacy to a slackening in Jesuit education and a lack of inteapping the
potential of the order’s missionary outposts and communication network (6). Offeriogrhis
ambitious reform, Balthasar proposed that the order properly school missionaréesgation
and mapmaking, and furthermore suggested that each province should have two “padres
descubridores” solely dedicated to the activity of collecting, surveying apg@ing the colonial
frontiers, without any evangelical responsibilities (7). In the relegatievarigelical labor this
scheme did not abandon the order’s ascetic-apostolic ideal, but rather the saiedtific
ethnographic mission itself became an apostolic-ascetic exerciseingxih@smissionary-
fieldworker, or “padre descubridor,” to the same discipline, risks and privationslleess

serving the greater glory of the Church and the Society.
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There is a great deal of historic irony in these discussions of ambitioustpranec
reforms, for at the moment of these personal exchanges the secular-sasianmtdipicture that
the Jesuits had helped to establish and continued to transform was turning against the orde
what would be its most embattled moment. In his letter to Burriel Balthdsdesko the order’s
situation when he mentions the obstacles to funding his proposals: “bien sé que pedir
dependencia del barco, soldados y marineros, y gasto es pedir una herejiaepatisteatiempo
cuando estan tan calientes los cuentos de Paraguay” (9). Balthasar, qfwasinr&terring to the
loss of the prized Jesuiduccionesn Paraguay after the 1750 Tratado de Limites between
Spain and Portugal, an event directly linked to the expulsion of the order from Portugal in
17581

Burriel’'s response to Balthasar, dated July 20, 1760, is perhaps the most extnaordinar
document in the Spanish polymath’s correspondence with his Jesuit brethren in NevaSpai
not only refers to his work on California and plans for future natural histories but\aésoagi
detailed account of the current events in Europe that were about to overwhelm the $beie
exchange of letters between the Spanish Jesuit and the elder Provincial gh&ew&o
anxiously awaited news from Europe on the tribulations of the Society, amounts toratenti
and unique snapshot from the trenches on the theological, philosophical and political battles
raging across the continent. Burriel was keenly aware of the need to adapivd@sgito an
evolving European public sphere, assuring Balthasar of the need to produce work that “pueda
halagar el gusto de Europa,” for only in this way would it “tiene asegurada stalgdt).

Aware of the Society’s precarious reputation in Enlightened Europe, Burnetdite

1% n order to control contraband trade in ColéniaSd@mramento, the Spain negotiated to take ovesrtblave from
Portugal in exchange for lands that included heflesuit's GuaraméduccionesThe Jesuits’ impassioned and
polemic efforts to stop the treaty were later usgdinst them as evidence of their hostility toittterests of the
Spanish crown. When the Guaranies rebelled agapstish and Portuguese attempts to resettle thendesuits
were blamed for instigating the uprising (Lynch 188.
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production of natural histories as a means of defending the order against it®detract
Nevertheless, for Burriel this implied a return to the origins of the Jesarts ttran an
adaptation to the emerging public sphere. Perhaps reflecting on the work &, Rurstel
remarks that the early Jesuits never lost an oppotunity to chronicle theomarysenterprise
and that their example should serve as an adomonition to the contemporary Jesuitdiaohdfier
America whose lack of interest in producing “relaciones metddicas, cynjoseenadas en un
cuerpo con mapas, dibujos, y discursos politicos” had occasioned grave errors in the
administration of the Americas (2).

According to the Spaniard, the most serious consequence of this diminished intiative t
produce reliable information from the Jesuit missions was the expulsion of the ordexllfr
Portuguese territories in 1758, which according to Burriel was the resultiofamsation about
the order’s activities in the Americas. Though Burriel also critecthe “genio” of his
compatriots who show little interest for matters far from the metropolesdeeta that the
Society would continue to bear the brunt of the consequences if they failed to publish works
aiding the political and economic administration of the colonies: “pero si losakeruito
hacen, nadie lo ha de hacer, y ellos pagan la pena que no se haga” (2). Burriel's tespons
Balthasar goes on to describe the embattled position of the Society in both the European
Republic of Letters as well as in the political sphere. According to the &phessit, the
declining fortunes of his order had affected him personally as they had led émbigaf from
the position as director of the ecclesiastic archives in Toledo. In his latteielButlines four
interrelated fronts in which the Jesuits faced fierce opposition: Paraguayg®t, French
Jansenism and the theological dispute with Daniello Concina, a Dominican friar ho ha

published a theological treatise in 1749 that condemned Jesuit Molinism and probabalism and
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which, according to Burriel, was simply an anthology of anti-Jesuit calumesgafcidas por
mas de un siglo en mil libros y libelos” (4). Burriel asserted that the rii@sicéous response to
these attacks was the conscientious exercise of the Jesuits’ dual vocapiosties and
producers of historic and scientific knowledge: “¢ Nuestra vida, a qué llaslethe Spaniard,
“Nuestra profesiéon qual es, sino de Apdstoles y hombres doctos?” (15).

As he demonstrated in Hi¥oticia and his correspondence with his fellow Jesuits, Burriel
believed that these two “professions” were one and the same. Although he dichthishe
apostolic-ascetic vocation that was extolled in\fidas y virtudesBurriel nevertheless
understood that it was the basis for the epistemological shift in eighteentinyagatiural history
and hoped that the Jesuits could use this institutional identity to reform the Sparesicah
colonial government as well as improve the standing of the Society throughout Eurbpe. W
the discourse of Jesuit natural history and ethnography was in the last irisiarext by the
Company’s need to justify the order it imposed on Amerindian peoples of the colontadrf
as Kristin Huffine has demonstrated in her analysis of eighteenth-centaynés of the
GuaranireduccionesBurriel's Noticiademonstrates that they increasingly became an end in
themselves whose value was judged by their usefulness for governing Spain‘al coloni
possessions and their contributions to the fields of natural history and ethnographype E
(294). Though Burriel participated in the debates that generated what Carizguesr& has
termed a “patriotic espistemology,” his work was more importantly infleéroy the Society’s
ascetic ideal and organizational structure. Just as Burriel’s work walsteansnd widely
disseminated throughout Europe, so too were the Jesuits’ methods of framing the colonial
frontier in the discourse of natural history. Venegas’ and Burriel’s worksreegsiito view the

Jesuits as both precursors and contemporaries to Enlightenment natural histonynagichphy,
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a perspective that has been skewed by the order’s fate in the second half dftdentig

century.
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Conclusion

The elaborate map (figure 1) that Burriel included inNbé&cia vividly illustrates the
development of the Jesuit ascetic ideal on the Spanish-American mission fiimi@nap itself
presentsg’un coup d’oei) the foundation of permanent settlements on the northern frontier of
New Spain, where the fluid political boundaries of the viceroyalty (Provincia de&g@iare a
space with the names of Amerindian nations that crisscross the landscas (Papagos,
Cocomaricopas, Cochimies, etc.). In a sense, the map is a snapshot of the predessiéh
whereby these nations were incorporated into the political institutions of Naw. 3 his
introduction to the ethnographic description of the Californios, Burriel explains that the
territorial limits and political sovereignty of the European nation haveoyst established on
the northern frontier of New Spain. Rather, the concept of “nacién” is used to denominate
linguistic groups with no fixed boundaries:

Este nombréacionen América, generalmente hablando, tiene distinta significacion, que

en Europa; aunque en Europa suele tambien tomarse de diferentes maneras. En Europa se

da nombre de una Nacién a los que viven en cierta extension de terreno, o baxo de cierto

Dominio, sean, o no de un Lenguage. En la América, por lo regular, no haviendo entre

los Indios, que ahora se conquistan, ni distincidn, o limites de Provincias, ni separacion

de Dominios, quales se hallaron en los dos Imperios de Mexico, y del Peru, se reputan
por una Nacién todos los Indios, que usan un mismo lenguage, sean pocos, 0 muchos;
bien vivan cerca unos de otros; bien derramados en distantes rancherias, o que si se
diferencian en el Idioma es poco, por ser unas Lenguas dialectos de las otradode

gue puedan entenderse entre si mismos. Quando el lenguage es entre si tan diferente, que
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no pueden entenderse unos con otros, entonces se llaman diversas las Naciones; sin que

esto impida, que algunas veces tomen el nombre las Naciones, no tanto de la Lengua,

como del parage en que viven, o de algunas otras circunstancias tales. (1: 61-62)

As in his map, in this passage Burriel paints the cultural boundaries of themiissitier as a
confusing mosaic that is in the process of being “reduced” to the political ordher of t
viceroyalty. While presenting a synoptic, bird’s-eye view of the Amerindian peaplthe
north-west frontier of New Spain, this map likewise reflects the Jesuifdiasrs on identifying
and mastering the languages of their catechumens. If the experieheam@gsionary “in the
field” often contradicted the linguistic heroism that was essential teethets' ascetic ideal,
Burriel’'s ethnographic map nevertheless restores mastery by catagj@nd distributing these
language groups upon a landscape that can be dominated by a globalizingiperapdc
traversed with the tools of modern cartography and navigation.

In the upper left hand corner of the map a sun bearing the symbol of the Societisof Jes
shines down upon the unexplored regions of the frontier as if progressively reviealing t
landscape and its inhabitants to the viewer. Reinforcing this impression, a legeiieddat the
edge of the map in the upper part of the California peninsula reads “Naciones<Gamntil
Conocidas” as a stand-in for the toponyms and ethnic groups to be filled in on future maps.
Burriel’s map is bounded on the left and right by a series of drawings meant sergphe
principal fauna of the peninsula as well as the physiognomy, dress and customs of the
Californios. The inhabitants of the peninsula are frozen in idyllic scenes thedeapan
eternalized pre-Hispanic past free from the darker sidedofccion Although a group of
women, one of whom suckles an infant, is more chastly garbed, the mostly naked and languid

bodies of the Californios suggest an existence barely above the state efpoattayed in the
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drawings of the fauna. In one frame, Burriel has depicted the Californiogerattturing
illnesses by sucking through a pipe filled with wild tobacco and placed on the head of the
sufferer, while in another frame he depicts the ritual dress of the CaliBlrarnans as they
assume an unthreatening pose.

The two scenes that frame the bottom of Burriel’'s map remind us that thisisynopt
“mapa historial” is the product of the Jesuit ascetic ideal performed on themfremtier. Both
drawings depict the “martyrdom” of Fathers Nicolds Tamaral and Loreamari€o at the hands
of the Pericues in 1734. Carranco is portrayed with an angelic smile wtighiog a cross as
his body is pierced with arrows and dragged by two figures whose headdressestbaygee
shamans. In the background, Burriel portrays the Pericues thrusting this desapitated
corpse into a bonfire. The images complement Burriel’'s description of Calsdaanent,
which according to the Jesuit defy words: “No son para escritas aqui lasguiofees, que
influidos del espiritu de inmundicia executaron contra el sagrado cadaver, \das yuorofas
abominables, que de él hicieron antes de darle al fuego” (2: 470-71). In thedrdmaeight, the
same fate awaits Tamaral as one of the instigators of the rebellion st@ndsm with a dagger
aimed at his throat. The placement of these the ascetic narrative of tlenrfrssiier at the
bottom of the map is doubly significant: on the one hand, this narrative has been separated out
from and subordinated to the composition of the ethnographic map; on the other hand, the
narrative, which in some cases culminated in martyrdom, is represented@asttetion upon
which the knowledge contained in the map is produced. At a glance, Burriel'glsahe story
of the development of théidas y virtudesnd Jesuit natural history in relation to the

performance of the Jesuit ascetic ideal on the eighteenth-century Novohispainec.
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The Jesuit ascetic ideal was a product of the dialectic between aanyilteadition of
Christian asceticism and the experience of the Society’s missionartee Spanish-American
colonial frontier. As embodied in thHgercicios espiritualesthis ascetic ideal focused on the
inner-worldly conduct of a subject, both religious and layman alike, who is trained td sigom
or her own actions to rigorous scrutiny and to continue in the saeculum with the geftaint
God-willed vocation. On the mission frontier, the Jesuits found a field of action whidhigut t
ideal to the test, and through the Society’s prolific cultural production reprocisedddel of
conduct not just for the order’'s own members but also among all strata of colorag}.Stus
ascetic ideal was reciprocal in three principal aspects: fiestlit, was directly linked to the
colonial project ofeduccion the Jesuit ascetic ideal was based on an economy of merits in
which the missionary subject’s virtue was tested and proven in the process ofjfobadient
Amerindian subjects; secondly, as a model of exemplary conduct tested itrémeeex
conditions of the colonial frontier, the subject of Jesuit missionary hagiograpamben object
of contemplation and imitation for the subject of the colonial center. As means of repgoduc
the moral order of the viceroyalty, this ideal justified the excesses arstices of the colonial
system by upholding the values of obedience, humility and self-sacrifice fade of both
Amerindian resistance and pervasive colonial corruption. Lastly, the perfoerofthe Jesuit
ascetic ideal on the Spanish-American frontier made its way back to tlepoletand reached
an audience beyond the borders of Spain through the production of natural histories and theories
of government.

As a process that subjected inner-worldy conduct to new techniques of ragidrsalitz
control and increasingly approached nature through an instrumental-sciestibardie, the

Jesuit enterprise on the Spanish-American colonial frontier was an importaloipteset in the

256



disechantment of the world within Western societies. For Max Weber the disenehanf the
world implied an intellectualization and rationalization of social relations altuke wherein
“there are no mysterious incalculable forces that come into play, but tiaghh@ne can, in
principle, master all things by calculation” (“Science” 139). This prockdsenchantment is
directly linked to the ascetic ideal, which increasingly subjects individualwect and the
organization of society to rational calculation and discipline as end to be pursuscdfeni
sake. Burriel’'s map, with the sun throwing light upon a territory whose landsedpelhabitants
emerge into the purview of the Western subject, suggests just such a view of thasndpace
devoid of mystery that can be observed, studied and understood by a dispassionate and
disciplined gaze. Contrary to Weber’'s emphasis on the Puritan ascetic idealehaivis
disenchantment of the world was an ecumenical process that was carried out eveeootine
frontiers of early-modern Spanish America. This is not to sayedatcionand the Jesuit
ascetic ideal were necessary or sufficient conditions of a disenchanted wardbadlern subject
of control. The Jesuit missionary frontier in Spanish America was intedwirta the myriad
practices and discourses that together, by linking local contingencibsastite missionary
contact zone) to global designs (such as the providentialist discourse of estapsd
modernity. The Jesuits contributed to this global modernity in attempting to forgEcatic
planet through the performance of an ideal of self-mastery on the Spaniste@mzionial
frontier, in undertaking the project of forming Amerindian communities based an-nndraastic
model, and in producing and disseminating knowledge about the nature and inhabitants of the

colonial hinterlands for world-wide consumption.
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In her account of the formation of a “planetary consciousness” in eightesritiryc
European travel narratives, Mary Louise Pratt largely separates thiemary undertaking from
the enterprise of natural history on the frontiers of European empires:

As Christianity had set in motion a global labor of religious conversion $kattad itself
at every point of contact with other societies, so natural history set in motiobah g
labor that, among other things, made contact zones a site of intellectual as meahual
labor, and installed there the distinction between the two. (27)
Jesuit narrative, however, belies a clear division between the missionary’arabthe that of
the natural historian: the latter built upon the intellectual labor of the fomndereanhabited the
ascetic ideal in an inner-worldly sphere that the Jesuits had helped bring into deeng. T
intellectual labor of the Jesuits’ missionary enterprise was a fochs ofder’s narrative
production from the very beginning of their presence in Spanish America, both through yhe stud
of Amerindian languages as well as the study of nature for the practitsab&reduccion As
revealed in Burriel'dNoticia and his letters to fellow Jesuits, the task of collecting and publishing
knowledge about the remote frontiers of Spanish America increasingly became anseled pu
for its own sake, albeit with the ascetic self-control and the certaintotiawilled vocation
that was inculcated in the Jesuit missionary. Thus, through the performancestd¢he ideal
on the Spanish-American frontier, the Jesuits contributed to the secularizagasart in the
West. Though Burriel’'s catalogue of the flora and fauna of California diceaohrthe level of
abstraction in Linneaus’ system, he nevertheless shows that the Jesalteddyl anticipated
the narrative of eighteenth-century secular natural history, with itgoigrand chaste gaze,

through the reproduction of the order’s ascetic ideal on the mission frontier.
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Of course, the differentiation of the discourses of missionary hagiograghatural
history was never complete in eighteenth-century Jesuit narrative, iasaties of the
martyrdom of Fathers Tamaral and Carranco at the bottom of Burriel's map dexteorisven
theVidas y virtudesometimes blur the boundaries between the performance of the ascetic ideal
and the disenchantment of the colonial frontier, as in the case of Juan de Ugarte, thieo toge
with Juan Eusebio Kino explored the northern reaches of New Spain and established the
peninsularity of Lower California. In his work on the life of Ugarte, Juan de Vikawaio cites a
letter from Ugarte which begins by narrating the perils faced by tbsionary in sailing
northward in the Gulf of Cortés towards the Colorado River and ends by dispelling the man
myths that had been disseminated in chronicles and maps of the region:
[...] Y que cada dia que nos librabamos de un riesgo era un nuevo milagro. A esto se llego
el que enfermé la gente, yo me llené de llagas, y pensé morirme. El quetipros
bastimentos falté también. Mas en esto se vio que la obra era de Dios; pues destituidos de
todo socorro humano, entre tantas enfermedades, necesidades y peligros, begamos
pasar el Rio Colorado y a descubrir cuantas mentiras se han dicho hasta altaga de es
tierras. En donde hay Islas, ninguna ponen, y en donde no las hay las ponen. Ponen la Isla
de oro, y en tierra firme, casi en el mismo paralelo la laguna del oro sin siggéra
por cosa esquisita para una sortija, para las manos de su Magestad. Poneniemdierra f
el Reino del Rey Coromedo, el gran Tepuayo, la gran Quivira, las siete cuevas de donde
salieron los mexicanos, la sierra de los minerales, y para que no faltasel fpeneficio,
ponen immediatamente el cavo de los azogues. Nada de esto vimos, ni sefial de que
hubiera Reinos; pues antes bien lo que reparamos, fue un desierto, y despoblado

immenso. Por el contrario en las costas de Californias vimos muchisima ggateds
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a treinta y seis grados de altura. No proseguimos adelante; porque tenigaepoeo

fondo; con que yo creo que la California es Peninsula, y que en la creciente sl mar

aisla toda; bien, que esto es conjeturar; mas segun lo que vimos, bien fundada. (106-07)
According to Ugarte, the prize for passing such demanding trials of his asdegs was
certain knowledge about the natural features and inhabitants of the lands he w@asgaote,
and though his letter ends with a hypothesis that the peninsula becomes an islamel rgiingt
tide, he is nevertheless guarded about further conjecture. The desert landsaépeddasc
Ugarte’s letter is both a space for the practice of the ascetic ideallass a disenchanted space
progressively freed from the “mentiras” of the past.

As narratives that exalted the virtues of perseverance, obedience andyhthmeNitdas
y virtudeslikewise reaffirmed a colonial order built on a rigid social hierarchy aptbative
economic relations. The lives of exemplary Jesuit subjects, made objects offlatitenfor all
strata of Novohispanic society through hagiographies, sermons and spirdrases,
emphasized the sense of Christian duty inculcated among members of a Gregltueh as
Juan de Ugarte, who renounced fortune and fame in order to pursue an ideal of se# sacrif
through the procesgsducciénon the missionary frontier. Where Jorge Cafiizares-Esguerra and
Antony Higgins have linked Criollo subjectivity and the production of knowledge in late
eighteenth-century New Spain through the concepts “patriotic epistemandyCriollo
archive,” | have attempted to show the Novohispanic subject of control and the wfitiatural
history were rooted in the ascetic ideal promoted by the Society of Jesiesthefpowere
expressions of cultural autonomy in response to Enlightenment discourse or the Bourbon
reforms. As an expression of colonial theodicy, the narrative of ascetic nebdelsduct

bestowed a moral order upon a society whose violent origins were exposed in the expansion of
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the colonial frontier. By reenacting the Christian ascetic ideal the Jeisgibnary turned the
brutality and chaos of the frontier into a familiar narrative in which the moswedl virtues of
Novohispanic society were put on trial and passed the test. Thus, the frontier wasolipétd t
the colonial center and metropole through the practice and discourse of pastorahpekreh
ideal models of conduct were forged reciprocally in the process of formialgclenial
subjects.

As evidenced by the publication of several editions of Antonio Paredes’ work on
Salvadora de los Santos after the expulsion of the Society, the Jesuit asdetmntieaed to
exercise influence over Novohispanic society even in the order’s absence Pafiedies’ work
reveals the importance of the Jesuit ascetic ideal in restricting poglidgous practices or
charismatic authorities that threatened hegemony, the text likewrsend&rates how the virtues
extolled in Jesuit hagiography provided a path to social prestige for eveshenarginalized
Amerindian subjects. As acts of colonial mimesis directly linked to institsitof social control
on both the frontier and colonial center, Jesuit narratives produced a recogrokatikd other
while at the same time demonstrating how this other could imitate, albeit aoipgra
hegemonic model of conduct. It is an historiographic commonplace that the expulgien of
Jesuits from New Spain, along with other Bourbon reforms, galvanized membsesyidllo
elite who would later lead the movement for independence, but the order’s legacy in both the
institutions of cultural reproduction and in the occupation of the ecumene of the futumMexi
republic has largely been left unexplored. Any future research into this legbbgwe to begin

with the Jesuits’ performance of the ascetic ideal on the colonial frontier.
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