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ABSTRACT

During the seventeenth century, Spanish conquerors established
Franciscan missions among the native inhabitants of Florida and New Mexico.
The missionaries in the northern frontier doctrinas of Spain’s New World empire
adapted methods tested in Iberia and Central and South America to conditions
among the Guales, Timucuas, Apalaches, and the various Pueblo peoples. The
mission Indians of Florida and New Mexico responded to conquest and
conversion in myriad ways. They incorporated Spaniards using traditional
practices, they attempted to repel the interlopers, they joined the newcomers and
accepted novel modes of behavior, they discriminated between which foreign
concepts to adopt and which to reject, and they avoided entangling relations with
the Spaniards as best they could. By the end of the seventeenth century the
frontier missions of Florida and New Mexico collapsed under the weight of
violent struggles among Indians, Spanish officials, Franciscan missionaries, and
outside invaders. This comparative study will reveal patterns in Spanish frontier
colonization and Indian responses to Spanish conquest and missions.
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INTRODUCTION

FRONTIERS AND MISSIONS

I would like to know what he felt in that moment of vertigo when past and present intermingled. — Jorge
Luis Borges

Without the presence of Indians, no Spaniard would have settled Florida or New
Mexico. Explorers would have marched through empty lands in vain attempts to find
sources of fortune. Their journeys would have been shorter without Indian guides and
sustenance, their expeditions would not have taken slaves or killed inhabitants. No
tantalizing tales of pearl-stocked rivers or cities of gold would have encouraged
Spaniards to fund further explorations. Without Indians, Spanish strategies for settlement
would have been problematic. There would have been no one to construct defensive
palisades or municipal offices, no one to plant food for subsistence, tribute, and trade.

No local military structure would have helped protect the colonies. Spanish colonizers
would not have attached themselves to local populations or reached agreements with
local chiefs. Native escorts would not have led curious Spaniards to new villages or
neighboring trading partners; there would have been little hope of colonial economic
profit. Without Indians, Franciscan missionaries would never have volunteered to preach
on the frontiers. Spain’s colonial American enterprises -- strategic, economic, political,
and religious -- required Indians. Where multiplying English settlers eventually expelled

natives from their homelands, relatively few Spaniards (by 1700 approximately 1,400 in
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Florida and 3,000 in New Mexico) purposely sought Indians as laborers, trading partners,
military allies, guides, informants, and potential converts.'

Placing Indians at the center of the story is not an historian’s conceit or a device
for explaining a forgotten, neglected, marginal part of America’s cofonial past. Historical
Spanish settlers would have understood the suggestion perfectly. Spaniards who
conquered and colonized Florida and New Mexico in the seventeenth century knew that
Indians were essential, especially in places removed from densely populated regions.
Spaniards were attracted to the frontiers of their American colonies because sedentary
Indians lived there. Village-dwelling natives had, by definition, eétablished political,
social, and economic systems recognizable to Spanish newcomers. Indigenous
populations could provide necessary labor for Spanish economic enterprises and natives’
knowledge of the land could speed the development of agriculture, ranching, and craft
production. For Franciscan missionaries, natives offered much more: Indians were lost
souls in need of Christianity’s salve. For economic and religious reasons, Spaniards
risked the journey to unknown lands to settle among unfamiliar people. And yet the
newcomers were experienced enough to understand that local Indian settlement did not
guarantee colonial success.

By the time Spanish settlers set foot on Florida’s shores and New Mexican mesas,
the New World had lost some of its novelty. Spanish conquistadors had toppled imperial
dynasties in central Mexico and highland Peru, marched through the hinterlands of South
and Central America, and decimated the peoples of the various Caribbean islands. A new

generation of Spanish explorers had heard tales of mythic riches and empires to the north

"' David J. Weber, The Spanish Frontier in North America (New Haven: Yale University Press, 1992), 90.
Florida’s 1,400 “Spanish” settlers included some African slaves and Hispanized Indians.
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and cast their eyes toward the borderlands. As the adventurers saw it, frontiers were
places of opportunity for those willing to pawn their lives and wealth. After multiple
entradas, Spanish settlers eventually agreed to accompany armed soldiers and to relocate
to the fringes of Spain’s New World empire. The northern borderlands were removed by
thousands of miles and either rough, barren terrain or treacherous, violent waters. Their
new homes lacked familiar political, social, and religious institutions, were difficult to
defend, and held uncertain economic promise. Settling in such places was not a popular,
or even a wise, choice.

Though Spanish missionaries, soldiers, and settlers considered Florida and New
Mexico the extreme edges of “civilization,” the native inhabitants saw their lands as the
center of the universe. Seventeenth-century Indians would learn the invaders’ foreign
terms for their land and some would adopt the strangers’ tongue. But the Spanish view of
Florida and New Mexico as remote frontiers would never be the natives’ perspective.
Their homelands were more than impermanent settlements. Native lands were hunting
grounds, agricultural fields, seasonal homesteads, and habitations for countless spirits.
Indians’ ancestors emerged into the world from nearby caves or passed to the afterlife by
way of local mountains or streams. Spirits mingled with natives in their councils, during

their celebrations, on the trails, and in their dwellings. The Indians had no need of far-

? For discussions of the meaning and significance of the Spanish frontiers and borderlands, see Jeremy
Adelman and Stephen Aron, “From Borderlands to Borders: Empires, Nation-States, and the Peoples in
Between in North American History,” American Historical Review 104 (June 1999): 814-841; Weber,
Spanish Frontier in North America, esp. 11-13;, Howard Lamar and Leonard Thompson, eds., The Frontier
in History: North America and Southern Africa Compared (New Haven: Yale University Press, 1981),
Christine Daniels and Michael V. Kennedy, eds., Negotiated Empires: Centers and Peripheries in the
Americas, 1500-1820 (New York and London: Routledge, 2002), esp. 1-41; David J. Weber and Jane M.
Rausch, eds., Where Cultures Meet: Frontiers in Latin American History (Wilmington, Del: Scholarly
Resources, Inc., 1994), esp. xiii-xli. Adelman and Aron have written the clearest distinction, defining
Jfrontier as “a meeting place of peoples in which geographic and cultural borders were not clearly defined,”
and borderlands as “the contested boundaries between colonial domains.”
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away continents or far-off philosophies; the core of the cosmos lay all around them.
Regardless of geographical location, economic circumstance, or population density,
Indians never considered the relevance of any other place but their own world. The
frontier was the fringe of their territorial hunting grounds or -- in the case of large
empires or confederacies -- their imperial influence. Nothing else mattered.

When Spanish and Indian perspectives collided, the results were predictably
turbulent. People with disparate cultural imperatives and distinct economic, political, and
religious goals rarely get along. The Catholic missions of Florida and New Mexico were
the meeting places for Indians and Spaniards and the settings for the process of cultural
dialogue. Spaniards constructed forts and farms near Indian settlements, but only the
Franciscan missionaries settled in native villages. Missions were the primary mechanism
for the seventeenth-century colonization of Florida and New Mexico. While religious
goals were not the only ones on the Spanish agenda, the circumstances of frontier
settlement made missions and, by extension religion, a central issue.

Discerning what constituted genuine conversion, adherence to religious doctrine,
or rejection of foreign intrusion is difficult at best. Trying to examine the inner workings
and shades of individual souls is like trying to describe a figure standing just beyond
peripheral view. But we are not without means. To decipher the behavior of Indians and
Spaniards through the lens of time, scholars read between the lines of Spanish
documents, screen the soils of archaeological excavations for architectural, faunal, and
material remains, and compare documentary evidence with modern ethnographies and
oral traditions. Ethnohistory -- combining historical and anthropological techniques to

try to recover the world of non-literate peoples -- gives investigators the best chance of
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gleaning the Indians’ past. When faced with the trauma of invasion and the ensuing
cataclysmic changes, Indians made choices and sought solace in various, sometimes
surprising, ways. Faith always changes over time; tenets fall from favor, practitioners
emphasize certain doctrines over others, religious leaders clarify or denounce particular
ideas. The Spanish conquest of the Indians in Florida and New Mexico introduced a new
religion and challenged traditional native practices. Indians attempted to handle those
changes as they came, but the process tested natives’ faith deeply.’

Historians, anthropologists, and archaeologists have revealed just how profoundly
contact with Spanish newcomers affected native communities and have thoroughly
analyzed the specific cultures of natives in the Southeast and Southwest. John H. Hann,
Amy Turner Bushnell, Clark Spencer Larsen, Bonnie G. McEwan, John E. Worth, and
Jerald Milanich for Florida, and France V. Scholes, Elsie Clews Parsons, Alfonso Ortiz,
John L. Kessell, Ramon A. Gutiérrez, Andrew L. Knaut, and Carroll L. Riley for New
Mexico, have traversed some of the trails before. Each expanded our vision of the Indian

past in lands that became Spanish frontiers for a time. But the tendency of current studies

3 For the best discussions of ethnohistory and its meaning, see James Axtell, “The Ethnohistory of Native
America,” in Natives and Newcomers: The Cultural Origins of North America (New York: Oxford
University Press, 2001), 1-14; Bruce G. Trigger, “Ethnohistory: Problems and Prospects,” Ethnohistory 29
(1982): 1-19; Trigger, “Ethnohistory: The Unfinished Edifice,” Ethnohistory 33 (1986): 253-67. For
studies that apply ethnohistorical methods to analyze European conversion of Indians, see James Axtell,
The Invasion Within: The Contest of Cultures in Colonial North America (New York: Oxford University
Press, 1985),; Axtell, “Some Thoughts on the Ethnohistory of Missions,” Ethnohistory 29 (1982): 35-41,
Robert W. Hefner, ed., Conversion to Christianity: Historical and Anthropological Perspectives on a Great
Transformation (Berkeley: University of California Press, 1993); Robert Conkling, “Legitimacy and
Conversion in Social Change: The Case of French Missionaries and the Northeastern Algonkian,”
Ethnohistory 21 (1974): 1-24; Kenneth Mills, “The Limits of Religious Coercion in Mid-Colonial Peru,”
Past and Present 145 (1996). 84-121; David A. Snow and Richard Machalek, “The Sociology of
Conversion,” American Review of Sociology 10 (1984): 167-90; Kenneth M. Morrison, “Baptism and
Alliance: The Symbolic Mediation of Religious Syncretism,” Ethnohistory 37 (1990): 416-37; Vicente L.
Rafael, “Confession, Conversion, and Reciprocity in Early Tagalog Colonial Society,” Comparative
Studies in Society and History 29 (1987): 320-39; Nicholas Griffiths and Fernando Cervantes, eds.,
Spiritual Encounters: Interactions between Christianity and Native Religions in Colonial America
(Lincoln: University of Nebraska Press, 1999).
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to focus on one group or one region misses the bigger comparative picture that leads to
greater insights and reveals new patterns. Local and regional analyses of Indians’
reactions to Spanish frontier colonization cannot show whether natives’ experiences were
unique or common. They fail to explain the dynamic variations of Spanish colonization
schemes. Narrowly-focused histories fail to see broader designs in the negotiated
coexistence between natives and newcomers.*

While scholars have examined Spanish relations with Florida’s natives and New
Mexico’s Pueblos independently, few have treated Spain’s seventeenth-century
conversion and colonization of these Indians together. Hindering comparative studies of
the two frontiers is the disparity in document collections. Florida scholars enjoy
substantial archives of letters, reports, investigations, trials, visitations, and accounts.

The relative paucity of documents from New Mexico -- most originals did not survive the
Pueblo Revolt in 1680 -- makes comparison more arduous. The most common way to
compare the history of different regions is through edited volumes that gather the work of
several scholars over large geographic and chronological space. Editors David Hurst
Thomas, Erick Langer and Robert H. Jackson, and Donna J. Guy and Thomas E.
Sheridan have compiled articles from a variety of scholars of the Spanish frontiers of

both North and South America.” Nicholas Griffiths and Fernando Cervantes, and

* The best recent studies of Spanish relations with Indians in Florida and New Mexico include Jerald T.
Milanich, Laboring in the Fields of the Lord: Spanish Missions and Southeastern Indians (Washington and
London: Smithsonian Institution press, 1999); Amy Turner Bushnell, Situado and Sabana: Spain’s Support
System for the Presidio and Mission Provinces of Florida. American Museum of Natural History,
Anthropological Papers, Number 74 (Washington, D.C.: Smithsonian Institution Press, 1994); John E.
Worth, Timucuan Chiefdoms of Spanish Florida, 2 vols. (Gainesville: University Press of Florida, 1998);
Ramon A. Gutiérrez, When Jesus Came, the Corn Mothers Went Away: Marriage, Sexuality, and Power in
New Mexico, 1500-1846 (Stanford: Stanford University Press, 1991), Carroll L. Riley, The Kachina and
the Cross: Indians and Spaniards in the Early Southwest (Salt Lake City: University of Utah Press, 1999).
3 See David Hurst Thomas, ed., Columbian Consequences, 3 vols. (Washington, D.C.: Smithsonian
Institution Press, 1989-91); Erick Langer and Robert H. Jackson, eds., The New Latin American Mission
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Christine Daniels and Michael V. Kennedy have cast wider nets, uniting works on
French, British, Portuguese, Dutch, and Spanish America under single titles.® Edited
volumes include several perspectives under one cover but only superficially relate one to
the others.

There are few who genuinely compare two or more Spanish frontiers and their
people in one scholarly work. José Rabasa skillfully examines surviving sixteenth-
century expedition accounts of both frontiers to construct an analysis of Spanish violence.
But David J. Weber is the only scholar to systematically analyze and compare the history
of seventeenth-century Florida and New Mexico in one volume. Broad in scope,
Weber’s magisterial The Spanish Frontier in North America surveys the colonial history
of Florida, New Mexico, Arizona, Texas, the Gulf Coast, the Plains, and California.
While Weber admirably treats Indians and Spaniards as equal participants in the frontier
drama, his “chief purpose is to broaden our understanding of the American past by
illuminating its Hispanic origins.”’ The scope and design of Weber’s work differs from
my own. My pedagogical goal is not to champion the too-often ignored Spanish past
against an Anglocentric American history, but to emphasize the central roles Indians
played and their reactions to Spanish missionization in Florida and New Mexico. Though
I am most interested in natives’ views, the Spanish perspective is equally important.

Despite the unproven prospects, Spaniards voluntarily moved to the northern

frontiers in the seventeenth century. The settlers’ approach differed from that of their

History (Lincoln: University of Nebraska Press, 1995); Donna J. Guy and Thomas E. Sheridan, eds.,
Contested Ground: Comparative Frontiers on the Northern and Southern Edges of the Spanish Empire
gTucson: University of Arizona Press, 1998).

See Griffiths and Cervantes, eds., Spiritual Encounters; Daniels and Kennedy, eds, Negotiated Empires.
7 José Rabasa, Writing Violence on the Northern Frontier: The Historiography of Sixteenth-Century New
Mexico and Florida and the Legacy of Conquest (Durham and London: Duke University Press, 2000);
Weber, The Spanish Frontier in North America, 9.
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sixteenth-century predecessors. Colonizers, and the royal government, rejected the
conquistadors’ “war of fire and blood” and established relationships with local
inhabitants. Nevertheless, Spanish settlers benefited from violent frontier antecedents.
Indians in Florida and New Mexico suffered from a series of invasions by less scrupulous
Spaniards over the course of a hundred years. Their physical, demographic, and
psychological scars were not quite healed when colonizers Pedro Menéndez de Avilés
and Juan de Ofiate arrived on the scene. While the intentions of the Spanish leaders may
have been benign, some of their number wandered down an infernal path. Soldiers
extracted tribute from strapped Indian villages, mistreated natives, and threatened the
Spanish colonial chain of command. Fearing that the latest incarnations of bearded
newcomers were turning as abusive as previous visitors had been, Indians rebelled.
Spaniards definitively suppressed native efforts to expel them and secured their hold on
the frontiers through military action.

As the Spanish conquest of Florida and New Mexico ended, the religious
component of colonization came to the fore. The Franciscans worked most closely with
and lived nearest to Indians. Their efforts to convert natives were the driving force of
Spanish colonial operations and held the key to the colonies’ success. Borrowing from
their missionary experiences in Europe, Central and South America, and the Caribbean,
Franciscans attempted to mold natives into God’s servants and loyal Spanish subjects.
Not permitted to preach in more thoroughly acculturated parishes, mendicant orders went
to the frontiers to bring wayward souls to the Christian faith. The outskirts of new world

settlement provided a place for friars to ply their trade; Indian missions sustained Spain’s
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colonial enterprises in both Florida and New Mexico.® But the Spanish Franciscans did
not approach their charges uniformly, nor did they resolve some of the problems
concerning the conversion of Indians in a colonial context after decades of contact.
Missionaries had precedents to follow from Europe, the Caribbean, New Spain, and Peru,
but they learned quickly that local conditions required flexibility to convert the natives.
How far religious negotiation went was difficult to determine, and for nearly a century
friars failed to reach a consensus.’

The clash of cultures introduced by Spanish invasions of Florida and New Mexico
created several crises in native communities. Epidemiological, political, material,
economic, and religious changes came with dizzying speed and Indians had to adjust
rapidly to being colonized. There was no formula to native responses; each individual,
clan, and community faced an altered world and decided on a course of action according
to particular circumstances.'® But when we take a broad perspective and step back from
atomized studies of individual native groups or local geographic associations, patterns in

natives’ reactions emerge. In some cases Indians responded by embracing what their

¥ Analyses of the role missions and missionaries played in New World colonization are voluminous. Ihave
been especially influenced by Axtell, The Invasion Within; Griffiths and Cervantes, eds., Spiritual
Encounters, Langer and Jackson, The New Latin American Mission History, and Weber, The Spanish
Frontier in North America.

® For analyses of Spanish friars and their flexible approach to New World natives, see Griffiths and
Cervantes, eds., Spiritual Encounters; Samuel Y. Edgerton, Theaters of Conversion: Religious Architecture
and Indian Artisans in Colonial Mexico (Albuquerque: University of New Mexico Press, 2001).

' My understanding of Indians’ responses to contact, conquest and conversion comes from John and Jean
Comaroff, Ethnography and the Historical Imagination (Boulder: Westview Press, 1992); James Axtell,
Natives and Newcomers: The Cultural Origins of North America (New York and Oxford: Oxford
University Press, 2001); James Lockhart, The Nahuas After the Conquest: A Social and Cultural History of
the Indians of Central Mexico, Sixteenth Through Eighteenth Centuries (Stanford: Stanford University
Press, 1992); Inga Clendinnen, Ambivalent Conquests: Maya and Spaniard in Yucatan, 1517-1570
(Cambridge: Cambridge University Press, 1987); Alfonso Ortiz, ed., New Perspectives on the Pueblos
(Albuquerque: University of New Mexico Press, 1972); Fernando Cervantes, The Devil in the New World:
The Impact of Diabolism in New Spain (New Haven: Yale University Press, 1994); John E. Kicza, ed., The
Indian in Latin American History: Resistance, Resilience, and Acculturation (Wilmington, Del: Scholarly
Resources, Inc., 2000).
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conquerors brought. At times they accepted novelties, but only on their own terms and in
their own ways. Sometimes they rejected foreign ideas and goods alike. Periodically
natives fled to avoid the more detrimental effects of colonization and, occasionally,
Indians rebelled. In every case the native peoples of Florida and New Mexico sought to
control their own destinies.

Missionization and colonization affected not only intra-Indian relations but the
negotiated terms of coexistence between natives and Spaniards. Indian wars reflected the
different ways Indians coped with their changing world. Indians usually revolted in an
effort to expel the newcomers early in the colonial relationship once they discovered
what Spanish colonization meant. These revolts were isolated events designed to redress
degrading conditions in local villages and, specifically, chiefs’ fears over lost authority
and influence. But after fifty years of contact with Spaniards, native revolts changed. In
the case of the Timucua revolt of 1656, Indian leaders did not wish to expel the Spaniards
entirely, but rose to reestablish the terms of colonial cooperation that secular Spaniards
had neglected. For Pueblos, the 1680 revolt adopted a millennial flavor. Rebels
attempted simultaneously to rid the Southwest of all things Spanish, co-opt Spanish
technologies and materials that natives deeméd beneficial, and resurrect local spiritual
traditions that expanded to meet pan-Pueblo concerns.

The Spanish colonial enterprise also underwent changes over the course of the
seventeenth century. At first glance, Spanish colonial structures and methods appear
rigid. Wherever they went, Spaniards appointed governors and local governmental
councils and recruited missionaries, privileged settlers, and soldiers. Governmental

palaces, municipal buildings, missionary churches, haciendas, and garrisons stood in
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every Spanish colony. In an ideal world, state and church worked in tandem to create a
cohesive, efficient, peaceful Spanish settlement. In reality, Spanish secular and
ecclesiastical officials vied for control over Indians, tested the limits of their jurisdictions,
and recklessly exercised their power over others. Spain’s colonial design was actually
more fluid than its structure suggested. Some colonizers emphasized secular
expectations, others religious ones. Spaniards fought with each other as they decided to
stress military, economic, or religious endeavors. What had been conceived as a coherent
colonial system, protected from potential abuse by institutional checks and balances,
devolved on the frontiers. Governors and churchmen were mutually suspicious and, at
times, pursued conflicting imperatives and carried out their responsibilities independently
of their colonial partners. Contradictory political, economic, military, and religious goals
made the contest for native muscle and native souls heated, to say the least. Spanish
colonial ventures were bold in geographical scope and in ideological optimism, but often
lacked administrative cooperation. Success of one goal sometimes seemed possible only
at the expense of another.

Intra-colonial squabbling found an ideal environment in Florida and New Mexico.
Frontiers were less economically viable than their more settled, more populated
counterparts. Florida was the more “profitable” of the two, boasting shorter, faster trade
routes, complex native societies used to mustering large labor forces, and comparatively
rich soils for agriculture. New Mexico was hindered by long, desolate trails,
geographically isolated settlements, smaller and poorer native villages that suffered from
excessive Spanish demands for tribute, and an arid climate. In order to squeeze any

profit from these frontiers, secular and ecclesiastical Spaniards had to have access to
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Indians. Sources of wealth were scarce, so control of Indians became the only way to
make the colonial enterprise financially or spiritually solvent.

Despite violent conflicts during the first years of settlement, most initial relations
between Indians and Spaniards in the late sixteenth and early seventeenth centuries were
negotiated accommodations. Indians clung to their own conceptions of cooperation with
the newcomers and Spaniards realized that they could not indiscriminately dictate the
terms of colonization to the inhabitants. Governors had to acknowledge chiefly power,
settlers had to rely on native workers, and friars had to preach within the confines of
Indian life. Indians and Spaniards established the terms of coexistence during the first
decades of the seventeenth century, but by the 1640s several things changed. Disease
decimated native populations and Indian communities suffered from ever increasing
Spanish demands for labor and loyalty. Spanish colonizers became less sensitive to the
terms of cultural negotiation and more concerned with discharging their administrative
responsibilities, even to the detriment of their colonial partners. While Spaniards in
Florida recovered a balance between secular and religious programs and between Spanish
and Indian needs, their New Mexican counterparts never effectively resolved their
disputes. Florida seemed prepared to meet the future, but outside forces created turmoil
in the missions and tested the bonds of Indian-Spanish relations. New Mexico, on the
other hand, appeared ready to implode, though Spanish officials appeared either ignorant
of the warning signs or incapable of repairing a decayed Pueblo-Spanish relationship.

In Florida and New Mexico, the story of Indians” and Spaniards’ navigation of
their unpredictable and sometimes violent world is an account of cultural negotiation.

The dialogue between Indian leaders, native peoples, Spanish settlers, and Franciscan
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friars was complicated and revealed moments of conflict and occasional confluence.
Spaniards had many advantages but did not possess all the power. Indians decided for
themselves whether to accept, adapt, or reject what their conquerors offered, and while
their choices were not always pleasant, they had decisions to make. By comparing the
options Indians and Spaniards took in two different places over the same century, we can
achieve a deeper understanding of Indian responses to conquest, religious conversion,
and Spanish imperial goals. When the strategies of cultural negotiation break down and
when people cannot establish a framework for dialogue, the world becomes less safe.
The following chapters compare native cosmologies and religious practices with
Spanish theology and Franciscan Catholicism; the establishment of colonial frontier
mission systems; Indians’ reactions to conquest and conversion; struggles between
Spanish secular and religious authorities; and the disintegration of the frontier missions.
Before examining what happened when Spaniards and Indians met, we should understand
the cultural perspectives of each group. The pre-contact cosmologies of Indians in
Florida and New Mexico and Spaniards and Franciscans in Europe reveal the hopes and
expectations that each held and help explain how those anticipations became reforged in

New World encounters.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



CHAPTER ONE

DIFFERENT PATHS

Each man is saved according to his own religion. — Proverb proscribed by Spanish Inquisition

Before local scouts tracked the hairy-faced, metal-clad beings on American
shores, before mariners stocked vessels to search for undiscovered sea passages, before
robed and tonsured men uttered the first incantations of a foreign faith to native
audiences, Indians, Spaniards, and Franciscans had evolved in separate worlds. Despite
cultural differences including custom, social complexity, and language, Indians in both
the Southeast and Southwest practiced flexible, inclusive religions that readily absorbed
new spiritual concepts to augment traditional practices. Lay Spaniards and Franciscans,
on the other hand, followed an increasingly exclusive, evangelical religion that united
countrymen against foreign invaders, distinguished Christian “faith” from others’
“superstition,” and sometimes forced dissenters to convert. When these distinct cultures -
- Timucuas, Guales, and Apalachees in Florida, Pueblos in New Mexico, and Franciscans
and settlers from Spain -- met, their cosmologies and perceptions of spiritual power
concussed. The collision of worlds led to a protracted, often violent, negotiation over
whose approach to faith would predominate. In the process Indians and Spaniards forged
a new world.

Discerning a people’s cosmological beliefs is delicate and difficult work.

Deciphering the beliefs of people in the past is exponentially more complicated. Each

15
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native culture practiced particular traditions, recounted unique versions of origin stories,
and cultivated independently-derived conclusions about human relations to the world.
Many of the minute details that characterized and delineated one culture’s beliefs from
another are lost. But by culling ethnographic interviews, sifting archaeological evidence,
scouring ethnohistorical documents, and applying ethnological analyses, a general native
perspective emerges.

The key to Indians’ views of the universe lay in their surroundings. The Guale,
Timucua, and Apalachee Indians of Florida, and the Tano, Tewa, Tiwa, Keres, Piro,
Zuni, and Hopi Pueblos of New Mexico, lived in close contact with the landscape.
Whether hunting, farming, fishing, cooking, crafting, building, or dancing, Indians spent
nearly all their time outdoors. Their wooden huts or mud houses were places to sleep or
to seek shelter from winter frost or summer storms. The lands encircling native
settlements were as familiar as their kith and kin. Passing the majority of their time along
riverbeds, in miles of wilderness, or atop mountain ridges, Indians did not consider
themselves divorced from, or opposed to, their environment; they saw themselves as
important players in their universe. They encouraged the continuation 'of life and the
passing of seasons through their rituals. They also appeased powerful spirits that
animated and articulated their world. Natives were an essential part of their

environment.’

! René de Laudonniére, L ‘histoire notable de la Floride, in David B. Quinn, ed., New American World: A
Documentary History of North America to 1612, 5 vols. (New York: Arno Press and Hector Bye, Inc.,
1979), 2. 283, 322, 343-44, John Sparke, “Report on Florida,” in Quinn, New American World, 2: 363,
John H. Hann, ed. and trans., “1630 Memorial of Fray Francisco Alonso de Jesus on Spanish Florida’s
Missions and Natives,” The Americas 50 (July 1993): 93-94; Francisco Vazquez de Coronado, “Report
given by Francisco Vazquez de Coronado,” in George P. Hammond and Agapito Rey, eds., Narratives of
the Coronado Expedition, 1540-1542 (Albuquerque: University of New Mexico Press, 1940), 130, Pedro
de Castafieda, “Narrative of the Expedition to Cibola,” in Hammond and Rey, Narratives of the Coronado
Expedition, 256-57; Hernan Gallegos, “Relation and Report of the Expedition made by Francisco Sinchez
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But Indians knew that they lived in lands that could take as easily as they could
give. Florida’s coastal and riverine environment that provided abundant fish and lush,
varied vegetation was also pocked with sinkholes and swamps. Warm year-round
temperatures encouraged fierce thunderstorms; nearby Atlantic and Caribbean shores
were targets for hurricanes. Lightening could create an inferno if it struck dead trees or
native structures made from dried wood. Persistent rains could flood a season's plantings
and drought could wither fertile fields. Animals also posed perils for negligent Indians.
Treacherous alligators lurked in the swamps where natives fished and gathered canes,
while poisonous snakes slithered among the reeds, in rivers, and in forests. Staggeringly
high humidity bred countless mosquitoes and other parasitic insects that feasted on
human blood.>

Although ecologically different, New Mexico posed equally perilous conditions
for its inhabitants. The Southwest was a study in extreme contrasts. Mesas, buttes, and
mountains rose in solitary nodes or in powerful, snow-capped ranges, while treacherous
canyons cut deep into the earth. The Rio Grande, Colorado, and San Juan drainage

systems provided lush vegetation near their main waterways but most of the landscape

Chamuscado,” in George P. Hammond and Agapito Rey, eds., The Rediscovery of New Mexico, 1580-1594
(Albuquerque: University of New Mexico Press, 1966), 84-85.

? John E. Worth, The Struggle for the Georgia Coast: An Eighteenth-Century Spanish Retrospective on
Guale and Mocama, Anthropological Papers no. 75 (New York: American Museum of Natural History,
1995), 9; Grant D. Jones, "The Ethnohistory of the Guale Coast Through 1684," in David Hurst Thomas,
ed., Ethnology of the Indians of Spanish Florida (New York and London: Garland Publishing, Inc., 1991),
229-66; Felix Zubillaga, Monumenta Antique Florida, 1566-1572, in Thomas, ed., Ethnology of the
Indians, 5, John H. Hann, A History of the Timucua Indians and Missions (Gainesville: University Press of
Florida, 1996), 2-19; John E. Worth, Timucuan Chiefdoms of Spanish Florida, 2 vols. (Gainesville:
University of Florida Press, 1998), 1: 1-4; John H. Hann, Apalachee: The Land Between the Rivers
(Gainesville: University Press of Florida, 1988), 5-23, 96-101; John F. Scarry, “The Apalachee Chiefdom:
A Mississippian Society on the Fringe of the Mississippian World,” in Charles Hudson and Carmen Chaves
Tesser, eds., The Forgotten Centuries: Indians and Europeans in the American South, 1521-1704 (Athens
and London: University of Georgia Press, 1994), 156-78. See Lewis H. Larson, Aboriginal Subsistence
Technology on the Southeastern Coastal Plain During the late Prehistoric Period (Gainesville: University
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was a sparse, desert-like plain covered with sagebrush and cacti. Water was the rarest
resource; the Southwest's annual rainfall of 25-30 cm parched the land and its inhabitants.
Thunderstorms between July and August and snows from December to March provided
almost all of the region's moisture. Summer temperatures in the 90s, winters that could
last through April, and average elevations of 1,524 meters above sea level made the
Southwest an inhospitable place to live.’

Yet for thousands of years people came to these two places, remained there, and
found ways to survive. Despite harsh climates, Florida and New Mexico could be
fruitful. Soils, grasses, and trees gave native architects the mud, thatch, and timber they
needed for their structures. Local game granted their bones, tendons, and furs for
artisan’s tools and Indians’ clothes. Shrubs provided several kinds of edible fruits and
the clouds delivered enough rain for agriculture. Corn, beans, and squash -- the trinity of
Indian cultigens -- were the staples of natives’ diet. People made the most of their
environmental predicament and carefully monitored the skies to mark changes in the
moon's phases, the sun’s progress across the horizon, and the weather. It was essential to
know when to plant and when to harvest.‘ Learning which places supported specific
crops, where nuts and berries grew, where water might be found during droughts, what

various elevations meant for vegetative life, and when storms were likely was vital.

Presses of Florida, 1980) for a thorough description of Florida's environment, plant life, and animal
E)opulation.

Linda S. Cordell, Prehistory of the Southwest (San Diego: Academic Press, 1984), 2-4, 20-38; Barton
Wright, Pueblo Cultures, Institute of Religious Iconography, State University of Groningen, sec. X, fasc. 4
(Leiden: E.J. Brill, 1986), 2-3, 6-22; Carroll L. Riley, Rio del Norte: People of the Upper Rio Grande from
Earliest Times to the Pueblo Revolt (Salt Lake City: University of Utah Press, 1995), 17-29; Frances
Levine, Our Prayers Are in This Place: Pecos Pueblo Identity over the Centuries (Albuquerque: University
of New Mexico Press, 1999), 3-8.
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Unforgiving environments required, demanded, an intimate knowledge of their secrets
and resources.

From their experiences in difficult conditions, Indians in Florida and New Mexico
arrived at similar conclusions about the universe, even if they expressed their beliefs
differently. The dual power of the land -- to sustain or destroy -- was expressed in the
spirits that controlled those lands; they, too, could nurture or ruin life. Moreover, spirits
trod the same earth the Indians walked. Native peoples in the Southeast and the
Southwest made no distinction between the “natural” and “supernatural” worlds; these
two places were one and the same. Indians may have needed heightened awareness or
formal ceremonies to see or to speak with spirits, but they did not have to await death or
to reach a “heaven” to be with the gods. Spirits protected the land by guarding and
inhabiting Indians’ geographical boundaries; spirits made the land sacred by living within
its limits. Any place outside the natives’ region was alien space, territory unprotected by
and unrelated to the spirits. The relationship natives had with spirits was personal and
they properly propitiated them to mitigate life’s risks. The Indians’ universe was a
seamless tapestry linking what Spaniards would call the “visible” or “tangible” and the
spiritual. Natives willingly fulfilled obligations to the spirits to acquire nature’s benefits.

To create stability in their inconstant world, and to safely negotiate potential

pitfalls, Indians relied on strictly arranged patterns of practices and beliefs to direct and

4 Jerald T. Milanich and William C. Sturtevant, eds., Francisco Pareja’s 1613 Confessionario: A
Documentary Source for Timucuan Ethnography (Tallahassee: Division of Archives, History, and Records
Management, Florida Department of State, 1972), 28, 30-31.

* John R. Swanton, Early History of the Creek Indians and Their Neighbors (Gainesville: University Press
of Florida, 1998), 80-128; Charles Hudson, The Southeastern Indians (Knoxville: University of Tennessee
Press, 1976), 120-83, 336-51; Elsie Clews Parsons, Pueblo Indian Religion, 2 vols. (Lincoln and London:
University of Nebraska Press, 1996), 1: 170-209; Alfonso Ortiz, The Tewa World: Space, Time, Being, and
Becoming in a Pueblo Society (Chicago and London: University of Chicago Press, 1969), 13-28; Wright,
Pueblo Cultures, 6-22.
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protect them. While each group had its own rituals, values, and political autonomy, the
native peoples of Florida and New Mexico -- who numbered approximately between
30,000 and 75,000 souls in each region -- shared general cosmological concepts. Guales
living in small, independent villages along the coast of Georgia and South Carolina were
as susceptible to the whims of their environment as the various Timucuan towns in the
northern half of Florida’s peninsula and the paramount chiefdom of the Apalachees in
northwestern Florida. The wildly varied and geographically isolated Pueblos -- from the
Tiwas in northern Taos to the Zunis and Hopis in the west and the Piros in southern
Quarai -- all faced the daunting prospects of living in a dry, barren climate. Native
spirituality in Florida and New Mexico was, at heart, an effort to achieve balance or
harmony between people and their surroundings. Those who were not vigilant in their
religious observances courted disaster.®

Peer pressure was a significant force in native towns. Although many Indians
were part of larger political associations and all were members of extensive, exclusive
clans, most natives were born into settlements of 300 to 600 people. They relied on their
fellow villagers in these close-knit, face-to-face communities for their survival. Indians
defended themselves against numerous neighboring enemies and depended on each other
to secure game and raise crops. Internal dissent and discontent could destroy villages.
Native townspeople relied on shared responsibilities and common goals; agreed-upon

religious practice was the key to maintaining village organization. Certain rituals and

*Hann, Apalachee, 160-73; David J. Weber, The Spanish Frontier in North America (New Haven and
London: Yale University Press, 1992), 118, Edward P. Dozier, The Pueblo Indians of North America
(Prospect Heights, Illinois: Waveland Press, 1983), 122; Caroll L.Riley, The Kachina and the Cross:
Indians and Spaniards in the Early Southwest (Salt Lake City: University of Utah Press, 1999), 201-203,
David R. Wilcox and W. Bruce Masse, eds., The Protohistoric Period in the North American Southwest,
AD 1450-1700, Anthropological Research Papers, No. 24 (Tempe: Arizona State University, 1981), 354-
409.
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procedures conciliated the spirit world and bound it to bettering native conditions.
However, an improperly performed rite could take a person's life or endanger an entire
village, each ceremony had repercuséions on both individuals and the society at large.
Even incantations meant to inflict harm on a rival could have unintended or broader
consequences for the community or region. Spiritual power was no plaything.

To secure agreeable weather and to assure plenty for the future, all natives, not
just their religious leaders, observed a litany of rites and sacrifices. Many Indians’
farming and gathering customs involved primary events. Indians prayed when farmers
dug a new field for sowing, harvested the first maize, collected wild foods, opened
storehouses, or removed food from their stocks. Before they gathered nuts and palm
berries, natives performed ceremonies. Ever mindful of their precarious existence and
their dependence on local flora, natives put aside first fruits for either ritual offering to
the spirits or reserved them for the elite to consume. Indians of status prayed before
eating the first fruits cut from the vines or the first crops gathered from the fields;
common Indians did the same before they ate each meal. Leaving nothing to chance, the
natives prayed during the preparation of food and before consuming the flour they made
from their stores of grain. Natives in both Florida and New Mexico thanked the animal
spirits in advance of hunting trips so that local fauna would allow themselves to be
captured. If an animal was not killed with the proper respect and used with appropriate

humility, future hunts would be barren. Natives were cautious about the spirit world

because it had the power to withhold their means of survival.”

7 Pareja, Confessionario, 23-27, 31, Jacques le Moyne, Brevis Narratio, in Charles E. Bennett, ed. and
trans., Settlement of Florida, (Gainesville: University of Florida Press, 1968), 44-48, 52-58, 68, 72;
Laudonniére, in Quinn, ed., New American World, 2; 282-83; Alonso de Jesas, “Memorial,” 91; Parsons,
Pueblo Religion, 1: 478-85, 493-549, 2: 554-89, 686-707, 790-801, 827-46.
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Native religion was also intimate. Every native person, regardless of age, gender,
sex, or station, had some access to spiritual power. All Indians could recognize the signs
evident in the world around them and could adjust their behavior accordingly. In Florida,
hearing an owl's call or encountering a snake on trails, fields or houses portended evil.
Interrupting the song of a woodpecker or an owl could bring harm. Indians discovered
other omens by observing each other. Eye twitches could be a sign of happiness or a
prognostication of sadness. A trembling mouth suggested that something bad was
eminent, that one was being talked about, or that food was coming. Natives considered
belching both a sign of wanting to die and evidence that there would soon be an
abundance of food. By combining augers in their environment and consequent human
behavior, the Indians gleaned more information about the future. For example, when a
blue jay or another bird sang and the native listener's body trembled, it meant that either
people were arriving or that something important was about to happen. Some practices
may have been poetic reminders rather than ontological predictions. Florida’s Indians
believed that a crackling fire indicated the coming of war, but perhaps firewood was drier
in the heat of summer -- the season of war -- and the association of popping hearth fires
and battle created an apt maxim.®

In New Mexico, Pueblos also practiced a personal faith. When planting they
sowed under a waxing moon so that the crops would grow along with the celestial orb.
Farmers planted wild mustard seeds with corn so that heartiness of the mustard plant
would pass its strength to the corn stalks. Small offerings given in any context were
meant to magically increase for recipients, while extreme generosity indicated the giver’s

hope of receiving a far greater return. Pueblos were fluent in spiritual language and knew

8 Pareja, Confessionario, 23-24, 26-27.
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that offerings or decorations conveyed specific messages. Colors had particular
significance: turquoise represented maleness, yellow femaleness; black was the hue of the
spirits, while purple was the pigment of war. Appealing to the spirits required both an
appropriate gift and the proper mindset. Pueblos carefully performed their rites to meet
both criteria, watching for any indication of their pleas’ fate. Damaged offerings meant
that someone had harbored ill thoughts and had caused the prayer to be rejected.
However, animal tracks discovered around an offering usually meant a warm reception
from the spirits. The conditions of any prayer, the attitude of each supplicant, or the
position of any offering “meant something.”®

Indians were not passive observers of spiritual power; they were active
participants in the spiritual world. Their faiths were practical. When Florida natives
crossed sandbars or other obstacles in a canoe, they whistled so they would not turn over.
They also whistled toward storms to make them dissipate. Pueblos in New Mexico built
shrines on frequently traveled routes to appease spirits and to ensure safe passage.
Spanish explorer Antonio Espejo noted that “as the Spaniards have crosses along the
roads, these people set up, midway between their pueblos, their artiﬁcigl hillocks
(cuecillos) built of stones like wayside shrines, where they place painted sticks and
feathers.” There the natives’ spirits rested with and comforted those on the trails.
Decorated prayer sticks were special offerings to the spirits; creating them curried
spiritual favor and allowed Pueblos to properly commune with sacred forces around
them. Corn meal and pollen possessed tremendous spiritual potency for the Pueblos.

Indians sprinkled them to demarcate sacred space and to control foreign influences. But

® Parsons, Pueblo Religion, 1: 76, 84-97, 275, 285, 443-53, 462; Coronado, in Hammond and Rey, ed.,
Narratives of the Coronado Expedition, 175-76; Castafieda, in Hammond and Rey, ed., Narratives of the
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Indians' most potent connection and most direct access to spiritual power were dreams.
In dreams, spirits revealed truths, made requests, suggested courses of action, cautioned
other endeavors, and threatened punishment. While asleep, Indians conversed with the
spiritual world and could act independently on what their dreams me;ant. Natives also
believed in truth revealed though the words of the possessed. They understood that
spirits could choose to speak through any of their fellow villagers, and that what
European observers might have defined as “madness” or some grotesque “contortion”
was a revelation of spiritual insight."

Indians concerned about the affairs of their own lives actively courted spiritual
powers to solve their problems. Like human beings throughout history, native Americans
dwelled on matters of the heart. With herbs and incantations, natives compelled their
loved ones to amend their amorous behavior. Women bathed in herbs to get wayward
husbands to return, while others ensured that their husbands would not stray by
perfuming themselves and their garments with incense. Similar herbal salves enticed
potential lovers, and fasting or the nocturnal preparation of certain foods or drinks
attracted desired paramours. Men could seduce women from their husbands with sung
charms or by placing herbs in their mouths. Any person, regardless of station, could

induce the spirits to work for them."’

Coronado Expedition, 214, 218, 286.

' Pareja, Confessionario, 24, 32, 35; Parsons, Pueblo Indian Religion, 1: 270-291, 413-16, 443-53;
Antonio Espejo, Report of the expedition, in George P. Hammond and Agapito Rey, eds., The Rediscovery
of New Mexico, 1580-1594: The Expeditions of Chamuscado, Espejo, Castafio de Sosa, Moriete, and
Leyva de Bonilla and Humafia (Albuquerque: University of New Mexico Press, 1966), 220; Francisco de
Valverde y Mercado, Investigation of the conditions in New Mexico, 1601, in George P. Hammond and
Agapito Rey, eds., Don Juan de Ofiate, Colonizer of New Mexico,1595-1628, 2 vols. (Albuquerque:
University of New Mexico Press, 1953), 2: 650; Ramon A. Gutiérrez, When Jesus Came, the Corn Mothers
Went Away: Marriage, Sexuality, and Power in New Mexico, 1500-1846 (Stanford: Stanford University
Press, 1991), 7-10, 14, 20-23.

" pareja, Confessionario, 28-29, 31-32; Parsons, Pueblo Religion, 1: 484-85.
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The Indians' beliefs formed an active religion. In all the uncertainty of their
world, natives’ practices afforded them the opportunity to alter their conditions. It was an
empowering religion that gave Indians the ability to compel the spirit world to conform to
human desires. Native ceremonies purified spirits that had strayed from right behavior or
that had been tainted by evil, rejuvenated society in rites of renewal, or wrapped
communities in somber acts of remembrance and reconciliation. Indian rituals ushered
people, seasons, weather patterns, and spirits from one state of being to another. In that

sense, Indian religion was assertive.

* ok kK

Local religion in Spain was remarkably similar to natives’ faith. Like their
American counterparts, Spaniards’ devotion was deepest in times of crisis. Periodic
epidemics, recurrent warfare, agricultural pests, and poverty made life uncertain and
fragile. Towns collectively bargained with patron saints to secure a brighter, more
productive, safer future. Individuals made private vows to direct God’s influence in their
favor. Also like the Indians, Spaniards expected divine intervention in their everyday
lives; heavenly forces simply required incentive. Local confraternities -- religious
associations dedicated to particular saints or organized to provide particular community
services -- held processions, sponsored festivals, and hosted feasts in the honor of a
town’s patron saint. They raised funds to do good works in the saint’s name. Individuals
offered food, candies, clothing, crafts, alms, and good works as advance payment for

spiritual requests. But the competition for human affection was stiff and Spaniards could
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be fickle, discerning followers. Saints who failed to deliver their ends of spiritual
bargains found themselves abandoned for saints with better promise. Hopeful Spaniards
chose their patrons by interpreting signs, assessing the value of saints’ accumulated
favors, or casting lots. Lotteries were providential. Over time, saints showed their
preferences by intervening on behalf of particular people or aiding in specific situations.
Gregory effectively combated locusts, while Mary was the logical choice for fertility. 12

Christian devotion was in perpetual flux. Spaniards constantly adapted to new
spiritual agents, applied spiritual power to broader concerns and interests, and co-opted
official church tenets for local purposes. Local faith was potent among Spaniards
because it was tied to the landscape, just as natives’ spirits animated their shared
environment. Spaniards left gifts in caves, by rivers, and along roads. They urged the
saints to mediate between Spanish communities and the forces of nature and traded
human prayers and offerings for divine action. Miracles and answered prayers not only
enhanced the saints’ reputations but made their shrines, and the surrounding territory,
sacred. There heavenly power mingled with earthly creatures to help humankind. Each
community clung to local traditions and to particular patron saints."

But unlike natives in America, all Spaniards did not believe that these local
practices were appropriate. Between 1545 and 1563, Catholic leaders met to discuss
ways to reform their church and the practice of their religion. The Council of Trent

brought uniformity to Christian rites and more stringent education to both “wayward”

'2 William A. Christian, Jr., Local Religion in Sixteenth-Century Spain (Princeton: Princeton University
Press, 1981), 15-28, 37-55, 78-96; William A. Christian, Ir., Apparitions in Late Medieval and Renaissance
Sfain (Princeton: Princeton University Press, 1981), 2-3, 13-15.

13 Christian, Local Religion, 179; Christian, Apparitions, 19-20. See also John Alexander MacKay, The
Other Spanish Christ: A Study in the Spiritual History of Spain and South America (New York: The
Macmillan Co., 1993) and Timothy Mitchell, Passional Culture: Emotion, Religion, and Society in
Southern Spain (Philadelphia: University of Pennsylvania Press, 1990).
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priests and “misguided” laity. Prompted in part by the growing Protestant Reformation
and in part by the diversity of Christian practices, the Tridentine reforms attempted to co-
opt and control what was sacred and reaffirm the priesthood’s superiority over lay
spirituality.

The change was gradual and often unwelcome. But over the course of the
sixteenth century, the new Catholic Church asserted its power over matters of religion
and enforced its views on the substance of faith. Generally, Spaniards who once
embraced ecstatic visions, personal deals with saints, and a proliferation of holy relics
and sacred shrines found the religious mood changed. The clergy was more cautious
about individual claims of personal revelation and the creation of cults; they wanted
relics authenticated and miracles investigated. Skeptical church leaders reserved the right
to determine which claims were genuine divine intercessions. They discouraged
traditional expressions of personal religious commerce, such as vows and community
oaths. They dismissed bargained supplications as popular superstition and indications of
simple-minded vulgarity. Priests seized control over church sacra and imposed
restrictions on traditional practices, such as blessing fields and crops. Prelates did not
automatically ban every local feast or regional cult nor did they turn their backs to
miraculous incidents. Instead, they progressively limited the number of community
festivals, commandeered the dispensation of sacraments, captured the authority to

validate supernatural phenomena, and wrested power from local lay professionals who

offered their spiritual services to any who could pay.'*

'* AD. Wright, Catholicism and Spanish Society Under the Reign of Philip II, 1555-1598, and Philip 111,
1598-1621 (Lewiston, Queenston, and Lampeter: The Edwin Mellen Press, 1991), 4-8, 99-119, 195-237,
Jean Pierre Dedieu, “’Christianization’ in New Castile: Catechism, Communion, Mass, and Confirmation
in the Toledo Archbishopric, 1540-1650,” in Anne J. Cruz and Mary Elizabeth Perry, eds, Culture and
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The Catholic Church, therefore, encouraged the faithful to turn their spirituality
inward. Church fathers urged faithful Christians to examine their own consciences and to
rely on the wisdom and power of the established religious hierarchy. They emphasized
the seven sacraments -- baptism, communion, penance, confirmation, marriage or holy
orders, and unction -- administered by parish priests and dampened community traditions
that smacked of “paganism.” Theologians reemphasized the cosmological concepts of
heaven, purgatory, and hell. Priests reminded Christians of humankind’s sinfulness and
its need for redemption and forgiveness. But mostly they demonstrated the Church’s
power to bestow or withhold God’s salvation. In practice, Church reformers taught
Spaniards to pray to Christ, refocusing individual spirituality on the religion’s founder.
No order was more adept at preaching these lessons than the Franciscans."”

Francis of Assisi established the Order of Friars Minor (OFM) in the early
thirteenth century as a monastic brotherhood under the aegis of the Roman Church. It
followed the example of Jesus of Nazareth and the apostolic life of poverty, preaching,
and penance. Francis's first Rule directed his followers to observe the three vows of
poverty, chastity, and obedience and called them to practice a simple existence of prayer,
of zealous service to the poor and sick, and of wandering evangelism. Wherever people
would listen, the friars preached simple sermons that were intelligible to even the least
educated Europeans. The early brothers practiced what trades they knew, and when they
lacked necessities they begged alms. In the increasingly secular world of medieval

Europe, St. Francis and his mendicant Friars Minor focused on religiosity and spirituality

Control in Counter-Reformation Spain (Minneapolis and Oxford: University of Minnesota Press, 1992), 3-
24; Sara T. Nalle, God in La Mancha: Religious Reform and the People of Cuenca, 1500-1650 (Baltimore
and London: The Johns Hopkins University Press, 1992), 30-49, 84-86, 103-107, 154-70, 209; Henry
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and observed the founder's four pillars of the order: poverty, humility, prayer, and
simplicity. The Franciscans quickly attracted thousands to their ranks.'®

The Franciscans changed the way Christians approached their God. They
described a tender deity who was so full of love that he created the world and put his
people in it. They emphasized that God’s love led him to sacrifice his son to redeem the
sins of humankind. By stressing the centrality of Christ in Christianity, the friars
deflected spiritual attention away from saints. Francis himself was fixated on the worship
of Jesus and concentrated his private spiritual investigations on the Nazarene’s birth and
death. At Christmas Francis erected manger scenes in front of local churches, and in
prayer he tried to imagine Jesus’s suffering on the cross. Focusing on Christ’s earthly
existence highlighted his humanity and made God more comprehensible. The Son of
God subtly changed from High-Priest and Arbiter of the Last Judgment to Jesus, son of
Mary, who expressed human emotion and lived among the people sharing in their joys
and sorrows. The friars made Christianity more tangible to the masses. 17

For their own edification and training, the Franciscans observed a starkly compact
Rule that encouraged them to literally follow Jesus’s example. Francis himself cited the

Gospel instruction that "If thou wilt be perfect, go, sell what thou hast, and give to the

Kamen, Spain, 1469-1714: A Society of Conflict, 2 ed. (London and New York: Longman, 1991), 48-56,
181-84,

15 Nalle, God in La Mancha, 135; Wright, Catholicism and Spanish Society, 135-36, 195-203.

16 St. Francis, "The Rule of 1221," trans. by Benen Fahy O.F. M. in Marion Habig ed., St. Francis of Assisi,
Writings and Early Biographies: English Omnibus of the Sources for the Life of St. Francis (Chicago:
Franciscan Herald Press, 1973), 31-53; St. Francis, "The Rule of 1223," ibid, 57-64; St. Francis, "The
Admonitions," ibid, 77-87; John Moorman, A History of the Franciscan Order From Its Origins to the Year
1517 (Oxford: Clarendon Press, 1968), 3-5; New Catholic Encyclopedia, 10 vols. (New York: McGraw-
Hill, 1967), 6: 36-40.

17 Richard C. Trexler, Naked Before the Father: The Renunciation of Francis of Assisi, Humana Civilitas:
Studies and Sources Relating to the Middle Ages and the Renaissance, vol. 9, (New York: Peter Lang,
1989), 105-109. See also Michael Robson, St. Francis of Assisi: The Legend and the Life (London:
Geoffrey Chapman, 1997).
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poor, and thou shalt have treasure in heaven; and come, follow me."'* Those wishing to
enter the Franciscan life had to forfeit their possessions and donate to the poor before
embarking on a year-long novitiate. Once they took the vow of obedience, the order
issued them a habit with a hood, a cord, and trousers. Every day the clerics said the
divine office: a catalogue of psalms, hymns, prayers, and biblical and spiritual readings
for chant or recitation at particular times of the day. At eight times during the day --
beginning shortly after midnight and concluding after the evening meal and before
retiring -- the friars recited particular sequences of the Creed, Our Father and Glory be to
the Father. Additionally the Franciscans prayed for the faults and failings of the friars,
for the souls of their deceased brothers, and for all the dead. Mindful of the power of
prayer, Francis's friars took their responsibility to beseech God on behalf of the world
seriously and solemnly."

Apart from their duty to pray for the world, the Franciscans also felt an obligation
to emulate the Apostles' example by spreading Christianity. Francis gave specific
instructions about the manner in which his followers were to serve as missionaries among
North African Muslims and other nonbelievers. He quoted biblical verses to prepare his
friars for what they would face, cautioning them, "Our Lord told his apostles: 'Behold, I
am sending you forth like sheep in the midst of wolves. Be therefore wise as serpents,
and guileless as doves."?® Besides keeping their wits about them, the missionaries were

to "avoid quarrels or disputes and 'be subject to every human creature for God's sake,' so

¥ Mt 19:21,

' St. Francis, "Rule of 1221," 31-34; Moorman, History of the Franciscan Order, 15-18, 51-58, 152; Jill R.
Webster, Els Menorets: The Franciscans in the Realms of Aragon from St. Francis to the Black Death,
Studies and Texts 114 (Toronto: Pontifical Institute of Mediaeval Studies, 1993), 175-90; Jim Norris, “The
Franciscans in New Mexico, 1692-1754: Toward a New Assessment,” The Americas 51 (October 1994).
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bearing witness to the fact that they are Christians."*! The friars' model life was the lure
for wayward souls, and Francis admonished his preachers to "proclaim the word of God
openly so they might get listeners to accept baptism and become Christians."*
Franciscan missionaries faced acute danger during their wandérings, and Francis
was aware of the risks he and his followers took. He urged the friars to embrace the
opportunity for martyrdom: “No matter where they are, the friars must always remember
that they have given themselves up completely and handed over their whole selves to our
Lord Jesus Christ, and so they should be prepared to expose themselves to every enemy,
visible or invisible, for love of him.” He then rallied the power of Scripture to prepare
them for the daunting task of converting those who had ignored or eschewed the
Christian way of life. He quoted extensively from the Gospel and assured the friars that
“Blessed are they who suffer persecution for justice's sake, for theirs is the kingdom of
heaven.””?
To further ready themselves for their evangelical task, the Franciscans denied
themselves worldly comforts and observed a severe existence relative to other
communities of mendicant monks. Francis strictly forbade the ownership of property and
took the vow of poverty literally. But he also insisted that the friars leave the security
and seclusion of monasteries to work in the world, armed with little more than the habits
on their backs and the zeal in their hearts. The Franciscans wandered throughout Italy

and soon Europe, preaching, ministering to the sick, and begging food and shelter during

their travels. If no one offered them sustenance, the preachers went without. As their

211 Pet. 2:13; St. Francis, "Rule of 1221," 43.

2 8t. Francis, "Rule of 1221," 43; E. Randolph Daniel, The Franciscan Concept of Mission in the High
Middle Ages (Lexington: University Press of Kentucky, 1975), 22-46, 51-76; Gutiérrez, When Jesus Came,
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souls and bodies weakened from their strenuous labors, they retired to secluded places to
pray and rejuvenate their energy. The apostolic life was hardly an easy path.”*

And yet the basic tenets of the Franciscan monastic life -- poverty, humility,
obedience, and simplicity -- were subject to the realities of religious life in the Middle
Ages and became points of tension throughout the history of the order. Poverty was the
most problematic issue. The founder's call to embrace extreme poverty was difficult to
heed for even the most dedicated Franciscan. The order's responsibility to provide basic
security for its members compromised the Rule’s demand that the brothers own nothing.
Poverty became a less literal requirement as the order bowed to the need to feed, clothe,
and shelter its friars. Humility, too, was not an easy dictate to follow. Surely the friars
understood Francis's command to always take the lowest place and to refuse personal
glory or recognition. But in practice, living humbly was not as straightforward a
regulation as it might have seemed. Preaching and converting were central services the
Franciscans provided; without some level of authority the friars' sermons would fall on
deaf ears. Francis's directive that the friars lead a simple life became increasingly
difficult in an age when education became important. For friars to proselytize
effectively, they had to thoroughly know theology and Scripture. As Francis's order
grew, it attracted more intelligent students and men of higher station who demanded a
more rigorous intellectual foundation for the Franciscans. Like it or not, the Friars Minor
had to curry some status to achieve their goals.

Obedience was also an ambivalent directive. The Franciscans had to be obedient

to the Church they served and to remain separate from parish priests and bishops whose

2 St. Francis, "Rule of 1221," 44.
24 Moorman, History of the Franciscan Order, 10-31.
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job it was to administer the sacraments to the faithful. Monastic orders in the Roman
Church were special; they did not fall under the normal Church hierarchy. Those who
followed a rule, in Latin regula, were “regular” clergy and obeyed the strictures of their
own brotherhood and fell under direct jurisdiction of the pope. They were removed from
the hierarchy of the “secular” clergy that included parish priests, bishops, archbishops,
and cardinals. The secular clergy had pastoral responsibilities in established Christian
towns and cities. Unlike the regular clergy, the secular hierarchy followed no particular
rule and obeyed the dictates of those above them in rank. Regular and secular clerics
formed two separate branches on the Christian tree. Francis wanted his brothers to
facilitate the Church’s work, but often the tools of the trade that friars and priests plied
were the same. The Franciscans encroached on the hierarchical clergy’s duties, despite
the saint’s intention that his friars respect separate jurisdictional spheres. The minor
friars often vied with parish priests for followers and alms. Yet the Franciscans, who
owned nothing and controlled few churches, depended on the generosity of their
parochial counterparts for the instruments of the Mass and the implements of the faith.
The relationship between the regular and secular clergy was always contentious.”

From the late thirteenth to the sixteenth century, the Franciscans gradually
embraced a more practical monastic life. The friars adopted a modest security in
buildings established for their order, accumulated libraries of learning, and enjoyed the
benefits of money even if they did not handle the finances themselves. Poverty was less
important than security, simplicity bowed to learning, and humility yielded to privilege.
Franciscan poverty remained a particularly divisive issue which could have forced the

order to run afoul of the Church itself. The medieval Church had become quite wealthy

> Moorman, History of the Franciscan Order, 53.
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throughout Europe, and the pope was more theocratic prince than religious leader. The
Church owned its places of worship, monasteries, burial grounds, holy relics, religious
accouterments, and gifts from penitents, ranging from huge land tracts to gold. Parishes
and dioceses -- local and regional organizational districts under the direction of individual
priests or bishops respectively -- collected tithes from the both the Catholic faithful and
the general citizenry, regardless of religious predilection to pay for Church expenses. For
the Franciscans to reject all forms of property ownership seemed a criticism of the greater
Roman Church if not simply impractical 2

The early history of the Franciscan order was largely an attempt to resolve the
tension between the strict standards St. Francis himself set and the exigencies of being a
monk working in the world. Ever mindful of Francis's hopes and expectations, the friars
attempted to make their founding father proud. To their credit, the Franciscans generated
significant internal reforms and consistently debated the means and methods of following
Francis's way. Their willingness to periodically reject wealth and return to a severe and
simple Rule endeared them to lay Christians and royal crowns alike. In Spain, they

became trusted holy men.

% k % %

Those with heightened access to spiritual power were influential people in their
societies. Religious leaders in Florida and New Mexico were as significant to community

faith as their counterparts were in Europe. While Indians individually intervened in the

26 Moorman, History of the Franciscan Order, 20-31, 83-95, 105-22, 307-19; New Catholic Encyclopedia,
6:41-42.
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spiritual world to affect their own lives, they could not wield every tool of spiritual
power. The surest way to manipulate the spiritual realm was to enlist the services of
Indians who had been chosen by the(spirits themselves to keep and use the knowledge of
the spirit world. Each native group recognized a variety of holy people. Chiefs of
various offices, shamans, herbalists, medicine men, clan leaders, and elders all had
specific duties in native towns. Generally, native spiritual leaders served their people as
physicians, spiritual guides, clan headmen, and keepers of sacred knowledge. Like
mendicant friars and Christian priests, native shamans were the middlemen between
Indians and mysterious spiritual power and they exercised extensive influence over
indigenous life. But their responsibilities were more expansive. Shamans prescribed
medicinal herbs to ill patients, prepared spells, breathed prayers of blessing, peered into
the future, procured lost items, and presided over communal ceremonies. They uttered
prayers and blessings to ensure favorable weather, bountiful harvests, successful hunts,
and harmonious relationships with the landscape. Native holy men conjured rain and
thunderstorms or forced them away by blowing into the sky. Shamans were significant
enough in native society to affect everyday decisions of villagers and the course of
community social and political life. They prepared native warriors for battle against
enemies, conducted ceremonies for entire villages and confederations, and advised chiefs
on village policy.”’

Spiritual power was double-edged in the Indians’ world; power could cure as well

as kill. But only those who deliberately abused spiritual power could create evil. Indians

%7 Pareja, Confessionario, 23-26, 28, 30-31; René de Laudonniére, Three Voyages, ed. and trans. Charles E.
Bennett (Gainesville: University Presses of Florida, 1975), 8, 13, 40-41,120; Laudonniére, in Quinn, ed.,
New American World, 2. 282; Parsons, Pueblo Religion, 1: 413-33; Swanton, History of the Creek Indians,
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understood that native priests could manipulate medical-spiritual power to enhance life,
but they also acknowledged that shamans could wield spiritual powers in harmful ways.
To win spiritual favor and to secure benign results, Indians paid shamans for their
services in kind and willingly parted with their prized possessions. Timucuans offered the
first deer killed on a hunting expedition to shamans, and both Timucuans and Apalachees
planted special fields for native priests so they would not have to spend time tilling the
soil. Common Indians reserved the first crops, the first fruits from each collection, and
the first supplies removed from food stores for ritualistic purposes and gave them to
native priests, political leaders, or the spirits directly. Pueblos paid shamans for
administering cures, performing marriage ceremonies, and interpreting messages
conveyed in medicine bowls. However, shamans at times extorted villages for more pay,
threatened communities with deadly spells, and refused or delayed their services to
achieve more agreeable conditions. They could even induce spirits to harm native clients
if the terms were not acceptable or a payment was tardy.28

Indians engaged shamans to harm as well as heal. Shamans cast spells for natives
who wished to induce other villagers to fall in love or ill. They bewitched rivals with
doses of water, moss, animal skins, and plants. Spells were potent manipulations of the
spirit world, and Indians understood the dangers involved in tapping into such power. As
part of the bewitching ceremony, natives abstained from eating fish, from painting

themselves, and from sleeping with their wives. Once their spell was successful and took

374, 381-87; Geoffrey Kimball, "A Grammatical Sketch of Apalachee," International Journal of American
Linguistics 53 (April 1987): 141; Gutiérrez, When Jesus Came, 20-30.
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and Report of the expedition made by Francisco Sdnchez Chamuscado,” in George P. Hammond and
Agapito Rey, eds. and trans., The Rediscovery of New Mexico, 1580-1594, 82; Espejo, in Hammond and
Rey, ed., Rediscovery of New Mexico, 220; Valverde y Mercado, in Hammond and Rey, ed., Colonizer of
New Mexico, 2: 628, 637, 643, 648, Wright, Pueblo Cultures, 21, Gutiérrez, When Jesus Came, 32.
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the life of the desired target, Indians bathed to ritually cleanse themselves of the evil
spirits and resumed their lives as normal. Should the bewitched person survive, however,
the spell would turn its deadly force back upon the one who cast it. In this all-or-nothing
endeavor, the risk of counter spells and spiritual retribution was serious business.”
Shamans and medicine societies were, therefore, dangerous wielders of double-edged
spiritual power.

Indians believed that spiritual health and bodily fitness were identical; soul
sickness had physical symptoms and vice versa. Shamans, therefore, were practicing
physicians who looked after the well-being of the community in formally orchestrated,
carefully timed rites and cared for individuals during house calls. Medicine men had an
impressive arsenal of sacred items to deploy for cures and ceremonial rituals. Pueblo
shamans invested elaborately constructed and decorated prayer sticks, prayer feathers,
corn meal, pollen, shell, tobacco, and pigments with the hopes of native supplicants.
They sprinkled powders over altars in formal rites or in everyday places during life’s
routines to cast the proper spiritual mood for Pueblo endeavors. Dolls and fetishes in
wood or stone and beautifully carved masks represented powerful spirits in household
shrines, clan altars, and community dances.® Herbal remedies varied from simple
exchanges of a medicine pouch for goods in kind to complex rites that took days to
perform. Medicine served diagnostic purposes, found lost items, strengthened Indians’
ability to conduct their daily tasks, and prepared them for special events. They were well

acquainted with the applications and properties of a variety of herbs, roots, plants,

29 Pareja, Confessionario, 28, 30, 31,
3 parsons, Pueblo Religion, 1:270-348, 352-65.
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powders, and therapeutic concoctions. Native physicians prescribed a variety of items as
pharmaceuticals such as ingested charcoal, dirt, pottery shards, fleas, or lice.”!

The most potent medicine, however, was conjured in community-wide
ceremonies.’” In Florida, one particular herb played a central role in‘ several of the
natives’ most important communal rituals. Cacina, the “black drink”, had medicinal,
social, and political significance. Indians put the leaves of the yaupon holly (//ex
vomitoria) in ceramic jars and roasted them over a fire. Then they broke the dried leaves,
ground them, and poured water into the jar. They boiled the water and the steeped leaves
made a tea that smelled like lye and looked like a frothy beer. They filtered the beverage
and drank it hot.>® Its effects were dramatic. French explorer René de Laudonniére
observed that “assoone as they have drunke it, they become all in a sweate, which sweate
being past, it taketh away hunger and thirst for foure and twenty houres after.”** Native
councils consumed cacina during deliberations, dancers drank it before, during and after
feasts, sportsmen imbibed before ball games. Beyond its ceremonial import, the drink's
ability to stave off hunger for a day made it valuable for hunting and war parties absent
from their homes and without food for periods of time. Before they went to battle, Indian

warriors drank the black liquid. It also had medicinal value. Fray Genaro Garcia noted

3 Pareja, Confessionario, 28, 30-31; Parsons, Pueblo Religion, 1: 95-6, 413-33, 450-67; 2: 708-28.
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that natives at times consumed great quantities of black drink, “whereupon their bellies
became like kettle drums and as they drank their bellies grew and swelled up.” Garcia
then declared that “we saw each one of them opening his mouth with much calmness,
throw out a great stream of water as clear as when he had drunk it, and others on their
knees on the ground, scattering the water thus made in every direction.” Its purgative
properties made cacina a notable “benefit against the [kidney] stone,” swore fray Genaro,
but the remedy was no soft drink. Despite its flavor, “it cannot be used as a dainty like
chocolate,” warned the friar.*’

According to English adventurer John Sparke, the medicinal value of another
native herb was less certain. He remarked in 1565 that when the Indians traveled they
had a kind of dried herb that they put in a cane with an earthen cup in the end and lit with
fire. Florida's Indians sucked smoke through the cane. Sparke suggested that the smoke
satisfied their hunger and that they could go four or five days without meat or drink. But
he also observed that it "causeth water & fleame to void from their stomacks."*® But
sharing a tobacco pipe was pivotal for establishing the correct mood and the proper
atmosphere for native rites and ceremonies.

In New Mexico, community rituals were controlled by medicine societies that
gathered resources to sponsor ceremonies and feasts. Medicine societies were the
collective keepers of sacred knowledge and provided service to the community by
exercising their spiritual muscle to help the sun’s progress across the sky, bring rain, or
make hunts profitable. Dances, accompanied by song and drum, were the most articulate

and powerful form of spiritual communion. Elaborately decorous and exquisitely

3% Swanton, Indians of the Southeastern US, 791-92.
36 Sparke, in Quinn, ed., New American World, 2: 367.
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executed rituals beseeched the spirits even as they bent powerful forces to natives” will.
Song was as important in the supplication of the spirits. Winter dances invigorated the
sun, redistributed foods and goods to needy villagers during lean months, and guaranteed
that animal spirits would permit fruitful hunts. Spring rites welcomed the return of life to
regional flora, urged the spirits to bring rain, and ensured the proper beginning to the
sowing season. Summer rituals brought more rain and gave continued strength to the sun
to nourish native crops and to ensure the orb’s return across the sky. Harvest ceremonies
celebrated autumnal bounty and offered prayers of thanksgiving to the fertility spirits and
prepared Indians for the approaching winter. Whatever the ritual, Spanish chroniclers
were impressed. Dancers “performed at the beating of a sort of leather container [jicara]
sounding like the beating of a drum,” explained historian Baltasar de Obregén in 1584,
Natives sang “without anyone getting out of tune. It is very pleasant due to the excellent
harmony of the song, for it sounds as if only one were singing.”’

Native medicine did not rely solely on herbal remedies or complex community
feasts. It included cures, prayers, and spells. Curers based their practice on the theory
that the appearance of foreign objects inside the body caused physical pain. Foreign
objects were introduced into native bodies or on their legs and feet through incantations
or from angering the spirit world, and medicine men removed them by “operating” on

their patients. One European observer in Florida wrote: "They have the custom that when

they feel ill, whereas we would have ourselves bled, their doctors suck the place where

37 Parsons, Pueblo Religion, 1: 385-90, 402-13; Gallegos, in Hammond and Rey, ed., Rediscovery of New
Mexico, 100-101; George P. Hammond and Agapio Rey, eds., Obregon's History of 16" Century
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pain is felt until they draw blood."*® Pieces of coal, small lumps of dirt, little insects, or
tiny rocks were common offending objects. At the end of the operation, native doctors
showed their patients what they had extracted as proof of their diagnosis and evidence of
their successful treatment. In other cures, medicine men and their native charges
followed careful protocols before and after their operations. Florida shamans sometimes
placed white feathers, a new chamois (a kind of soft hide), the ears of an owl (possibly
the feathers from around an owl's ear), and arrows stuck into the ground in front of the
sick person before removing the sickness. Afterwards, patients made cakes or pap or
some other food and invited their physician to share the meal. If patients neglected this
ritualistic meal, they risked the return of the illness and courted death.* Pueblo breathing
rites and spitting or spraying water imparted the properties of the medicine to the patient.
Rubbing snake oil on the skin made people fear the patient as they would fear a serpent.
Pulverized stones made warriors arrow-proof. If patients suffered from foreign contagion
or contamination, medicine men cleansed their bodies and spirits with water, corn meal,
or pollen. Pueblos endured ritual whipping to increase strength or to curry fortune.*’
Caring for native women and midwifery were equally serious. Indians
appreciated the power inherent in women's capacity to bring new life into their world. In
fact, native societies feared the awesome spiritual potency of women's menstrual periods
and pregnancies. Florida Indians observed strict taboos to temper women's heightened
power during pregnancy and childbirth. During menses or after childbirth, women

abstained from eating fish or deer meat for fear that their increased spiritual power would

38 L audonniére, in Lawson, ed. and trans., Foothold in Florida, 13; Laudonniére, in Quinn, ed., New
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hurt those who shared those foods with them. They carefully regulated their diet during
pregnancy and observed restrictions on the kinds of foods they consumed. Menstruating
and pregnant women monitored the éompany they kept and were careful to avoid food
stores and hunting parties. French settlers knew that the Indians were careful with
women's power: "After the husbands learn that their wives are pregnant, they stop living
with them. The men do not eat anything the women have touched while they have their
menstrual period.""' Pueblos also recognized women’s increased power during their
child-bearing years and observed strict taboos that forbade pre-menopausal women from
male rituals. While Pueblo men and women struggled with each other for spiritual
control -- women through their biological cycles, men through ceremony -- both
recognized the occasional necessity to temper women’s particular spiritual potency. *

In the natives’ minds, spiritual power was not divided into dichotomous, mutually
exclusive halves. Power was good and evil. The Christian conception of cosmological
power was similar to the Indians’ view in that it recognized good and evil spiritual forces.
But the difference in interpretation created wildly different results. Doctors of the
Christian faith taught that God was the embodiment of all that was good, while Satan was
the personification of all evil. The two were diametrically opposed, if theologically
unequal, and vied with one another in a cosmic war for supremacy. God was omnipotent,
Satan was a wily, but ultimately doomed, adversary. Christians saw the earth as a
battlefield where God and the Devil fought for human souls. God enlisted human allies

to assist in his struggle against evil and rewarded his loyal servants with a place in

* Parsons, Pueblo Religion, 1: 413-76.

4 Pareja, Confessionario, 28, 35, Laudonniére, in Lawson, ed. and trans., Foothold in Florida, 8.
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paradise after death. Spanish Christians did not have to search too far to find examples of
this cosmic contest. For nearly eight hundred years, Muslims had governed parts of
Iberia. The metaphor of a universal battle was appropriate for the medieval history of

Spain.

* ¥ k %k

Between the early ninth century and the late fifteenth century, Spanish Christians
gradually re-conquered their lands and re-Christianized the inhabitants. In the process,
Spain became intimately associated with the Christian Church and later the Roman
Catholic Church. The reconquista followed episodic spurts. Like Indian cultures in the
Americas, Spaniards were isolated geographically and culturally from one another. Each
region boasted its own dialect, nurtured its own economy, adhered to its own institutions,
followed its own traditions, and obeyed its own governments. Spanish regional leaders
did not cooperate but vied with one another for territorial, strategic, and diplomatic gains.
Peoples’ lives followed the rhythms of provincial existence, not the beat of monarchical
pretensions.*’

Over the course of eight centuries, the various segments of Spanish Christian
society united in a loose affiliation to affirm their control over political and religious
affairs region by region. From the start the anti-Muslim alliance was militantly Christian

and fiercely determined to win independence. The re-conquest of Spain was as much a

Studies Center, University of New Mexico, American Indian Culture and Research Journal 17 (1993):
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crucible for the creation and consolidation of kingdoms as it was a holy war against the
“infidels.” Nevertheless, it was the religious mythology of the reconquista that resonated
for future generations of Spaniards and helped the monarchs of Castile and Aragon to
gradually create a somewhat united Spain in the fifteenth century. However, few
Spaniards, if any, harbored a fully developed notion of a united peninsula or of a
religious war for control over Iberia. That took centuries to develop.**

Bolstering the burgeoning Spanish ideology was the ninth-century discovery of a
tomb in central Galicia. The tomb's contents, according to authorities in the kingdom of
Asturias-Leon, included the remains of the Apostle, St. James the Great. Legend held
that St. James had gone to Hispania to preach the Gospel and to undertake the conversion
of its inhabitants, despite the fact that little evidence that James ever tread on Spanish soil
existed. The people adopted James as their patron and protector and soon embellished
the saint's role. James became Santiago Matamoros, St. James the Moorslayer and the
anti-Muhammad. In the spiritual struggle against the Muslims, the Christian resistance
had its symbol and its source of divine sanction. James's shrine at the Church of Campus
Stellarum, or Compostela -- the field of stars -- eventually became one of the most visited
religtous sites in Christendom. The spiritual cachet Santiago bestowed on the Spaniards
also fed their darker impulses.*

Many Spaniards were suspicious of non-Christian religion and thought that Islam
and Judaism “contaminated” Iberia. By the sixteenth century, Spanish religious

intolerance reached its peak. According to Christians, both Muslims and Jews denied

“ Richard Fletcher, Moorish Spain (Berkeley and Los Angeles: University of California Press, 1992), 1,
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that Jesus was the Messiah, the one promised by God to redeem the sins of the world.
Muslims, Christians believed, followed a false prophet in Muhammad and the Jews had
killed Christ. Although all three faiths worshipped the same God, their different
approaches seemed too great a chasm to bridge.*® Contributing to Christian Spaniards’
growing intolerance was a more concerted effort to convert Jews and Muslims in Esparia.
Zealous mendicants gained influence during the cessation of open war in the fourteenth
century. They advocated an evangelical war against the “infidels.” Traveling in pairs,
they preached to Christians, Jews, and Muslims alike and performed services to all.*’

Dependant upon the favor and patronage of the Spanish royal houses, the
Franciscans became instruments of crown policy and counterpoints to non-Christian
elements in the peninsula. Most of the Spanish friars came from the middle classes, for
the most part were educated men, and served as advisors and emissaries in secular circles
of power. Admitting these representatives of the middle sorts to positions of influence
allied merchant and urban families with the crowns of Spain and ensured greater
commitment from Spanish Christians to embrace political and religious orthodoxy. As
the Spanish royalty of Castile and Aragon consolidated its control over Spain, the Friars
Minor became minority shareholders in a partnership of power.

The re-conquest of Spain meant resettlement of Christians in territories formally
dominated by Muslims; the Franciscans’ presence encouraged Christians to relocate to
the Iberian frontier. There the friars ministered to the new settlers and tried to convert

local Jews and Muslims. The custodias (Franciscan convents in locales too sparsely

* Stanley G. Payne, Spanish Catholicism: An Historical Overview (Madison: The University of Wisconsin
Press, 1984), 7-8; O’Callaghan, Medieval Spain, 98-108, 163-90, 250-81, 333-55.
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populated to be provinces) were the front lines of the conversion movement and not only
provided a place from which the doctrineros, or evangelical missionaries, propagated the
faith, but also stabilized the less settled and potentially volatile borderland territories that
Christian kings had yet to secure through force of arms. Friars serving in underpopulated
areas also ministered to Christian settlers who had no parish priests to provide them the
sacraments of the Church. The network of Franciscan doctrineros, preachers, and
diplomats provided a bulwark against non-Christian faiths and helped win frontier
settlers” compliance with royal objectives and policies.”®

The Franciscans’ relationship with the royal houses of Spain was symbiotic. The
friars’ success depended upon the generosity and favor of the wealthy and powerful
kingdoms, and the monarchs’ ability to gain the loyalty of its subjects required the work
of the Friars Minor and the support of the Catholic Church. Spanish rulers gave more
than ample funds and land grants to the order for constructing houses, feeding, clothing,
and supplying friars and for undertaking conversion efforts in the hinterlands. Since the
Franciscans observed a vow of poverty, rulers provided the friars with supplies of water,
salt, grain, and other foodstuffs and permitted their use of royal mills. They rebuilt
friaries destroyed by fire and came to their rescue during natural disasters and economic
emergencies. The kings of Espaiia also provided the Franciscans with protection against
Muslim reprisals, from brigands’ attempts to rob them or do them harm while they
conducted their holy business and from the jealousies of rival orders and secular priests.

Rulers designated the friars as royal messengers no matter what duties the friars were

a6 Payne, Spanish Catholicism, 19-22; O’Callaghan, Medieval Spain, 150-52, 283-99; Fletcher, Moorish
Spain, 35-36, 95.

4 O’Callaghan, Medieval Spain, 494-97;, Webster, Els Menorets, 4-19, 28, 72-79.

8 Webster, Els Menorets, 4, 38, 72, 74.
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conducting, and crimes against Franciscans were punishable in royal courts of justice
where stiffer penalties were expected. Members of royal families and courts trusted the
friars with secret correspondences and with their confessions and named them as treaty
negotiators, ambassadors, and executors of their wills. The Spanish kings also exempted
the order from taxation, allowing it to amass a substantial fortune.*’ In exchange, the
Spanish monarchs gained a more loyal and pacified populace through the friars’
preaching. They also won leverage with the powerful papacy and became leaders in the
European struggle against Islamic rivals. The Spanish rulers procured papal support and
Christian sanction for the reconquista by characterizing their military efforts against the
Moors as part of a greater holy war intended to secure Jerusalem from Islamic control.*

The Friars Minor rapidly became a fully operational clerical organization with the
ability to perform the duties of parish priests and the right to collect fees for performing
the sacraments. Ironically, it was the Franciscans’ initial rejection of materialism that
convinced faithful Christians that the order was worthy of trust. Once earned, however,
the people’s trust came in the form of valuable goods, property, and money. The
Franciscans’ reputation for genuine faith and honest works attracted lost souls from every
region of Spain, and grateful congregants recognized the friars’ efforts by bequeathing
large sums of money and property to the Friars Minor rather than to their local churches.
Friars proved their trustworthiness by performing countless acts of service with discretion
and love. They diffused potentially embarrassing conundrums, forgave mortal sins, and
attended to the needs of the community. With each service rendered, the friars’

reputation grew. Soon local people entrusted delicate matters to the Franciscans who had

* Webster, Els Menorets, 72-105.
5% Webster, Els Menorets, 74, 78, Payne, Spanish Catholicism, 27.
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proven themselves up to the task. They also entrusted important religious matters to the
Franciscans. The Spanish faithful contended that the “gray robes” were closer to God,
and therefore prayers they said for the dead, for the ill, or for those souls laden with sin
were more likely to be heard and granted. People paid for the saying of masses to limit
the time souls languished in purgatory. People paid for repairs to Franciscan friaries and
churches. They even gave large sums to the order to gain some concession in their
afterlife. Lay Spanish generosity continued and grew through the sixteenth century.”

Local merchants allied themselves with the friars to advance local control. Both
groups were members of the middle classes and had familial ties. They also had vested
interests in cooperating against local traders and shopkeepers who adhered to non-
Christian faiths. Jewish and Muslim merchants were direct competitors with their
Christian counterparts, and cooperation with the Franciscan preachers could limit the
“infidels’” influence in the marketplace as well as in the battle for souls. The two
theatres were becoming one and the same. By currying both popular and royal support,
the Friars Minor insulated themselves from the vagaries of loyalty. When they
overstayed their welcome or became embroiled in local conflicts, the centralized royal
authorities supported their position. When the friars ran afoul of government policy, the
people zealously defended their holy men.

The marriage of Isabella of Castile and Ferdinand of Aragon effectively united
Spain and ushered in a new era of increased political and religious energy in the

peninsu]a.5 3 The two monarchs summoned a national synod at Seville in July 1478 to

3! Webster, Els Menorets, 79-80; Payne, Spanish Catholicism, 30-31.

32 Webster, Els Menorets, 75, 148.

%3 O’Callaghan, Medieval Spain, 574-581; Lyle N. McAlister, Spain and Portugal in the New World, 1492-
1700 (Minneapolis: University of Minnesota Press, 1984), 56-57.
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reform the Catholic Church in their kingdoms. By including Spanish clerics in the
process, the royal couple secured widespread support for cooperation between church and
crown and cleared the way for greatér autonomy from Rome. Through their social and
religious policies, Isabella and Ferdinand encouraged the emergence of a Spain that
rejected the pluralistic spirit of convivencia (Jews, Muslims, and Christians “living
together”) and embraced the culture of the Old Christian majority. Repudiating their
Muslim and Jewish past, Spaniards adopted Christianity as a cultural prerequisite for
citizenship. The royal couple rejuvenated the war against the Moors by adopting and
professing themes of the reconquista and Christian hegemony. Isabella and Ferdinand
repaid growing Spanish zeal by completing the centuries-long re-conquest. From 1481
the Spaniards attacked the last Moorish holding at Granada, which fell to the Christians
in 1492. The successful conquest of the Moors in Spain prompted Pope Alexander VI to
bestow upon the royal pair the title of Los Reyes Catdlicos (the Catholic Kings); their
preeminent status, and through them Spain’s role in Christendom, was expanding.**

The year the reconquista ended was also the year the Catholic Kings expelled
Judaism from their territories. All Jews had to either convert to Christianity or accept
exile. Queen Isabella had instituted the Holy Office of the Inquisition in 1480, not to
indict and punish non-Christians but to investigate Christians and especially converts.
Conversos, Jewish converts, were the particular targets of the Inquisition’s effort to root
out heterodoxy. Moriscos, Christianized Moors, were also subject to Spanish scrutiny.
In both cases, Spanish religious zealotry had been enflamed by Christian propaganda and
fostered over centuries of reconquista, in both cases, Spaniards viewed converts

suspiciously. Isabella and Ferdinand came to power at a time when millennarian ideas of

54 O’Callaghan, Medieval Spain, 657-676, McAlister, Spain and Portugal, 56-68; Kamen, Spain, 9-61.
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Jesus’s Second Coming were commonplace. People believed that the unification of
Spain under a Christian monarchy foretold the coming of the Last Judgment. Many
Spaniards believed that they were preparing not only for the end of the world but for the
triumph of Christ over his enemies.”

When the Friars Minor reached the New World frontiers of Florida and New
Mexico, they carried with them habits formed and lessons learned during the reconquest
of Spain and the ensuing conquests of Mexico and Peru. While Spain’s invasion of
heavily populated New World empires set the tone for subsequent frontier policies,
circumstances in the northern borderlands forced Spanish settlers and friars to adjust their
strategies. Frontier friars could be initially flexible, but their battle-inspired approach to

“otherness” dictated that only Christianity could survive the clash.

35 John Leddy Phelan, The Millennial Kingdom of the Franciscans in the New World: A Study of the
Writings of Geronimo de Mendieta, 1525-1604 (Berkeley and Los Angeles: University of California Press,
1956), 5-11, 42-50, 83-85.
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CHAPTER TWO

CONQUERING THE SPIRIT

A voice cries out in the desert, prepare the way of the Lord. ~ Isaiah 40:3

Spaniards’ New World conquests were extensive by the end of the sixteenth
century. They had toppled the Aztecs of central Mexico in 1521, had annihilated the
Incas of highland Peru in 1533, and thirty years later had spread their influence over tens
of thousands of square miles in Central and South America. Following patterns
developed during the fifteenth-century reconquista of Hispania and fine-tuned on the
Canary Islands in the Atlantic Ocean, Spaniards settled the islands in the Caribbean.'
Conquistadors gathered supplies, assembled bands of soldiers, and set off in search of
vast treasure, secret trade routes, and people to subdue. Once they subjugated native
people, colonial officials granted use rights of native labor to Spanish settlers
(encomienda) and arranged work drafts for public improvement (repartimiento). Those
holding titles to native labor were responsible for defending the work force and providing
religious instruction.

When natives lived in highly complex, sedentary societies, Spaniards dominated

their subjects. Indians less tied to agricultural or urban settlements were more difficult to

'See Anthony M. Stevens-Arroyo, “The Inter-Atlantic Paradigm: The Failure of Spanish Medieval
Colonization of the Canary and Caribbean Islands,” Comparative Studies in Sociology and History 35 (July
1993): 515-43,; John E. Kicza, “Patterns in Early Spanish Overseas Expansion,” William and Mary
Quarterly, 3" ser. 49 (April 1992): 229-53; Stuart B. Schwartz, The Iberian Mediterranean and Atlantic
Traditions on the Formation of Columbus As a Colonizer (Minneapolis: University of Minnesota Press,
1986).
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congregate. Spanish expectations were set by their early successes in Mexico and Peru.
The magnificence of the Aztec and Inca empires convinced the Spaniards that still more
fantastic kingdoms remained to be discovered. Utopian rumors, fountains of youth, cities
of gold, rivers clogged with pearls, and stores of opulent wealth capfured the imagination
of would-be conquerors and whetted their hunger for earthly power and heavenly glory.
Each entrada or exploratory venture into regions beyond Aztec and Inca influence went
under the assumed sanction of the Christian deity and with the stated purpose of bringing
salvation to the “heathen.” Representatives of the Roman Catholic Church were
oftentimes participants in Spanish incursions. Secular and regular priests from various
orders served the religious needs of the conquering armies, blessed their endeavors, and,
ostensibly, initiated the conversion of natives they met.

By 1565 Spanish soldiers had penetrated the Amazonian jungles of South
America, climbed the rocks of northern Mexico, and traversed the spine of the Andes. In
each case the invaders established Spanish governments, imperial economic systems, and
Christian missions and churches. Governors enforced Spaniards’ use of Indian labor to
mine precious metals, plant marketable crops, erect the edifices of Spanish settlement,
and exploit local resources. In many cases, missions were the best means of controlling
native populations who were less sedentary than Aztecs or Incas. Doctrineros,
missionaries from regular religious orders, lived among native populations to create
liaisons between Spaniards and Indians. While they filled political, diplomatic, and
economic roles, the doctrineros were primarily concerned with spiritual matters. Mission

theory suggested that “pagans” could be saved if they became “civilized” (adapted to
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Spanish customs, dress, language) and were converted (embraced Roman Catholicism).”
The friars’ hope for success was based on their belief that the Indians were capable of
discerning and voluntarily embracing Christianity. On the whole, missionaries did not
subscribe to opinions of Indians’ inherent barbarity but agreed with the argument that the
Dominican Bartolomé de las Casas championed between 1530 and 1550 concerning the
nature of Indians’ intellect. The doctrineros had seen natives’ capacity for impressive
architecture and admired their tremendous skill in crafting weapons and tools, hunting
wild game, and planting extensive fields. Surely people who could create the great cities
of Tenochtitlan and Cuzco were soul-filled human beings with artistic talent and
organizational acumen.’

As Spain’s American holdings expanded, Spanish colonists demanded novel
sources of income and labor. They also needed more certain defenses against the
imperial pretensions of Spain’s European rivals in Portugal, the Netherlands, France, and
England. But access to the promise of wealth and status faded for new generations of
Spaniards; to make their fortunes, they turned their eyes to new frontiers. The triumvirate

of New World conquest -- the search for riches, the desire for new sources of labor, and

2 For mission theory in Spanish America, see Erick Langer and Robert H. Jackson, eds., The New Latin
American Mission History (Lincoln: University of Nebraska Press, 1995); Nicholas Griffiths and Fernando
Cervantes, eds., Spiritual Encounters: Interactions between Christianity and Native Religions in Colonial
America (Lincoin: University of Nebraska Press, 1999); Robert Ricard, The Spiritual Conquest of Mexico:
An Essay on the Apostolate and the Evangelizing Methods of the Mendicant Orders in New Spain, 1523-
1572, trans. Lesley Byrd Simpson (Berkeley: University of California Press, 1966); John Leddy Phelan,
The Millennial Kingdom of the Franciscans in the New World: A Study of the Writings of Gerénimo de
Mendieta, 1525-1604 (Berkeley and Los Angeles: University of California Press, 1956); Richard E.
Greenleaf, ed. The Roman Catholic Church in Colonial Latin America (New York: Knopf, 1971).

? Bartolomé de las Casas, A Short Account of the Destruction of the Indies, ed. and trans. Nigel Griffen
(London: Penguin, 1992); Lewis Hanke, All Mankind is One: A Study of the Disputation between
Bartolomé de las Casas and Juan Ginés de Sepulveda in 1550 on the Intellectual and Religious Capacity of
the American Indians (DeKalb: Northern Illinois University Press, 1974); Las Casas, In Defense of the
Indians: The Defense of the most Reverend Lord, Don Fray Bartolomé de las Casas, of the Order of
Preachers, Late Bishop of Chiapa, Against the Persecutors and Slanderers of the Peoples of the New
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the duty to spread Christianity -- justified the ambitions of late sixteenth-century
explorers. Religion was a tertiary goal, subordinate to the desire for wealth and labor.
But in the Spanish mind, religion could not be divorced from economic or political
concerns. They were intimately entwined.*

Attempts to conquer New Mexico and Florida continued over the course of the
sixteenth century. Those who could raise the necessary capital and supplies, or secured
royal grants and contracts, sought their fortunes in the unknown northern frontiers.
Streams of hopeful Spaniards negotiated New Mexican mesas and rounded the Florida
peninsula in their drive to discover new Tenochtitlans and Cuzcos. Instead, they found
small, mobile Indian settlements whose warriors vigorously defended their territories.
The entradas into the northern limits of Spanish America were numerous and not always
official: three trips to Florida and seven to New Mexico. By the time Hernando de Soto
and Francisco Vazquez de Coronado had returned from their explorations, or had died in
the process, their targets had proved to be remote frontier regions with little promise.
Each venture brought violent conflict with the indigenous peoples, reinforcing the
Indians’ conclusion that the newcomers were destructive but distracted visitors. They
soon moved on to other lands and other peoples. And yet the Spaniards who reached
New Mexico and Florida in the final decades of the sixteenth century were different; they

had come to stay. In both cases, expedition leaders asked Franciscans to join them.’

World Discovered Across the Seas, ed. and trans. Stafford Poole (DeKalb: Northern Illinois University
Press, 1974).

* See Lyle N. McAlister, Spain and Portugal in the New World, 1492-1700 (Minneapolis: University of
Minnesota Press, 1984), 77-82, 89-107; Alfred W. Crosby, Ecological Imperialism: The Biological
Expansion of Europe, 900-1900 (Cambridge: Cambridge University Press, 1986), 71-103; Kicza, “Patterns
in Early Spanish Overseas Expansion,” 229-53; Stevens-Arroyo, “The Inter-Atlantic Paradigm,” 515-43.

* There are many translated and printed accounts of Spaniards’ explorations in the northern borderlands.
See Alvaro Nuiiez Cabeza de Vaca, His Account, His Life, and the Expedition of Panfilo de Narvdez, ed.
and trans. Rolena Adorno and Patrick C. Pautz (Lincoln: University of Nebraska Press, 1999); Alvaro
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Convinced that previous explorations had missed New Mexico’s hidden riches,
Governor Juan de Ofiate was determined to settle the territory and procure the assistance
of the local people. Indians’ acute memories of the damage Coronado, Espejo, and
Castafio de Sosa had wrought during their marches through the Southwest decades earlier
worked in Ofiate’s favor. From 1598 to 1599, he secured obedience from initially
acquiescent Pueblos and went about searching the surrounding country for sources of
wealth. But amicable relations were short-lived. Some Spanish soldiers, angered by the
dearth of mineral resources and chafed by Ofiate’s firm command, abused Pueblo
hospitality. Armed with guns and steel blades, rouge Spaniards demanded extra tribute
from Pueblos and plundered native food stores. Ofiate meted stiff penalties to mutinous
men who either mistreated Pueblos or tried to abandon the colony. But he was equally
resolute when avenging an uprising against his maese de campo (in this case, adjutant)
and nephew, Juan de Zaldivar, at Acoma. Zaldivar and a band of thirty soldiers extracted
supplies for themselves and horses from reluctant Acomas. The following day, a
Spaniard named Vivero stole two turkeys and assaulted an Indian girl. The Acomas rose
against the newcomers and killed eleven. After consulting his Franciscan advisors about

the legalities of a “war of fire and blood” on the Acomas, Ofiate sent Zaldivar’s brother,

Nufiez Cabeza de Vaca, The Narrative of Cabeza de Vaca, ed. and trans. Rolena Adorno and Patrick C.
Pautz (Lincoln: University of Nebraska Press, 2003);, Lawrence A. Clayton, Vernon James Knight, Jr., and
Edward C. Moore, eds., The De Soto Chronicles: The Expedition of Hernando de Soto to North America in
1539-1543 2 vols. (Tuscaloosa: University of Alabama Press, 1993); James Alexander Robertson, ed. and
trans., True Relation of the Hardships Suffered by Governor Fernando de Soto & Certain Portuguese
Gentlemen During the Discovery of the Province of Florida. Now Newly Set Forth by a Gentleman of
Ebvas, 2 vols. (Deland: The Florida State Historical Society, 1933); Jeanette Thurber Connor, ed. and trans.,,
Colonial Records of Spanish Florida, 2 vols. (Deland: The Florida State Historical Society, 1925, 1930);
David K. Snow, ed., The Native American and Spanish Colonial Experience in the Greater Southwest:
Introduction to the Documentary Records (New York and London: Garland Publishing, 1992); George P.
Hammond and Agapito Rey, eds., Narratives of the Coronado Expedition, 1540-1542 (Albuquerque:
University of New Mexico Press, 1940); George P, Hammond and Agapito Rey, The Rediscovery of New
Mexico, 1580-1594: The Explorations of Chamuscado, Espejo, Castafio de Sosa, Morlete, and Leyva de
Bonilla and Humaria (Albuquerque: University of New Mexico Press, 1966).
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Vicente, to exact retribution. The Spaniards killed eight hundred Acomas and captured
over five hundred. Ofiate tried and found the Acomas guilty of murder. He ordered that
soldiers cut off one foot of every male over the age of twenty-five and sentenced all
adults over twelve to twenty years of servitude. The girls he entrusted to the discretion of
the father commissary and the boys to his sargento mayor (major) so that they might
learn Christianity. The governor similarly ravaged rebellious Tompiros in Abo6 and
Jumanos in eastern New Mexico.®

Spanish military might forced colonial governance on the Pueblos but did little to
seduce them to the Spaniards’ faith. As fray Francisco de Zamora observed, Spanish
behavior discredited Christian teachings and undermined the friars” attempts to convert
the Pueblos. Spanish settlers “took away from them by force all the food that they had
gathered for many years, without leaving them any for the support of their women and
children, robbed them of the scanty clothing they had to protect themselves ... and took

many other valuables from their homes.”’

Violently subduing “recalcitrant” Pueblos
encouraged the Indians to resent and to mistrust Spaniards and their faith.

Armed Spaniards also invaded Florida but under quite different circumstances. In
June 1565, Governor Pedro Menéndez de Avilés sailed with a punitive force of over two

thousand men to Florida’s northeast Atlantic coast to expunge a fledgling colony of

French Protestants and to establish a permanent Spanish presidio in its place. Menéndez

®Records of the marches by the army and Acts of Obedience and Vassalage , in George P. Himmond and
Agapito Rey, ed. and trans., Don Juan de Ofiate, Colonizer of New Mexico, 1595-1628, 2 vols.
(Albuquerque: University of New Mexico Press, 1953), 1: 317-60; “Aloénso Sanchez to Rodrigo del Rio,
February 28, 1599,” ibid, 1:426; “Trial of Indians at Acoma,” ibid, 1: 427-78; “Captain Velasco to the
Viceroy,” ibid, 2: 614-19; Marc Simmons, The Last Conquistador: Juan de Ofiate and the Settling of the
Far Southwest (Norman: University of Oklahoma Press, 1991), 112-14, 119-20, 132-35; Weber, The
Spanish Frontier in North America, 84-87.

" Francisco de Valverde y Mercado, “Investigation of the Conditions in New Mexico, 1601,” in Hammond
and Rey, ed. and trans., Colonizer of New Mexico, 2: 675.
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needed the indigenous people as allies, or at least as neutral by-standers, to combat the
French interlopers and to provide safety for his settlement. Timucuas and Guales who
had alternatively aided and fought the French observed the Spaniards’ complete
destruction of Fort Caroline and wisely chose to ally themselves with the victors. The
Indians took advantage of the Europeans’ enmity to secure exotic trade goods from the
Spaniards, who generously offered beads, cloth, and iron goods as tokens of esteem and
solidarity. Collaborating with Menéndez also won more favorable defense agreements
for native towns over neighboring rivals who neglected to side with Spain. While the
new Spanish-Indian alliances were not always free of violence or native revolts, Timucua
and Guale chiefs understood that association with Spain was a strategically attractive
option in the long run. Florida’s Indian leaders welcomed the newcomers and voluntarily
accepted the missionaries in their towns. In fact, native requests for friars from the late
sixteenth century to the early decades of the seventeenth century outpaced the number of
available Franciscans.®

By performing lavish gift ceremonies when chiefs came to the garrison at St.
Augustine to pledge their allegiance, Florida’s governor secured native alliances and
fortified Spain’s hold on the geographically vital Florida peninsula. Philip IT was
concerned with the safety of Spanish ships in the Caribbean and worried about European
rivals” ambitions in the region. He subsidized Menéndez’s efforts to ply Indian alliance,

while he left Ofiate in New Mexico to his own devises. Conquered Pueblos in New

¥ Gonzalo Solis de Meras, “Memorial,” in David Beers Quinn, ed. New American World: A Daocumentary
History of North America to 1612, 5 vols. (New York: Amo Press and Hector Bye, Inc., 1979), 2: 492-526;
Bartolomé Barrientos, Vida y hechos de Pero Menéndez de Avilés, ibid, 2. 526-29, “Laudonniére-Gourgues
account of the French revenge attack on San Mateo,” ibid, 2: 568, Hernando de Escalante, “Memorial,”
ibid, 5: 7-16, Eugene Lyon, The Enterprise of Florida: Pedro Menéndez de Avilés and the Spanish
Conguest of 1565-1568 (Gainesville: University Presses of Florida, 1976).
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Mexico paid Spaniards tribute; the Florida Indians received exotic trade items for their
friendship and cooperation.”

But the amicable beginnings in Florida did not last. It took the Spaniards just
over a decade to alienate their new allies. As in New Mexico, Florida’s Spanish settlers
took advantage of Indian resources and cooperation. Unruly soldiers disobeyed orders
and raided native supplies and injured Indian villagers. Guales revolted in 1577 to
avenge the execution of a leader who had killed a baptized rival and rebelled again in
1597 after a Franciscan denied a polygamous heir’s right to assume the rank of chief.
Both uprisings nearly destroyed Spain’s hold on coastal Florida.' Retaliatory Spanish
forces burned nearly every Guale town and killed hundreds of people in 1577 and
repeated their stiff punishment two decades later. In each instance, the insurrections
failed to spread to Timucua where the friars retained their positions as respected
emissaries in native villages. The interruption of missionary work in Guale, however
severe, was brief. When the rebels returned to their villages, the doctrineros joined them.
This time, however, the friars were emboldened by the violent Spanish suppression of the
natives’ attempts at rebellion.'! By the start of the seventeenth century, indigenous
peoples in both frontier territories had seen the destruction Spanish anger wrought and

understood that the threat of Spanish violence was neither vague nor hollow.

% “Gonzalo Méndez de Canzo to Philip IL,” in Quinn, ed., New American World, 5: 86-87, “The Franciscans
of Florida to Philip I11,” ibid, 5: 138-40; David J. Weber, The Spanish Frontier in North America (New
Haven: Yale University Press, 1992), 69-82.

1 Luis Geronimo de Oré, The Martyrs of Florida, 1513-1616, trans. Maynard Geiger (New York: Joseph F.
Wagner, 1936), 100-103; “Report of the Indian uprising which led to the loss of Santa Elena,” in Quinn,
ed., New American World, 5: 17- 19; “Pedro Menéndez Marqués reports on the situation in Florida at his
arrival,” ibid, 5: 20-24, 25-28; “The Uprising of the Guale Indians and Its Suppression, 1597-1598,” ibid, 5:
69-92.

1 Oré, Martyrs of Florida, 33-41; John E. Worth, Timucuan Chiefdoms of Spanish Florida, 2 vols.
(Gainesville: University Press of Florida, 1998), 1: 36-54.
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Despite the emphatic establishment of Spanish hegemony, the frontier colonies
stood on weak legs. In Florida, the Franciscans knew that the successful harvest of souls
depended upon the seed money and the support of the Spanish crown. The sorry state of
the colony’s financial affairs, however, threatened the future of the rhissions and
compromised the friars’ ongoing conversion efforts. The colony faced a litany of
obstacles. Florida was a swamp-ridden territory that hindered agricultural production and
commerce; providing food and supplies for the colony meant that Florida was a drain on
royal funds rather than a productive contributor to the Spanish empire. Attempts to find
the rumored city of Tama, with its unparalleled stores of gold and pearls, had failed and
few Spaniards held out hope for the discovery of bountiful mineral deposits. The
peninsula was also difficult to defend, so its position along the Atlantic trade routes
proved less strategic than Spanish organizers had expected. The cumulative effect of
these worries forced King Philip TII to consider abandoning the fledgling colony and
moving the newly baptized Indians to Espaiiola in 1606.

But there was more to Florida’s value than could be determined by accountants.
Frays Francisco Pareja and Alonso de Pefiaranda urged the monarch to “shelter and help
to defend” Florida. In a desperate letter, the Franciscans alerted the king of the folly of
his plan. “With regard to removing from their natural state the Christian Indians (who are
more than six thousand) they will not do it by any means,” the clerics warned. What was
more, renouncing the newly converted was beneath “so great a Catholic King as Your
Majesty.” If for no other reason than the salvation of native souls, Spain had to maintain

its hold on Florida, no matter the financial cost.'?

12 Archivo General de Indias, 54 — 5 — 9, bundle 80, St. Augustine, Fray Francisco de Pareja and Fray
Alonso de Pefiaranda to the King, November 20, 1607. Stetson Collection, University of Florida Library.
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Two years removed and thousands of leagues west of Florida, the Franciscans in
New Mexico were bedeviled by similar concerns. Reconnaissance had not found Cibola,
the fabled Seven Cities of Gold, and had not discovered plentiful veins of ore to exploit.
The list of New Mexico’s shortcomings was equally long and discouraging. The poverty
of the land, its distance from Mexico, its parched climate, poor roads, disenchanted
settlers, hostile Indians, and paltry number of native converts were insufficient returns for
a decade of effort. While friars in Florida had established lasting missions among the
Guales and Timucuas, their New Mexican brothers had failed to maintain a consistent
presence among the Pueblos. Without converts, New Mexico’s economic and political
value to the Spanish empire was suspect. The Council of the Indies recommended on
July 2, 1608 that the king consider forfeiting the New Mexican enterprise. The colony’s
fate appeared sealed; the friars needed a miracle and they got one.

Two Franciscans visiting the frontier from Mexico City, frays Lazaro Ximénez
and Ysidro Ordoiiez, reported that “more than seven thousand persons had been baptized
and so many others were ready to accept baptism that it seemed the Lord was inspiring
them to accept Him to gain salvation.”"* The clerics also hinted that some recently
discovered metals seemed potentially profitable. The reports of precious minerals were
exaggerated and the number of conversions spurious, but the news made the colony
viable again in the minds of Spanish authorities. Christian natives could work and pay
tribute while they made their spiritual journey to heaven.

Originally, the Spanish monarch had envisioned uniting Florida and New Mexico

into one jurisdiction, a defensible buffer zone along the northern border of Spain’s New

BDon Luis de Velasco to the King,” in Hammond and Rey, eds. and trans., Colonizer of New Mexico, 2:
1067.
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World territories. His plan proved illusory. Investigations revealed that while “it was
assumed that the distance from Florida to New Mexico was not less than from [Mexico
City] to New Mexico” the span was much greater. ' Maintaining two far-flung frontier
colonies was not what the king had in mind, but Philip and his counselors understood that
transplanting so many converted Christians was impractical and that abandoning the new
catechumens was a betrayal of the evangelical achievements purchased by Franciscans
and safeguarded by soldiers. The heir to the title “Catholic Majesty” felt responsible for
the baptized Indians in Florida and New Mexico. Knowing full well that colonies built
primarily on missions might never become profitable, the king promised ample funds and
supplies to the Franciscans and urged his govemors to find ways of turning the financial
fortunes of the frontier enterprises around.'’

Both the real and putative conversion of thousands of natives saved Florida and
New Mexico, and wooing souls became the primary justification for continued
colonization, even if not its sole purpose. The Franciscan order, chosen to convert the
frontier inhabitants, played a vital role in the establishment of both colonies. While the
royal authorities expected the frontier settlements to become self-sufficient and
prosperous, the friars’ missions were the means by which the Spaniards attempted to
achieve stability and solvency. Before they could become productive subjects of the
Spanish crown and peaceful participants in Spanish culture, New World natives had to
first embrace Dios, the Spanish God. The fate of the frontier colonies depended upon the

Franciscans’ abilities to reduce the natives to Christianity.

M«The Viceroy to the King,” in Hammond and Rey, eds. and trans., Colonizer of New Mexico, 2: 957.
3«New Mexico to be Maintained, Decree regarding what fathers Fray Lazaro Ximénez and Fray Ysidro
Ordoéfiez have been ordered to take to New Mexico,” in Hammond and Rey, eds. and trans., Colonizer of
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Getting the native inhabitants to adopt a new faith was no simple task. Imposing
exclusive religious ideas on conquered peoples required delicacy and tact. Each friar was
responsible for the conversion, instruction, and civilization of his assigned charges. The
attitude of the individual missionary had a major impact on the success of the mission
effort. The friars must have been apprehensive as they entered their posts. But their own
training had encouraged them to temper worldly trepidation with otherworldly
confidence. Recruiters told them that should they die professing the Catholic faith, they
were assured a heavenly reward.'® In the Franciscans’ logic, they could only win: either
the friars would save native souls or reach paradise themselves. But applying this
calculus of salvation in isolated frontier locales was a difficult step.

Spanish missions in Florida and New Mexico were practical mechanisms
designed to render Indian villages obedient and submissive and a way to place Indians
under Spanish and canon law; they gradually evolved into centers of Christian religious
indoctrination. Doctrineros had to establish a rapport with their native congregations,
construct churches with Indian labor, teach neophytes Christianity, enforce Catholic
doctrine, and raise support and funds for their missions. The missionary program sought
to work significant changes in Indian life and the Franciscans’ approach was calculated to
ease the missionaries into the native world and consolidate spiritual authority.

Despite the different origins of the Spanish frontier settlements in Florida and
New Mexico, the Spanish settlers adhered to the same hard-line ideology concerning

colonization and the conversion of indigenous peoples. Legal-minded and intensely

New Mexico, 2: 1076-77, Robert Matter, Pre-Seminole Florida: Spanish Soldiers, Friars, and Indian
Missions, 1513-1763 (New York and London: Garland Pubs., 1990), 52-54.
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bureaucratic, the Spaniards relied on formal ceremonies, meticulously performed and
carefully constructed according to rules of European international law, to stake their
claim to new colonies. On both frontiers, promulgating an “Act of Taking Possession”
justified and legitimized the capture and rule of foreign peoples, just as it had in Mexico
and Peru in the previous century. The significance of the Spaniards’ ritualistic
declaration was lost on native listeners; though the orations were directed at the Indians,
they were not intended for their comprehension. The formal language was meant for the
Spaniards, who believed that their conquest of New World peoples had a sacred purpose
that unequivocally voided any other country’s claims and specifically charged the
Spaniards with the responsibility to save pagan souls. 17

Indian-Spanish alliances on both frontiers were conditioned by the Spaniards’
imperative to convert. While Timucua and Guale chiefs initially believed that their
agreements with Florida’s governor were alliances between equals, the Spaniards
considered their relationship with all Indians tutelary. “The Act of Obedience and
Vassalage” that Ofiate’s notary read in unintelligible Spanish to the chieftains of seven
Pueblo villages on April 30, 1598, for instance, asserted Spanish hegemony over
conquered peoples. “The Christian aim,” declared the notary, “is the baptism and
salvation of the souls of so many children among these heathens, for they do not
acknowledge or obey their true Father, God, nor can they, spiritually speaking, know
Him except through these means.” Accepting the waters of baptism was merely a part of

the natives’ salvation. To secure lasting grace, the Indians had to change their entire

' E. Randolph Daniel, The Franciscan Concept of Mission in the High Middle Ages (Lexington: University
Press of Kentucky, 1975), 37-41, 107-108, 117, 122-126. See Luke 9:24; Matthew 5:10; John 15:20;
Matthew 5:11-12; Matthew 10:28.
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lives, for “they cannot preserve their faith or preserve in it if they remain among
idolatrous and heathen people who oppose this undertaking. Moreover, the will of God is
that they shall all be saved and that the aim and purpose of His word and death shall
reach everyone.”'® Again, the words’ meaning to the subjugated natives was irrelevant.
Spanish suppression of native uprisings provided all the explanation the Indians required
and left little room for interpretation. The Indians knew they were accepting foreign
domination, even if the conditions of their surrender were as yet unclear.

Although they seemed oblivious to Indian perceptions of their actions, the
Spaniards were quite calculating when native comprehension was essential. The
Spaniards had learned during their frontier experiences in the sixteenth century that friars
striking out on their own without military escort did not return and failed to convert any
of the indigenous population. To bring the Indians to God, the Spaniards needed to
deliver the friars to the Indians. Cognizant of the fragile position friars held among
people who were forced to accept them, Spanish authorities tried to foster affection for
the churchmen. King Philip III himself charged his representatives with seeing that the
friars were “respected and revered, as ministers of the gospel should be, so that, with this
example, the Indians may attend and honor them and accept their persuasions and
teachings.” The king also warned the people in the governor’s company that setting bad
examples or injuring the Indians would cause the natives to “adopt an unfriendly attitude

toward the faith,”"

' Lewis Hanke, The Spanish Struggle for Justice in the Conquest of America (Philadelphia: University of
Pennsylvania Press, 1949), 33-34; Stephen Greenblatt, Marvelous Possessions: The Wonder of the New
World (Chicago: University of Chicago Press, 1991), 12-14, 97-98.

'8 «Act of Taking Possession of New Mexico,” in Hammond and Rey, eds. and trans., Colonizer of New
Mexico, 1: 333.

1% Appointment of Don Juan de Ofiate as Governor and Captain General of New Mexico,” in Hammond
and Rey, eds. and trans., Colonizer of New Mexico, 1: 62-63.
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In theatrical performances choreographed to ensure the safety of vulnerable
doctrineros among potentially violent and resentful natives, the Spaniards found ways to
make their desires known, despite the barriers of language. Spanish soldiers either
marched into a village or paraded before a gathered collection of chiefs in full military
regalia and with banners flying. The governor or the highest ranking officer present knelt
before the friar assigned as the town’s minister and either kissed his hand or received a
benediction from him. Demonstrating fealty to the missionaries showed that the
Spaniards held them in esteem and were concerned about their welfare. The Indians
knew that the friars held special rank and that the soldiers, who had the strength to level
their homes, paid homage to these strangely robed men. The show of force, with armed
soldiers witnessing the performance, indicated wordlessly that the friars were not to be
harmed. Governors and soldiers also conducted elaborate ruses to suggest that the friars
were defenders of native interests. When Ofiate ordered the attack on Acoma, he told his
soldiers that “if you should want to show lenience after they have been arrested, you
should seek all possible means to make the Indians believe that you are doing so at the
request of the friar with your forces.” As Ofiate explained to his men, the Acomas “will
recognize the friars as their benefactors and protectors and come to love and esteem
them, and to fear us.”*°

While Spanish theatrics were perhaps more appropriate for the public stages of
Madrid, the Franciscans needed the performances to secure their foothold in mission
towns. They required secular support to save “wayward” souls. The doctrineros

genuinely considered themselves the Indians’ advocates; they were responsible for

MInstructions to the Sargento Mayor for the Punishment of Acoma,” in Hammond and Rey, eds. and
trans., Colonizer of New Mexico, 1. 458-59.
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educating, training, and ultimately redeeming the natives, so they were sympathetic to
native predicaments. The friars’ dependence on the implied and actual violence of
Spanish soldiers to enforce mission discipline was not awkward in their estimation. For
the Franciscans, Christian salvation and force were not necessarily inéompatible. Saving
“pagans” from eternal damnation was serious business. Nothing less than the victory of
good over evil was at stake.

The missionaries were the Indians’ protectors but also instruments of Spanish
colonization, bearers of Spanish religion and culture, and brokers of Indian labor and
produce. Governors regretted the influence that friars held over native populations, and
the antagonism between the secular and religious components of the Spanish government
was a constant source of strife. Each tried to weaken the influence of the other, and yet
each understood that the relationship was symbiotic; they needed one another to make
colonization work. On the northern fringes of Spain’s New World, the need to pacify
mutinous natives through the teachings of the Christian faith had political and economic
significance as well as religious import. Disorderly and undisciplined Indians threatened
the crown’s ability to extract profit from its colonial endeavors; Spanish steel purchased
Indian compliance through fear. Friars relied on Spanish military might to secure a
modicum of safety and to ensure that the Indians remained sedentary. Only Indians who
came to church could be taught the ways of Dios.*!

Missionary installation ceremonies subtly started the conversion process itself.

One of the first things the Spaniards did in any new town they entered was to rename it.

21 See France V. Scholes, “Church and State in New Mexico, 1610-1650,” New Mexico Historical Review
(January 1937), 78-106; France V. Scholes, “Troublous Times in New Mexico, 1659-1670,” New Mexico
Historical Review (July 1941), 313-327; Hann, Apalachee, 16-19, 21-23, 197, 255-58; Amy Turner
Bushnell, Situado and Sabana: Spain’s Support System for the Presidio and Mission Provinces of Florida,
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Christening Indian villages with Catholic saints’ names staked a Spanish claim on the
territory and gave religious sanctity to the Spaniards’ conquest by invoking the protection
of God’s holy intercessors. Assigning patron saints to native towns also incorporated the
inhabitants into the Church calendar and imposed Spanish meaning on older native
traditions. A patron saint automatically designated a feast day -- a celebration of spiritual
significance associated with the arrival of the missionary -- for the Indians and provided
them with a spiritual defender and sympathizer to pray to and to adore. Native craftsmen
decorated the mission church and native homes with paintings and statuary dedicated to
their patron in New Mexico and it is easy to imagine Florida’s artists doing the same.
Indians were interested in the Spaniards’ peculiar practice. In at least one case, a
messenger from a Timucua town tracked down Father Commissary Luis Geronimo de
Oré during his 1616 tour of Florida “to ask the name of the saint they would have to
employ in naming the town when they became Christians.”*

The elaborate Spanish ceremonies also introduced the primary component of the
Catholic conversion process to the native peoples: imitation. After the Spaniards had
shown fealty to the friars, they instructed the natives to do likewise. When Spaniards
blessed themselves with the sign of the cross, they taught native observers how to do the

same. Once they erected large wooden crosses in villages, friars told the Indians to place

similar symbols in their homes, along roads, and in meeting halls. Mimicry was key to

American Museum of Natural History, Anthropology Papers, no. 74 (Athens: University of Georgia Press,
1994), 148-61.
22 Oré, Martyrs of Florida, 129.
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conversion. If the Indians could copy Spanish gestures, they could memorize the |
requisite prayers and learn the catechism.”

Before the doctrineros began instructing the natives of Florida and New Mexico
on the finer points of Christian doctrine, they first had to have a place to perform mass, to
teach catechumens, and to live. Franciscans directed the Indians in larger settlements to
build church complexes that served as the bases of missionary operation. From the
central doctrinas, the guardians traveled to smaller visitas to administer the sacraments
and to preach to dispersed populations. Friars followed blueprints adapted from Spanish
parishes but made allowances for local materials and local limitations. More often than
not, the friars in Florida had to bend their architectural aspirations to fit the frontier
environment and quickly accepted the prudence of varying their church designs to
accommodate native labor restrictions and constraints of landscape. Working around
native agricultural, hunting, and gathering responsibilities, friars coordinated the
construction of the best structures they could manage. Some were coarse in appearance,
but others were impressive edifices and stood as silent testimony to the friars’®
architectural knowledge and Indian artistry.

Unlike the Spanish doctrineros in New Spain or Peru, the frontier friars of Florida
and New Mexico rarely usurped native sacred space by erecting churches on the ashes of
destroyed native temples. The Franciscans’ position among the natives was precarious.
Guale and Pueblo acquiescence had come through force of arms, and Timucuas

succumbed to disease at alarming rates. Each situation was potentially volatile. For lone

 John H. Hann, “1630 Memorial of Fray Francisco Alonso de Jesus on Spanish Florida’s Missions and
Natives,” The Americas 50 (July 1993): 100-101; Fray Alonso de Benavides, Memorial of 1630, trans.
Peter P. Forrestal (Washington, D.C.. Academy of American Franciscan History, 1954), 36. The Oxford
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missionaries to destroy native places of worship in such tense circumstances would have
risked violent reprisal.

Initially, Indians built open chapels with enough shelter to protect the altar from
inclement weather. Once a reasonably functional place of worship was complete,
laborers erected a convento, or friary, in which the missionary lived. After they housed
the newcomers’ religious paraphernalia and the friars themselves, the natives went to
work on a more permanent iglesia, or church. If the mission survived, friars supervised
the addition of new structures: kitchens, workshops, and, in the case of larger settlements,
livestock pens and guests’ rooms. The Franciscans were interested in long-term
construction projects, and as the friars rotated through mission assignments, they stamped
church complexes with new annexes and architectural features.**

Mission churches in Florida were mostly wattle-and-daub structures formed
around hand-hewn posts. Their roofs were thatch woven from palm branches and were
steeply sloped to deflect Florida’s frequent rains. While San Juan del Puerto boasted an
ornate bell tower crowning the roof, many churches made do with one or two brass bells
hung from a wooden frame planted in the church courtyard. Large villages had churches
able to accommodate hundreds of worshippers, including those who traveled from
neighboring towns; visitas served more modest numbers and were intended for local
congregations’ use. Completed mission churches in Florida resembled rectangular wood

barns that stood in sharp contrast to the natives’ rounded huts and circular council houses.

English Dictionary notes that catechesis comes, via Latin, from the Greek roots meaning “instruction by
word of mouth” and originally “to resound.”

24 Rebecca Saunders, “Mission-Period Settlement Structure: A Test of the Model at San Martin de
Timucua,” Historical Archaeology 30, no. 4 (1996), 25-27, B. Calvin Jones and Gary Shapiro, “Nine
Missions Sites in Apalachee,” in David Hurst Thomas, ed., Columbian Consequences, 3 vols. (Washington,
D.C.: Smithsonian Institution Press, 1990), 2: 491-509; Samuel Y. Edgerton, Theaters of Conversion:
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Because Florida’s timbered mission churches were easily degradable, only archeological
shadows survived the centuries.”

Pueblo Indians had material advantages over Florida’s neophytes. The
Southwest’s arid temperatures, sparse rainfall, and traditions of adobe brick and stone
architecture meant that their mission constructions might last. Pueblos were master
masons who built upon many of the same linear principles that the Spaniards used.
Introducing new architectural forms for church elaboration, Spanish friars expanded the
Pueblos’ building techniques.”® Sandstone and clay were readily available to erect more
impressive, more permanent complexes for mission work. All New Mexico’s churches
reached at least two stories and appeared taller with grand facades arching over the main
portals. They were also more elaborately crafted than their counterparts in Florida and
included an apse, separate sacristy, transepts, a nave, a baptistry, a choir loft, and a
campo santo (cemetery) as European parishes did. Pueblos also built numerous

workshops and storage rooms, a kitchen, a refectory (dining room), and a garth (patio or

Religious Architecture and Indian Artisans in Colonial Mexico (Albuquerque: University of New Mexico
Press, 2001), 275-97.

2% Saunders, “Mission-Period Settlement Structure,” 24-35; David Hurst Thomas, “The Archaeology of
Mission Santa Catalina de Guale: Our First 15 Years,” in Bonnie G. McEwan, ed., The Spanish Missions of
La Florida (Gainesville: University Press of Florida, 1993), 8-21; Rebecca Saunders, " Architecture of the
Missions Santa Maria and Santa Catalina de Amelia,” ibid, 44-56; Kenneth W. Johnson, “Mission Santa Fé
de Toloca,” ibid, 145-58; L. Jill Loucks, “Spanish-Indian Interaction on the Florida Missions: The
Archeology of Baptizing Spring,” ibid, 195-203; Rochelle A. Marrinan, “Archaeological Investigations at
Mission Patale, 1984-1992.” ibid, 255-68, 274-82; Gary Shapiro and Richard Vernon, “Archaeology at San
Luis: The Church Complex,” Florida Archaeology 6 (1992), 179-81, 199-205, 217-21, Brent Richards
Weisman, Excavations on the Franciscan Frontier: Archeology at the Fig Springs Mission (Gainesville:
University Press of Florida, 1992), 54-74, 100-103.

26 Gordon Vivian, Gran Quivira: Excavations ina 1 7"’-Century Jumano Pueblo, Architectural Research
Series, no. 8 (Washington, D.C.: National Park Service, 1979), 62-93; Toulouse, Jr., The Mission of San
Gregorio de Abo: A Report on the Excavation and Repair of a Seventeenth-Century New Mexico Mission,
Monographs of the School of American Research, No. 13 (Albuquerque: University of New Mexico Press,
1949), 7-13, 23-25; John P. Wilson, Quarai (1973; Tucson: Southwest Parks & Monuments Association,
1992).
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open courtyard surrounded by a cloister). Some even maintained stone corrals to keep
livestock for both church and village use. >’

According to the dictates of the Council of Trent and the Franciscan order,
churches were sacred spaces reserved for the celebration of holy rites. Thus the
churches’ interiors were crucial to the propagation of the faith. Native painters
whitewashed the structures’ interior walls and painted Catholic images along the nave
and behind the altar. Friars usually lacked imported religious statuary or images, so local
craftsmen under the friars’ guidance carved wooden icons to adorn their churches.
Insufficient funds and infrequent supply shipments forced mission churches to
supplement the décor with local materials: clay and lead cups for silver chalices, natural
light for candlesticks, coarse cloth for linens. Despite the extreme conditions and the
periodic lack of sufficient sacra on the frontier, mid- and late-century inventories indicate
that friars did not always want for the apparatus of their trade. Linen altar cloth,
numerous varieties of vestments, silver patens, monstrances (for displaying the
consecrated host), banners, retables (religious paintings on wooden boards), candle wax,
rosaries, and dozens of religious statues were common stock for a frontier mission. As
doctrinas, mission centers possessed a greater number of sacred artifacts, but even small

congregations had enough holy objects to enliven the celebration of mass.®®

%7 Edgerton, Theaters of Conversion, 275-92; See George Kubler, The Religious Architecture of New
Mexico in the Colonial Period and since the American Occupation (Albuquerque: University of New
Mexico Press, 1972), Bainbridge Bunting, Early Architecture in New Mexico (Albuquerque: University of
New Mexico Press, 1976), 17-52; Ross Gordon Montgomery, Watson Smith, and John Otis Brew,
Franciscan Awatovi, in John L. Kessell and Rick Hendricks, eds., The Spanish Missions of New Mexico I:
Before 1680 (New York and London: Garland Publishing, 1991), 373-88; James E. Ivey, “Abo: The
Construction of San Gregorio,” in ibid, 393-421; Ivey, “The Patio and Kivas of Abo and Quarai,” ibid, 449-
54; Suzanne G. Kenagy, “Stepped Cloud and Cross: The Intersection of Pueblo and European Visual
Ssymbolic Systems,” New Mexico Historical Review 64 (July 1989): 325-40.

*% Edgerton, Theaters of Conversion, 279-97; France V. Scholes, “The Supply Service of the New Mexican
Missions in the Seventeenth Century,” in New Mexico Historical Review 5 (January 1930): 96-113; John H.
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Religious apparatus was numerous and impressive for friars claiming extreme
poverty and paucity of funds. But their complaints had some merit. Some of the sacred
paraphernalia they had assembled in the frontier missions they had secured through their
own means. To supplement the crown’s donations, Franciscans solicited wealthy patrons
in the Americas and Spain, sought the aid of family members, and applied proceeds
earned from native labor to purchase lavish church furnishings. Native confraternities,
organized to fund and supervise special feast days or to provide services for mission
churches, contributed to the doctrineros’ collection of vestments, banners, and statues.
The friars understood that beautifying the church attracted Indians to Christian services.
The friars collected church sacra as a bulwark against native traditional religion and as
evidence of Christianity’s splendor.”’

Two symbols more than any other signified the Christian missionary endeavor
and represented a Spanish presence in Indian country. The first was the cross, which
denoted salvation to the baptized. Catechumens learned to cross themselves as a blessing
and as a means of warding off evil. They made its mark on their foreheads, lips, and
hearts before hearing the Gospel during mass to ready themselves for the words of God.
They helped erect crosses in the church courtyard or on the church roof and buried their
dead beneath its outstretched arms. The emblem created an aura, marked sacred space,
and staked a symbolic claim on native life even after death. Even for new Christians, the

cross served as a protector or talisman. When Spanish patrols marched through native

Hann, “Church Furnishings, Sacred Vessels and Vestments Held by the Missions of Florida: Translation of
Two Inventories,” Florida Archaeology 2 (1986): 148-50.

Edgerton, Theaters of Conversion, 280-83, 293-97; France V. Scholes, “The Supply Service of the New
Mexican Missions in the Seventeenth Century,” New Mexico Historical Review (April 1930 and October
1930): 186-210, 386-404; Hann “Mission Furnishings,” 155-56.
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towns, the Indians pled for peace by making the sign of the cross. To ensure the safety of
their homes, Zuiiis left the Spaniards’ wooden crosses along roads and in their plazas.*

The second most identifiable symbol of the Spanish missions was the bell. It
indicated the status of a mission as a doctrina rather than a visita in fhe mission hierarchy
and marked a town’s close relations with Spanish colonists. Standing either in front of
the church or on top of its fagade, the mission bell had more direct influence on native
daily life than the esoteric significance of the cross and had many practical uses beyond
its symbolic meaning. The bell indicated the location of the church complex to visiting
natives, much like a shopkeeper’s shingle. Most important, its toll was a form of
communication for dispersed dwellings, a signal of approaching danger, and a timepiece
regulating daily labors and hours of worship. It was the means by which the friars called
the native population to action and beckoned the faithful to the church’s sacraments.

The accoutrements of conversion -- symbols, paintings, candles, rosaries, and
robes -- provided the foundation on which the doctrineros constructed the message of
Catholicism. Friars had planted crosses throughout the Indians’ world but had yet to
hang Christ on them; attempting to teach “heathens” Christian doctrine was delicate
work. Spaniards believed it was sinful for those who heard the gospels to disregard its
message and to reject its covenant. Even those who never received Christianity’s
evangelical message endangered the fate of their souls. But the natives of the New World
lived unaware of their spiritual peril. The Franciscans taught natives about the risks of
their unrepentant and undisciplined lives and guided them toward the religion that would,

they believed, save them from perpetual hell.

30 «Record of the marches by the army,” in Hammond and Rey, eds. and trans., Colonizer of New Mexico,
1:327.
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The native peoples perceived things differently. In their cultures, “sin” in the
Christian sense was foreign. Like their Christian counterparts, Indians had strictures
against certain behavior, complex conceptions of morality, and mature ethical and
punitive systems, but they did not adhere to the Christian notion of deliberate
transgression against a law of God. Since the Indians did not know the laws of Dios, they
could not know that they lived contrary to them, could not know that God was offended
by their behavior, and could not knowingly choose to reject God’s grace. Although God
offered Christian salvation to all people, Christian and non-Christian alike, the Indians
lived outside the Christian covenant with God. Before the friars could wield any spiritual
authority, they had to instruct the Indians in God’s laws.

Once natives learned the laws, they were subject to their restrictions,
punishments, and forms of reconciliation. According to Catholic doctrine, priests
possessed the power to bestow or deny Indians the blessings of God. The Franciscans
introduced nothing short of an entirely new cosmological conception of the universe.
They created a new spiritual power among the natives and secured their own statuses as
mediators between the new power and the faithful. Of course, the friars’ pretensions to
spiritual power brought them into direct conflict with native shamans. In fact,
doctrineros sought conflict with their Indian counterparts; they had to supplant the
shamans and medicine men who competed for natives’ spiritual loyalty. They watched
the services traditional holy men rendered and co-opted them. Missionaries suddenly
claimed that they could command or predict the weather, foretell the future, or cure the
sick by interceding with Dios. After Spanish priests won captive audiences, they

introduced the tenets of Christianity. But native holy men did not easily surrender their
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spiritual territory. When shamans realized that the friars were trying to replace traditional
beliefs with new ones, they “become so resentful that they stir up all the people and draw
them away so that they may not become Christians,” noted fray Alonso de Benavides in
1630. “Not only this, but they also try to induce [the Indians] either to drive the priest out
of the pueblo or to kill him.”! Friars were equally determined to best their native
opponents and one friar considered the defeat of a local religious leader a victory over “a
demon who was fleeing, confounded by the power of the divine word.”?

It was not enough to mimic native holy men and women. Friars had to put the
native spiritual leaders out of business. For that, they launched a two-pronged attack.
First, the Franciscans had to prove to potential Indian converts that they provided not just
the same religious services as traditional shamans, but that their spiritual power was
greater. Doctrineros preached the “superiority” of their “one true God.” They illustrated
Christian and Spanish power through works of art and technology. Metal tools,
domesticated animals, and literacy all became evidence of Christianity’s potency.

Second, the friars had to weaken the hold shamans and medicine men had upon
native peoples. Franciscans belittled them, challenged them to debates, and mocked their
abilities. They claimed that native “superstitions” were “abuses” of the Devil and

suggested that shamans were “agents of the demon.”

Fray Alonso de Benavides
described a battle between the forces of good and evil for Tompiros’ souls, claiming that
Satan, “enemy of souls” saw the friars freeing natives “from his clutches” and “by means

of Indian sorcerers, he spread the word that they should move away from there.”** With

3! Benavides, Memorial, 12, 21, 29-30, 32-35; O, Maryyrs of Florida, 102, 106, 113.
32 Benavides, Memorial, 21-22.

33 Benavides, Memorial, 21-22, 28, 59; Oré, Martyrs of Florida, 106,

34 Benavides, Memorial, 59.
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customary hyperbole, the friar claimed that a vision appeared to the natives and
convinced them to remain with the missionaries. Such accounts indicated to neophytes
that the Franciscans possessed access to tremendous spiritual power and could elicit the
aid of heavenly hosts against the shamans’ “specters.”

Missionaries made every effort to insinuate themselves into native relationships
and Indians’ daily life. They observed the transfer of chiefly power from one generation
to the next. They challenged Indian polygamy and insisted that converts obey the
requirements of Christian marriage. They hired natives to work in the churches, tend
Spanish livestock, manufacture decorative images for Christian services, and trade crops
and goods for mission coffers. As political advisors, counselors, and boss men, the
Franciscans became deeply involved in the workings of Indians’ communities.> As they
had with native holy men and women, friars identified Spanish settlers and non-Christian
Indians as “bad influences” in order to draw neophytes into closer associations with the
missionaries. Friars chastised mission Indians for working too closely with vulgar
ranchers or apostate governors. They cautioned them about leaving mission villages for
extended periods and convinced them to work in mission fields rather than settlers’

farms. Friars attempted to become indispensable to mission Indians.*

3% Worth, Timucuan Chiefdoms, 1: 103-15; Benavides, Memorial, 28; Oré, Martyrs of Florida, 100,
“Petition of Father Juan de Prada,” in Charles Wilson Hackett, ed. and trans., Historical Documents
Relating to New Mexico, Nueva Vizcaya, and Approaches Thereto, to 1773, 3 vols. (Washington, D.C.: The
Carnegie Institution of Washington, 1923), 3: 110, 112; “Petition of Don Francisco de la Mora,” ibid, 3:
117-18; “Declaration of Captain Andrés Hurtado,” ibid, 3:188, 191; David H. Snow, “ A Note on
Encomienda Economics in Seventeenth-Century New Mexico,” in Snow, ed., The Native American and
Spanish Colonial Experience in the Greater Southwest, II (New York and London: Garland Publishing,
1992), 470-79; Jerald T. Milanich, Laboring in the Fields of the Lord: Spanish Missions and Southeastern
Indians (Washington and London: Smithsonian Institution Press, 1999), 104-56; Bushnell, Situado and
Sabana, 111-17, 148-60.

% France V. Scholes, “Church and State in New Mexico, 1610-1650,” New Mexico Historical Review
(April 1936), 164-66; France V. Scholes, “Troublous Times in New Mexico, 1659-1670,” New Mexico
Historical Review (October 1937), 398-409; John H. Hann, ed. and trans., “Translation of Governor
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The key to winning the native populace was through its leaders. If the chiefs and
their families accepted Christianity, the people would follow. Native chiefs were not
only political leaders but cultural trendsetters in their villages. The Indians expected their
chiefs to discern what changes were acceptable for the entire town, and regarded a chief’s
reputation as partially subject to his or her ability to materially better their lives. Chiefs
distributed trade goods to followers and favorites, and the ability of the friars to provide
wonderful items for their doctrinas’ chiefs straightened the path to conversion. Chiefs
were also instrumental in helping friars broaden local sources of economic growth in
agriculture, crafts, and herding. Bringing Indians to God and bringing wealth to villages
were mutually beneficial endeavors, and chiefs retained positions of power in both.
While a leader’s adoption of Christianity did not automatically ensure the conversion of
his or her entire domain, it was a significant determinant.’”’

Even more vital for securing long-term conversion of a native village was
convincing the younger generation to embrace the new faith. Should the heirs to chiefly
posts adopt Christianity, the Franciscan evangelists could win generations of souls in
perpetuity. Converted native youths also weakened the influence of skeptical older
villagers who were less receptive to the friars” message and more suspicious of the
missionaries’ growing prestige. As the younger generations rose to assume positions of
authority among their people, the friars, as religious advisors and spiritual guides, rose in
status as well. The authority of the friars and the converted youth supplanted the

influence of the older leaders and weakened any native attempts to counter the

Rebolledo’s 1657 Visitation of Three Florida Provinces and Related Documents,” Florida Archaeology 2
(1986): 81-86; Bushnell, Situado and Sabana, 148-61.
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Franciscans.”® Most of the friars’ early catechizing focused on native children, who were
the hope for successful conversion and creation of perpetual faith among the Indians.

The essential change the Franciscans attempted to work in the Indians’ minds was
to instill a concern for the individual over that of the group or community. Sin was
particular to the sinner’s soul, and damnation was specific to the unrepentant. Friars had
to convince Indians that they were individually culpable, that they had to feel remorse for
their own evil behavior, and that they had to seek God’s forgiveness for their own
transgressions. The sacraments -- baptism, communion, penance, confirmation,
marriage, and extreme unction (holy orders were forbidden for Indians) -- were mostly
focused on the progress of an individual’s spiritual journey not the achievement of the
village at large. One’s sins were one’s own.

Doctrineros employed allegory to explain the nuances of Christian doctrine to
natives who lacked a European concept of sin. Francisco Pareja likened human shame to
the toilet habits of felines and to physical illness. “Cats will hide their excrements and
cover them well (so that they do not stink nor smell bad to others),” he explained, “and
people who have any ugly infirmities conceal and hide them from others’ sight, except
from the physicians who are to heal them.” The Franciscans were “spiritual doctors”
who were privileged to “see” the secret pains of their patients and who honored the

inviolate bond that sharing the burden of ills created.”

37 Worth, Timucuan Chiefdoms, 1: 36-43; “Act of Obedience and Vassalage by the Indians,” in Hammond
and Rey, eds. and trans., Colonizer of New Mexico, 1: 337-46; “Doiia Maria, chief of Nombre de Dios, to
Philip IIL,” in Quinn, ed., New American World, 5: 102-103.

38 Ore, Martyrs of Florida, 106; Benavides, Memorial, 36-37,65-67;, Ramon A. Gutiérrez, When Jesus
Came the Corn Mothers Went Away: Marriage, Sexuality, and Power in New Mexico, 1500-1846
(Stanford: Stanford University Press, 1991), 75-84.

% Fray Francisco Pareja, Cathechismo y breve exposicion de la doctrina christiana; muy util y necessaria,
asi para los Espafloles como para los naturales, en lengua Castellana, y Timuequana, en modo de
preguntas, y respuestas (Mexico: en casa de la viuda de Pedro Balli, por C.A. Cesar, 1612), 83-84.
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Allegory failed to convey more esoteric concepts like the nature of the deity.
Catechists reasoned that God was called God “because he sees all things, and ministers to
them, he being the powerful ruler of all things in heaven and on earth.” That the
Christian God was omnipotent, omniscient, and active in the affairs of humankind was
fundamental to explaining the importance of conversion. A disinterested God, unable to
observe the secret passions of each individual soul, could hardly make demands on
human behavior. But if God existed and was as the friars described, becoming a
Christian paid homage to this powerful lord and secured a place in paradise for the
believer. The theological change was considerable because it required native
catechumens to abandon the belief that baptism was purely a declaration of political and
economic affiliation with Spaniards and to adopt a faith that brought a person’s soul to
salvation. Once natives accepted this vague concept, they were well on their way to
becoming Christians.

But converting was arduous. The Christian doctrine included various prayers and
devotions (“Our Father,” “Hail Mary,” “Creed,” and “Act of Contrition™), 14 articles of
faith, 10 commandments of God, 5 church commandments, 7 sacrameqts, 7 virtues, 7
mortal sins, and 14 works of mercy. Indian neophytes also had to learn the answers to
lists of questions that the missionaries posed to examine their understanding of the new
faith. At least one ambitious Franciscan, Francisco Pareja, wrote his own doctrina (book
of Catholic doctrine) in both Spanish and Timucuan to speed the religious education of
Florida catechists.** While portions of the Christian doctrine may have been expressed in
Latin, natives certainly learned the Spanish, and in some instances Indian, translations of

the catechism. Since friars frequently failed to learn the various dialects spoken in
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Florida and New Mexico, they relied on native sacristans to instruct converts. Friars tried
to advance the instruction process by consolidating the doctrine into digestible parts or by
chanting or singing the doctrine. Aware that non-literate natives might have difficulty
with the catechism’s size, clerics taught Indians as they had Europeaﬁ illiterates: by rote
memorization. Once native converts committed the prayers to memory, the friars
instructed them on the meanings behind the words, usually after neophytes had
transgressed. When Indians sinned, they suffered corporal punishment from either Indian
fiscales or the friars themselves. Missionaries employed the same techniques in Europe,
where they found that physical punishment was an effective means of encouraging
Christians to obey church doctrine.*’ In the frontier missions, whipping was the choice
method of correction, though some friars were overzealous in their efforts to purge
natives of sin. Fray Diego de Parraga ordered every Tompiro in Tajique to carry a large
cross on their shoulders during Easter Holy Week. Fray Salvador de Guerra, guardian of
Shongopovi pueblo, once burned disobedient Indians with lit turpentine.**

Instruction was livelier when missionaries used decorative artwork to convey their
religious teachings or when frontier priests held church services. The pageantry of
Catholicism made the new religion palpable to Indians and made it attractive to potential

converts. Richly painted retablos depicting Christ crucified and saints’ heroic deeds,

“ Pareja, Catechismo.

! «“Doctrina Chistiana; y explicacion de sus Misterios, en nuestro idioma Espafiol, y en lengua Arda”, in
Henri Labouret et Paul Rivet, eds., Le Royaume d’Arda et son Evangélisation au XVII siécle (Paris: Institut
D’ethnologie, Université de Paris, 1929); Ricard, Spiritual Conquest, 96-108; Bushnell, Situado and
Sabana, 95-103.

2 Hann, “Rebolledo’s 1657 Visitation,” 91-95; “Hearing of Nicolas de Aguilar,” in Hackett, ed. and trans.,
Historical Documents, 3:141. 1t is uncertain how common “excessive” punishments were in Florida and
New Mexico. The records reveal few instances and friars themselves claimed that incidents of over-
zealousness were aberrant. For a discussion of the issues involved, see Inga Clendinnen, “Disciplining the
Indians: Franciscan Ideology and Missionary Violence in Sixteenth-Century Yucatan,” Past and Present 94
(February 1982): 27-48. For other discussions of whipping, see France V. Scholes, “Troublous Times in
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decorous statues of angelic Mary welcoming worshippers with outstretched arms, the
smell of candle wax, the rhythmic cadence of Latin incantations, and plainchant charmed
native witnesses. Music, a form of communication that required no translation, was an
essential component of the missionaries’ attempts to win converts. The friars conducted
native choirs to sing polyphonic choruses accompanied by trumpets and shawms (an
ancient oboe-like wood instrument). New Mexican missions may have acquired as many
as seventeen organs by the 1640s.*’

The seventeenth-century Catholic liturgy was a feast for the senses and shared
with traditional native rituals a discernable structure punctuated with music and artistic
iconography. The Catholic mass was an ordered pattern of motion, not unlike a native
dance, and contained similar elements to Pueblo kiva ceremonies and Timucua rites.
There were incantations and responses; worshippers participated by praying, singing, or
reading while the priest recited the liturgy; the congregation alternately stood, knelt, and
processed, performing each act at specific times and in deliberate turn. Once natives
learned the prayers, the familiar words and phrases followed, in comforting, rhythmic
sequence. Adding to the sensuousness of the services, the mass was sung in plainchant
during the seventeenth century, rather than spoken; this, too, was familiar for those used

to native rites that included chanting or singing rather than casually recited syllables.**

New Mexico, 1659-1670,” New Mexico Historical Review 12 (April 1937): 144-48; Bushnell, Situado and
Sabana, 74, 96-98; Hann, Apalachee, 256-59.

43 Benavides, Memorial, 50; Lincoln Bruce Spiess, “Church Music in Seventeenth-Century New Mexico,”
New Mexico Historical Review 11 (1965): 5-21. There is no mention of musical instruments in John H.
Hann, “Church Furnishings, Sacred Vessels and Vestments Held by the Missions of Florida: Translation of
Two Inventories,” Florida Archaeology 2 (1986): 147-52.

* Theodor Klauser, 4 Short History of the Western Liturgy: An Account and Some Reflections, trans. John
Halliburton (London: Oxford University Press, 1969), 119-120; Archdale A. King, Liturgy of the Roman
Church (Milwaukee, Wisconsin: The Bruce Publishing Co., 1957), 42-54, 209-394; Ricard, Spiritual
Congquest, 176-206; Edgerton, Theaters of Conversion, 279-97.
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Apart from the foreign concepts expressed in Christian observances, the greatest
difference in the performance of Christianity for the Indians was the recitation of prayers
in Spanish. Celebrating the Mass and even observing the other daily rituals would have
required participation from the Indians, which encouraged involvement from all, not just
from certain members of specialized clans. In native ceremonies, speaking parts were
reserved for persons of a certain rank or politico-religious status. In the Catholic
sacraments, each member of the congregation had to participate. Christianity
personalized faith in a different way from the natives’ traditional religions. To be sure,
religion and cosmology did not take on a personal or individual meaning with the advent
of Christian missions. Native spiritual practices were absolutely dependent upon the
individual’s participation and observance of sanctioned dictates. But ceremonial words,
spoken symbols of sacred ideas, in oral cultures had heightened meaning. To allow any
individual the power to utter the holy prayers in a religious ceremony was liberating and
might have been an attractive component of Christian faith for prospective converts. It
almost did not matter that the significance of the prayers or the ideological concepts they
expressed were, at best, unclear to novitiates. Mere incantation conveyed tremendous
spiritual power, and the inclusion of even the lowest ranking and youngest member of
native society, men and women alike, was revolutionary.

While Christianity attracted numerous Indians to the missions of Florida and New
Mexico, the Franciscans grossly exaggerated their successes in letters to family, friends,
and to the royal authorities in Spain. In a concerted publicity campaign, doctrineros
described their “successes” in miraculous terms. It seemed that God had blessed the

friars’ efforts by working wonders among the native inhabitants. When recalcitrant
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natives belittled Christian marriage, clerics claimed that lightening bolts struck the
offenders dead. The results, according to fray Alonso Benavides, were immediate and
definitive: “All who had been secretly living in concubinage married and accepted firmly
everything taught by the priest.”* Apparently, thunderstorms were a popular instrument,
During a tour of three Timucua villages, fray Martin Prieto met a jeering crowd at Santa
Ana. The town’s cacique had been a boy captive of Hernando de Soto and told his
people to reject the missionary. Prieto went to the chief’s home, and the moment the
chieftain refused audience to the friar, a thunderclap shook the land and a strong wind
toppled several buildings. Prieto later explained that “so great was the fear that this
brought upon all, that the next day the cacique called for me in order that I might instruct
him.” Six days later, he received baptism and his townspeople followed.*

God worked other “miracles” directly through his Franciscan agents, who began
to seem eerily Christ-like. Fray Juan Ramirez, minister of Acoma, saved a dying one-
year-old girl with the sacrament of baptism. “As he was pouring the water and
pronouncing the words,” related Benavides, “the child instantly arose, healthy and
sound.”’ While some performed wonderful cures, others became prophets. Fray Pedro
Ruiz warned a Guale chief who had abandoned his Christian wife and moved in with his
sister-in-law: “I tell you in the name of God that if you do not amend, I will have to bury
you or this woman within thirty days.” Twenty days later the woman died and the

chieftain returned to the Christian fold.*®

4 Benavides, Memorial, 28.

 Oré, Martyrs of Florida, 113-14.
T Benavides, Memorial, 29-30.

*® Oré, Martyrs of Florida, 101-102.
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The tone of the friars’ accounts suggested that miracles were commonplace. But
in reality, the Franciscans wrote their accounts with specific audiences in mind. The
missions remained viable because Spain paid for their operation and ordered governors to
cooperate with the doctrineros. But the friars were well aware that the colonies’ secular
authorities did not always appreciate the importance of the mission program. Fray
Francisco Pareja angrily complained that “it seems to [the governors] that the soldiers are
the necessary ones and that we are of no use; but we are the ones who bear the burden
and heats, and we are the ones who are subduing and conquering the land.”® The friars
felt pinched by gubernatorial interference and secular demands on mission Indians. It
seemed to the Franciscans that they were undervalued. Fray Lope Izquierdo complained
that the friars “are under constant obligation, more so than others, to labor in the cause,
exposing our lives to whatever we may meet in the service of God, the propagation of the
holy Catholic faith, and the service of our king.”*°

With governors and settlers conspiring to weaken the Franciscans’ role in the
colonies, the mission priests sent a steady stream of glowing reports across the seas to
curry royal favor. Friars wrote ebullient accounts of dedicated and faithful Indians who
readily embraced Christianity, intentionally crafted to keep the king and his ministers
satisfied with their investment. Fray Francisco Pareja suggested that “Many persons are
found, men and women, who confess and who receive Holy Communion with tears.”
The guardian’s rave also subtly praised the ministers’ ability to teach the natives Catholic

doctrine. “I shall make bold to say and sustain my contention by what I have learned by

** Oré, Martyrs of Florida, 104-111, at 107.
%0 Testimony of Lope Izquierdo, guardian of San Miguel, in Hammond and Rey, ed. and trans., Colonizer
of New Mexico, 2: 6717.
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experience,” Pareja averred, “that with regard to the mysteries of faith, many of them
answer better than the Spaniards because the latter are careless in these matters.”!

Pueblo converts were equally dedicated to the Spaniards’ faith, or so professed
fray Alonso Benavides. “As soon as the bell rings for Mass and catechism,” he wrote,
“they all come with the gfeatest cleanliness and neatness and enter the church to pray.”
The boys and girls dutifully attended daily lessons in the morning and afternoon and the
cantors “sing in the church every day at the hours of Prime, High Mass and Vespers.” In
hopes of securing a bishop’s mitre, Benavides made astonishingly bold statements about
the conversion program in New Mexico. “They are so well instructed in everything,
especially in what pertains to the Faith and Christianity,” he boasted, “that it is wonderful
to consider that ever since they began to be baptized less than twenty years ago...they
have given the impression of having been Christians for a hundred years.” **

By the third decade of the seventeenth century, the Franciscans had, despite their
inflated rhetoric, spread Spanish influence over hundreds of square miles and over
thousands of people. In Florida they had founded 60 churches distributed over 32
doctrinas and ministered to over 200 villages and 50,000 baptized or catechized souls.
Friars in New Mexico over the same period preached to 16 Pueblos and claimed 34,000
baptized Indians.® But upon further reflection, wise Franciscans were wary of their
missions’ achievement. Fray Francisco Pareja warned, “What pertains to faith and belief,

God is the One who can judge. We can judge only by a person’s exterior manifestations,

who by the actions he performs presumably shows forth the workings of faith.”**

51 Oré, Martyrs of Florida, 105.
52 Benavides, Memorial, 35-36.
33 Alonso de Jesus, “Memorial,” 100; Benavides, Memorial, 3-6
54 Oré, Martyrs of Florida, 106.
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CHAPTER THREE

BRAVING THE STORM

Father, as yet we have no power with God. — a Tompiro Indian

By the first decades of the seventeenth century, the Indians” world had begun to
look vastly different than it had a generation before. Where once moccasined feet had
trod silently on the dirt paths between settlements, galloping horses’ hooves punctured
the trails and wooden wheels rutted the roads. Armed men, even some overly dressed
women and children, marched to the natives’ homes to construct forts, haciendas, and
ranches in the hinterlands of the Indians’ larger towns. Domesticated sheep, goats,
chickens, pigs, and cows gorged on local flora and trampled the underbrush where berries
and nuts had flourished. Even the robed Spaniards, who lived next to the freshly wrought
churches that stood within the confines of the Indians’ villages, regularly walked a circuit
to neighboring camps to preach the strangers’ faith.

But the newcomers were not the only ones on the move. Indi;ms packed supplies
and a few cherished belongings to take to the trails. Ordered to walk to the colonial
capitals or to settlers’ plots, native men provided the muscle for the construction of
municipal buildings, military facilities, and expansive agricultural fields. Others toiled
on farms or among the herds of Spanish livestock. The demand for native labor and the
business of the Florida and New Mexico colonies made frontier byways conductors of

perpetual motion.
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The ebb and flow of humanity along Indian trails might have made mission
villages bustling hubs of social interaction, commerce, and spirituality. But for native
inhabitants of the doctrinas and visitas, the world was eerily quiet. Invisible microbes
had silently killed thousands of natives who had no acquired immuﬁities to diseases born
from centuries of human interaction in the Eastern Hemisphere. The morbid speed and
stealth of the epidemics -- alternatively smallpox, influenza, whooping cough, bubonic
plague, typhus, dysentery, scarlet fever, and measles among others -- ravaged native
communities and left survivors with reduced resources and depleted populations. The
Pueblos were less affected than the Indians of Florida, losing only half their population
over the seventeenth century to disease. The Southwest’s dry climate and sparsely settled
landscape hindered the spread of European diseases. Humid and crowded conditions in
Florida made for a different story. The Timucuas’ numbers were halved in four years,
between 1613 and 1617, and continued to plummet over the course of the century until
only 1,370 souls remained. Apalachee suffered a precipitous drop in population from
25,000 in 1600 to 8,000 in 1704. Recurring epidemics efficiently depleted chiefdoms,
villages, clans, and households; entire towns were wiped out.!

The extensive demographic cataclysm and its attendant disruption, dislocation,

and anxiety wreaked havoc on Indian cultures. Native communities that had carefully

! David J. Weber, The Spanish Frontier in North America (New Haven and London: Yale University Press,
1992), 118; “Petition of Juan de Prada,” in Charles Wilson Hackett, ed, Historical Documents Relating to
New Mexico, Nueva Vizcaya, and Approaches Thereto, to 1773, 3 vols. (Washington, D.C.: The Carnegie
Institution of Washington, 1923) 3:108; Carroll L. Riley, Rio del Norte: People of the Upper Rio Grande
Jfrom Earliest Times to the Pueblo Revolt (Salt Lake City: University of Utah Press, 1995), 266, John H.
Hann, Apalachee: The Land between the Rivers (Gainesville; University of Florida Press, 1988), 163-167,
Robert Alien Matter, “Mission Life in Seventeenth-Century Florida,” The Catholic Historical Review 67
(July 1981): 412; John H. Hann, “Demographic Patterns and Changes in Mid-Seventeenth Century
Timucua and Apalachee,” Florida Historical Quarterly (April 1986): 380-81. See also Henry F. Dobyns,
Their Number Become Thinned: Native American Population Dynamics in Eastern America (Knoxville:
The University of Tennessee Press, 1983); Ann F. Ramenofsky, Vectors of Death: The Archaeology of
European Contact (Albuquerque: University of New Mexico Press, 1987).
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divided tasks between men and women, distributed certain responsibilities among clans,
and invested power in its leadership and its priesthood found that the epidemics left the
social fabric in shreds. Those who had kept ritual knowledge for the perpetuation of the
cosmos and those who passed on the practical skills needed to survive the changing
seasons died too quickly to impart their life lessons to their progeny. Indeed, Indians
who survived decimation by disease had difficult choices to make in their search for
stability. Some joined with cousins who shared their language and customs. Others
risked confederating with foreign groups. Both options were perilous; neighboring
kinsmen probably suffered equally from mysterious illnesses, and strangers could be
unpredictable. But at least they found security in familiarity and safety in cultural
similitude. Still others chose the most terrifying route and took to the roads as
individuals or in small bands with no particular destination in mind. It was no wonder
that in light of such insecure times, many Indians decided to welcome the Spaniards to
their villages and, perhaps, to find explanations in Christianity for what was happening
around them.’

No matter how native people reacted to life in the missions, to the message the
friars taught, and to the gray-robed doctrineros themselves, they were in a defensive

posture.” The Spaniards had come across oceans and through jungles and deserts to the

? James Axtell, “Some Thoughts on the Ethnohistory of Missions,” Ethnohistory 29 (1982): 35-41; Nicolas
Griffiths, “Introduction,” in Nicholas Griffiths and Fernando Cervantes, eds., Spiritual Encounters:
Interactions between Christianity and Native Religions in Colonial America (Lincoln: University of
Nebraska Press, 1999), 1-42; John and Jean Comaroff, Ethnography and the Historical Imagination
(Boulder: Westview Press, 1992), 3-48; Robert W. Hefner, “Introduction: World Building and the
Rationality of Conversion,” in Hefner ed., Conversion to Christianity: Historical and Anthropological
Perspectives on a Great Transformation (Berkeley and Los Angeles: University of California Press, 1993),
3-44; David A. Snow and Richard Machalek, “The Sociology of Conversion,” Annual Review of Sociology
10 (1984): 167-90.

3 In New Mexico, Franciscans adopted blue cloaks sometime during the seventeenth century to
memorialize martyred brothers and to symbolize their special status in the colony. See the exhibit at the
Museum of New Mexico, Palace of the Governors, Segesser Hides Exhibit, Santa Fe, New Mexico.
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peoples in Florida and New Mexico, not the other way round. The conquerors had
compelled the Indians to submit to a foreign power and had introduced them to new
diseases, technologies, animals, plants, and ideas. Certainly the indigenous peoples
taught the Spaniards new things as well, but they did so only after being forced to
contend with the invaders among them. Despite their unfavorable position, Indians
responded to the Spaniards and their religion in ways calculated to ensure their survival
and to best provide a future for their loved ones.

Attempting to stabilize their lives by accepting Spanish missionaries proved an
ironic choice and may even have seemed so at the time. If Indians recognized at least
some common elements between Spanish culture and their own, they saw little that was
familiar about the friars themselves. For native observers, the Franciscans hardly looked
like trustees of Spanish spiritual power. They were tonsured and dressed in long robes
cinched with knotted rope. More confusing was the friars’ sexual disinterest in native
women and their utter lack of weapons. The Spanish priests were unlike any men the
natives had seen. Moreover, they spoke a strange tongue, punctuated their speech with
unfamiliar gestures, eschewed the privileges of native men, and seemed devoted to the
symbol of two crossed pieces of wood. Natives could more easily identify with the
Spaniards stationed in garrisons in larger native communities than with the lone, unarmed
religious who settled among them. Welcoming the friars in their towns was a calculated
response. Caciques accepted Franciscans because they were forced to, because they
received material and political advantages from the move, and because they hoped that

Spanish religion would benefit their towns as it had the Spanish conquerors.*

* Ramoén A. Gutiérrez, When Jesus Came, the Corn Mothers Went Away: Marriage, Sexuality, and Power
in New Mexico, 1500-1846 (Stanford: Stanford University Press, 1991), 46-94; Susan Schroeder,
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Soon the Indians realized that the missionaries wielded significant spiritual
influence and had a profound effect on their people. That Spaniards had access to some
unknown power was obvious. The technology the friars employed, the weapons and
instruments they manipulated, the strange beasts they commanded, and the plants they
coaxed from the soil proved their power. Books, steel, and most domesticated animals
were wondrous novelties. But the newcomers also demanded native labor, manipulated
Indian behavior, and disrupted the normal rhythms of daily life in the villages. Mission
Indians had to come to terms with a rapidly changing new world. There were countless
ways that the natives of Florida and New Mexico reacted to Spanish missionization, but
the responses fell into five general categories. Indians incorporated Spaniards in
traditional ways, they attempted to repel the interlopers, they joined the newcomers and
accepted novel modes of behavior, they discriminated between which foreign concepts to
adopt and which to reject, and they avoided entangling relations with the Spaniards as
best they could. The Guales, Timucuas, Apalachees, and various Pueblo peoples had
difficult decisions to make, but they were active participants in the drama that unfolded in
the seventeenth-century Spanish missions.’

Despite the spread of alien goods, beasts, microbes, and beliefs that irretrievably
altered native existence, many Indians initially sought to fit the Spaniards into customary

forms of life. The most direct way to incorporate Spaniards was to adopt them into a

“Chimalpahin’s View of Spanish Ecclesiastics in Colonial Mexico,” in Susan Ramirez, ed., Indian-
Religious Relations in Colonial Spanish America, Foreign and Comparative Studies/Latin American Series
9, Maxwell School of Citizenship and Public Affairs (Syracuse University, 1989), 21-38; John E. Worth,
Timucuan Chiefdoms of Spanish Florida, 2 vols. (Gainesville: University Press of Florida, 1998), 1: 35-
102.

* James Axtell, “Native Reactions to the Invasion of America,” in Natives and Newcomers (Oxford and
New York: Oxford University Press, 2001), 296, Weber, Spanish Frontier, 122-46, Jerald Milanich,
Laboring in the Fields of the Lord: Spanish Missions and Southeastern Indians (Washington and London:
Smithsonian Institution Press, 1999), 130-74.
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clan. After Guales from Ospo and Tulafina took fray Francisco de Avila prisoner in
1597, they attempted to make him an Indian. Avila had to survive a lengthy torture that
tested his worthiness while it purged the community’s need for revenge. The pain Avila
experienced merged with the anguish the Guales felt over the loss of their kinsmen and
the upheaval wrought by the Spaniards. Mourning Indians mocked, beat, and burned
their captive before treating his wounds and nursing him to health. The Guales then had
to tear down Avila the Spaniard so they could build a new, and native, man. Chiefs
ordered Avila to carry water and wood -- what Guales considered women’s work -- to till
fields, to guard crops, and to sweep the charnel houses. Children taunted him and
commanded him to do all sorts of demeaning chores, while others repeatedly threatened
his life. Once he had contributed his labor to the Indians and had shown his resilience
during this lengthy symbolic purification, the Guales began the final stage of Avila’s
adoption. Leaders of the town urged him to “leave your law” and to “enjoy what we
enjoy.” One night an Indian girl brought decayed palm leaves from the woods and made
a bed for the Indian novice. Then she prepared a meal for him. The Indians wanted the
friar to take a wife and to join the native community as a full-fledged Guale.®

Adopting the Spaniards bodily usually failed, but Indians did incorporate
European trade goods more readily. Often the first tangible things to reach native
communities (undetectable disease microbes usually won the race to native settlements)
were Spanish glass beads, metal tools and weapons, fabrics, bells, Catholic rosaries and

medallions, and European clothing. None arrived in native hands with instruction

¢ Luis Geronimo de Oré, The Martyrs of Florida, 1513-1616, trans. Maynard Geiger (New York: Joseph F.
Wagner, Inc., 1936), 76-78, 87-93; “The Joint Report of Cabeza de Vaca and His Companions,” in David
Beers Quinn, ed. New American World: A Documentary History of North America to 1612, 5 vols. (New
York: Arno Press and Hector Bye, 1979), 2: 69-71. For the definitive edition of Cabeza de Vaca’s account,
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