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Introduction

I  

t is well known that the periods of Mexican history least sub-
ject to the scrutiny of historians have been the seventeenth
century (roughly speaking, from 1630 to 1750) and the first

half of the nineteenth century (except for Independence).1 Yet
there is a widespread sense that these periods might be key
to understanding the long-term structures and development of
Mexico. Far from the din of the century of conquests, the sev-
enteenth century, with international trade fallen into a lull,
long seemed terrain unworthy of the heroic efforts of a serious
historian. Similarly, the nineteenth century had been trapped
between the fervor of the Enlightenment and Independence and
the fury of the War of Reform. The study of the first half-cen-
tury of independent life - taken as a whole — seemed appropriate
only to intrepid souls wanting to lose themselves in a historio-
graphical maze.

Such intrepid historians have of course existed, and the success
of their efforts has underscored the possibilities of forging useful
knowledge from the studies of both periods. This study comes
out of the admiration inspired by reading several of these works.2

Since I began this research, numerous valuable works have been
published on the period stretching from the second half of the
eighteenth century to the first half of the nineteenth. William B.
Taylor has produced a magisterial study of the parish priests of
Indian villages covering the Bourbon Reforms and the begin-
nings of Independence.3 An excellent collection of his essays
on the same period is about to be published.4 Virginia Guedea,

1



2 Introduction

Manuel Chust, Jaime Rodriguez and Josefma Vazquez have enor-
mously broadened our understanding of the transition from
the late colonial era to Independence.5 Francois-Xavier Guerra,
Annick Lemperiere and other have suggestively problematized
the ideological leanings of the regime being born then.6 The
range of historical subjects worthy of analysis has been extended:
Peter Guardino, Florencia Mallon, Guy Thomson and Dorothy
Tanck have studied the centrality of peasants, and even of their
political discourse, to the period of transition and new life under
the republic.7 Christon Archer, Antonio Serrano Ortega and Juan
Ortiz Escamilla have delved deeper into the world of soldiers and
militiamen.8 Donald Stevens, Michael Costeloe, Richard Warren,
Eric Van Young, Antonio Annino, Marcello Carmagnani, Pedro
Perez Herrero, Reynaldo Sordo and others have contributed to
clarifying the answers to questions about the first half of the
nineteenth century, and especially about the very nature of the
political regime.9 It is also necessary to mention several sug-
gestive works, in addition to those of Taylor, recently published
about the Church in Mexico between the Bourbon Reforms and
Independence.101 trust that within a growing field of such distin-
guished authors, this book may still provide a fresh view of the
role the Mexican clergy played in that period, above all the high
clergy whose hegemony was subjected to singular stress by the
rise of new values and doctrines such as "popular sovereignty."

Some have suggested a new historical periodization for the
nineteenth century, positing the years between 1750 and 1850 as
a distinct period. This question of the appropriate time frames for
Mexican history has drawn my attention. It has strengthened my
desire to explore a period long and varied enough to be able to
test a traditional historical dividing line, in this case Independence.
Perhaps, for the study of the Church's role in Mexican history,
Independence may not be the definitive watershed it is usually
thought to be. At the same time, by including in a single study
what we frequently think of as the most and least heroic periods
of Mexican history (heroic Independence and the less-than-
heroic eras before and after), we may illuminate more sharply the
most enduring structures in the country's historical experience.11

Charles Hale has suggested that the best way to overcome
preconceptions — whether economic or cultural - about the
nineteenth century may be the direct "reconstruction of nine-
teenth-century politics." He adds that "this can be done most
effectively through the systematic and critical study of ideas."12
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Hale warns historians against adopting the partisanship inherent
to the period by making imprecise use of the political labels used
at the time. He also insists that historians resist a deceptive soci-
ologizing of the history of ideas which presumes to know the
authors and the interests of the proponents of various ideas, with-
out having analyzed those ideas in depth and examined their
internal cohesiveness.

This in no way rules out referring to specific evidence about
the socio-political behavior of the authors and groups respon-
sible for ideas. But it does not assume such behavior without
rigorous prior analysis. Hale insists that we must study ideology
without prior partisanship, if we want to advance our knowledge
of the period.13

The study of ideas does not mean adopting an idealist per-
spective in which ideas are equivalent to the totality — or the
determining portion - of a historical reality. But it does mean that
we still must study governance and formal institutions of social
power, even in the nineteenth century when they have generally
been seen as less important, in order to produce a historically rig-
orous analysis of the composition and social meaning of political
ideas. Hale suggests that "the rationale or logic of central govern-
ment policy and the assumptions of the governing elite are still so
insufficiently understood as to warrant searching examination."
He underlines the usefulness of the printed writings of intellec-
tuals close to government circles, of statements in newspapers
and official and semi-official pamphlets, and of laws and parlia-
mentary debates, while not excluding unpublished manuscripts,
although not considering them "intrinsically superior." He rejects
the priority some wish to give to supposedly unique sources,
instead emphasizing the absolute need to "grasp the intractable
and often elusive nature of the assumptions" of the documents
under study.14

To paraphrase Hale, we could say that we need to pay atten-
tion not only to the ideas being expressed but to how they are
embedded in an implicit culture or historical situation, where
ideas themselves are to some extent predetermined by socio-
cultural values or understandings which need to be specified.
From another standpoint, Hale adds, this is the study of ideology,
especially to the degree that "the political objective and polemical
function of ideas ... make them ideological. Ideology ... pre-
supposes conflict in society or the existence of conflicting
interpretations of the social order." Insofar as a political program



is associated with a rhetoric and program of its own, these are
ideological, even when they draw on unifying or supposedly
non-partisan traditions or myths. Hale suggests that handling
ideological statements in a non-Manichean way requires a will-
ingness to address the contradictory aspects and internal dialectics
of each line of thinking.15

If we conceive of ideas in their social context as another dimen-
sion of the political action of individuals and groups, we cannot
escape some reflection, however brief, on the nature of all human
society. Richard Burks has stressed Alfred North Whitehead's idea
that "no civilization can endure without transcendental goals."16

Both religious and secular ideologies have a unifying function
for their followers within society, giving them a global interpreta-
tion of history, a concrete theory of the social order, means for
perpetuating themselves through education and self-promotion,
significant popular support, and identification with a center of
power, be it a party or the state. Although one could well assume
the existence of illusory or deceptive elements in such ideolo-
gies, or of interests which could be "unmasked," such elements are
not the only factors in explaining an ideology's success. In addi-
tion, the specific elements involved in a given ideology may well
change over time, interacting with other constitutive elements.17

Stressing this last point, Georges Duby has stated that "all ideol-
ogies are 'practical' and therefore contribute to the movement of
history. But by the very fact of this movement, they are themselves
transformed."18 He insists that there is enough correspondence
between ideology and reality that a change in reality affects the
transformation of ideology. In the struggle between the different
groups existing in any society, or as an effect of demographic and
economic changes and their political effects,

Ideologies must adapt if they are to survive or win. In their strug-
gle with opposing ideologies, they become more or less aggressive,
affirm themselves more openly, or else take refuge behind some new
facade. When they are in a dominant position, they partially absorb
the images or models which threatened them, taming them and
turning them to their own advantage.19

In Duby's words, "the stuff of the history of ideologies" is made
up of "processes of struggle, revolt, incorporation and integra-
tion." Of particular importance for this study is the French histo-
rian's assurance that certain ideological systems are transformed

4 Introduction
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[wjhen the culture of which they are part is subjected to the
influence of neighboring foreign cultures. This cultural penetration
is frequently the result of an unequal balance of power between
the civilisations in question.... [Frequently] it proceeds insidiously,
through the distant attraction of foreign beliefs, ideas and ways of
life. It can also be the result of deliberate borrowing, since ideologies
will seek reinforcements from any quarter.20

In any case, the objective of studying ideology for Duby would
be to trace its survival in the long term, to define not only "suc-
cessive adaptations" but also "its influence on the overall devel-
opment of social relations."21

The principal interest of this study will be to closely follow
what one Spanish author has called the Church's struggle -
from the late eighteenth to the mid-nineteenth century — to
win "a public place after the eighteenth century revolutionary
upheaval which threw the religious foundations of civil society
into question, affirming the independence of civil society from
the ecclesiastical institution." This was the "battle of a corporation
to find new ways of establishing its social reach."22

This author rightly states that "the influence of the Church
does not end with its own religious actions but extends to the fur-
thest lay ideas, because of how Church actions have suffused the
most diverse ideologies." By freeing the study of the Church from
the framework of critique or apologetics, we can delve into the
Church's internal organization and external influence as an orga-
nization or corporation within larger society. One crucial aspect
of the study of this organization, although not the only one, is
the activity of the ecclesiastical hierarchy commonly known as
the high clergy.23 Speaking specifically of the Spanish Church,
this historian points out that one way the clergy kept much of its
influence in the midst of a society undergoing secularization was
by adopting strong nationalism:

Nationalist ideology with its spiritualization of the concept of the
people [not opposed to the religious meaning] was able to offer cler-
ics the possibility of strengthening their pastoral ministry by means
of priestly dedication to the human salvation of that people who
appeared, as a people, to be threatened by the dominating drive of
another cultural or ethnic community.24
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Scholars need to go beyond tracking the Church's nuanced shifts
of position on matters of divine absolutism, liberalism, tradi-
tionalism, and conservatism. They must reflect on the produc-
tion of a clerical space which, interacting with the spheres just
mentioned in a more creative way than is usually recognized,
also managed to undergo its own version of the modern tran-
sition towards the dominion of the "people" over matters of
state.25 Furthermore, one could argue it could hardly have been
otherwise. Considering that the task of the Church in the nine-
teenth century was to produce a space of its own within secular-
izing changes, it could not ultimately place itself at the margins
of the emergence of popular sovereignty.

The people came to be "the obligatory reference, the source
and standard for all politics after the 'ideals' ... of the glorious
French Revolution resounded in Europe and across the world."26

The nation, conceived as "a single and homogeneous body
[which receives and exercises sovereignty] ... by means of elected
representatives," is the instrument by which the people assume
sovereignty.27 Thus the state became the only vehicle for sover-
eignty, and all owed it unquestionable loyalty, since it derived
from the people and the nation.28 Yet if the Church could
dispute, in one particular case, whether national legislative repre-
sentation effectively expressed the national will, then could that
not be the basis for a broader challenge to the hegemony of the
rising liberal state?

Since the eighteenth century, the Bourbon state in Mexico
had been much less concerned than its Hapsburg predecessor
with keeping the moral support of the Church. During the same
period, regionalism and a clearer identification with local inter-
ests in the New World were on the rise.29 With the advance
of liberalism in the nineteenth century, a lay elite fought the
Church for its hegemonic role, and the Church had many rea-
sons to grow uncomfortable. If the Church could argue that the
majority of the people, and national interests, were harmed by the
measures of the liberal state, would that not lay the groundwork
for arguing that the liberal state was an illegitimate spokesman
for the nation? And if that were the case, the Church could well
suggest that for a Catholic people, the Church was a more sure
navigator than a handful of men smitten with the idea of making
private interest into the ethical standard and goal for national
political activity. Reaching that point meant the Church had
implicitly and explicitly negated what one author has called the
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"general political anthropology" of liberalism, underscoring the
crisis of the Church's adaptations to the new era.30 Yet while this
study will show that the Church reached this point, that does
not negate what we have been arguing, namely, that the play of
ideologies in the struggle for political hegemony always involves
changes, even if at a certain moment those changes come to an
end, or prove unable to go beyond certain limits without betray-
ing their own origins.

In independent Mexico, just as in the Spanish Empire, the
Church and the state were united in law and social practice.
This obviously affected the structure of power, and limited "the
impulses toward pluralism ... [and] subsystem autonomy."Thus,
"aspirations for new types of prestige and status remained tied
to pre-independence frameworks." We might say that the very
internal weakness of the Church forced it to insist on continued
union with the state because of its fear of not being able to main-
tain a viable position in society without state support. Because
of its privileged role in the Ancien Regime, the Church had
not developed full internal solidarity, nor did it enjoy wide-
spread and well-informed support among parishioners, beyond
ritual observance and routine orientations. "Consequently, when
basic changes occurred in the political sphere, the Church did
not possess bases of autonomous religious strength." Only legal
assurances and alliance with political elites could compensate for
this weakness.31

The Church proved adaptable to the new situation, but could
never be dissuaded from looking for traditional political guaran-
tees. It allied itself with those social forces willing to guarantee its
existence as a corporation with a monopoly on religious and moral
matters. Turned toward this struggle, it had difficulties in properly
attending to the internal dynamics of its own integration. When
the traditionalists and conservatives lost in the political arena, the
Church found itself facing a difficult choice whose solution unfor-
tunately falls outside of this study. But this does not counter Vallier's
claim that "the Church is actually one of the most innovative
and experimental of large-scale organizations, being continuously
engaged in the process of sociological construction."32

Is there some way to measure the extent of these changes -
and their impact on national life — in the nineteenth century
Latin American Church, and specifically in the Mexican Church?
Frederick Pike has concluded that the Latin American Church
often joined in the liberal New World optimism which argued that
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the New World could avoid the ills of the Old, and even the rise
of class conflict.33 E. Bradford Burns has observed the confluence
of liberal and conservative opinion in Latin America, including the
Church in his observation that the essentially urban elites of Latin
America were obliged to follow the course of European liberal-
ism in order to guarantee their own survival. The speed of change
was open to debate, but not the overall direction.34 A closed con-
servatism like that attempted in some parts of Europe was simply
unviable. While this argued for greater flexibility in the Mexican
Church's adaptation to the changes during the period, Pike him-
self fundamentally agrees with IvanVallier. He determined that the
Latin American Church ultimately followed the course of Spanish
Catholicism, commenting that in the latter case:

Theological pluralism, the give-and-take competition between reli-
gious ideas, became inescapably associated with social pluralism, the
unregulated competition among different social classes and func-
tional interest groups in which the right of a permanent elitist
directing group to exercise a never-to-be questioned moderating
power was not recognized.This association between theological and
social pluralism helped doom the cause of religious diversity....35

Howard Wiarda has interpreted such limitations on the Church's
ability to adapt as a Latin American inheritance of Spanish cor-
poratist tradition. He sums up this tradition's implications as fol-
lows, looking forward to the twentieth century:

Along with the rejection of liberalism went the rejection of its insti-
tutional accoutrements.The need for unity and authority was at cross
purposes with checks and balances and a coequal parliament. Divisive
political parties would be replaced by a single movement. Since soci-
ety's interests were to be represented functionally, competitive elec-
tions were no longer necessary. Civil liberties would be respected,
but they could also be limited for the common good. While these
changes would likely serve to expand the power of the central state,
the creation of corporate intermediary structures and the revitaliza-
tion of society's natural associations (family, community, guilds, etc.)
would provide for decentralization and limits on state power.36

But however much corporatist tradition the Church had, after
Independence it found itself openly competing for the loyalties of
its fellow Mexicans. Speaking of Mexican Independence, Hugh
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Hamill discovered that after 1808 even the propagandists most
opposed to changes along the lines of the French Revolution
proved to be "fearful of radical change, yet inventive in com-
municating traditional values."37 The character Hamill studied
was capable of ferocious and radically traditionalist rhetoric, but
even in the midst of the anti-Independence counterrevolution
he made use of a wide range of arguments, diverse sources -
including even modern experts — and he did not refuse to speak
of the "wise Benedictine Feijoo."38 His thinking was even able
to respond to the socio-racial worries of Mexicans, going so far
on one occasion as to state:

There is no dignity or honor, however high it may be, which cannot
be had and enjoyed by a loyal Indian, and even the child of an
Indian man and a Spanish woman, or of a Spanish man and an
Indian woman.39

One might say that it is by combining ideology with the desire
to preserve the status quo, while admitting the fewest possible
changes, that the phenomenon of traditionalism or conserva-
tism in the broadest sense emerges. More than one author has
cited Count Metternich's statement that "la stabilite n'est pas
I'immobilite."40 Mayer argues that

In ordinary times conservatives can afford to be purely practical and
empirical in defense of the established order, while claiming special
credit for being antidoctrinaire and above partisan politics. In times
of crisis, however, the logic of their position forces them into join-
ing, condoning, or supporting those advocating an antirevolution-
ary prophylaxis that is both ideological and aggressive.41

According to Mayer, while a distinction can be made between
ideological conservatives — who tend towards reaction and
counterrevolution - and pragmatic ones, at times of crisis there
are often attempts to fuse these different currents. Given the
complexity of the matter, only increased by the variety of pos-
sible concrete settings, the relative shortage of works on this
theme is unfortunate. Mayer recognizes, by the way, that once
a revolutionary change has taken place somewhere, "the mere
existence of a model is enough to stimulate political actors
to locate themselves in relation to it by positive, qualified, or
negative imitation."42
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Until now, the most impressive effort to study conservatism in
Mexico was that of Gaston Garcia Cantu. Garcia Cantu confesses,
however, in a note preceding the text of his book, that "I am
far from having fulfilled my objective. This is only an attempt."43

If one gives any credit to the idea that there was opposition
to the liberal transformation of nineteenth-century Mexico,
then undertaking a new attempt would seem appropriate. In
so doing, it might seem most appropriate to draw close to the
corporation that has been most accused of leading reaction, tra-
ditionalism, conservatism or counterrevolution in Mexico at the
time. Bourbon absolutism contained a good portion of anti-cler-
icalism and secularization of political power. Liberalism took the
same tendencies much further. Thus it would be only natural for
an institution under siege, at first partly, and later completely, to be
inclined to try to block the changes threatening it.Yet it is impera-
tive, returning to the point made by Hale, that we not assume
beforehand what research into the historical phenomenon seeks
to discover and reveal. Or to put it in the words of a theorist: "no
subject is constituted outside of the [historical] process."44

If the Mexican Church was indeed at the center of effort to hold
back a historical change raising the secular state and the earthly
ends of man to new importance, and if the Mexican Church was
indeed opposed to a more plural and atomized vision of civil soci-
ety in relation with the national state, than that is precisely what
must be proven, taking the broadest possible view of the historical
forces of the time.45 However much the Church represents a key
organization in Mexican society, and however much it does have
a certain accumulated ideological tradition, we must think of it
within the setting of a specific time and place if our analysis is to
remain historical. The Church is part of a larger whole, and we
should observe not only the internal variety and evolution of its
actions, but also its efforts to reach out to elements which did not
necessarily share its social interests. One scholar has put it well:

Hegemonic action would be that constellation of political and cul-
tural practices carried out by a fundamental class by means of which
that class manages to articulate other social groups beneath its control
through the construction of a collective will which translates its cor-
poratist interests into universal ones, partially sacrificing them along
the way. This implies a process of political constitution of classes
which cannot be seen outside an analysis of the balance of forces and
the history of social practices expressed on an organizational level.46
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In the Mexican case, we could well claim that the structure
of the concrete "historical bloc" presumably articulated by the
Church still remains to be clearly determined. Insofar as the
overall analytical structures for studying colonial Mexican and
Latin American society have become uncertain, we must discard
any possibility of resolving this question easily. While this is
unsettling, it also may impel us to drawing closer to the specific
characteristics of the concrete historical structures of Mexican
society.47 This may yield very positive results for historiography.

Some time ago, Karl Mannheim wrote:

[The modern researcher] will no longer be inclined to raise the ques-
tion as to which of the contending parties has truth on its side, but
rather he will direct his attention to discovering the approximate
truth as it emerges in the course of historical development out of
the complex social process.The modern investigator can answer, if he
is accused of evading the problem of what is truth, that the indirect
approach to truth through social history will in the end be more
fruitful than a direct logical attack. Even though he does not dis-
cover 'truth itself', he will discover the cultural setting and many
hitherto unknown 'circumstances' which are relevant to the discov-
ery of truth. As a matter of fact, if we believe that we already have
the truth, we will lose interest in obtaining those very insights which
might lead us to an approximate understanding of the situation. It is
precisely our uncertainty which brings us a good deal closer to reality
than was possible in former periods which had faith in the absolute.

The study of intellectual history can and must be pursued in a
manner which will see in the sequence and co-existence of phe-
nomena more than mere accidental relationships, and will seek to
discover in the totality of the historical complex the role, signifi-
cance, and meaning of each component element.48

The goal of the analysis that follows is to study the struggle of
the Mexican Catholic Church, particularly the high clergy of
the Guadalajara diocese, to maintain its hegemony against the
waves of Bourbon secularization, to sustain order in the midst
of social upheaval, and to preserve ecclesiastical privilege as the
theory of popular sovereignty redefined the nation. In so doing,
Guadalajara clergymen transformed a respectable tradition of
regional patriotism into a transcendent vision of Mexico's des-
tiny as a nation. The critical element that they developed was
that of Providence as the motor of Mexican history.
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How did the divine will come to play this complex political
role? David Brading, in particular, has enriched the study of the
seventeenth and eighteenth centuries with his important contri-
bution to the understanding of how the notion of God-given
destiny worked its way into the intimate fibers of a nascent sense
of Mexico's uniqueness within the Spanish Empire and indeed
within the divine plan for human salvation.49 His analysis has
centered on the Virgin of Guadalupe and the rise of a preco-
cious search for identity among key clerical thinkers that clearly
anticipates national consciousness in Mexico. In so doing he
has deepened our knowledge of the once-forgotten seventeenth
century and linked its events to the formation of a burgeoning
Creole group awareness that prefigured a growing Mexican
national identity through the eighteenth and into the early
nineteenth century.

My own study has led me to believe that understandings of
the meaning of Providence in Mexican history were by no means
tied exclusively to the Guadalupe tradition. Moreover, for many
years after 1810 the notion of providential destiny was in dispute
and far from fully woven into the political fabric of the nation.
Although it is well known that Father Miguel Hidalgo made
a significant statement in bringing the banner of the Virgin of
Guadalupe to the fore in his cry to end bad government and
improve Mexico's collective destiny, the political content of his
movement was by no means fully worked out. Bishop-elect
Manuel Abad y Queipo of the Diocese of Michoacan believed,
by contrast, that providence was tied to his own grand project
of a bicontinental Spanish nation.50 After 1815 the popular insur-
rection in Mexico would be violently repressed, allowing for its
remnants to be swept along by a much more politically conserva-
tive, elite-led independence movement under Agustin de Iturbide
in 1821. Certainly a strong notion of Mexico's God-given role in
Christian civilization was present in the movement of 1821 and
the years following. But the Virgin of Guadalupe does not appear,
in my study, to displace a broader Marian devotion and concern
with God's plan, the precise political significance of which was
still being decided in the decades under analysis in this book.

A free press and a wider public debate after independence
allowed for the challenging of fundamental political and social
beliefs in the decades after 1821. Churchmen in Mexico often
perceived that Christian norms, as they understood them, were
coming under increasing attack.They felt compelled to define the
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relationship between divine transcendence and national destiny
and to exercise a key role in debating the goals of the nation
and their legal expression. In their opposition to the seculariza-
tion of the state and of social mores, clerical writers grappled
with the introduction of an individualistic, opinionated liberal-
ism which on the basis of resounding abstract principles would
re-order society with little respect for the past. In fact, speaking
with growing assurance that they represented the best interests
of a sovereign people, Jacobin liberals advocated ecclesiastical and
religious, as well as civil, reform. Faced with a challenge to their
authority as churchmen and social spokesmen, clerics tended to
strike back by appealing to the liberal notion of constitution
and law as bulwarks against arbitrary attacks on Church interests,
and increasingly to a sense of the free will and the purportedly
Catholic views of a Mexican nation. As they built the sense
of a providential Catholic nation into this political discourse
by the 1830s and 1840s, clerics did not consistently or exclu-
sively have recourse to the Virgin of Guadalupe. In the 1840s,
a Christ-centered notion of providentiality in Mexico's history
was emphasized by some to counter conservative Christian lean-
ings and promote the idea of an intimate connection between
Christian liberation from sin and the political renewal promoted
by liberalism. More research has to be done on both Marianism
and Christo-centric thought in Mexican Catholicism.51

As this research develops, it is necessary to re-open the whole
question of the formation of Mexican nationalism and the role
played therein by providential Christianity as developed by cleri-
cal or even non-clerical thinkers. The divine dispensation may
have been contemplated differently in different regions and by
different groups in Mexico. For example, in a recent study on
Puebla I have shown how not only providential thinking but also
holistic religious thought permeated civic discourse there and was
promoted by it. It has seemed to me that a region such as Puebla
was more susceptible than others to an organic metaphor — such
as the "body," the "family," or the "mystical body of Christ" - for
social life because of long-standing ethnic conflict and economic
decline which threatened the coherence and the peace of local
society.52 Guadalajara, by contrast, was a relatively more uniform
Creole-mestizo society, with strong individualistic qualities and
a generalized sense of economic and social improvement as well
within the grasp of the immediate future. Regional outlook
seemed to gravitate towards optimism rather than border on
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despair.53 Guadalajara churchmen seemed to connect to this cli-
mate of optimism even in their attacks on secularization and
"Jacobin" liberalism. The holistic approach, while not absent,
seems less developed there. Contrary to imagining the national
community as a secular experience, however, as Benedict Anderson
would have us expect,54 these clerics conceived of a common-
wealth whose progress was a Christian pageant most faithfully
reflecting the deep-felt beliefs and desires of the people. This was
not a simple story of Mexico having been chosen once and for all
above other nations; it was rather a pact in which Mexico must
merit its place in the divine scheme: Mexico must stand out by
standing up for certain Christian goals. Clerics clearly developed
the idea that this was fully compatible with representational gov-
ernment; after all, the people of Mexico were seen as steadfast
in their Christian commitment, even while a handful of poli-
ticians might be pushing a vastly different agenda. If only the
nations desires were represented transparently by its politicians!
Guadalajara optimism brought forth a peculiar synthesis of lib-
eral and providential thinking, here. The national community was
imagined in religious and civic terms simultaneously.

Churchmen in Mexico after Independence coupled, in
Anderson's terms, an anachronistic "Messianic time, a simultane-
ity of past and future in an instantaneous present" to the modern
"homogeneous, empty time" of the clock and calendar which
allowed them to compare Mexico with developments in the
United States and Europe.55 The providential pact between the
Mexican people and God was seen as ethically and religiously
undergirding Mexico's desire to progress and stand out in the
international sphere. Mexican churchmen and their allies wrote in
ways that appealed to a broad audience with whom participation
in national values could be shared through satire and laughter,
not just through high-minded goals. Mexican nationalism of the
1830s and 1840s in many ways looked like Anderson's "last wave"
Third World nationalism after World War Two — still uncertain,
still inheriting colonial modes of conduct and views, enjoying at
best a troubled hegemony, still lacking public institutions and a
school system to disseminate a national project which was still
too Creole in a largely mestizo and Indian population.56 But both
Churchmen and Catholic laymen in Guadalajara were actively
involved in responding to the calls of nationhood and citizenship,
now understandable only within the liberal-leaning climate of the
Cadiz Constitution of 1812 and then the Mexican Constitution
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of 1824. However, even in Guadalajara there were moments
in which ecclesiastical nationalism looked strangely like the
"official nationalism" which Anderson studies in nineteenth-
century Europe: a response by privileged pressure groups to
current political and nationalist demands to avoid exclusion or
marginaHzation.57

While such a preemptive corporate ethos was present, focus on
it alone does not do justice to a larger process of Catholic adjust-
ment to change. Even the early national awareness promoted by
the insurgency under Hidalgo and Morelos borrowed from a
long-standing Spanish Catholic identity, setting it on its ear by
determining that Spain had fumbled this identity under French
influence.58 The insurgent newspaper during Father Hidalgo's
stay in Guadalajara, El Despertador Americano, referred to the
French threat in religious terms, crying out against Americans
who had been deceived by Napoleon's overtures toward the
New World:

What hurts the most is that, when all is said and done, in the bit-
terness and chains of your oppression you will not have the solace
of the Catholic religion, which [even] in the loss of your freedom
and other temporal belongings would have encouraged you with
the hope of eternity. Do not be deceived, oh perverted Americans,
all countries dominated by the monsters aborted by the Corcegan
will sooner or later be touched by the contagion of atheism which
they profess, and which those Despots have spread.59

El Despertador Americano went back to this topic again and again.
In its second issue it reminded readers that "we count on the
declared patronage of Holy Mother of Guadalupe, Protective
Guide of this Empire, and Sworn Captain of our legions."60 In
its fourth issue it chided Spanish policy for having succumbed
to French materialism and dared to attack the Church. The
rejection of secular oppression was followed by bitter comment
against taxes on Bulls granting indulgences and the loosening of
Lenten observance. The newspaper added:

"Have not even the goods of brotherhoods, [as well as] the funds
of Wills, Chaplaincies and Pious Works of all sorts been placed on
public auction, to ship their earnings back to the Metropolis? Have
not the precious jewels of our Churches been despoiled only to
disappear for ever from our sight?"61



16 Introduction

Such ideas opened the way for the advance of a providential
notion of Mexico's national role, already prefigured in the
Guadalupe tradition, which the independence under Iturbide
could not pass over lightly. Yet the use of Guadalupe to divide
Mexican society between Creole and peninsular Spaniards in
the insurgency may have impeded her use as an exclusive symbol
of providential destiny after 1821. As Lucas Alaman would later
suggest, caste war was much feared in Mexico down to the
1850s, and the appropriation of the banner of the Virgin of
Guadalupe had been associated with a bloody civil war in which
Spaniards were mercilessly pursued.62

By elaborating on a providential notion of the Mexican nation,
then, churchmen were responding to, as much as leading, the
quest for Mexican national identity. In Mexico, clerical national-
ism was not tied to dynastic or even governmental interests. In fact
it represented a growing breach within the Creole establishment
wherein Church-related intellectuals argued that government
and society were drifting toward secularism and menacing both
Church wealth and Church spiritual leadership in a Catholic
Mexican society. Nationalism as promoted by clergymen thus
aimed at re-sacralizing Mexican bonds of community and ele-
vating common destiny to a sense of mission. While this was
grounded in clerical conviction regarding the non-Jacobin charac-
ter of the Mexican people, and thus hoped to ensure ecclesiastical
presence in society and constitutional guarantees for the clergy
in the polity, this nationalism contributed to an imagining of the
Mexican nation as a community under law, bound by a territo-
rial — if not ethnic — past and destined for a sovereign, national
future of increasing social and economic improvement. In this
view, accountability of elected authority was a primary topic, and
thus all public representatives were responsible to the nation.

In this way, Mexican clerics helped form a composite nation-
alism which is as much a response to the legacy of the French
Revolution as it is a manipulative or hide-bound reaction by a
vested interest. Clerical nationalism assuredly benefited from the
past of bureaucratic pilgrimage and the viceregal print culture in
Spanish — as Anderson would suggest - since they contributed
to bonds of identity related to what was to become, approxi-
mately, the Mexican national territory But it dug deeply into
the history of providentialism that David Brading has studied
through the Virgin of Guadalupe tradition and which William
Taylor has persuasively shown to be growing dynamically through
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the eighteenth century in the mestizo center-north and north
of the country.63 Clergymen and their allies were continuing the
process of imagining begun long before in quite different cir-
cumstances. They chose, or chose not, to emphasize the Virgin
of Guadalupe, but their notion of a national destiny under an
accountable, lawful government was not simply manipulation,
although it indeed was developed in response to a need to protect
Christian and ecclesiastical interests.

It may be that Guadalajara played a particularly relevant role in
this process because of the active political participation in Cadiz
and the Constituent Congess of 1823 by prominent local clergy-
men, and their often outspoken identification with the goals of
federated states (for example, Jalisco and Zacatecas) and the inde-
pendent nation. Canons Jose Miguel Gordoa, Diego Aranda, Jose
Miguel Ramirez and Jose Domingo Sanchez Reza had signifi-
cant experience within this political tradition. Gordoa and Aranda
would become bishops of Guadalajara. The wording of their pub-
lished documents can be read as a complex response to the dual
demand of loyalty both to a cherished political tradition and
to Church interests as they saw them. They can also be read as
reflecting a more self-confident regional attitude that emphasized
the present and the future. Dutifully respectful of the past, many
Guadalajara churchmen were not slaves to it.

In this sense, the Guadalajara Church must be seen within the
polemics of Mediterranean Catholic society over internal reform
of the Church and the place of the papacy and the state within
this process, not only within the turbulence of Bourbon reforms
and Mexican independence. Since the Church Council in Pistoia,
Italy, in 1786, political reformers and religious reformers had
tended to be very closely associated in Spain itself,64 and there is a
complex history of how this thinking made its way into Mexico
over the next few decades, a history largely still to be written.65

Despite massive Mexican rejection of secularization or impiety as
French in origin, the Pistoia tradition is clearly present in Mexico
by the 1820s. The Church's response to this threat in Guadalajara
brought it into the public forum to protect its values and inter-
ests in a way which led it to imagine and promote nationalism. It
did so, as Lomnitz has said in his remarks on Anderson s view of
nationalism, "not as an ideology, but rather as a hegemonic, com-
monsensical, and tacitly shared cultural construct."66

Clerical nationalism in Guadalajara is not unparalleled and
there is a global context; Adrian Hastings has tellingly found the



IB Introduction

role of religion to be integral to the history of'ethnicity and con-
struction of nations."67 Central to Hastings view of nationhood is
the development of a "self-conscious community" which is creat-
ing "a horizontally bonded society to whom the state in a sense
belongs," all within a community characterized by "an extensively
used vernacular literature."68 A sense of threat to the "proper char-
acter" of the community can be part of this. Beyond any definitive
secular—religious divide, Hastings sees "Biblical Christianity" pro-
viding a model for the development of a sense of nationhood,
emphasizing "a unity of people, language, religion, territory and
government."69 In his view, whereas a state can be instrumental in
creating it, a nation "is not a nation until it senses its primacy over
and against the state."70 In fact, Hastings sees religion as potentially
crucial in this regard, observing as he does the "defiant power of
a nationalism grounded in religious identity."71

In the Mexican case, William Taylor has shown how eigh-
teenth-century parish priests helped to weld Indian parishioners
into a body politic that transcended Mexico City.72 And in inde-
pendent Mexico, parish priests were considered such bellwethers
of popular opinion as to have their conduct carefully monitored
by government authorities.73 Priests, including Fathers Hidalgo
and Morelos, were very much at the center of Mexicans' imag-
inings of themselves as a people. Indeed, not only priests but
bishops and canons were at the heart of determining the sense
of national "holiness and special destiny," to use Hastings' words
again.74 Although later historical events profoundly transformed
and secularized this identity, it would be safe to follow Hastings'
caution that "one must not be deceived into thinking ... that
modernised, secularized forms of nationalism in any way represent
its beginning." In the eyes of this English historian, the enduring
strength of a nationalism to transport the nation through thick
and thin is related to this "religious rock" on which nationalism
is generally founded.75

Although later to be partially superseded by a more secular
legal and nationalist development during and after the Mexican
Reforma starting in the 1850s, the promotion of early Mexican
nationhood is very much a part of events related to the com-
monsense perception of the Mexican community as eminently
Catholic. Catholic nationalism in Guadalajara was an attempt to
shore up Mexican national identity on one side of the divide rep-
resented by the Council of Pistoia. Diocesan churchmen claimed
popular support for Church autonomy, exclusively Church-led
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- not state-directed — ecclesiastical reforms and the defense of
Church interests as corresponding to the constitutional rights of
citizens and to Mexico as a Catholic nation. In so doing, they
were juggling contrary traditions.

While ultimately not triumphant, bowed by the deepening
and popularizing of liberal reformism, this nationalist Church dis-
course built off and contributed to an ongoing sense of Mexican
identity as distinct from the state, tied to constitutional guaran-
tees, embracing a broad territory and competing in a complex
but distinctive way with cultural, social, economic and political
models in Europe and in the United States. Although it is gen-
erally assumed that modern Mexican nationalism is a secular
product of nineteenth-century liberalism, it may be more appro-
priate to see it as forged by these contrary forces of Christian
fulfillment and secular liberal commitments, and perched on the
horns of its own dilemmas.

As Jose Gutierrez Estrada made clear, the war with the United
States would bring national survival to the fore in all political
debate.76 Even liberals would be faced with the need to reckon
with the nation's complex past, which made the implant of liberal
institutions extremely difficult or impossible. Church opposition
to anti-clerical liberalism in the press and in government had
in fact promoted the forum of public opinion, with writers on
one side and the other aiming their discourse at a national audi-
ence. Down to the time of the war with the United States, liberal
authors seemed more concerned to catch up with progressive
countries in Europe and the United States; they rarely if ever
developed the national question as a distinctive issue. From the
mid-Forties they would have to modify their outlook and show
that liberalism was indeed more conducive to Mexico's social
fiber and future well-being than anything social conservatism or
monarchy could offer.The question they never could fully address
was Catholicism and its role in Mexican nationhood. Ultimately,
this would become a moot question after the Constitution of
1857 eliminated any reference to an official religion.

Understandably, however, many Mexican liberals and conserva-
tives were moving in the direction of a pragmatic political culture
in which survival of the nation was a preoccupation. Erika Pani
may be right to argue that it is a fallacy to think that the conver-
gence of such thinking around the Second Empire, followed by
its defeat, was the end of such an orientation.77 Not only would
triumphant liberals become more conservative, as Charles Hale
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has argued,78 and more authoritarian, as Pani and Laurens Perry79

have suggested, but they would be noticeably concerned with the
survival and celebration of the nation.80 But it may have only been
in the twentieth century that public nationalism truly displaced
Church-led collective identity. According to Claudio Lomnitz,

In the Porfirian arrangement, schools and patriotic festivals were
mainly organized by and for regional elites, and the church still pro-
vided the broadest arena for the political assertion of collective force
in its fiestas. It is only after the revolution, with the decline in the
coercive power of local politicians and the introduction of competi-
tive sports, that the civic fiesta became a forum in any way compa-
rable to the church fiesta, and, interestingly, it is only at this point
that rural schoolteachers mustered the local support they need to
really expand the school system with the tight budgets that they
have always had.81

It remains to be seen whether Mexican religious nationalism
has been superseded by its secular successor, or whether indeed
there still is a complex mix within Mexican nationhood of two
distinctive projections of what it means to be Mexican. Do
the strengths of Mexican nationalism come from the "religious
rock" of its origins, or do they proceed from the liberal and lib-
ertarian tradition so clearly identified with the figure of Benito
Juarez? More telling, are these two traditions separable in any
attempt to explain the composition and the internal tensions of
Mexican livelihood as a national experience? Are they always
antagonistic? Did Mexican Catholic nationalism cease to stoke
the fires of national imaginings of the nation after the liberal
Reforma triumphed over the Second Empire in 1867? Has it
done so now? Are we dealing with leftovers, or with live coals
within a living tradition?



1
A Framework for
Studying Clerical

Ideology in Guadalajara

Clerical Ideology in a Time of Change

Clerical ideology played an important role in the com-
plex cultural transition Mexico underwent from the
late eighteenth to early nineteenth centuries. This study

aims to accurately situate clerical ideology in relation to the
social, economic and political transformation promoted by both
the Enlightened absolutism of the late colonial regime and the
new, independent state born in 1821. The first step is setting out
an overall framework.

This period was marked by deep changes and the transforma-
tion or reformation of the ruling groups of society. Therefore,
we should think about clerical ideology in the context of the
changes produced in ideological hegemony. What new interests
were effectively expressed in the ideological sphere? How much
did inherited ideological patterns change? How much room was
there to re-accommodate the interests emerging from new ideo-
logical forms?1

In the pre-Bourbon status quo, the union of secular and reli-
gious power was laid down as the foundation of society. The
effective exercise of royal patronage kept these two forces in deli-
cate balance. The Church kept its autonomy on matters of faith;
the state took up its authority by guiding suitable appointments.
The Catholic state based its legitimacy on the support provided
by the Church. Nearly a co-ruler, the Church watched over

21
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the state in many ways, and was directly entrusted with preserv-
ing orthodoxy in morals and doctrine. The relationship between
Church and state was righdy symbolized by repeated declarations
of the union of "throne and altar."2

Beginning with the eighteenth-century Bourbon reforms,
Spanish-American society underwent increasing secularization in
the standards and assumptions of collective behavior. Considered
"decadent" by many inside and outside the Iberian peninsula,
Spain responded to its international marginalization with a pro-
gressively more ambitious and systematic program of changes and
transformations. The bourgeoisie, long subordinated within the
structure of imperial power, became a valued and protected ele-
ment of society. The strength of rival foreign powers was seen as
a product of their potent bourgeoisies and their efficient systems
of production and distribution. To become their equal, absolutist
Spain set out to alter the internal make-up of imperial power. This
sparked — among other things — a process of secularization of the
core institutions and values of society.3 When independence was
achieved in 1821, the declaration of popular sovereignty caused
the ideological make-up of Mexican society — already undergoing
secularization — to be subjected to intense and open questioning
of unprecedented depth and frankness. The ideological unmaking
and remaking of the state, of state power in its most basic sense,
was accompanied by a period of singular critiques proposing radi-
cal transformations.4

For the purposes of this study, the ideological production of
this period (from the late eighteenth to the mid nineteenth
century) should be seen as part of the complex linkage of the
Hispanic world to the most "advanced" northern parts ofWestern
Europe. Overcoming "decadence" and developing untapped or
neglected resources set the tenor for the period. Equally impor-
tant was the new and unprecedented phenomenon of a growing
number of lay people, inside government and out, asking ques-
tions and offering answers about the basic make-up of society.5

This was not just a matter of minor or technical proposals, but
of wide-ranging and deep examinations which began with the
ills that afflicted and weakened Hispanic society — as opposed to
foreign powers. The crumbling of the Hapsburg Empire made
critiques of its failings come to be prized. Independent Mexico
would inherit this crisis of remaking state power from the late
Spanish Empire.
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The Bourbon monarchy had harvested this growing unease,
and attempted to guide it to new ends. Clerics and statesmen
in particular, from Feijoo to Campomanes, had subjected every-
thing to questioning. They had proposed — with some differences
of opinion — that the future of the Hispanic world had to sig-
nificantly break with its past, lest the misfortunes of that past
be repeated, which would be intolerable. This questioning was
broadened, popularized and extended by political crisis, and its
result, in nineteenth-century Mexico, was the shattering of any
comfortable and triumphalist traditionalism - like that which
might have characterized the prideful and buoyant Spain and
Hispanic America of the Renaissance.6 The weakness of the
Spanish state was seen as rooted in the nature of Spanish society
and its economic and cultural practices. The overall make-up
of society was inevitably problematized. Giving priority to the
role of the bourgeoisie, secularizing the state, downgrading the
corporations in favor of a single citizenship status, consolidating
mechanisms for popular representation and promoting practical
and general education became tasks for social development from
the eighteenth century forward. Their place in independent
Mexico is the logical, although conflicted, sequel to the crisis of
the Spanish Empire.7

The Church was at the center of the debate, both as a par-
ticipant and as a subject. Its role in the dialectic of change
between society and the state should not be underestimated. This
was a crisis of assumptions about the social life of man, an ideo-
logical and cultural crisis which affected the foundations of the
social edifice and its possible state organization. Should the social
achievements of man be governed by reason and free will inspired
by self-interest, or should they be subject to a collective ideal
which effectively overruled individual or group experience? In
the latter case, a special body should be entrusted with spreading
the vision of a collective life and setting and enforcing standards
for socially acceptable behavior. The traditional Western response
to this problem had been religion preserved by a jealous hier-
archy. This avoided many problems concerning the relationship
between society and the state. As an English thinker put it as late
as the end of the eighteenth century: "He who worships God in
spirit and truth will love the government and laws which protect
him without asking by whom they are administered."8 From this
viewpoint, the laws governing collective life reflect and protect
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that life. Particular interests cannot be imposed, but must first be
debated and incorporated by a government which acts as arbiter
over the supposedly harmonious whole of society. The Hispanic
variant of this vision took the form of a society ordered into
bodies and estates, within a supposedly organic whole, governed
by accepted laws and customs under an absolutist monarchy.9

Orienting the society of the eighteenth and nineteenth-cen-
tury Hispanic world towards a more open approach to worldly life
meant fundamentally changing the core standards and assump-
tions of societal behavior.10 This step was taken on behalf of the
bourgeoisie, rather than directed by it. Naturally, it also affected
any ideas of the state pertaining to worldly existence. No longer
to be seen as a passing means to an other-worldly end, worldly
pursuits would now be seen as ends in themselves. Instead of rep-
resenting and adjusting an organic whole made up of corporate
bodies and estates, the state would become the instrument for
remaking society. By changing the legal and moral codes of soci-
ety, the state would come to represent the collective interests of
citizen-individuals. The conservation of the organic whole would
give way to the promotion of individual interests as the assumed
guide for state conduct.11

Scholars have too often assumed that clerical ideology foolishly
opposed this historical moment. Yet the survival of clerical ideol-
ogy would seem to challenge this interpretation. The documents
analyzed for this period in this study do not suggest any stuffy
narrowness of thinking, or any retreat by clerical ideology, either
intellectually or emotionally, as an overall response by the Church
to the winds of change. In addition, it is singularly important to
note that during the entire period under study — and until 1856 —
the standards and legal framework keeping the Church joined to
the state remained in force. Clerical discourse had the advantage
of being able to take for granted the survival of a legal framework
which favored it. So long as the Church did not fight for com-
plete reaction, the established order reserved a privileged space
for it at the core of society, despite the growing rise of ideologies
calling for social change and the making of a single, anti-corpo-
ratist citizenship. The Church could employ this privileged space
to influence changes, to moderate them, and sometimes even to
eliminate them.12
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Regional Pressures as Ideological Factors

As the center of an emerging but still peripheral region,
Guadalajara could hardly aspire to merely keep the cultural and
social structures of the past alive. The well-being of the city and
its region depended on present and future gains. The past could
be a starting point, but never a fixed goal. That is why it is impor-
tant to examine the role of traditionalism in Mexican life in a
region in an open process of transformation and consolidation.
Clerical ideology, generally identified with traditionalism, was in
particular tension on this point. Traditionalism, in this sense, was
not only associated with keeping the Church bound to the state,
but also with a vision of society as an organic and harmonious
whole whose structure and hierarchy were protected by inher-
ited cultural values. Traditionalism was characterized by empha-
sis on otherworldly religious themes and eternal values, rather
than worldly social behavior and the pursuit of "progress."13

Guadalajara was a recently formed region where the Bourbon
reforms had driven notable economic growth. It is likely that
the anti-corporatist spirit of the reforms benefited the region
rather than harming it. The attack on the interests of the merchant
guild in Mexico City redounded to the benefit of commerce in
Guadalajara. There was no solid guild tradition in Guadalajara and
its industries accelerated around 1770 without resorting to that
corporatist system.14

Far from the Atlantic and the threat of the English, and there-
fore a less vulnerable center of the Spanish Empire, Guadalajara
seems to have experienced relatively little of the Bourbon reforms'
component of anti-Creole suspicion. Creoles had achieved a level
of political participation in the audimcia of Guadalajara far above
what was customary in the capital of the viceroyalty. Even though
this participation declined in this period, it spurred notable social
and economic ties between Spaniards and Creoles.15 Regional
energies were fueled by transformations and did not experience
the weakening produced by a strong division between Creoles
and Spaniards. If an entrepreneurial spirit was going to be more
prized than before, that was a good sign for the region.

The traditional corporation with the deepest roots in
Guadalajara was the Church. Within this institution, at the end
of the colonial period, Spaniards and Creoles commonly asso-
ciated with each other. The outstanding personalities of the
Church, without distinction, gave the warmest of welcomes to
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the implementation of Bourbon reforms in Guadalajara, explicitly
because of what they promised in terms of regional develop-
ment. In this way, Guadalajara became a singularly favored zone of
America on the verge of Independence. It was a region where the
firmest institutional base of the old order — the Church — aimed
to identify itself with the forces of change. This began during the
period of Bourbon absolutism and, although it underwent major
changes after 1810, continued afterwards. The Church did not
give up on its attempts to connect to social change, even after
Independence and the proclamation of popular sovereignty as the
political basis of the country.16

Forging the Region

Just as the audienda of Guadalajara was originally created subject
to the authority of the viceroy in the capital, so the regional
economy was subjected to the ups and downs of the hegemonic
center in Mexico. New Galicia was born dependent, economi-
cally and politically, on the controlling forces of Mexico City.
The capital gave Guadalajara political orders and economic
goods, receiving and distributing its major product, different
kinds of livestock (cattle, mules and horses).17

During the sixteenth and seventeenth centuries, the Guadalajara
region had no possibility of forming its own economic space, or
a semi-autonomous territory, within the great internal market of
the Viceroyalty presided over by the merchant guild \consulado]
of Mexico, formed in 1592. It is even doubtful whether we can
speak organically of a region, since centrifugal forces wrested from
Guadalajara whatever hegemony it may have coveted.

Yet by contrast, the course of the eighteenth century was
shaped by the growing consolidation of a regional internal market
based on the expanding population of the capital of Guadalajara.
Between 1700 and 1800, city residents increased six times in
number, reaching 28,000 in 1793, 35,000 in 1803 and 40,000 in
1821. Guadalajara came to be the third city in the Viceroyalty,
and the population of its hinterland supported this prominence.
Very important processes took place, especially in the fifty years
before Independence. While available data do not allow defin-
itive conclusions, it seems that the intendancy of Guadalajara
came to occupy first place, or close behind, in economic growth.
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Extensive cattle raising was set up on the coast, while the east-
ern reaches of the territory consolidated a specialization in mule
and horse raising. A transition towards intensive agriculture took
place in a wide zone bordering Guadalajara, due to the city's
growing demands.

In the midst of so many changes, all of society underwent a
deep shift. With the mobilization of productive resources, disputes
over borders between towns, or between towns and haciendas,
became common. The demographic growth of the area outran
the possibilities of labor absorption due to agricultural growth. As
available land became scarce, the excess rural population faced a
difficult situation. Peasants suffered from a more unequal distribu-
tion of natural resources within their own communities. Social
difficulties aided in increasing artesanal production, a compen-
sating activity at this critical socioeconomic moment. Similarly,
crime, banditry and vagrancy also increased, clear indices of a
hardly promising sociological outlook. With their subsistence
threatened, more peasants hired themselves out for work on the
haciendas. At the same time, the haciendas consolidated their con-
trol over the supply of food to the city. New investments and
the expansion of areas cultivated directly by landowners pushed
sharecroppers aside.

Yet while the most unprotected sectors of society went through
difficult times, businessmen saw their luck improve. Hacienda
activity was stabilized by the economic strengthening due to the
nearby urban market. The commercial groups providing credit
for agricultural activity and local distribution of goods pros-
pered. Their political star shone ever brighter as they increased
their presence in the municipal government of Guadalajara and
achieved the establishment of a merchant guild there in 1795. No
longer a mere stopping point for supplying California and Sonora,
the port of San Bias was cleared for international commerce in
1796, which also favored the commercial groups. Mining in the
intendancy was now in open decline, but despite that it did not
cease to contribute to the making of great fortunes. The boom-
ing mining centers outside the region continued to be a powerful
drive to local production of cattle, certain manufactured goods,
and even agricultural products, all of which were to the benefit of
commercial interests.
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Ideology and Society

Ideological reactions to the changes in Guadalajara society were
varied. City life required an economic and political regulation
which was qualitatively different from earlier eras. Regional
culture was promoted by the founding of a university, a print-
ing press, and a theater towards the end of the eighteenth cen-
tury. Problems of excess population and urban crowding were
addressed by the creation of a new hospice and hospital and the
building of housing under the bishop's auspices. In 1812 a mint
was built to ease commerce, and in 1821 a patriotic society was
created to contribute to "progress." Even before Independence,
there were attempts at industrial development with capital and
technical innovations. Civil and ecclesiastical authorities looked
favorably on the spread of manufacturing, seen as providing
useful work and creating jobs. Attempts at manufacturing would
reappear during the national period.18

The Church still represented a key channel in the ideological
continuity of Mexican society at the time. The critical thinking of
prominent clerics in Guadalajara society did not only represent the
interests of a privileged group.19 The clergy identified with the
groups responsible for key transformations of the heart of society
in order to influence political, economic and social change. We
could say that what the Church in Guadalajara went through
between 1790 and 1853 represented the crisis of its hegemony
over a changing world. Clerical discourse, eminently social at
every moment, was transformed by an ideological trend which
only became clear at the end. The objective of clerical discourse
was to overcome the swift fragmentation of society, the product of
both economic growth and the greater prominence of lay critics
in public affairs, by reaffirming an organic vision of social order as
one and indivisible. Within this order, the clergy would maintain
a vitally important role.

Such a reformulation was something to be won, not an auto-
matic result. It had to respond to the growing complexity of a
region subject to growth and consolidation which, for that very
reason, was undergoing processes of social breakdown.

Secular ideologies — especially those of foreign inspiration —
presented important challenges to the Church's struggle for social
hegemony. As a result, it should not surprise us that in the midst
of these internal ideological reformulations carried out by the
members of the clergy, important schisms appeared within the
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ecclesiastical hierarchy itself. The lack of a homogenous clerical
response to the crisis became more serious and evident as the
need to reorient the sociopolitical setting became crucial. It
is worth stressing that because royal absolutism had begun the
change, later losing out to the political and economic forces of
Mexico, the Church never had the opportunity to present a clear
or totally opposed alternative to the change underway.

Since the beginning of the last decade of the eighteenth cen-
tury, the ecclesiastical hierarchy of Guadalajara had taken full part
in the regionalist drive that promoted and reflected the social
and economic restructuring of the area. It solidly supported the
creation of the local university and the formation of the mer-
chant guild. The high clergy debuted a new language for both,
making allusions to natural rights and civil society based on prop-
erty rights. They did not fail to speak of clerical abuses and of
superstition as being opposed to true religion.Yet at the same time,
they showed reticence towards the drive to restructure the Church
along more modern and politically submissive lines which had
originated in royal circles, and not directly with the clergy itself.
Even so, the Enlightened clerics of the 1790s were ready to put
up with the frustrations that went along with bringing their coun-
try up to date. Modernization was identified with a prosperity
that both Church and society needed. In addition, Christianity
would expand into new territory and reformulate the relationship
between the temporal and the spiritual, between science and the-
ology. All this was seen as a worthwhile gain.20

In this period, the Church was still sure of itself in social life
and the ideological sphere. Its discourse was optimistic and frankly
positive. It mediated between the government and the governed
with the assurance of being listened to. In keeping with the royal-
ist tone of the 1753 Concordat and the 1771 Fourth Mexican
Council, the Church obviously conceived of itself as a participant
in an important change of direction for the Empire and for its
region.21 Prosperity and greater competitiveness were fundamen-
tal for all of the Spanish Empire: the King, the Church and the
people. The new businessmen, assertive regional interests and new
knowledge were all allies in religious and imperial development.
They were thought of as complementary, rather than opposed.

In the years after 1810, the ideological discourse of the promi-
nent clergy of Guadalajara indicated a notable change towards the
spirit of progress of the time. To be sure, the sociopolitical context
had already changed.The introduction of Bourbon reforms in the
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intendancy in those twenty years had not only promoted greater
economic prosperity, but it had also intensified the materialism
and scientific pretensions of the well-off. On the other hand, it
had also sharpened certain social antagonisms. The ecclesiastical
hierarchy had changed after the deaths of Bishop Alcalde and his
immediate successor in the mid-1790s. Now the hierarchy raised
new questions, or raised old doubts formerly silenced, about the
possibilities of social progress. By then, the French Revolution
was a menacing backdrop. Napoleon's invasion of the Iberian
Peninsula in 1808 intensified the dilemmas of the Guadalajara
clergy, and the consolidation of Independence would only con-
tinue to deepen them.22

Throughout the period under study, however, the Church in
Guadalajara refused to take a passive attitude towards the changes
generated at the heart of society. It always demonstrated a certain
ability to find points of contact between opposing social out-
looks. Certainly this was something of a historical necessity if it
wanted to preserve the vital role of the clergy as an intermediary
in social conflicts and as the bond ensuring the coexistence of
opposing interests. The difficulty of achieving this increased as
royal absolutism was beaten back, and the doctrine of popular
sovereignty managed to replace it, from Independence forward.
In this sense, the period between 1810 and 1821 is a watershed
in the clerical discourse of Guadalajara. Even between 1825 and
1831, when it lacked a bishop, the Guadalajara Church continued
to struggle to adapt to the changes taking place. By first carefully
marking religious terrain off from political terrain, then insisting
on the organic whole that the "nation" represented, the Church
attempted to demonstrate both its steadfastness and the vitality of
its message for the social well-being of the country.23

The Ecclesiastical Body
From the Ideology of Accommodation

to Concrete Historical Change

This study looks at the clergy as an ecclesiastical institution,
a "body" endowed with an ideological power initially inter-
twined with absolutist royal power. Immersed in the crisis of
the Imperial state, it found itself implicated in the remaking
of the power and therefore the international viability of the
Spanish Empire. The intendancy of Guadalajara stood out as
a thriving new region, and therefore offered an ideal site to
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test the reformist drive of the clergy. Beyond this local factor,
another factor was no less important. Throughout this process,
the effective exercise of royal patronage influenced the advance-
ment of appropriate clerical figures, because appointments to
positions in the clerical hierarchy implied a recognition of polit-
ical loyalty. The struggles after Independence over the effective
exercise of this patronage by the newborn Mexican state aimed
to preserve this balance of power.24 The Mexican state was des-
tined to lose this struggle, it is true, but the clergy would not
cease to grapple with new directions in society and the state,
despite this conflict. Indeed, the clergy would persist in its drive
to coordinate and reflect the hegemonic interests of regional-
ism and nationalism, as well as to dominate the more narrowly
political-ideological field.25

Yet certain aspects of this should not be overlooked. From the
beginning, regionalism in the intendancy of Guadalajara opened
up the possibility of going beyond a mere renewal within the
Empire. It was associated with the emergence of new groups and a
new awareness of identity. Although this would not clash directly
with Bourbon reformism before 1810, it would do so afterwards.
In fact, regionalism and the Mexican nationalism that histori-
cally went along with it would end up giving abstract liberal
individualism a geographic and horizontal expression. Gradually
connecting up with doctrines like popular sovereignty and the
individual pursuit of self-interest, regionalism and nationalism
threatened to break apart the organic unity of Mexican society,
which until then had been a mere segment of Hispanic Imperial
unity. Even without the effective exercise of patronage by the new
Mexican state, the clergy could not dodge the complexity of this
societal change. It found itself obliged to offer a view that went
beyond the mere negation of new trends. From the end of the
eighteenth century until 1853, its efforts were neither insignifi-
cant nor unimportant to the future history of Mexico, and they
await detailed study.

We could associate liberalism with a certain break with the
values of the past. By contrast, clerical ideology was always distin-
guished by its spirit of order, discipline and reverence towards the
memory of things past. It did not deny change, but it required
change to more clearly pass through mediations.26 It explicitly
supported the state as the preferred authority for this task of
directing change. It strove to avoid religious or civil questioning
which might threaten to destabilize the harmony of the social
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collective. When disputes arose between social sectors or even
between the civil and ecclesiastical bureaucracy, these were to
be treated as administrative or perhaps jurisdictional matters, but
never as deep disagreements. By contrast, both Enlightened abso-
lutism and liberalism promoted a greater split between the secular
and the spiritual and a weakening of traditional social arrange-
ments. They shared an openly critical attitude towards the past.27

As long as the traditional alliance of Church and state lasted,
civil non-conformity was accepted and tolerated. But open civil
dissent was not, as its spread might have threatened the peculiar
unity of political and spiritual society. The difference may appear
minimal, but it was crucial. The organic social whole still took
precedence over the individual. Nevertheless, one should not lose
sight of the decreasing naturalness of this over the course of the
seventeenth and eighteenth centuries due to the multiplication of
spontaneous or deliberate changes. This is when the long-delayed
dispute between the Church and the state comes to the fore.
Non-aristocratic social forces strove to fortify their position in the
state at the expense of the status quo and the syncretic regime
which until then had been the peculiar response of Spain and
New Spain to the emergence of new forces within society. The
Mexican Church was not ready to accept a radical liberal and indi-
vidualist redefinition of the state, nor was it prepared to separate
civil and religious society, sundering political and religious unity.
It fought to impose metaphysical ideals on society, reinforcing the
old alliance between Church and state, between Church and soci-
ety, and between various social sectors and the state. From the
viewpoint the Church repeatedly expressed, the civil government
may have been supreme in secular matters, but the Church con-
tinued to set the ultimate goals of all of society on a transcendent
plane. Together, the state and the Church would promote the unity
of society.28

According to its way of thinking, the Church was the moral
and intellectual leader of state and society. Yet it would see its
successes become progressively more fleeting and partial. The
eighteenth century and the Bourbon reforms placed the status
quo under tension and in question. The decline of the metropoli-
tan economy spurred attempts to achieve a swift, guided change.
The result was a dangerous balancing game, taking place within
a new and stimulating tension. The half-measures came to an end
when Napoleonic France decided to advance on Spain in 1808
and completely subdue the Spanish Empire. From this historical
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circumstance, there emerged an archipelago of nations - and
regions — of Latin America. And each fragment of the worn-out
Spanish Empire would face the same challenge as the discarded
metropolis: change or repeat? To adopt popular sovereignty, or to
remain faithful to a sovereignty which was colonial, metropolitan,
and - in the final instance - divine and distant from human view?
Adopting popular sovereignty meant facing a threatening situa-
tion in which the multiple voices of a heterogeneous people were
pulling social unity apart and questioning the authority of not
only the royal sovereign, but also his historical ally, the Church.
The importance of work in society could later be framed in terms
of a human "progress" hardly oriented towards clerical consecra-
tion. In the face of such unknowns, the Mexican Church had to
take a stand.29

The nineteenth century in Mexico was marked by economic
recession, open or latent civil war, and a tenacious dispute at the
top of society to set the ideological framework to find a path out
of the crisis. Society was opened up by the force of the blows dealt
by groups and individuals demanding a voice and a vote. This itself
was a sign of the breakdown of the status quo. But at the same
time, the majority of the population could not fully take part
in social debates, even though they did suffer from the experi-
ence of society's failures and reshaping. The majority of the
people were still poor, ignorant and far from the effective exercise
of political power. Although overall social discontent seems to
have intensified, those who could channel it effectively were
part of a privileged minority whose social models were divided
between periodically updated traditionalism and some adaptation
of Northern European liberalism. Thus the crisis of breaking colo-
nial ties and definitively forming a new nation was an extension of
the crisis of the Catholic Hispanic world. The rupture of colonial-
ism cracked and partly broke up the corporatist society of castes
centered around royal absolutism. But Mexico was still far from
being able to genuinely remake society as a collection of indi-
vidualized citizens, with effectively equal rights, each one openly
pursuing his sovereign personal interest.30

What this implied for the possible structure of the new society
would only emerge over time, and after bitter struggles.

Of course, Mexican society was only nominally aristocratic-
monarchical in the European sense.31 Following the fleeting
empire of Iturbide, the republican form of government was gen-
erally accepted, and it only lost its absolute hegemony after the
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debacle of the war with the United States.32 Yet throughout this
period, the clergy and the Church were granted a privileged
space in society. Calling into question the role of religion and the
Church in society seemed to threaten a nationality which was
still weak and could hardly withstand more surgery than it had
already undergone — or was undergoing - and still remain strong
and unified against outside threats. But there was a great ambiva-
lence. If priority was given to the surviving legal, administrative
and cultural ties vital to linking society and the state, then only
unavoidable changes should be undertaken, and even these should
only be done slowly and cautiously. But if, on the other hand,
priority was given to the need to bring up to date the represen-
tativeness of government and the distribution of wealth, in order
to promote a new individualist and classist basis for society, then
national sovereignty in the form of popular sovereignty should be
given substance as quickly as possible. In that case, the aim would
be a unity of compromise and convenience based on the notion
of an explicit and reformable social contract.33

The first approach underscored the social role of the Church
in national life, pointing towards an organic, indissoluble unity,
forged in a past that was still partly sacrosanct. That unity was
perpetuated more through tradition, cultural norms, and bureau-
cratic authority than through open acceptance or interest, strictly
speaking. In practice, the rejection of past Spanish rule was miti-
gated by administrative routine and by the real hegemony of the
Church in interpreting past and present social life for most of the
population. The danger was that this vision might not offer a
swift and predictable resolution of national problems, and that
it might sacrifice the strengthening of citizen participation and
republican virtues for a passing strength forged from the danger-
ous denial of unsatisfied interests. The opposing vision also held its
dangers. Based on an optimism that trusted in the national abil-
ity to quickly and deeply heal three centuries of difficult colonial
history, it could hardly guarantee avoiding the socially divisive
tendencies of rational individualism among a supremely hetero-
geneous people. Thus it is hardly strange that the initial period of
self-government should be based on a fragile and perhaps desper-
ate attempt at compromise. In this transition, popular sovereignty
was checked first by monarchical principles, and later by a repub-
licanism closely tied to the Church.34

In any case, whatever their ideological preferences, the old cor-
poratist bodies of the Army and the Church were not all that
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had survived within society. The old confraternities of artisans
and peasants also endured, the rural townships were intact despite
some changes, the universities still sheltered those privileged by
erudition, and the land owners and urban businessmen — who had
never required a noble title to exercise their hegemony - contin-
ued to hold a status unreachable by the great majority. Society was
still structured by behavior which required something more than
mere liberal individualism to reasonably coordinate the interests
of the whole. This is surely what guaranteed that ideological
projects were always, whatever their premises, accompanied by a
certain pragmatism designed to ensure their effectiveness in his-
torically specific ways. The ideology of change, first absolutist
and later liberal, never overcame the dilemma this implied.35

Moreover, it made headway among governing sectors — states-
men, lawyers, those aspiring to popularly elected posts - but it left
most of society intact. The autonomy and ideological viability of
ecclesiastical institutions remained safe for a long time. Social dis-
course reflected this compromise with reality, and helped prevent
a definitive reformulation of society and the state.

Clerical Pamphleteering
A Measure of the Continuities and New Possibilities of an Era

Drawing closer to actual society leads us to study the formation
of the Mexican nation and the forging of Mexican nationalism
as specific historical processes. Symptomatically, the clergy was
very much present in both processes. Under Spanish colonial
power, the formation of the nation was as an underlying and
undesired process, and of course nationalism was officially ruled
out. Following the national declaration of Independence in
1821, the tradition of submission to Spain, the presence of many
Iberians in Mexico, and the Holy Alliance's support for Spanish
recovery of its American colonies all underscored the dangers
threatening the Mexican nation during the 1820s and 1830s.
With the fading of the Spanish threat at the end of the 1830s, the
specter of United States expansionism emerged with the break-
ing away of Texas in 1836. Foreign diplomatic challenges were
evident throughout the period, accompanied each time by threats
of internal breakup produced by the form of state organization
and the ideological make-up of the nation. Although optimism
was the dominant national attitude after the declaration of
Independence, disillusion rapidly set in and the frustration and
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perplexity produced by multiple failures was followed by bitter
and dark pessimism after the war with the United States in 1847.
These were not the adequate circumstances, externally or inter-
nally, for effective cohesion of the forces of change.36

Nevertheless, with Mexican Independence and the strength-
ening of liberalism, there began a period suddenly based on a
single clear set of ideological perspectives. Institutions and values
should be based on singular principles guided by the rights and
duties of an egalitarian citizen. In an incipient way, this society
was becoming more plural so that social actors might become the
representatives and agents of change. But the 1824 Constitution
was only moderately liberal. It perpetuated the alliance of Church
and state which, rooted in the Hapsburg past, had managed to
survive the reformist absolutism of the Bourbons. Could such
an agreement withstand the popular movement the most radical
wing of liberal constitutionalism would lead in later years? Clerical
ideology was more accustomed to social discussions about the
speed and opportune moment of change than to debates about
basic principles whose living embodiment was the historic alli-
ance between Church and state. Thus, it was only partly ready
for the new direction of public debates. But it would prove to
be much more prepared than one might think, as available docu-
mentation from Guadalajara shows.

The aim of this study is to allow the ideological moments
of social discourse to be defined by the thrusts and parries of
the pamphlets of the time. This points us towards those sectors
of the population who were able to read and write, and who
were closely tied to political power. They could intervene in the
processes which clearly defined the place of politics in society,
publishing ideas and refuting those of their opponents. While this
is a minuscule segment of the social whole, we must not forget
that this is precisely the segment which set society's guidelines in
terms of culture, politics, and social and economic standards, and
set them all the more strongly the less effective democracy
there was. This is the segment which exercised the intellectual
control of structures hegemonic over the rest of the population
and made checkered claims to reflecting and representing the
interests of the whole. Spokesmen for the ruling institutions, or
self-appointed spokesmen for transforming or preserving them,
they were knights in a battle aimed to shape the destiny of all.

The clerical propagandists treated here are a particular portion
of these elites. Close reading will allow us to more clearly identify
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many of the authors of the pamphlets analyzed here. Further bio-
bibliographic research would undoubtedly reveal their positions
high in the clerical ranks, or their aspiration to such positions. But
that is not the path I have chosen to follow here, out of a convic-
tion that it is more important to place emphasis on discourse than
on men. For the analytical aims pursued here, it is more useful
to stress the plasticity and adaptability of polemics than the sup-
posedly unchanging nature of interests. This "decentering of the
subject" of history allows us to follow how discourse itself "con-
stitutes individuals as subjects." Such subjectivities "do not refer
back to ... a substance, but rather to a position which can be
occupied by different individuals." From this standpoint, what
is in dispute is not only goods, posts, or specific influences, but
how such goods, such posts, and such influences are seen and
understood by members of society. There is no greater or better
guardian of order than the consensus of public opinion.37

One should very much keep in mind that freedom of the press
was only established in 1812. From that year, it followed an erratic
course until the declaration of the republic in 1824. With the
coming of the republic, freedom of the press came to an entirely
new legal and effective fullness. Even though censorship on reli-
gious matters had not yet been lifted, the point where politics
ended and religion began could never be specified. That is why
there was such effective freedom of the press that accusations
of licentiousness were frequent and widespread. Since this was
a "popular government," a "government of the people," the
Mexican civil authorities did not generally dare to control the
free expression of ideas. So there flourished everywhere the varied
attitudes and opinions of a people becoming sovereign through
the exercise of an authority whose existence required no more
justification than the mere fact of being Mexican. In addition,
Mexicanness was felt to be fully universal, without any barriers to
hold it back or reduce it to the level of a provincial or minor expe-
rience. It is precisely in pamphlets where one can clearly sense
that national independence included a popular revolt in Mexicans'
perceptions of themselves. These sharp dynamics of the period
give it a moving vitality which even today impresses anyone inter-
ested in the constitution and reconstitution of the country.38

Prior to full freedom of the press, the hegemony of conservative
pamphlets over material published in Guadalajara was indisput-
able — except for the decrees and a newspaper issued during the
brief government Hidalgo formed there(late November 1810 to
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mid-January 1811). A wide range of publications appeared, but
sermons and pastoral letters made up the key pamphlets of the
period for the purposes of this study. It is worth pointing out that
the counterinsurgency launched a newspaper - albeit a short-
lived one - which during the brief constitutionalist period tried
to form an alliance between localist forces striving for rapid pro-
vincial expansion arid the larger forces of Iberian colonialism.39

After 1821, the very same ideological writings associated with
the exercise of political sovereignty produced an expansion of
the genres in print. In these pamphlets, the roles of the central
and regional governments were discussed, and all kinds of consti-
tutional debates took place between the various pamphlets and
newspapers. Clerical publications continued to include sermons,
pastoral letters and ecclesiastical edicts, with updated themes and
outlooks, except for a lapse due to a lack of a bishop between
1825 and 1831. Clerical thought was also clearly expressed in
polemical pamphlets since this was a time when there were
attempts to found sovereignty on specific constitutional and
organizational acts that were subject to debate. This was likely
accentuated precisely by the absence of a bishop. In addition, the
establishment of local presses increased the number of publica-
tions and the production of publishers.40

This marked an impressive break with the days when things
were published only in Spain or in Mexico City, without any need
for a local press. With its interest in economic and social devel-
opment, Bourbon Enlightened absolutism had already brought
about a change in this situation by supporting a press and other
institutions representative of potentially dynamic local interests.
But the press still spoke from the top of a pyramid of power, and
pamphleteers adopted the tone of authorities setting directives for
a people not yet able to speak for itself. When they wished to,
these documents could capture and reflect reigning local feeling.
But they selectively gave voice to interests who could demand
rights within the frame of governing imperial institutions. It is
also significant that certain fundamental documents from the
period - some of which are examined here - were not printed,
despite their great importance in shaping public life.41 Public life
was clearly still governed by mediating groups which were far
from popular and which, despite the changes, continued to do
without an open, public forum.

The sovereignty theoretically exercised by the people required
turning that pyramid upside down. Everything constituting
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sovereignty had to be the product of a more direct popular voice.
That is what was theoretically achieved by the nearly unrestrained
freedom of the press. With a pen, paper, and some connection
with a printer, any Mexican could be a true sovereign, exercis-
ing the sovereignty shared by all the people. Political institutions
should therefore be shaped to take forms appropriate to a differ-
entiated and heterogeneous public. This assumption was inherent
in the idea of freedom of the press as it appeared in Mexico at
the time.Yet it was in deep conflict with the usual proceedings of
the bureaucracy and the Church, as well as with the social groups
nurtured under the colonial order who had become the pillars of
society. Writers at the time could hardly avoid referring directly
or indirectly to these contradictions, whether to reconcile those
institutions and groups to the new national situation, or to wage
an assault upon them.42

Since popular sovereignty could only be exercised by the
people, the nature and character of this group had to be defined.
Popular sovereignty and its exercise represented a problem and an
opportunity which could not be separated from the messy issue of
sorting out the nation-state. This question not only involved the
problem of constituting "public affairs," but went further, because
it included the idea of sovereignty within the concept of "national
being." Prior to Independence, no debate on such a theme could
have officially taken place.43 There were Peninsular Spaniards and
American Spaniards, peoples of mixed origin, and indigenous peo-
ples. All were included, even at the level of their group interests,
within an idea of empire which, despite its clearly Spanish origin,
did not yet establish a full nation-state identity. In this sense, the
Hapsburg accommodation to the coexistence of different types
of peoples or communities was still in effect throughout the
entire Bourbon period up to the eve of Mexican Independence.44

Sovereignty had a dynastic origin which claimed a universal basis.
There was no need to define a united people in order to give it a
fixed, civic meaning. The universality of the empire was eaten away
by the implications of the conquest itself, the resulting regime of
discrimination against castes and Indians, and the Bourbon ten-
dency to attack American Creoles and subordinate them in various
ways. But the premise of universality would radically change only
with the spread of theories of popular sovereignty.45

Harvesting the fruits of seventeenth- and eighteenth-century
European thought, nineteenth-century Mexico would face the
question of how to exercise popular sovereignty within the
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territorial and demographic confines of a nationality in the
making. This problem included the need for social coexistence
beyond the level of principles and general standards of idealist
thinking about sovereignty. That is why the groups contending in
this period for a dominant role in defining the Mexican nation
and nationality should be seen in the fullness of their contradic-
tions and their historical presence. That is to say, the presence of
tensions and the resulting contradictions at the core of their ide-
ologies should be understood as a product of the efforts of their
ideologues, in the midst of the struggle, to play a vital and effec-
tive role in defining the future course of the nation. For example,
liberalism would repeatedly evince a need to observe certain con-
ventions in order to help overcome a constantly unmanageable
present. To preserve the liberal state that emerged from the 1824
Constitution, its supporters prized order and the respect for gov-
erning authorities, whether based on liberalism or some other
ideology. In this context, clerical ideology offered a potentially
important support, since it underscored the obligation of all
Catholics to obey the established authorities. In the face of such
circumstances, liberalism's drive towards the effective exercise of
popular sovereignty could weaken. On the opposing side, it was
only by means of a double movement, looking to the past but also
to the future, that the traditionalist ideology of the clergy could
hold back the destructive outburst of new events and opinions.
These threatened to overthrow clerical ideology, with the prior-
ity it gave harmony and the social whole over dissension and the
individual. In any case, the architectural richness of the historical
moment clearly appears, in both cases, as a specific interweaving
of competing hegemonies.46

Pamphlets are an ideal place to study the fractures within ideo-
logical positions in their contemporary political dimensions. It
is in pamphlets that we can capture the elaboration of shared
hegemonies in which opposing positions weave new points of
effective agreement. It is the best place to analyze the points of
continuity.47 The needs of the state and the bureaucracy as well as
the traditionalist opposition represented a burden difficult to cast
off in Independent Mexico. The exigencies of internal order and
international peace were tasks worth consideration. The recog-
nition of the new national state by foreign powers, even the
Papacy in the religious-diplomatic sphere, became a problem of
state as much as a liberal dilemma. The state could hardly empha-
size its liberalism with complete disregard for other practical
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considerations. The Mexican state was subject to the inertia of its
bureaucratic past and to a need to endure even at the expense
of sacrificing its liberal character. Besides, there was no single or
homogeneous interpretation of liberalism, and there were always
debates among its supporters.48

What has been said about the problems of the liberal state is
no less true for the study of the clergy and its traditionalist ideol-
ogy. They, too, can be studied more subtly through pamphlets. The
clergy did not enjoy full ideological hegemony, as was already
clear from the emergence of Bourbon reformism during the crisis
of the Spanish Empire. The clergy could hardly have such hege-
mony after the declaration of Mexican Independence and the
emergence of popular sovereignty. The clergy had taken part in
the crisis of the Hispanic world from the eighteenth century, and
under Bourbon reformism, they had participated in some of the
solutions to this crisis. Thus the clergy had some reformist and
enlightened credentials in their theoretical positions and practical
actions.49 Pamphlets enable us to take the measure of this reform-
ism, both during the Bourbon period and after Independence.
Similarly, pamphlets can help us understand how the Church, just
like the state, faced a situation where it could not exercise com-
plete hegemony over ideological domains, and thus made its own
adjustments between past ideological orientation and the irre-
ducible present. The Church underwent renewal in Independent
Mexico, but at the same time managed to perpetuate a tradi-
tionalist organic understanding by employing certain aspects of
liberal ideology itself and important facets of the nationalism of
the newly independent country.

Clerical pamphlets were guided by three basic premises: doc-
trinal orthodoxy, the organic character of society as a whole, and
the indispensable role of the ecclesiastical body in watching over
both. This gave clerical discourse a deep anchoring in past doc-
trine and practice. But it did not obviate the need for creative
updating with an eye to the dilemmas of the moment. Clerical
discourse did not predetermine the specifics of the material and
civil life of man. It only presupposed general guidance, whose
specific outline was subject to debate. The specific responses to
new moments always recovered the ideological inheritance of the
Church, but also adjusted to the new social setting of which the
clergy themselves formed a part. The desire for shared hegemony
with the state even rewarded a certain flexibility towards changes
in national ideology.50
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The clergy made an appreciable effort to adapt advantageously
to the new course of the country. The clerical modus operandi
demanded that the individuals with the right to speak about the
moment be selected according to the standards of the ecclesiasti-
cal body. In Jalisco, except for the period immediately following
the death of Bishop Cabanas in late 1824, there is a recognizable
shaping of clerical ideology by the bishop and his cathedral chapter
(college of canons of the diocese). Even anonymous clerical pam-
phlets, since they generally did not spark rejection by the church
authorities, can be presumed to have been published with their tol-
erance or tacit support. While their positions certainly varied, they
were clearly instruments in the Church's search for a sure path as
an institution. Once an officially proclaimed position had been set,
all other parts of the Church owed obedience. In the meantime,
the coexistence of different and heterogeneous elements within
the ecclesiastical body was assured, although there was an attempt
to keep certain common assumptions about doctrinal orthodoxy,
the vital role of the clergy in national life, and the organic integra-
tion of the whole of society. That is why the pamphlets can be
read as an expression of the tensions between inherited ideology
and the demands of the moment. We can measure the efforts of
the Church to position itself vis-a-vis the dominant social groups
of the period by examining the discourse Church spokesmen, offi-
cial or self-proclaimed, produced at different political moments
to achieve that clear objective, and even by examining the incon-
sistencies, contradictions, and variability of that discourse. This
suggests that the official positions of the Church itself were to a
significant degree reached by debate between the potentially dif-
ferent opinions of the various clerical leaders.51

In summary, during this period clerical ideology proved itself
as shifting in its expression and formulation as liberal ideology.
Therefore the reconstitution or transformation of clerical ideology
is best viewed in terms of ideological hegemony. The parameters
of social domination changed constantly and profoundly through-
out the period under study. The union of government power
with the Church was constitutional until 1856, but even so, as an
ideological foundation of the state, it suffered significant blows.
Society allowed for more people to express their views, since lib-
eralism exalted individual rights.That in itself reflected a change in
the status quo. Independence gave voice to an increasingly more
plural society, where social actors became the representatives and
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agents of change by appealing to the central and unquestionable
principle of the basic freedom of man.

Independence was connected to a new concept of sovereignty.
Now sovereignty should be a product of freedom directly exer-
cised by the people, which, as already suggested, implied turning
the traditional pyramid of power upside down. In fact, the nearly
unrestricted freedom of the press would exert pressure on the
structures of political power. There was an aspiration to shaping
the country so as to include a collection of groups with equal
rights in social and political life. But, meanwhile, in the midst
of the change towards popular sovereignty, the interests of the
bureaucracy and the Church continued to exercise a power which
is still not adequately understood. To put it differently, the state
bureaucracy and the Church bureaucracy would have to redefine
themselves with regard to popular sovereignty, even while still
entertaining doubts about it. In turn, sovereignty was vulnerable
on questions of internal order and foreign threats. The following
chapters will explore some aspects of this dynamic, placing special
emphasis on the central role of the Church in Guadalajara.
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2
Imperial Spokesmen
for Regional Interests

The Clergy and Government of
Guadalajara in the Colonial Period

Imperial Plans and Regional Energies

Over the course of the eighteenth century, New Spain
experienced the growing regionalization of "economic
spaces" in the hands of local elites. Alejandra Moreno

Toscano and Enrique Florescano have described the regional
consolidation of Guadalajara within this larger setting. Regional
competitors grew stronger in the face of Mexico City, which
attempted with mixed success to rule over the whole territorial
economic space of New Spain. Guadalajara exercised progres-
sively larger influence over an important portion of western
Mexico. As the seat of an audiencia and an extensive diocese,
Guadalajara was already a legal and administrative center, and
now it expanded its economic and cultural role.1

New dynamics in Spain favored the strengthening of Mexico's
regions. In fact, the goal was to break them away from their
old colonial center, Mexico City. In general terms, the objective
was to produce a commercial renewal of Spain based on the
promotion of Spanish agriculture and industry. Manufactures in
particular were to be destined for the American market, which
itself would grow due to the greater prosperity produced by the
development of regional resources. To this end, the idea was to
encourage in the Americas the mining of precious minerals and
large-scale agriculture for domestic and export markets. Even

45
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subsistence agriculture was to expand, through the redistribution
of excess lands to indigenous communities and higher-ranking
casta groups. The desire to effectively carry out this great trans-
formation led Spanish authorities to consider how regional
government in America could be made more effective. As a result,
the interests of the affected regions would have to be promoted.2

The new drive was set within a larger, clearly military effort
at imperial defense. Since the 1760s, there had been interest in
fortifying regional interests in northern New Spain. This meant
defending them from foreign attacks by building a stronger
socio-economic basis for military power. This turned out to be
a difficult task. But it involved the Guadalajara region from the
beginning, with the outfitting of the port of San Bias for supply-
ing the population of California and Sonora. Shortly afterwards,
artisan industry began to grow. The causes were the war in the
Atlantic and its interruption of overseas commercial flows, along
with the growing regional population. Both commerce within
the region and exports outside the region expanded. The tra-
ditional linking of regional growth to the livestock market of
the center of the country — and to the power of Mexico City
— weakened. The agricultural market of Guadalajara grew stron-
ger along with the population increase, and local manufactures
expanded dynamically.3

The policies of Charles III produced hopes that this expansion,
in good measure spontaneous and without state direction, might
continue.The death of the monarch in 1788 led to a certain ideo-
logical reading of the situation on the part of the Guadalajara
elite, encouraged by new Intendant Jacobo Ugarte y Loyola and
members of the traditional high clergy. To understand this, we
should stress that, by this time, New Spain had been administra-
tively reorganized, with the creation of the system of intendancies
and a centralized military command on the northern frontier
[comandaniageneral de las provindas infernos].4

The new situation also brought territorial adjustments to
Guadalajara. The intendant of Guadalajara assumed clear military
functions and proceeded to organize militias at strategic points
across his territory.The new intendancy of Guadalajara gave clearer
administrative definition to the territory under the economic sway
of the city market. Nonetheless, the financial interests of the capi-
tal reached beyond these new limits. The founding of a merchant
guild in 1795, six years after the effective organization of the inten-
dancy, officially reasserted the supraregional role of Guadalajara by
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establishing its control over the entire territory of New Galicia.
Similarly, the Royal and Literary University of Guadalajara, created
in 1792, exercised effective power over the enormous hinterland
of New Galicia, and not merely over the immediately neighbor-
ing territory of the intendancy.The audienda consolidated its broad
jurisdiction, and the creation of the mint in 1812 should be seen
as an additional sign that the scope of Guadalajara's influence was
more New Galicia than Jalisco proper.5

There was already talk of a new viceroyalty in the north of
New Spain, and Guadalajara figured among the proposed capitals.
The region was on the road to consolidation, but its exact future
course was not yet clear. Invoking the legal framework of a vice-
royalty for social life meant looking to the past, since this was a
Hapsburg administrative form, not a Bourbon one. But this call
was sparked by what was in many respects a radically new situ-
ation for New Galicia. In addition, the creation of a viceroyalty
need not eliminate the system of intendancies as a mode of politi-
cal organization subordinated to the new Viceroy. It could well be
an instrument to make the future government of the new entity
more viable. If so, the new regional force of Guadalajara would
draw most of northern Mexico towards it, creating a parallel with
the traditional reach of the viceroyalty of New Spain.6

The Elaboration of a
Regionalist Ideological Discourse

No single movement proposed a political platform and socio-
economic project for the future of Guadalajara, its immediate
surroundings and larger hinterland. The elements that, bit by
bit, would make up the vision of local interests and their project
for the future became clearer over the course of the period under
study. Before 1821, the clergy played a noteworthy role in the
ideological formulation of this growing regionalism. The clergy
had a forum for their ideas in the pulpit and the printing press
and were subject to almost obligatory consultation in forging
new directions for the political and socioeconomic development
of the area.7

There was not yet any insuperable opposition between the
clergy and the state, much less between the clergy and society. The
ecclesiastical corporation, an entity inherited from the Hapsburg
era, attempted to adjust itself to demands for change and saw
an effective means of contributing to that change in the new
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Bourbon approach to reform and transformation. For the region-
alism that was taking shape, Bourbon efforts to shake up the
Hapsburg regime seemed to augur a brighter future. It was not
immediately evident that the prosperity foreseen would put the
ecclesiastical corporation in check. Enlightened absolutism prom-
ised to carry out the necessary change without meddling in thorny
questions of political power. Growth promised greater incomes —
not only for individuals and the state, but also for the Church itself.
With greater rents, the corporation could set its course for the
future, increasing its presence in education and other activities of
public benefit, as well as broadening its missionary efforts in the
far north. Trimming away what was worthless about local tradi-
tion, and speeding up the flowering of what was best about it,
seemed to constitute a clear mandate in Guadalajara. Here, love of
the land was linked to support for its growth and regional consoli-
dation. Reformulations did not seem to imply annihilating the old
regime, but rather gradually improving it. Since there was no clear
boundary between promoting local interests and new Bourbon
measures, tradition was not opposed to modern ideas about the
state, or to the architects of its transformation.

Thus, it is not surprising that leading figures of the Guadalajara
priesthood fervently lined up behind eighteenth-century reform-
ist policies. While these policies reached their peak during the
reign of Charles III, they only produced powerful effects in the
intendancy during the reign of his successor. After the change of
the guard, examples of this kind of ecclesiastical thinking abound.
In 1789, Doctor Caspar Gonzalez de Candamo, canon of the
cathedral, saw an opportunity to preach on the Bourbon reforms
in his sermon honoring the recently deceased Charles III. He
took advantage of the moment to favorably sum up the policies
of Charles III and suggest that similar reforms be applied to New
Galicia. The printing of the sermon, which ran to forty-six pages
and a one-page errata, preserved for posterity the force of hopes
for change and for political, intellectual and economic progress
awakened by the government whose future was now uncertain
due to the change of the throne. In the first six pages of his
sermon, Gonzalez de Candamo found a way to remind his parish-
ioners that they had received great benefits from the monarch,
who had concerned himself with the well-being of his vassals and
had always been guided by the recognition that "the love and
trust of subjects are the only solid foundation for the duration and
prosperity of empires."8
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In his speech, which was called a sermon although it did not
touch deeply on any religious theme, the vigorous priest made
clear that Charles III always strove for peace in order to "attend
in its midst to the sole, solid, and true prosperity of his domin-
ions, which he saw as his first obligation." This was necessary in
order to straighten the erroneous ways of Spain over the past two
centuries, since the death of Charles V. Because it had erred so
tremendously in its government policies, this country

... which from the times of that Charles, who made himself obeyed
and respected by the entire world, to those of his great-great-great-
grandson Charles II, had fallen from the summit of power and
opulence to the depths of weakness and misery, had fought in con-
tinuous and extremely costly wars in the days of Philip V, and had
barely begun in the brief years of Ferdinand VI to lay down the
foundations of its true happiness, when Charles III took in his hands
the reigns of government.9

Canon Gonzalez de Candamo was now coming to his point. He
immediately painted a portrait of a desolate Spain whose decline
Charles III had come to conjure away:

Agriculture decayed, the countryside half-depopulated, industry fully
lost, commerce in the hands of foreigners, the arts of all kinds ignored,
and the sciences treated mostly in uncultured style, and nearly reduced
to stubborn and useless disputes: witness the state of the Crown of
Spain when it was placed on the head of Charles III.10

What was behind the agricultural misery of Spain? Gonzalez de
Candamo pointed to the price control on grains and the defense
of extensive grazing lands for the ranchers of the Mesta. These
made agriculture expensive and stagnant. He declared that it
was the wisdom of the statesman king which had overcome
these difficulties, and along with them, those which had blocked
the profitable exporting of grains. Old canals were widened and
new ones were opened. At the same time, the difficult coloniza-
tion of the Sierra Morena was carried out, leaving the area in the
hands of "the simple worker, the industrious artisan, the man of
honor and integrity, agreeable to the eyes of God and useful to the
King and the Fatherland."11

Charles III brought industry and commerce, those "two foun-
dations of true riches," back to life in Spain. With this, he proved
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that Spanish character was not made up of "laziness, idleness and
slackness." The "danger of the utter ruin of the Fatherland" and
the dependence of Spanish consumption on imports were con-
jured away by the new monarch along with the mistaken system
of government which Spain had followed for more than two cen-
turies. Appropriate care was give to "the mechanical arts," and
this encouragement revived them. Textile factories managed to
recover the markets of the peninsula and the Americas, and "all
branches of industry grew greatly in [just a] few years. The means
of subsistence increased, and with that, the population, which is
the principal foundation on which the prosperity or misfortune
of states is built."12 The canon declared:

Neither can commerce flourish without agriculture and industry
providing material for its flows, nor can agriculture and industry
endure, if they are not animated and enlivened by commerce, which
for that reason is rightly called the soul of the republic and the life
of states.13

To promote commercial interchange, Charles had opened new
roads, pursued bandits, managed "to reduce and correct the
coin to a single minting," increasing the circulation of money
with the founding of the National Bank of San Carlos, upheld
the value of royal debts, facilitated and cheapened mercantile
exchange, and impeded the clandestine flight of precious metals.
He pushed for the improvement of old guilds and founded new
ones in many places, while more effectively uniting Spain and
the Americas by establishing maritime mail service. Even more
importantly for the Americas, Gonzalez de Candamo argued,
Charles had broken Cadiz' monopoly over commerce with the
dominions of the New World, a measure accompanied by the
suppression of some taxes and the reduction of others. There was
a strong push for overseas navigation: more goods were carried
and the cost of sending them dropped. "The Royal Tribunal of
Mining was created in these domains, and the price of mercury
had previously been lowered, all towards the goal that a greater
abundance of fruits and metals give a rapid push to commerce to
the common utility of Spain and the Americas."14 In addition, a
greater human freedom was added to the free flow of goods:

Shortly afterwards, he removed from the necks of the unhappy
inhabitants of the New World the heavy yoke under which they had
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groaned in exhaustion, the barbarous and tyrannical custom which
- in opposition to the liberty nature itself gives - had demanded of
the miserable Indian that he sell the sweat of his brow to those who
held the authority to value it as they pleased.15

Looking on the reaction that Charles Ill's reforms had drawn
from monopoly interests and their allies as "worry and igno-
rance," the cathedral Canon comforted himself and assured his
parishioners that "justice will prevail over cunning, and the son
of Charles III will confirm and even extend the providences
of his August Father." Undaunted, he turned immediately to
the accomplishments of the King in avoiding war in Africa and
Europe which, along with his creation of the Royal Philippines
Company, had advanced commerce on all three continents. He
quickly reviewed the King's promotion of the fine arts, includ-
ing the creation of the San Carlos Academy in New Spain, from
where "lights will reach these far-off provinces."16

As for the sciences, he asserted:

Charles opened the doors which worry and ignorance dressed up in
the cape of religion had kept under double lock. Light came in, and
shadows melted away immediately. The universities were reformed.
Those endless disputes which had been virtually our only occupa-
tion, in which entire centuries had been wasted without advancing
a single step, began to be looked upon with disdain, and the straight
path that leads to truth was taken.17

Modern philosophy was cultivated. Theology was renewed by
direct consultation with primary sources. The study of canon
law was based on the history and "discipline of the Church."
Public and national law replaced the preoccupation with Roman
tradition. Oriental languages were positively valued, and natural
history, chemistry, minerology and metallurgy were introduced,
"sciences which were more important than any others, not to
say indispensable, for the prosperity of the state." Similarly, bot-
anists and naturalists were sent to the Americas to learn of "its
mostly unknown wonders."18

As Gonzalez de Candamo drew nearer to American shores,
near the middle of his speech, he apologized to his parishioners
for going on at such length. Then the fearless Canon continued
with his summary of what was most important about the regime
of the deceased King. He celebrated the attack on vagrants,
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beggars and the idle, the good government and cleanliness of
cities, and the increase and enlightenment of the army and navy
which had been achieved "without damaging agriculture or
industry." Among the new administrative arrangements, the King
had "increased the number and staff of all the ministries of every
judicial court in the Americas." But more than all these wise and
prudent measures - and many more similar ones - Charles had
known how to fulfill the role of a monarch. He had shown this
by declaring that "all the earthly tragedies that could befall me
would affect my heart less than the unhappiness of my subjects
whom God has entrusted to me." The Canon's voice boomed:
"O words worthy of being etched in marble for the instruction
of sovereigns! Come, Kings, understand your obligation, you who
rule this earth; learn the charge the crown brings with it."19

Again and again he came back to this same question of the
political direction of the reforms, which ultimately was a reflec-
tion of the exhaustion of the Hapsburg hierarchy and the new
attention to producers and merchants. This new direction prom-
ised to bear great fruit. Charles' convictions had smoothed the
response to complaints, reforming abuses and dictating

... such enlightened policies. A new light seemed to illuminate Spain.
A new sun seemed to have been born. And since we have made use
of this comparison, allow me to make use of one more. Just as in the
regions situated on the other side of the Tropics, the rays of the spring
sun bring to life a nature half-dead from the rigors of winter, or as in
these lands where we live, the summer rains bring lushness and greenness to
fields scored by long drought, so the deceased King Charles gave new life
and made his dominions flourish again, after they had been reduced
to nearly the lowest state of listlessness and misery.20

Before finishing, Gonzalez de Candamo would find a way to
praise economic societies, to recall the royal foundation of hos-
pices, hospitals, and colleges of surgeons, to take advantage of
the suppression of the branding of slaves to mention again "the
laws you are given by nature," to claim once more that the
government of Charles had been in keeping with "the sacred
right of property, foundation of civil society," to praise the per-
sonal virtues of the King, and to demonstrate that the monarch's
reforms of clerical abuses were due to his matchless zeal for true
religion, including his establishment of the dioceses of Linares
and Sonora.21
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This very kingdom we dwell in can testify to the large sums spent
on its shores, and to the difficult and most costly voyages that were
made in order to extend ... [the Catholic faith] to the furthest
reaches of new California.22

All that remained for the Canon was the required closing prayer,
which he fulfilled with half a page on behalf of "a King at last,
who fulfilled exactly the obligations of his crown, searching by
all means to exalt his peoples."23

The banner of Enlightenment don Caspar Gonzalez de
Candamo raised up in Guadalajara would have a worthy sequel.
When Bishop Friar Antonio Alcalde was consulted, on 25 August
1791, about the viability of establishing a merchant guild in
Guadalajara, he entrusted the matter to the doctoral canon of
the cathedral. He was to write a response representing the opin-
ions of the highest ranks of the Church, including the dean and
the cathedral chapter. The terms of the response he produced are
interesting. It supported the idea of a guild, not only to resolve
disputes between merchants but also to duly help its members to
avoid personal bankruptcies and extend commerce. Guadalajara's
role was seen not only in terms of its remoteness from Mexico
City, but also in terms of the even greater distance from Mexico
City of many other towns in New Galicia (that is to say, places
within the authority of the audencia, and not only the inten-
dancy, of Guadalajara). On this basis, it explicitly supported the
petition for establishing a guild that merchants had made to the
intendant of Guadalajara.24

The document stressed the last part of this proposal:

The intendancy of Guadalajara, which other parts are subject to,
has twenty-seven subdelegations, twelve mines, and taking into
account the jurisdiction of the Royal Audiencia, no fewer than
sixty-seven mines. This Diocese includes seventy-four positions for
parish priests, seventeen doctrinas [mission parishes] and six encomien-
das [Indian jurisdictions under the rule of individual Spaniards or
Creoles], totalling ninety-seven.25

The sales taxes from the city of Guadalajara and its dependent
areas exceeded 200,000 pesos, considered a substantial sum. The
functions of the new guild, the document continued, would
encompass the promotion of commerce in New Galicia, which
the guild of Mexico was incapable of adequately advancing due to
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its greater commitment to "the vast territory of the archdiocese of
Mexico and the dioceses of Puebla, Valladolid, and Antequera."26

With the guild of Guadalajara established, commerce will flourish
in the interior provinces, the population increase recommended
by the Sovereign will be achieved, many abandoned mines will be
worked, many uncultivated lands will be sown, tithing will multiply,
and the worship of the true God and the Catholic religion will be
able to spread more easily among the barbarous Indians, all of which
would be useful to individuals and to the state, to the Church and to the
King, which are the objectives that should be aimed for.21

The ecclesiastical hierarchy proposed that the guild dedicate
itself to "promptly providing for the grave urgent public neces-
sities of this city," such as the introduction of water. This
would also contribute to improving surrounding agriculture and
reducing the harmful dust of the area, which was a health prob-
lem. The dust would also be reduced by the swift paving of the
streets, which the new guild would undertake. Another problem
peculiar to Guadalajara which the guild would fight against was
the constant erosion by rain and deepening of ravines "which
are nearly at the edges of this city." New roads would be made
and the existing ones would be repaired. Meanwhile, under the
authority of the guild of Mexico, the indispensable bridges to
ease corning and going from Lagos and San Juan had not been
built, even though that town celebrated nothing less than the
"most famous fair in all of this America."28

The natural industries of the region would be spurred by the
establishment of the merchant guild of Guadalajara. According to
the cathedral chapter, these industries included silver and gold
mining, the production of dyes and paint, "curing of ah1 kinds of
leather," and cotton and wool textiles. The idea of promoting the
spread of these enterprises fit into a broader vision of the social
question in the area:

As a result of these establishments, Indians of little wisdom will be
instilled with taste and civility and will seek employment in work
useful to themselves and the state. This will uproot from among the
remaining people vagabond begging, the object of indignation, in
order to aid true poverty, the object of charity ... because experience has
proven in this city that when there are public works such as the
royal palace, the hospital, the cigar factory and other private works
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employing many workers, if those works cease for lack of materials,
then beggars abound and from this comes much vagrancy which,
even if it doesn't cause any harm, at least causes alarm. Factories also
lead to population, because having something with which to sup-
port a family multiplies marriages.29

The document closed with a mention of how the founding of
the port of San Bias had spurred agriculture, industry, popula-
tion and commerce. It also mentioned the increased contribu-
tion of Guadalajara merchants to the well-being of the local
and viceregal public coffers and to the development of mining,
agriculture and other economic transactions "regularly carried
out only by merchants, doing without the support of ordinary
alcaldes [magistrates], regidores [councilmen] and other officials
employed in public works." Bishop Friar Antonio dispatched it
to Intendant Ugarte with a separate note recommending that
he trust in the "solid thinking" of the cathedral chapter. The
Bishop added that the example of Mexico City should be taken
into account, along with "the feelings of enlightened reason and
policy, which recommend the distribution of utilities derived
from any source among those places and peoples aiding in their
collection." The Bishop explicitly stated that his support for the
measure in question - the establishment of the merchant guild -
derived from his love for his diocese.30

Not all the manifestations of clerical support for the spirit and
practice of Bourbon reforms were made with such zeal for delv-
ing into detail. Yet fitting occasions for expressing sentiments
like the above were not lacking. One appropriate moment, for
example, was on 10 November 1792, at the funeral for Bishop
Friar Antonio de Alcalde, who had been in charge of the diocese
since 1770 with the exceptional support of Charles III himself, as
expressed in a 1788 message. Don Juan Joseph Moreno, the distin-
guished treasurer of the Guadalajara cathedral, was entrusted with
preaching the sermon. In opposition to the defamations of those
who had accused the late Bishop of greed and avarice, Moreno
turned to detailing his work on behalf of convents, the poor and
education in general, whose colleges and schools would show
"the Christian and political benefits of such useful establish-
ments."31 Moreno could not help but mention

[t]hat hospital [San Miguel] as ample and open as his heart, and so
many other buildings in which sums have been spent from alms
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distributed wisely, since they were directed to uproot idleness and
larceny and to promote the arts, so that money might circulate
among all the city's inhabitants by means of the close ties and
dependence among them, and in this way the poor would have a
means to aid those who were poorer.32

According to Moreno, the Bishop had lived in dignified Christian
retreat. But he had not lived in an "Anchorite retreat," since he
rightly thought that "the day is for the public, and the night is for
me".33 Moreno reproduced Alcalde's own words again in explain-
ing the emphasis placed on detailing the Bishop's charitable gifts
— made, we might add, with a certain touch of modern philan-
thropy. It was necessary, the Bishop had said, "to avoid after my
passing the malice which can emerge from one or more men who
dislike the light but zealously love the darkness, and take to be
true whatever their passion or imagination tells them."34

It is significant and symptomatic that, despite the Enlightened
current evident throughout these documents, the sermons leave
room for some doubt about the support Bourbon reforms enjoyed
on religious matters. Who was it who was tempted to associate
new ideas and the eradication of clerical abuses with irreligion,
in Gonzalez de Candamo's words, or to denounce Alcalde with
calumnies, according to Moreno?

Locating the resistance to committed reformers without fall-
ing into their own polarized reading of the ideological situation
is always a delicate business. Fortunately, we know of another
sermon Moreno preached earlier, on the occasion of the two
hundredth anniversary of Santa Maria de Gracia. Moreno cele-
brated then the "negative benefits" this convent had received, in
contrast to the natural disasters that had affected so many other
religious houses.35 Then he asked, with emotional rhetoric:

How many monasteries of the religious orders have we seen sup-
pressed in our own days? How many of the religious orders have
we seen extinguished, abolished even in the memory of men, in
these two hundred years? O God, unchanging and eternal in your
Being! How great is the goodness with which you transmit a frag-
ment of your sovereign attributes to living creatures who, by their
very being, are walking headlong towards not being? Four are the
religious orders confirmed by the Apostolic See which have been
extinguished in these two centuries.36
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And the magisterial Canon of the Guadalajara cathedral enu-
merated the four orders in a side note: "That of the Jesuatos, that
of Saint George in alga, that of the Jeronimos of Fiesoli, and that
of the Jesuits." He immediately turned to how the convent
of Santa Maria de Gracia had fortunately been founded as "a
workshop of customs" and so the nuns had become "distin-
guished in human society." Here he balanced, then, the fear of
the strong hand of reform with the implicit assertion that the
Church and its various institutions could make useful contribu-
tions to human society.37

To be sure, not all of the Church was ready to walk the tight-
rope between reformist demands and its own corporatist interests.
If we look forward, the ideas expressed in Spain by Friar Fernando
Cevallos in 1812 and reprinted in Puebla in 1820 were kept alive
in Guadalajara. Cevallos denied secular authorities the right to
reform the clergy and invoked both Protestants and Rousseau
to show that such attempts by the state lacked any foundation.38

He defended the clergy's right to "inherit or receive inheritance,"
but he opposed clerical conscription in militias. He asserted that
there was a large but not excessive number of priests in Spain,
that the Inquisition was feared only "by those ready to sin," and
that reform and discipline of the clergy could only be achieved
by "provincial, or national, councils." Cevallos held the reform-
ers of the state really to be traitors to the throne. For him, their
gazes were primarily directed at usurping the Church's goods and
jurisdiction.Yet clerical riches, which the Church held as "rigor-
ous property," in reality propelled the economy.39 The illustrious
Bishop-elect of Michoacan, recipient of a doctorate from the
Royal and Literary University of Guadalajara and well known in
the area, had expressed more moderate ideas along similar lines on
the matters of Church property and jurisdiction.40

In between Moreno's insinuations and Cevallos' strong pro-
nouncements, the Church had gone through difficult times. It
had been forced to stretch itself in order to link its loyalty to
absolute monarchy and reform to the defense of its own insti-
tutional and corporatist integrity. With the passing of time, the
easy accommodation between old and new guidelines wore thin.
Differences of opinion appeared, along with frictions between
the representatives of old interests and the aims of the new royal
bureaucracy and its spokesmen.

These tensions are barely evident in the pastoral letters and
edicts of Bishop Alcalde, compiled and published by Alberto
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Santoscoy.41 His first writings in this genre were dedicated to
putting in order questions of chaplaincies, annual confessions by
Indians and castas, and the observance due in towns and haciendas
on religious feast days. One edict from 1773 dealt with a Bull
by Pope Clement X, duly authorized by Charles III, which dealt
with strictly religious questions of indulgences and confession.42

Several of the later communications, from 1774, clearly did
reflect the shared and delicate relationship between Church and
state, as well as its particular complexity in this period of pro-
nounced absolutism. Discussions of matters such as "lessening
asylum" for prisoners who fled to churches, the Papal extinction
of the already expelled Jesuit order, and the prohibition of cleri-
cal interference in the marriage of soldiers without a royal license,
suggested strict adherence to state decrees.The renewed stress on
the prompt fulfillment of religious obligations and the immediate
suggestion of a state jealous of its authority, however noteworthy,
did not yet seem to indicate a crisis. The overall emphasis on the
throne and altar as social pillars supporting each other did not
change radically.43

Other writings appearing shortly afterward took up the sub-
jects of the correct administration of confraternities, parish altars,
incest in marriage and a general tour of part of the diocese.
Clearly the extra-religious aspects of these missives pointed
towards the Church's strong ties with civil society. And perhaps
there was some indication of relaxed conduct by the latter, and
reestabhshment of effective Church control. For example, a 1775
edict condemned those who, in trying to marry close relatives,
attempted to pressure the Church by means of "carnal mixing
with their projected spouses."44

Only after 1778 do certain themes become more notable in
the Bishop's writings, and perhaps the beginnings of a slight
change of tone can be detected. A 1778 edict transmitted the
Royal Edict against recurring to the Roman Curia without first
passing through the diplomatic channels of the Spanish Crown.
Another message from 1779 detailed a dispute with "alcaldes
ordinarios [magistrates], alcaldes may ores [superior magistrates], cor-
regidores [governors], their lieutenants and other secular justices"
over their right to consult parochial records. With the support of
the Viceroy of New Spain, the Bishop managed to severely limit
that right.45

There was friction between the civil and ecclesiastical admin-
istrations. In 1778 the Bishop resorted to the King to change
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customary protocol regarding religious practice on Maundy
Thursday and Good Friday. He considered the exposure of the
"Most Holy Sacrament to the Vice-Patron" [the provincial gover-
nor] to be an unacceptable irreverence, which the King accepted.
These frictions must have seemed like a sign of the growing uncer-
tainty about the roles of the two bureaucracies. But the union of
throne and altar was still in effect. Although it was especially careful
and precise in citing the intentions of the civil authorities, a 1781
missive about the Church's cooperation in tax collection written
on the occasion of a patriotic campaign clearly reproduced the
long-standing cooperation between both hierarchies.46

More noteworthy are the pastoral writings of 1782, which
address apparent problems relating to "disorders in the admin-
istering of sacraments" and "the notable diversion and decline
of tithing income in recent years." On the first point, interest-
ingly, Alcalde indicated the high clergy's lack of control over a
wide range of activities carried out by lower-ranking priests.47

He wrote:

Having seen, with great suffering for us, how certain ministers ...
who do not wish to expose themselves to the work of adminis-
tering [sacraments and related activities] to which they are subject
by force of the vows by which they were promoted to the holy
orders, voluntarily separate themselves from administering [sacra-
ments] , with false pretexts of illness, or what is even more worthy
of reproach, to demand greater earthly gains they move to other
parishes, under their own authority, abandoning the parish priests
they were employed with.48

On the matter of tithes, the Bishop asserted that the problem "is
mostly attributable to the carelessness [!] of many contributors,
who refuse to pay what is appropriate on the crops produced on
their haciendas, or at least hide part of their harvest, in order to
decrease their contribution." The remaining writings from later
years, however, returned to strictly religious questions, or were
devoted to other instances of effective collaboration between the
government of the Church and the government of His Majesty.
In 1785, for example, the Bishop addressed the shortage of food
and how to aid in relief.49

Interestingly, some sermons from this period place particular
emphasis on the mysteries of the faith, and show notable lean-
ings towards Marian devotion. This gives the impression that
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the Church was looking for a space of its own, over which it
could exercise unquestioned power. Similarly, this suggests that
the Church was aware of its own institutional weaknesses in
terms of providing moral guidance for society. A greater emphasis
on the purity of religious practice thus offered the Church pos-
sibilities of renewal. A greater integrity would prepare it for the
changes in society.

One of these sermons deals with the "Eucharistic mystery."
Incidentally, it is dedicated to "the Indian nation, so enlightened
as to be able to compete with all nations presently existing."50

The sermon promises to "mathematically" develop three points,
in order " to provide the clearest of ideas about the darkest of mysteries!'
This was the "sacrament of sacraments": "God could give us noth-
ing more, or nothing greater."51

In the first point, the glories of transubstantiation —"the great-
est of all the miracles divine omnipotence has worked" — were
contrasted with its inability to yet win "from human liberty a per-
fect and rational obedience."52 In the face of the invitation to men
to renew themselves in Christ, that is to truly live as Christians,
results were meager:

And what efforts have the sons of Adam made to destroy the old
man, and to transform themselves into the new man, so that they
could truly say, I live, but I am no longer myself, it is Jesus Christ
who lives in me? On the contrary, they prefer instead to exert them-
selves by usurping from His Majesty what is so rightly his.33

The second point emphasized the miraculous and absolute sur-
render of Christ to man. Yet man in his "indolence" had turned
away from the fervor of ancient Christians, going so far as to not
even voluntarily comply with the minimal demand of receiving
the Eucharist once a year at Easter. Sadly, the priest indicated

[w]e unfortunately have come to a worn-out world in the depths
of corrupted times, when it is not enough for ministers to go forth
down streets and plazas, or to take every path and route across the
fields, or even to climb up to a lookout post on the walls, to rise up
and lift their voice from the fortress or the pulpit.54
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Faced with such a situation,

[i]t has become necessary for the Church, coming to terms with the
average worshipper, to restrict such a strict obligation to only one
occasion during the entire year. For this observance, the Church,
even though it is a dove without bitterness, has found it necessary to
use the strength of the secular arm [of the state], to wield the rigor
of its censure, and to employ the loud racket of its outside jurisdic-
tion compelle infrared5

In the third point, the symbolic functions taken up by the
Eucharist can be seen even more clearly. These functions reas-
serted Christian thinking's objective of sacralizing and making
transcendent man's social life, in addition to the question of
individual salvation.

O sacrament of piety! O banner of unity! O bond of charity! The
members [of the body] can hardly be united with the head, if they
do not remain united themselves.

Why do you think that among such a variety of foods Christ
chose nothing more than bread and wine as material for this sac-
rament? It is only because, as Saint Augustine and [Saint John]
Chrysostom noted, bread is made of many grains of wheat, and
wine is formed from the juice of many grapes, but they are so
united and mixed that later on, no one could separate them. O
symbol of charity! It is right that of all the mysteries of the Catholic
religion, only the Eucharist rises up with the glorious name of
Communion, that is, of Common Union.This is not so much because
infants and magnates, the ignorant, the wise, the poor and the rich,
the good and the bad, the weak, the blind, the lame, the crippled,
the paralyzed, the leprous, all sit at this table without distinction,
perhaps not even excluding lovers and madmen, as because, as the
Aposde explained, all of us who partake of a single bread form a
single body, without ceasing to be many: multi unum corpus sanum.
That is why Eucharist in Greek is called syntaxis, that is, congrega-
tion, confraternity, or joining.56
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Proposing a way of thinking or living outside the framework
of Christian tradition was not a step forward, but a step back.
Directing himself "to the people," this clerical thinker stated:

And you, Christian, recognize your dignity, and as a partner in
divine nature do not try with crude actions to slip back into your
ancient baseness and villainy. At all times keep in mind which Head
and which Body you are a member of.... Let us expend all our
possibilities, all our judgment and goods, to dedicate all our words,
works and thoughts to the service of the Holy Eucharist. I don't
know why all Christians do not become living flames which, fed
continuously by the oil of all virtues, burn day and night waiting for
this Sanctuary!57

And all of this was a function of the sacrament whose memory
should serve "so that we can never forget that immortal benefit
which overcomes time."58

Seven years later, this same preacher gave another sermon
(published only in 1798).59 He began with a verse that beckoned
to the public: "Do not then conform yourselves to the ideals of
this age." On the occasion of a young woman's profession as a
Dominican nun, the preacher was able to take potshots at this
"windstorm of an age," and make a point of the uncertainties of
salvation. In his eyes, the profession of the young woman left her
"forever bound to Christian perfection."60

Oh, how many are the advantages you have over [those in] common
states! Since they have no method to base their conduct on, nor
daily distributions except those subject only to their judgment, they
regularly fail to stand up for their virtuous actions, they easily give
up on them, they pursue novelties, they shift shapes more than
Proteus, and they are satisfied with nothing. Even among the exer-
cises they do practice, they nearly always prefer the ones which con-
form to their complexion and humor to those which repel them.
Even in the most hidden parts of the Sanctuary, they consult their
personality, their ease and their very nature, which they would do
better to mortify with actions more useful, or less fitting their natu-
ral leanings under such circumstances.61

The preacher pointed out that religious life, with all of the
struggle it implied between Christian transcendence and the
temptations of a more sensual existence, was no more nor less
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than what the novice would face "in any other state or situation
of life." What the preacher found most terrible was that some,
in their desire to surrender to the sensuality of earthly living
and elevate it to an ideal, now attacked religious life precisely
because of what it represented in terms of this ancient struggle
of Christianity against immanence, and because of what it sug-
gested about the difficulties of virtue outside of religious life.62

Here are the sophistries with which the sons of the age, fascinated
by the terrible aspect glimpsed in Christian conduct and religious
perfection, use logic to discredit them. Not happy to fool their own
indolence, they aim to delude others with their same vanity. Could
this be believed among Catholics?63

Finally, this was a matter of avoiding that "the torch of the
good example be doused by a gust of any vanity" and of achiev-
ing "the consummation of the perpetual holocaust of the entire
earthly man, which renews you for another, purely spiritual,
life." The preacher reminded them that if "each of those pres-
ent fulfilled the obligations of their respective state," all were
invited to eternal bliss.64

Three other sermons before 1810 were dedicated to the Virgin
Mary in her avocations as "the Most Pure Conception," "Our
Lady of Guadalupe," and "Our Lady of Refuge." It seems signifi-
cant that only the first of these sermons was published around the
time it was presented to the public; the other two were not pub-
lished until 1852. Their powerful invocation of the image of the
Virgin Mary on behalf on the Mexican people may have seemed
excessive.65 The first, printed by the Zacatecan miners "as a testi-
mony to their cordial devotion and with the greatest desire that
this be spread as much as possible among all the faithful," was the
least likely to attack undesired tendencies in society or the state,
since the miners' devotion was evidently a tribute to the Church
and its spiritual message. Even so, a few teachings could be under-
lined. Thus the knowledge of Mary's miraculous exemption from
"the ugliness and crude rub of guilt" of original sin was intended
to move the public. It would be very bad "if after all this your spirit
remained sterile." The Christian purity of Mary should inspire
other Christians to "purify our souls." As for the miners, the abun-
dance they had been blessed with in mining should be directed "as
a gift to you, to the worship of God and the aid of the needy [so
that] we might deserve the priceless prize of eternal bliss."66
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Although the first sermon did not markedly advance its message
of renewal, despite its focus on a mystery of the faith, specifi-
cally Marian devotion, the other two sermons — which were not
published immediately — were able to go further. The sermon in
honor of the Virgin of Guadalupe began by citing the Psalm that
"no other nation has received so much good." Right away the
preacher declared that the issue to be addressed was "the most
stupendous of the wonders on behalf of the American nation."
Through this apparition, the Mother of God had declared her-
self "your protector" and "come at last to declare herself in these
countries as a doctor of the faith, as an apostolic teacher of the
Gospel, as a strong column and unbreakable foundation of our
holy religion."67

In this case, this was a "great mystery of clemency." The
preacher referred negatively to the pre-Hispanic and pre-Chris-
tian era, comparing it to a "contagious and pestilent poison with
which the ancient serpent infected the provinces of this vast
country." But this was contrasted with the new protection Mary
offered to Americans: "Rejoice! For you will soon be the chosen
portion, the favored ones, the ransomed people, and the sole
object of the caresses, attentions, and care of the Mother of the
God of Mercies."68

America would defeat the temptation of sin, just as it had
received the Gospel during evangelization, with special assistance
from the Virgin Mary:

Who could doubt Most Holy Mary's having spread in these coun-
tries faith i  Jesus Christ, if he meditates seriously upon how obser-
vance of this very religion for more than three centuries has kept it
beautiful, flowering, and always free of the malign attacks of dissent
and heresy?69

But things had to be taken further still. It was necessary to
sacralize, to see the life of northern America sacralized, by the
force of Marian intervention. This was coming soon:

How fortunate the natives or inhabitants of this happy soil, who
Most Holy Mary did not disdain to visit, descending from the
heights of heaven down to those whom she declared to be her
children, enlightening them in the maxims and foundations of
Christian religion, down to those whom she promised her favor
and support near the shadow of that image of hers with which she
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wished to bless us, down to those whom she filled at last with her
gifts and graces, until she awakened the imitation and the envy of
all other nations.To you it has been given for these and many other
reasons to bear the glorious name of sons of Mary, and to recipro-
cate by fulfilling the corresponding obligations justly and faithfully.
To you it has been given to serve as a model and example for all
true devotees of this Great Mother and to prove, with your conduct
and behavior, to be a living replica of the virtues she bequeathed to
us in this image of her original eminence.70

And lest anyone think otherwise, he drove home the point that
this was no superficial matter. No, "she will throw [frivolous
actions] away like stinking excrement, being in her judgment
nothing more than an ingenious artifice of self-love." What was
wanted was a purified religiosity, far removed from "corrupted
customs" and in keeping "with the practice and exercise the
Gospel prescribed for us."71

The invocation of a transcendence based on surrender to the
Virgin in no way suggests that all was well in Mexican religiosity.
Instead, it seemed aimed both at countering the lack of popular
devotion to systematic and constant religiosity, and at avoiding the
spreading of foreign influences closer to the secularizing thinking
of Western Europe. The references to the latter kind of thinking
indicate a fear that a new set of human values was being created.
At the same time, the lack of religious devotion or observance
by Mexicans was denounced as "indolence." The promotion of
Marian devotion now offered to the practitioners of that imper-
fect religiosity a new, hardly intellectually demanding direction
which was dependent on clerical guidance. The success of this
orientation would cement an organic relationship between the
clergy and other members of society, independent of the gov-
ernment and of new secularizing tendencies. Morality was based
more on a well-directed will than on flawless conduct.

The third Marian sermon closed stressing that last aspect. It
offered Mexicans the consolation of the Virgin as a "refuge for
sinners":

Does the tyranny of bad habits, the violence of the passions, the
ugliness of sins, and finally all the weight of inveterate vices, of bad
inclinations, of ungratefulness and infidelity under which you have
been so long groaning, not leave you any breath for raising your eyes
to the heavens and looking there for your remedy? Then know, says
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Saint Bernard, and never let it be erased from your memory, that the
great quality of Mary is especially being the Mother of sinners.72

It is worth noting that by the time of these last sermons, even
Canon Gonzalez de Candamo, well known from his sermon
praising Charles III, was showing certain signs of disenchant-
ment with his earlier Enlightened positions. In 1800, in his
new post as magisterial canon of the metropolitan cathedral in
Mexico, he gave another sermon, in honor of the late Archbishop
Alonso Nunez de Haro y Peralta. In apparent contradiction to
his vision in 1789, now the priest saw noteworthy barriers to the
harmonious development of secular and religious life. He cau-
tiously declared that only science united with Christian charity
could reach "true wisdom, whose source is the fear of God."
Similarly, he asserted that only Christianity could be the basis of
human coexistence, rather than "all that much-vaunted human-
ity of philosophy," because it offered "that peace of the soul
which the world cannot give, which is only proper to the
spirit of God." Gonzalez de Candamo emphasized that the late
Archbishop had been a man known for his understanding and
clemency, but that he "never gave anyone the least motive to
offend the lofty dignity of the high priesthood." The Canon
counseled the prelates of Mexico to guide their parishioners
with love, not with fear. This did not mean they should act with
irresponsible tolerance. To the faithful, the priest had to "make
easy the yoke of His [God's] divine law, and lighten his precepts,
without profaning his holiness with a new looseness repugnant
to the spirit of the Gospel." Haro y Peralta was a singular exam-
ple, for he "settled disagreements, reconciled spirits, and amiably
resolved the differences which so harm religion and the state."73

After mentioning the "countless benefits Mexico received"
from the deceased archbishop, Gonzalez de Candamo specified
something which further underscores our point:

If the temporal needs of his flock were worthy of so much attention,
even more worthy were their spiritual needs.The most pressing spiri-
tual objective was driving his sheep away from the harmful pastures
they were frequenting, and nourishing them in the healthy pastures of
true Christian morality, not yet fully cleansed at the time of the black
stains with which casuistic polemicists of recent times had disfigured
its candor. The Vatican and the Throne, the Priesthood and the Empire
worked together to restore its pristine purity as quickly as possible.74
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Church and state supported each other, he claimed, but "their
cries, although they did not fail to make an impression on the
spirits of lovers of truth and justice, still found much resistance
from laxity, bias, and ignorance."75

Haro y Peralta had understood that Christianity could only be
based on "the sole and solid foundation of good study," as he
had shown by intervening in the seminary program.76 The Canon
exhorted the young in particular to

[d]isdain the voices of the foolish who, confusing enlightenment
with impiety and religion with ignorance, and disguising themselves
with the cloak of piety, never cease to try to draw you away from
the path your wise Father placed you upon. No, do not abandon
the only road by which you may come to be worthy pastors of Jesus
Christ's flock, and useful workers in his vineyard.77

Before finishing his sermon, the fiery Canon praised the
Archbishop for one more achievement: his use of the College of
Tepotzotlan, abandoned by the Jesuits, as a place of "instruction,
voluntary retreat, and correction for the clergy of his diocese."
He added,

Who can fail to see how important this place was for the reform of
the clergy and for the spiritual good of the faithful? We can rightly
call it a safe port where the priesthood turned from the storms of
the world, and a life raft where the unfortunate victims of ship-
wreck found life.78

The problems between Church and state, and Church and soci-
ety, would become even clearer and more evident in the pas-
toral letters of Doctor Juan Cruz Ruiz de Cabanas y Crespo,
Bishop Alcalde's successor in the Guadalajara diocese and the one
responsible for presiding over the difficult period that followed.
Cabanas was bishop of Guadalajara for a lengthy period, from
1796 to November 28, 1824. He should be understood within
the context presented here. This man was the promoter both
of the house of charity, which proposed to teach trades to the
underprivileged, and of the clerical seminary, which sowed the
hope of an enlightened and disciplined clergy for Guadalajara.79

As his actions and ideas indicated, Cabanas was not insensitive
to the winds of change in society and the Church. What largely
ended up defining him historically was the need to take a stand
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against the 1810 insurgency led by Father Hidalgo and its occupa-
tion of Guadalajara. After being installed as bishop of Guadalajara,
Cabanas continued Alcalde's work, and much of his public dis-
course directed toward cooperating with the government on social
and religious matters. He wanted economic and social progress and
ecclesiastical reform.80 Nonetheless, even before Hidalgo's uprising
he had grown disenchanted with some of the social changes he
helped produce. Months before the outbreak of the insurgency, he
had already declared that "the days are so evil that there is no one
who does good, and human acts know no other motive but sensual
pleasure and sordid interest, following the erroneous principles of
the evil and dominant philosophy of the last century."81

In the midst of "the dark reign of self-love," the good Bishop
would ask the faithful "to give at least the leftovers of your rents,
entails or patrimonies, and also of your mines, industries, and
profitable commerce" for the defense of the Spanish dominions.82

He would ask,

Is it not luxury that ruins families, brings continuous quarrels,
promotes competitions and odious imitations, confuses all classes,
strikes against our manufactures, holds back agriculture and arts,
impoverishes the richest provinces, and does away with the most
opulent and abundant Kingdoms? Is it not luxury that enriches the
foreigner, and that necessarily produces the shortage of coin that
you so bitterly complain of?83

But Doctor Cabanas was not certain he could count on his parish-
ioners' support, because "luxury has been ruling us for some time,
now." Nevertheless, not being an easy man to defeat, the Bishop
appealed to "science, or the mania for calculation that has become
so common in our times," asking those so inclined to "calculate
the exorbitant sums spent on luxury and gaming and other dis-
orders" in order to show that their suppression "would provide
enough to meet the needs of the budget." Cabanas reminded the
faithful that the legitimate King of Spain counted on God's bless-
ing. But if that was not enough, he predicted: "You know the
infinite importance of holy brotherhood and mutual love - or
social ties, as it is called now — and the baneful consequences of
discord and division in every realm, province or town."84

By 1812, now facing the revolutionary forces unleashed by
Hidalgo, Cabanas would phrase his good shepherd's language more
effectively. The forces unleashed by the insurgency, he explained,
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wished to overturn even the foundations of the great and still glori-
ous edifice of our religious, political and moral society, the Holy
Sanctuary of Laws, of Justice, of Truth and Majesty, overthrowing or
plunging these precious Countries into the dark and deep abyss of
the anarchy of the most execrable immorality and impiety, of that
monster with as many heads as there are furies of Hell and capital
sins, and attempting to seize, devour and annihilate everything that
was necessary, useful or delicious among us, in Towns, Villages, and
Cities as well as in the Fields, Haciendas, and Mines, which for the
good of all were greatly prospering, and still aspire honestly and
importantly to greater increase, richness and perfection.85

The Church had an obvious function at this moment when piety
and prosperity had to be jointly re-established. Moreover, it had
to extend to all the people the knowledge that

[t]he overabounding grace of amnesty is nothing more than a shin-
ing testimony to humanity and charity properly understood, and
a most evident sign of a great and generous political government,
which, deeply penetrated by the supreme Law of any state, [strives
for] nothing other than public health and happiness, and uses all
means to achieve it, increase it, and secure it in all its dominions.86

While the situation stabilized, priests should provide broad
information to the Bishop of suspicious movements on the part
of presumed "enemies of the throne and the altar."87

To be sure, the support Bishop Cabanas offered to the alliance
of the Crown, the Church and the largest economic and social
interests of the intendancy of Guadalajara was not given lightly,
nor did it lack a solid foundation prior to the immediate crisis
of insurrection. We have already seen many examples of clerical
discourse in earlier years. In addition, the Church had helped to
overcome the dangerous famine of 1785/1786 and to spread the
smallpox vaccine at the beginning of the century.88 In 1813, it
was the pillar of the effort to contain the advance of "the ter-
rible plague which currently afflicts some of the towns in New
Spain," and in 1814, in keeping with the attack on the plague,
it supported both ending burials inside churches and creating
cemeteries outside towns.89 But in these years, new emphasis was
given to defending "that eternal and universal law of subordina-
tion to the head, and unity of the parts and of the whole of
the body and society we are members of" since "our civil and
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religious existence" was threatened by "the scathing and impious
insolence of libertine philosophers" and their disciples.90 The
latter, finally meeting in a "so-called Mexican congress," set out
to draw up a constitution and arrange the Church's matters in the
territory under its control. Doctor Cabanas specifically exhorted
the clergy to close ranks with "the civil, military and ecclesiasti-
cal corporations which speak for the whole of its inhabitants"
to form "a powerful and great nation," "ruled by a government
as ancient, respectable, rational, equitable and just as the sover-
eign himself is domestic and paternal." Cabanas did not cease
promoting certain leading aspects of the clergy's alliance with
Enlightened Guadalajara regionalism, but met with the challenge
of the insurgency, he ended up explicitly invoking the framework
of Hapsburg patrimonialism.91

In this context, it seems opportune to mention another sin-
gular document from this period. This is the memorial petition
in which the municipal council of Guadalajara and the cathe-
dral chapter joined forces, in 1816 and 1817, to ask the King
"that granting their just and submissive requests, he establish
in this Capital a General Captaincy totally separated from the
Viceroyalty of Mexico, investing it with all the authority, faculties
and privileges with which all the other superior heads of other
realms are invested."92

Clearly, this petition was not framed in exclusively civilian
terms. The union of Church and state seemed to the municipal
council and cathedral chapter to imply that raising the civic status
of Guadalajara and its rulers would also spur a raised status for
the diocese of Guadalajara and its ecclesiastical authorities. And
so, apparently speaking from a civil perspective, they stated:

Similarly, [the province] expects that with its Capital elevated in
this way, what would be most appropriate for the ancient disci-
pline of the Church would be for Ecclesiastical power to follow
civil power in every way. This is why, wanting to draw ever closer
the bonds of union and perfect harmony between the Priesthood
and the Empire ... in accord with these canonical dispositions, and
considering that the Mitre of Guadalajara, with its two hundred
seventy years of age, and with a greater extension and increase in
the faithful than Tolosa (already elevated to an Archdiocese with
assigned subordinates), has already been dismembered three times
with the establishment of the dioceses of Durango, Monterrey and
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Sonora, whose churches are truly and legitimately daughters of this
one, as well as being notably less distant from this Church com-
pared with Mexico, this [the establishment of an Archdiocese in
Guadalajara] will save it from immense difficulties, many harms,
and excessive expenditures.93

The bulk of the document, which closed with this call on behalf
of an archdiocese in Guadalajara, was dedicated to retelling the
great potential and achievements of the realm of New Galicia,

[w]hich, overcoming the narrow limits of smallness and subjection
in which it has not been able to survive without suffering the most
violent and back-breaking, disfiguring oppression, justly and neces-
sarily demands not only greater distinction and freedom, but also
persuades and promises this will bring the greatest of advantages to
Crown and state, which the current system of subjection has denied
them until now.94

The memorial petition specifically applauded the Bourbon
reforms on the matter of subdividing provinces and archdioceses,
creating intendancies and establishing new dioceses. The situa-
tion in South America, it stated, was now more balanced. What
was missing was a similar adjustment for Mexico so that New
Galicia might serve the interests of the King even better.95

The clumsiness of administration from Mexico City, lamen-
table in civil and ecclesiastical matters and disastrous in economic
and fiscal terms, held back the growth of the realm. By causing
discord, it exposed Guadalajara to the envy of foreign powers.
"And so we must proceed with the necessary and immediate
dependence of these colonies on Guadalajara which, invested
with all authority, will be able to firmly preserve these dominions
and make their inviolability respected, with fewer barriers and
greater promptness and correctness." Indicating how useful the
existence of several independent governments had proven to the
Crown in South America, as it had thus always preserved a base of
support, even in full insurgency, the memorial petition underlined
the usefulness of the changes requested. Needless to say, it did not
mention that in South America only the oldest viceroyalty, not
the new ones, showed signs of unyielding loyalty to the Crown.
More recent independent governments were precisely the centers
of rebellion.96
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Conclusions

One cannot help but see the Guadalajara Church as taking part
in, and benefiting from, the regionalization of life in New Spain.
The Church, above all in the person of the Bishop, was behind
the creation of the Royal and Literary University of Guadalajara,
helping to found it in collaboration with other social sectors.97

In keeping with the times, it duly compiled its statistics, sup-
ported the establishment of the merchant guild of Guadalajara,
and contributed to other improvements in social, economic and
public health affairs. By means of the merchant guild, it awarded
money prizes to innovative growers, and in 1812 it participated
in the high-level consultations in which agreement was reached
to legally recognize the improvised and controversial interna-
tional commerce run out of San Bias as a response to the inter-
ruption of normal commerce by the insurgents. Time and again,
the clerics found themselves, by their own volition, within the
reformist line of the Bourbons and their "enlightened poli-
cies."98

Nonetheless, it would be naive to think that this meant that
the clergy were not clearly distinguished from other social sec-
tors in some way. Signs of this have already been seen in clerical
discourse itself, but there are other indications. Of the first ninety-
one graduates of the university between 1792 and 1821 for whom
we have information, only about thirty-six percent took govern-
ment posts, while more than seventy-five percent ended up as
priests, monks, members of ecclesiastical councils, or some kind
of church official. Similarly, of the first 119 graduates, more than
three-quarters opted for a degree in theology or canon law.99

The Church was not a monolithic group. It is noteworthy
that during the insurgency, Bishop Cabanas called on the village
priests for help, the same priests he had created a clerical semi-
nary to aggressively correct and he had antagonized with a reform
of parochial fees. It is evident that the same split between high
and low clergy that took place in other parts of the country also
took place here.100 But the Church spokesmen had a record of
promoting change. It would seem contradictory, at the very least,
for Cabanas to lament that this was an age of materialism and pre-
tentious calculations. The Church's interests were tied to the new
economy; after all, didn't he himself raise funds against Napoleon
- and against the insurgents — from the new businesses, and didn't
he propose to advance them in various ways in his campaign
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against vagrancy? His predecessor, Alcalde, had already set a course
in this direction.

It is important to grasp that the Church did not face a united
and opposed civil society. In 1792, the municipal council of
Guadalajara was indignant because it was only belatedly con-
sulted about the establishment of the merchant guild.101 And this
happened despite the fact that, by this time, merchants already
controlled the council.102 The government had preferred consult-
ing the Church on the matter. In no way do we see here a lay
society profoundly disenchanted with its Church. Among the first
graduates of the university, many opted for a degree in theology
or canon law, supported by prominent members of commerce and
government. There were graduates in other studies supported by
clerics. Maldonado, a priest, was scandalized because Hidalgo had
broken social concord, an eminently secular concept from a cer-
tain perspective. Other clerics ended up appealing to the King's
civic responsibility to his people to halt the radical change in the
status of the clergy. Commerce in Guadalajara had maintained the
Virgin of Guadalupe as its holy patronness since 1746, and its zeal
would even deepen at the end of the nineteenth century.103

Yet it is evident that there was a certain social division between
the clergy and lay society. While Tutino and Powell have pointed
out cases of priests who sometimes acted as merchants in central
Mexico, no priests have been found among the notables of
commerce in Guadalajara, although there certainly were a few
hacendados. At the very least, the near monopoly sectors of
commercial and landowning wealthy were not even remotely
dominated by the clergy. Similarly, although the holders of Church
offices in the area included some individuals who were neither
priests nor members of the religous orders, the Church itself did
not carry out any extensive business directly, except for renting its
urban properties.104

With the creation of the clerical seminary and the University
of Guadalajara, the highest ranks of the Church reached new cul-
tural heights. The merchants of the city, however, were eminently
practical men, perhaps fascinated by high culture and clerical edu-
cation but not necessarily a product of them. In fact, Lindley has
suggested that many of the merchants were the classic Bourbon-
era Spaniards who came to America to make their fortune. On
the other hand, the most important hacendados were directly
involved in reorganizing their lands and increasing their output,
while the clergy only applauded them from its theoretical heights.



74 Chapter Two

Certainly the tenor of the lives of these merchants and land-
owners must have been very different from those of the high
clergy. As already seen, Cabanas showed his distaste for materialism
and calculation, but even the youngest clerics who were most
filled with the thirst for change must have been distant from the
activities that forged these values. Although one could cite the
inventions and commercial interest of at least one outstanding
priest of the period, this was an exception and not the rule.105

The strongest indications of the split between lay society and
clerical society only emerge in the 1820s, and even then they
are a decidedly minority trend. The terms of the ideological dis-
course analyzed until now show how members of the Church
were forced to bring themselves up to date with Bourbon reforms
without losing their validity as a corporate institution. The drive
of Enlightenment thought was profoundly anti-corporatist, as
shown by its attacks against corporate bodies, guilds and various
religious groups. The new University of Guadalajara was not
"Royal and Pontifical" but "Royal and Literary," and life statis-
tics had begun to be collected by royal bureaucrats and members
of the local merchant guild. The Church nevertheless still found
much room to maneuver and to adjust its corporatist policies to
changes in society and the state.106

The composition of society could not yet be imagined without
an ideological discourse which in some way overcame different
interests and reunited them in an idealized whole. Similarly, the
Church's preoccupation for the well-being of the population
thought of as a whole stood out again and again. The Church pro-
moted government measures at the same time as faith and charity.
It supported various aspects of commercial activity and favored
the participation of the masses in the works and culture that the
civil and clerical authorities considered useful and socially accept-
able. The Church still played an important ideological role here,
characterizing the Spanish government by its Christian and wise
character, and not by its recourse to power and armed subjection
of the people. These were days in which popular sovereignty
barely showed its head, and the divine legitimation of a power
that was as impartial and rational as possible — in the words of
Bishop Cabanas - still convinced many. This was good for the
gradual change that both the government and certainly the lay
authorities preferred.

The rupture of this arrangement after 1810 would have grave
consequences. It would not be until the second half of the
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nineteenth century that Mexico would briefly return to the
mutual accommodation that the Church and the absolutist mon-
archy had managed for so long. In the meantime, society was
subject to progressively more bitter internal conflicts. But it is sig-
nificant that up to this point, the principal representatives of
the new economic forces who would benefit from change did not
often manifest their ideological positions in convincing political
actions.107 Could it be that in these moments of transition, the
most powerful bourgeois elements of the population were charac-
terized by a divided, politically accommodationist way of thinking
that contrasted sharply with the high flights of totalizing theory
characteristic of ecclesiastical theologians and their immediate
successors? In the end, indecision and pragmatic syncretism are
also a kind of politics, and the Church's continued efforts to link
up with a gradual change, as well as to guide it, would open up
more alternatives than is usually suspected.
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3
Tensions at the Heart
of Clerical Ideology in
a Revolutionary Era,

1810-20

From Confidence to Caution

Perhaps the clergy of Guadalajara experienced the late
eighteenth-century questioning of the dominant ideology
of New Spain more forcefully than clergy elsewhere in

the country. Nonetheless, the high clergy were ready to accept
Bourbon Enlightenment and, especially, its material benefits.
Those benefits were identified with greater Church income and
the propagation of Christianity into new lands, in keeping with
regional interests. The clergy was not averse to reformulating
the relationship between the temporal and the spiritual, and
between science and theology, along modernizing lines. Despite
their misgivings, the high clergy of Guadalajara publicly and
enthusiastically accepted the new social orientation coming from
Spain. The clergy do not seem to have carefully weighed all the
theoretical and practical implications of this movement. Neither
did they fully take into account the possibility that certain local
forces might appropriate this shift, taking it further and more
radically calling into question those who had made up the estab-
lished order under the Spanish monarchy.1

Uneasy with the Bourbon reforms, the high clergy of
Guadalajara had opted nonetheless for a relatively confident atti-
tude towards reformism. They elaborated a discourse in which the

77
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ecclesiastical reform measures put forward by the Bourbon regime
were considered issues open to negotiation between Church and
state. The goodness and religiousness of the ruler were the final
guarantee that everything would turn out well in the end. The
Church had a considerable ability to adapt itself to new circum-
stances, and if a single Church policy could be identified, it would
be moderation between extremes. A confident and self-assured
clergy could consider themselves part of an imperial crusade for
modernization. Didn't the acts of the clergy even mean a certain
religious and imperial advocacy of the value of things Spanish?
Feijoo had clearly seen the purification of the faith and the
modernization of Spain as compatible and related matters. Both
aimed to recover the ancient grandeur of the country. Wasn't there
some influence of this kind in the clergy of Guadalajara?2 Clearly,
Guadalajara's location between the north and the center-south of
the country contributed to its ideological posture. Long-standing
economic dependence on Mexico City was locally resented. This
matter of regional advocacy undoubtedly added an element of
self-interest to the clergy's actions.3

But the local element could complicate the region's linkage to
the new imperial project as well as easing it. Evidently, this gradu-
ally became clear to the high clergy of Guadalajara. Encouraging
change did not ensure being able to shape or direct it. The new
movements at the core of society could still distance themselves
from the guidance of Church and state, and thereby threaten to
go beyond the limits they imposed. If such movements managed
to challenge the authority of the King, they could place the union
of throne and altar in danger. If the Church did not always have
sure recourse to a religious monarch, the moderate and ultimately
trusting strategy of the clergy would be placed in check. There is
a certain element of inevitability to the clergy's conduct, here. As
far as sovereignty was concerned, the status quo beneath a strong
monarchy was the best guarantee that no change would radically
alter clerical hegemony.4

The welcome given to the Enlightenment gradually turned
cautious and circumspect. The basis for this shift by the high
clergy had already been evident at the close of the eighteenth
century. The outbreak of the insurrection lead by Miguel Hidalgo
y Costilla in 1810 gave it greater force, but the political and social
movements that motivated the public stances taken by the clergy
after 1810 were swift and unforeseeable. Ecclesiastical interven-
tions were, for their part, so opportune and intentional that their



Tensions at the Heart of Clerical Ideology 79

assumptions had obviously already been worked out (as argued in
the last chapter).

The year 1810 does represent a watershed for the clergy of
Guadalajara, but this is only because their misgivings towards
change crystallized in the face of its social implications. Those
misgivings themselves could no longer be held in check by con-
fidence in the good will of the monarch. Since he was jailed in
France, he offered no guarantees whatsoever.The headless Spanish
state, handed over to liberals, did not steer a clear course. In such
an uncertain situation, clerical uneasiness deepened and turned
towards more open critique and moral condemnation. Clerical
enlightenment had run into new social motives, and it quickly
turned to freely questioning the basis of political liberalism. It
worried about the difficult situation of the monarchy, now lean-
ing towards secularization. The changes the monarchy had made
were ultimately unable to overcome imperial decadence and
internal social division.

The deepening of ecclesiastical reservations towards change
did not mean a radical rupture with earlier thinking. The clergy
continued to struggle to overcome the increasing crisis of the
dominant ideology and to find points of agreement between
opposing orientations. Regional clergy persisted in their complex
political stance. They maintained their deep sense that they not
only belonged to and represented local interests, but they were
also the cornerstone for any social alliance, indispensable for pres-
ent and future well-being. The clergy's declarations of support
for absolutism were sincere, but the passing of time would show
that the clergy could do without it. What did prove essential was
its gradualist strategy for reaching out to social sectors benefiting
from change, so long as it did not go beyond certain social limits.5

This chapter will try to go deeper into the ideological transfor-
mation of the clergy of the intendancy of Guadalajara. Looking
over the independence period, we note a shift. Our analysis will
emphasize sermons published between 1811 and 1820 in partic-
ular, although we will also draw on additional materials. More
often than not, these sermons were the product of members of
the cathedral chapter of the diocese. Printing such sermons, like
those already seen, required the authorization of the highest local
church authorities.Therefore, the scrutiny of ecclesiastical authori-
ties suggested that the sermons had a trustworthy basis in dogma
and that there had been consideration of the political repercussions
that publicly taking a position in a printed sermon might have.6
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Only one of our major sources for this period comes from
outside the high clergy. This is the newspaper El Telegrafo de
Guadalajara, published between 1811 and 1813 by the priest
Francisco Severo Maldonado. Is this a case, as suggested in Chapter
One, of the high clergy's extending beyond the limited circle of
the bishop, the cathedral chapter and others of similar authority?
Was a unique education especially valued in an era when freedom
of the press was already under debate? Could a lone clerical voice
assume an important role, authorized only by the power of his
arguments, even without holding a position among the traditional
high clergy? One could argue that his prestige and influence
had given Maldonado a voice in a society that was now more
ready to listen to those who were not members of the elite. The
Enlightenment era was a particularly propitious moment to begin
to redefine power and authority. Now criticism of the past and
the invocation of reason enjoyed new legitimacy. In this context,
we should view El Telegrafo de Guadalajara as a first indicator of the
cracking of the traditional limits of the high clergy, and of their
broadening in the atmosphere of a new era, reformist at first, and
later revolutionary in inspiration.7

Not only did the ecclesiastical authorities readjust their own
values; they also found themselves obliged to tolerate and even
condone the ideological activities of notable members of the
lower clergy. Their weight in lay society allowed the lower clergy
to forge values and concepts along lines parallel to those of the
traditional high clergy's.They could range beyond the pulpit, as in
the case of Maldonado, and place themselves in the field of royal-
ist-constitutionalist journalism. This broadening and reorienting
of the high clergy to give voice to new elements can also be seen
in the case of the priest ultimately called to preach a sermon on
behalf of independence under Iturbide.8 Later on, in the 1820s,
this tendency was in some ways accentuated by the absence of a
bishop due to the lack of resolution of the state patronage prob-
lem.9 The high clergy was undergoing an ideological transition
in two dimensions, both in terms of its ideological discourse and
in terms of the shirting makeup and autonomy of the group of
priests who spoke publicly.

We have already suggested some of the traditionalist and cor-
poratist aspects of the social discourse of the high clergy of
Guadalajara. These aspects hardened with the arrival in 1796 of
the new bishop, Juan Cruz Ruiz de Cabanas y Crespo. Inspired
by a desire for spirituality and social peace which doubtless was
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intensified by the French Revolution, Cabanas expressed conser-
vative ideas and acted accordingly, within the larger context of
the Bourbon reforms. After 1810, the Mexican counterrevolu-
tion deepened this tendency. The counterrevolution demanded
an ideological mobilization of the discursive resources and social
network of the Church. Thus the Church made use of its role as
legitimator of established society and its future development. At
this moment, traditionalism was renewed, to the disadvantage of
more progressive ideological reformulations.

The high clergy's uneasiness with new social causes, its partial
retreat from progressive political theory, its renewed devotion to
spirituality and other-worldliness, as well as its sudden rediscovery
of social hierarchy and the limits to man's social improvement, all
reached their fullest expression after 1810. However, more atten-
tion should be paid to how careful the clergy was not to give
up the ideological discourse supporting societal change. For all its
growing misgivings, the Church was inevitably committed to an
attenuated modernization.

The documents discussed here are not treatises aimed at the
erudite, but rhetorical pieces that aim to convince. In this sense,
clerical speakers prudently attempted to ground their positions in
the most deep-rooted convictions of their external and heteroge-
neous audience.Therefore, this discourse is not strictly religious or
ecclesiastic, but eminently social in nature. The course of Church
history in Guadalajara suggests that there was more behind the
discourse of the high clergy of Guadalajara than the pure calcula-
tion of oratorical effects.

Even so, there is a change of degree from the period before
1810. Before the insurrection, authority was more firmly estab-
lished and secure. It is true that some clerical misgivings had been
evident even in Bishop Alcalde's pastoral letters and sermons after
1788. Then the French Revolution, the invasion of Spain, and
the overthrow of the King in 1808 had made the situation much
more difficult. But with the 1810 insurrection, clerical ideology
had to directly assume its old role as the foundation of social
unity. It had to promote the overcoming of the differences at
society's core, so that the whole of society might take priority
over the fragmentation of its parts. The Church insisted that they
come together in harmony, as a single, indivisible whole.

Above all, the greatest difference from the ideological state-
ments analyzed earlier is the speaker's clear sense of being on
the defensive, fighting against imminent peril. This contrasted



82 Chapter Three

significantly with the earlier period, in which the clergy, invested
with greater optimism, allied itself to the modernizing drive
directed by the civil authorities. The discourse, then, and not
just society itself, had in fact traveled from enlightened absolut-
ism to this difficult struggle between different parts of the great
social edifice over reconstruction. The civil war represented by
the insurrection was set against the other war, no lesser in scope,
of minds.At the heart of the ideological counterrevolution lay the
seeds of the forced transition towards a society with an axis of
its own and a greater diversity of members given voice and vote.
Clerical discourse was cautious to recognize this process, but it
did not deny it either, and this dynamic is constantly evident.

Bishop Cabanas was an interesting example of this. In his ser-
mons, he had not attacked non-aristocratic property or riches; he
had implicitly accepted them. But he had asked that they be dis-
tinguished from luxury, vanity, and prohibited games of chance.
In April 1810, he solicited funds for the counterrevolution.10 He
declared then that "I am not asking you to take solemn vows of
poverty, or to place all you have and possess at the feet of the
first ministers of God ... but I exhort you in the name of the
Lord to give whatever you have left over." Growing riches and
the morality related to encouraging and keeping them undoubt-
edly worried the prelate. In the end, he could not completely
disassociate it from political calculation and thus from an orien-
tation that threatened to undermine social life by emphasizing
self-interest. It seemed to be negating the existence of God and
making idols "of sensual pleasure and sordid interest, following
the erroneous principles of the evil and dominant philosophy of
the last century" as the only motives for social man. Ultimately,
he suggested, leaving material concerns behind was more noble
and honorable. So he stated that "I can tell you with confidence:
prideful luxury and intolerable vanity ... have never provided
nobility and honor."11

Similarly, intellectual modernization had been a given in
Cabanas' thinking. What he seemed to deplore was that science
should descend to a simple "mania for [crude] calculation." In the
same way, while it was not worthy of condemnation to speak "of
social ties, as they are now called," it may have seemed more astute
to shore up the social edifice by invoking "the infinite importance
of holy brotherhood and mutual love," more recognizably tradi-
tional and Christian concepts.12
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Two years later, in the 1812 document, Cabanas had offered
thanks for the support given to the counterrevolution.13 At that
moment, he could contrast "the great and still glorious edifice
of our religious, political and moral society, the Holy Sanctuary
of Laws, of Justice, of Truth and Majesty" with "the dark and
deep abyss of the anarchy of the most loathsome immorality and
impiety." But once again he assumed material progress as an inte-
gral part of this society suddenly redrawn along traditional lines.
Therefore he made immediate mention of "the Fields, Haciendas,
and Mines, which for the good of all were greatly prospering, and
still aspire with honest and interesting aims to greater increase,
richness and perfection." Clearly, this material well-being and its
development were in contrast with the destruction of the insur-
rection, but it was established that the status quo was now a
guardian of such progress, and never its opponent, nor a disinter-
ested observer. However, on this occasion, civic participation was
only seen in connection with "the essential and public virtue of
subordination," the same virtue that members of the priesthood
should promote without any other concerns.14

Cabanas would speak again in 1815, before the convincing
triumph of the royalist forces brought a prolonged silence on
these dilemmas. Due to the publication of the Constitution of
Apatzingan, he once more expressed the outlines of his social ide-
ology.15 Just as in 1810, the prelate was worried by the arrogance
of a thinking which located the development of society in mere
self-interest. This time, he pointed out that this meant attributing
"to chance the most perfect works and the economy and conduct
of always adorable Providence." Popular sovereignty did not allow
for men to form "any society but that which they themselves
were willing and able to form under the tumultuous impulse of
the crowds."16

But Cabanas pointed out that opposition to popular sover-
eignty need not exclude civic participation. On the contrary, one
of the worst aspects of the Constitution of Apatzingan was that it
claimed to speak for all the inhabitants of New Spain, but it was
not true that all of them had united "their voices with those of
the rebels." In any case, what he was looking for was the peace
and well-being of the "goods and lives of the law-abiding, and
the just, the industrious, the hard-working, and the peaceful, who
should place themselves within the civil, military and ecclesiastical corpora-
tions formed by the whole populace." The building of a "great and
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powerful nation" was not at all in conflict with a "rational, equita-
ble, and just" government. But those characteristics were viewed
as inherent characteristics of the government, and not responses
to popular outcry.17

However, the Bishop did not clear up doubts on this point.
He was more inclined to moralizing than towards conceptual
clarity.18 The faithful should oppose every "internal division of
the Church" and concern themselves only for "liberty rightly
understood." This equilibrium should be achieved without "the
audacity of believing ourselves judges of iniquity or justice, or
good or evil, of truth or falsity." Navigating without a clear con-
ceptual direction, under the aegis of a tradition that had only been
partly renewed from top down, Mexicans should "postpone our
whims, passions and personal interests in favor of the inviolable rights
of the community." Cabanas was losing his intellectual clarity, here,
and giving himself over to a confused and defensive all-inclusive-
ness. He also intended to lead his flock down the same path. The
political possibilities of a mediated discourse of this kind should
not be underestimated.19 Brian Hamnett has pointed out the deli-
cate balance of the feelings of the New Spain Creoles, who were
no less alienated from an authoritarian and fiscally burdensome
monarchy than from the masses they looked upon with conde-
scension and fear.20

In the frame of mind set out in Cabana's discourse, we can
glimpse the general tendency evident in the other documents
under analysis from 1810 to 1815, with the partial exception
of Maldonado's newspaper. An "elegiac song" from 1811 found
that the insurrection had set the horde against "all sensible and
enlightened souls."21 "Machiavellianism" and "materialism" were
like a contagion, a "malign plague" spread by Hidalgo. Once
again, arrogance and anarchy were presented as enemies of civil
society. Only the rabble questioned "the legitimate powers," but
the priest contradicted himself by recognizing the general appeal
of Hidalgo's anti-European ideas of a better future. He had to
resort to the specter of a government of the masses, enemy of
the Church, to dissipate the possibility that fascination with things
new might lead the people down the wrong path.22

A similar fear was expressed in other documents from the same
year. One of these spoke openly of the civil war and attack on the
material basis of society that the insurrection represented:
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Now no one respects a compatriot, and being honorable, or having
goods, is a crime.... No property is secure.The towns are sacked and
their inhabitants reduced to misery. Commerce is blocked, and the
most-needed articles are missing. Mining has been made impossible,
as well as reaping any of its fruits. Agriculture, the perennial source
of public prosperity, has decayed and laborers are lacking.23

The world was returning to "the primitive chaos it came from"
without improving the basis of society. Yet the priest denied
that "the present war is a war of religion" — instead, it led to
anarchy and the loosening of ties between men. It only indi-
rectly implied their distancing from God. What was worri-
some, in addition, was that the heads of the insurrection should
claim leadership without enjoying "the vote and consent of the
nation." Only laws and subordination to the authority of the
ruler - which he affirmed came from God - could be the basis
of public happiness. Curiously, the relationship between popular
votes, laws, and sovereignty was not specified; perhaps he felt
that the connection was clear or inevitable, and there was no
need to belabor the obvious.24

Nonetheless, four years later the same priest struck against the
apparently resilient doubts of his parishioners.25 Pride and ambi-
tion were not the basis for anything, but the product of original
sin.26 Human well-being was based on otherworldly virtue and
not on a socio-political structure or its transformation:

Whatever state you find yourselves in, being solidly and truly great
depends on you, understanding that true greatness has no other basis
but humility, regardless of differences of class or condition. Neither
nobility of descent nor inherited honors, neither luxury nor wealth,
none of these makes you great except in the eyes of the world.27

But the role of laws and the popular vote were left out of con-
sideration, here, while sovereignty seemed to be equated with
submission and conformity, since all recourse to self-interest was
denied. On the other hand, the priest's dismissal did away with
all social pretensions, even of the noble, and not merely that of
the rising bourgeois.

The traditional high clergy thus found itself close to an irre-
solvable dilemma in its discourse between 1810 and 1815. Yet
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this cannot be said of a new and potent voice whose lesser cleri-
cal standing and clear ties to Spanish constitutionalism perhaps
allowed him to resolve the problem more expeditiously. This was
Francisco Severe Maldonado, the insurrectionary priest and ally
of Hidalgo who, taking advantage of the offer of amnesty, dedi-
cated himself to counterrevolutionary journalism for a period of
two years after 18II.28

Breaking Ranks:
Maldonado and Renewed Reformism

Like those priests of twenty or more years before, Maldonado
began with the idea of "the flawed and complicated system that
has ruled over the monarchy for a period of two centuries." The
reforms begun by Charles III and Charles IV were once more
presented as the cornerstone upon which to construct consider-
ations of social, political and economic questions. Meanness of
thought, for Maldonado, was the product not of popular sover-
eignty but of old corporatism, represented by the fleets and mer-
cantile monopoly of Cadiz, the monstrous offspring of "sordid
interest and incompetence."29

Maldonado contrasted the "defects and vices of our ancient
Spanish constitution" with the enlightened and enthusiastic
reforms to be expected from the Spanish Cortes re-established
in 1810, where Americans were active participants in sovereignty.
The new political situation meant the possibility of bringing the
work of Charles III and Charles IV to culmination without vio-
lating the natural, that is to say gradual, course of things. The
reformist path offered greater security in the international set-
ting of the war-torn Atlantic. It also promoted peace among
the distinct and ultimately opposing segments of the American
population. Every war for American independence would turn
into a civil war, disastrous to longed-for progress. Besides,
viewed as a whole and in comparative perspective, Spanish colo-
nialism was not so terrible, especially at that felicitous political
moment, which offered all the benefits but none of the risks
of independence.30The ex-insurgent's choice of terms is quite
revealing. In the fourth issue of the newspaper, published on 17
June 1811, Father Maldonado had gone on about the broad dis-
tribution of civil and ecclesiastical posts to Creoles within the
Spanish empire, refuting an opposing passage from El Despertador
Americano, which he himself had directed.31 Similarly, he insisted
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that the Creoles called to serve the state and the Church under
the Empire had included men of exceptional abilities. But those
raised up by Hidalgo had been "some scoundrels of obscure
extraction, without education or principles, who didn't know
how to read or write."32 Maldonado admitted that there had been
problems with equality between Spaniards and Americans under
the Spanish regime. But he summed the situation up thus:

The barriers to commerce and industry cause no more delays and
damages to men of Europe than to men of the Indies. We all recip-
rocally suffer from the defects and flaws of our ancient economic
constitution. And we all find ourselves more needful everyday of
the reform and improvements which we should so justly promise
ourselves from the enlightenment and zeal of our representatives
meeting in the august assembly of the National Magistrature [the
Spanish Cortes].33

The editorial for this issue ended with a reference to the sor-
rows Ireland suffered under British government, in comparison
with the "singular and enviable benefits" Spain always granted
America.

In issues five and six of his newspaper, Maldonado had called
upon the Indians of the region who had been charmed by
Hidalgo's promises to free them of Spaniards and return them
their lands.34 In issue seven he again took up the theme of impe-
rial decadence. He contrasted the "the flawed and complicated
system that has ruled over the monarchy for a period of two
centuries," causing economic backwardness, with the healthy
Colbertism promoted by Campillo and Ward. Under the gov-
ernment of Charles III in particular, Indians were freed from
coercion in their work. Some taxes were suppressed, while others
were lowered, along with the price of mercury. The government
then proceeded to abolish the fleets, a measure "only resisted
by sordid interest and ignorance." This allowed the flowering of
agriculture and industry in America, which earlier had not been
profitable. Despite Godoy, his private favorite, the government of
Charles IV had continued to contribute to "the good fortune of
Americans [by permitting] ... the free distillation of aguardiente
from sugar cane, an article important due to its great consump-
tion." It also freed certain products from paying alcabalas [sales
taxes] and gave license to form "the university, and the merchant
guild, establishments which are as healthy as they were longed
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for, and which have contributed so much to spread light across
all of the province [of New Galicia]." Finally, in the face of the
French invasion, the Spanish government "made us participants in
sovereignty, associating us with the august body of the Supreme
Magistrature, and placed the improvement of our future fate in
our very hands." The greatest barrier to all this achievement was
none other than the "monster Hidalgo." Father Maldonado closed
his commentary: "Americans, when will you see the light?"35

Maldonado dedicated himself to helping them see that light.
In the next three issues of his newspaper, he first published
Hidalgo's retraction, signed on 18 May in the Royal Hospital of
Chihuahua. Then, he briefly and summarily reviewed the "con-
duct of foreigners in their colonies compared with that of the
Spanish government," basically finding that Spain had established
its dominion "not by force of arms, but only by virtue of the
peaceful insinuation of the Gospel." Finally, he rendered severe
and astute judgment on "Friar Bartolome de las Casas' slanders
against the conduct of Spaniards in America." The following
issue, number eleven, was dedicated to demonstrating the "failed
calculations of Hidalgo about the fate of Mother Spain," an error
the insurgent made because he spoke without "fully knowing
Spanish character."36

But the journalist priest sensed that he had moved away from his
reading public. Issue twelve of El Telegrafo de Guadalajara begins:

Every journalist in Spain without exception openly and frankly
confesses to the hard oppression Americans have suffered in past
centuries. Meanwhile, the seductive printed words in the Telegrafo
herald only the softness, generosity, Enlightenment and principles
of wise and healthy politics constantly followed by the last Spanish
government.37

Maldonado had the valor and astuteness to publish "the cry that
has risen up against the author of this newspaper," but only in
order to refute it. He declared it unjust because it failed to take
into account the "noble frankness" and "ardor for restoring the
Cortes" which motivated Spaniards. Public outcry suffered from
exaggeration. What was missing was reflection:

It is necessary not to lose sight of the great existing difference
between political government and economic government. The first
leaves absolutely no room for complaint, since we have been made
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equal to the vassals of the metropolis, and since the same laws that
govern Spain also govern, with minor differences, the Indies.

If we turn our gaze to economic government, we will find it
defective and prejudicial to industry in more than a few of the
branches it addresses. But on this same point we should make one
observation, namely that this erroneous system has been propor-
tionately more damaging to the metropolis than to the colonies
themselves. Hence Spain has collapsed at the same time America
has progressed to reach the flowering state we see it in now, which
makes it the object of foreigners' envy.38

Thus, in opposition to the revolution Hidalgo promoted,
Maldonando turned to the protection of the constitutional
framework of the Cortes. He promoted the idea that America
was already achieving progress within a reformist setting.

The editor of El Telegmfo de Guadalajara had evidently come
to the conclusion that the economic, social and political costs
of independence under Hidalgo would have been too great.
The rise of reform in Spain assured the impulse that Americans
needed to achieve prosperity by means of gradualism. He imme-
diately dedicated various issues to demonstrating progress in
agriculture, manufactures and the domestic and foreign commerce
of America, utterly denying that public agencies or Spanish "free
trade" policies were responsible for paralyzing the economy of
New Spain because they exported money overseas. He insisted on
the liberal reformism of Spaniards in Spain and America, pointing
out how the Spanish and their fortunes were Americanized in the
New World. He praised the multiplication of merchants, artisans,
and small producers since 1778.39

Maldonado stressed again and again the need for a union of
Americans, as opposed to the disunity promoted by Hidalgo:

Entirely occupied in disuniting Americans from each other and in
sowing the seeds of enmity and mutual persecution between classes
in every way, the apostate [Hidalgo] never attempted, or even pre-
tended, to organize anything. He remained in this unfortunate capi-
tal for two months, and in that long period it was nothing more
than a theater for all kinds of theft, looting, murders, evils and
assaults. Nothing of reforms or improvements. It is true that he furi-
ously declaimed a few times against the system of government our
Spaniards had set up in this and the other [i.e., South] America. But
it is also true that he entirely conformed to that system, without any
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difference beyond replacing the well-deserving and capable officials
appointed by the legitimate authorities with the most vile, inept and
despicable subjects from the lowest of the rabble.40

Maldonado had become convinced that the independence of
Mexico was impossible because it went against the natural
course of things. He expressed the opinion that Mexico was still
a very backward nation. He claimed that because of this it did
not have, on its own, the means to promote the union of its
children; only the tie to the motherland could give Mexico true
social peace. Without it, Mexico would tear itself apart. In this,
he asserted, there was no comparison with the United States.
That country had enjoyed the support of three European powers
in its independence, had been forged out of the mutual toler-
ance of its inhabitants, and was fully dedicated to true economic
development, not "the extraction of factitious [sic] and conven-
tional wealth." The fate of Mexico did not fit into that happy
picture.41 Maldonado had already judged that:

... we find ourselves facing the unavoidable choice between being
an integral part of the magnanimous and generous nation which
tries to treat all our ills, or of being victims of a foreign despot who
imprisons us by regaling us with promises of friendship and protec-
tion. Only our union can save us.42

Later on he would add: "every war for independence launched
in America will necessarily degenerate into a civil war which
will destroy the realm rather than separating it from the
metropolis."43

Free of the growing ambiguities of the Church authorities
and equipped with erudition and a voice supported by the civil
government, Maldonado valiantly returned to faith in reforms
and modernization.44 A similar faith had originally characterized
Gonzalez de Candamo and the cathedral chapter of Bishop Alcalde
in supporting the creation of the merchant guild, but subsequent
complications, and now the fleeting quality of this constitutional-
ist moment, underscored the difficulty of the transition. Even so,
another attempt would be made in the 1820s, proving temporary
and less than fully successful. The path was treacherous, particu-
larly because the high clergy could not allow themselves to forget
their corporatist role, and this implied not merely a set of mate-
rial interests, but a whole conception of social and political life.
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Yet the clergy could not ignore changes in Mexico or abroad.
That is why the exact connection between reformism, sovereignty
and the growing plurality of popular interests, a burning issue
throughout the Independence period and subject to even greater
debate in the 1820s, continued to elude clerical thinkers. It is
worth stressing that Maldonado's fragile solution, based on how
Mexicans would share sovereignty in the Cortes with Peninsular
Spaniards, would not prove viable after 1814.45

Grappling with Politics and New Values:
The Debate Intensifies

Clerical discourse did not stand still between 1815 and the
1820s. Sermons would continue their uncertain and frequently
contradictory casting about for solutions. Another sermon, now
in 1816, celebrated the surrender of the forts of Mezcala and
Cuiristaran (San Miguel) to the royal forces.46 Preached by a
priest from the diocese of Valladolid, it was nonetheless printed
in Guadalajara in 1817. Manuel Tiburcio Orozco found that "the
prideful leader of the rebellion" had overturned the temporal
and spiritual order as well as "the glory of the Lord, the rights
of the throne, and the reciprocal rights of man, which were vio-
lated, offended and trampled upon by the horrific system of the
insurrection." Both the Faith and the state had been endangered
by the winds of an insurrection which, under the appearance of
a mere political reform, had managed to "completely delude the
lesser ranks." But the real question went deeper, as became clear
later on. The heart of the question was "that a popular commo-
tion, promoted by a corrupted priest, should deform customs in
a moment, alter the faith, confuse reason, and cause the most
ominous damages in the moral as well as the political order."47

Having taking the side of good in this struggle, the Church had
been accused by rebels of being "despotic, when it was all sweet-
ness," and of being "infected, when it was all purity and holiness."
"Should, then, the Church in its rulings accommodate the whims,
the ideas and the disorderly aims of its proscribed children, in
order to weaken the faith and destroy the precepts of Christian
morality?" The philosopher's Enlightenment had unacceptably
come to be framed as an alternative to religion that only required
the prior suppression of the state, the "first and principal sup-
port" of religion, in order to prosper. The return of Ferdinand
VII in 1814 had shown that the argument based on the issue of
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sovereignty was a farce. According to that argument, which always
bypassed Peninsular resistance to foreign invasion, sovereignty had
been usurped by Napoleon and was therefore returned to the
people for its own protection. Just as ridiculous as this was "the
whole gaggle of brilliant and resounding phrases" about liberty,
equality, reforms, citizen's rights and liberal principles.48 Therefore
it followed that

[t]he unjust system of insurrection, based on the subversive maxims
of Diderot, Helvetius, Bayle and all their converts, does not lead
to anything more than anarchy, disorder, impiety, the demolition of
the throne. It leads unlucky America, choking on the cursed bait of
the Enlightenment, to fall into the clumsy trap laid by its immoral
regenerator [Hidalgo].49

Yet it seemed that those lofty-sounding Enlightenment words
had found a public avid to hear them in Guadalajara and its
hinterland, because the speaker immediately moved to accept
them, giving each of them a new significance. The "wise" had
to transmit this new content to "their ungrateful children."
Significantly, the priest concluded by admitting that the true
struggle was emerging among the people themselves. To the
portion of the people which still stood in favor of the established
order, the preacher exclaimed:

Encourage them, therefore, make them understand that true liberty
consists in subjecting oneself to that divine order which commands
us to fear God, to honor all, to obey the King, and to order our
aims by fixing them on peace; that true equality is not found in
that foolishness which libertines give the specious name of patriotic
independence, but in living united in the faith as the branch is to
the vine, and as the sun's rays spread and gather in complete accord
with the ardent dispositions of their center; that reform was never
the work of a proud and voluptuous spirit, and that for its practice
useful methods abound which subjects can propose without in any
way justifying and exalting insolence and rebellion. Finally, exhort
them, tell them that we are fully convinced that this so-called
Enlightenment is the monstrous offspring of Machiavellianism,
while on the other hand we perfectly understand that enlighten-
ment aimed at the public order has such high and elevated ends as
can never be achieved or reached except by Christian policies; that
the honorable subordination the Gospel authorizes and commands
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is not servility, nor can it be called so without great crime, by those
who preach deceit, fraud, complacency, pleasure, wildness and all
the excesses of execrable insolence and abominable pride under the
wretched cloak of liberalism, who could indeed be called unfortu-
nate slaves of ignominy; that the rights, the aims, the duties, and
the effective obligations of man as citizen are not composed of opu-
lence or the heavy burden of popular tides and representation, but
of the keeping by each — scrupulously watching over this precious
gift - of their conformity with the destiny to which God, for their
happiness, has called each.50

This sermon made explicit the semantic redefinition of the
terms of political discourse current since the times of Charles III
which had more or less implicitly underlain many of the cleri-
cal efforts since then. Concerned about Bourbon reforms, the
clergy had opted to accept them, while the practical and theo-
retical conditioning of the clergy shaped their specific under-
standing of the reforms. Clerical conduct and discourse would
continue to reflect this compromise. Even the clergy's insis-
tence on otherworldly themes and the insufficiency of exclu-
sively human efforts to understand and act on the world was
a way of accepting the search for ideological, social, and eco-
nomic transformations, while making that search subordinate
to certain crucial portions of the Old Regime. The restoration
of the hierarchical sense of life was at the heart of the Church's
efforts. Originally, this effort was turned towards both the
political and spiritual regime. Little by little, emphasis would
shift towards the spiritual dimension, and towards the tran-
scendental mission of the entire nation. An interesting exam-
ple of this, from before Mexican independence, came from the
ongoing debacle of the Spanish monarchy in those years. The
immediate cause was the death of Queen Isabel de Braganza
y Borbon.51 The cleric duly preaching the appropriate sermon
in Guadalajara, Jose Simeon de Uria, took advantage of the
moment to point out that

[miserable mortals clumsily wander, dragging themselves across the
earth in search of an illusory and elusive happiness which they
can never find, because [the earth is] sown with flowers and with
thorns, alternating just like days and nights, joys and sorrows, for-
tune and misfortune.52
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Proof of this was precisely the fatal alternation of good and evil,
glories and failures, which "characterizes the epoch of our cur-
rent rule" and which Isabel had to live through. It had been
Isabel's fate to "see the most pathetic contrasts between exalta-
tion and collapse, until she was completely disillusioned with the
inconstancy of Earthly glories and greatness...."53

The tragedy of Ferdinand VII and his followers after the French
invasion in 1808, like the offenses the Spanish nation suffered at
the hand of France, had served to disillusion Isabel with this life.

The King, the throne that makes her great, and the nation that raises
her up, were the shining instruments used by the Lord to make her
[Queen Isabel] understand from very close up how weak and fragile
is the axis on which the pompous and complacent machinery of the
most enviable fortunes turn.

Renowned nation, illustrious nation, never praised and magni-
fied enough for the glory of your religion and your valor: you,
you are the one whose horrible metamorphosis has given the most
pathetic testimony of the fatal upheavals to which everything the
world praises and magnifies is subject! Ah, Princess of the Nations,
you who have ruled by stepping over the decadence or utter ruin
of other, once cultured and religious, nations where a bracing, fiery
wind has slashed the precious vine of the faith, while Catholic Spain
has preserved it in all its beauty—

For more than seven years, afflicted Spain offered the most lam-
entable and bloody catastrophe to the world's gaze. As you well
know,... religion, state and nation were the miserable victims sacri-
ficed in the sacrilegious and bloody pursuit of the blindest fury and
the most unheard-of perfidy.. ..54

Here was a notable shift. A Gonzalez de Candamo had seen the
Spanish nation as benefiting from the transformations carried
out by Charles III, without any clash with religiosity properly
understood. The cathedral chapter of Guadalajara in 1794 had
held a similar opinion about the region under its charge. Facing
insurrection years later, Bishop Cabanas and other priests had
suggested that no one benefited from destruction carried out on
behalf of independence. But Uria took things a step further. One
could sense that the Spanish nation had been entrusted with the
special mission of uniting the Enlightenment to Catholic reli-
gion, and of binding both to national destiny. This discourse
had gone from an abstract semantic redefinition to a complete
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reinterpretation of the social objectives of the nation in a revo-
lutionary era. The idea that destruction was a leveler sweeping
away progress was retained, along with the idea that the sover-
eign should support progress, but a new element of mission had
been added, even as Guadalajara and New Spain were still con-
sidered within the horizon of Spanish sovereignty and a greater
Spanish nationhood.55

The following year, 1820, opened with a sermon by Jose
Miguel Ramirez y Torres, a funeral oration delivered on the death
of Lady Maria Luisa de Borbon.56 This occasion allowed the
preacher to clarify some things urgently demanding clarification
at a moment when, as the priest put it, the world found itself "in
the storms of the tempestuous sea of this life on which we are
swept back and forth without ceasing." The roles of Kings and
people in this difficult life had to be defined. He found that only
religion could give meaning to things, "because without true reli-
gion, man is nothing more than a theatrical figure who plays
his role and disappears." Once again the theme of other-worldly
transcendence appears, but this time more forcefully. No longer
was it a matter of nobility and honor opposed to material wealth,
or of all three contrasted with simple Christian humility. The
split was more radical. Transcendence only came on the basis of
religion, and not in relation with civic life. Yet who was knowl-
edgeable about religion?57

Ah! I know all too well, that not even the perfidious heretic or
resister, the fascinated philosopher, the simple but poorly taught
faithful follower, the superficial and vain wise man, the careless or
dreamy devotee, the firm and exalted pious believer - and to put
it simply, as I feel it - I know all too well that all Christians who
are novices or inexperienced in science and virtue confuse or forget
the genuine and essential idea of the religion of Jesus Christ, tacitly
thinking themselves better and more Catholic than others, when in
reality they are only less practical and trained.58

But on spiritual matters, outside of the priesthood and the
Vatican, "that unmoving and divine center of religion," every-
thing else was deceit. Under the Vatican's direction, faith must
once more be placed at the center of all human activity:

Morality, politics, customs, and reason must be rectified and guided by
what the Church alone communicates, by the divine rules She alone
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teaches and prescribes, which are the sole means for judging whether
man is truly great, happy, a hero, or the most vile and despicable
thing, a mere ghost, a nothing who plays its role, and disappears.59

Outside of religion, everything else in life was fleeting and open
to question. No longer was monarchy or any other facet of the
public life of man invested with a drive or value of its own.
Disillusion was complete, and palpable reality was all too clear:

Empires and the periods of their political lives are nothing more
than the fatal cycle of value, conquest, luxury and anarchy ... The
throne, Majesty, the most legitimate and well-founded indepen-
dence and sovereignty are nothing more than an elegant edifice
built on the crumbling foundations of any old thing, a shiny vapor
which clears and dissipates just after it appears.60

When properly understood, religion "did not depend on the
scepter of any monarch." If religion supported kings, it was
"only out of grace, to ennoble their authority and consecrate
their power; if they sustain and protect it [religion], then God
defends them, and is the most robust and immovable refuge and
support of their throne."61

If the Spanish monarchy, fallen to the blows of the era, had
managed to re-establish itself, that was due not to the praisewor-
thy enlightenment of the members of the ruling house, but to
the providence of God, who "joined together the scepter and the
priesthood according to the goal of his mission, the plan drawn
out for eternity." Enlightenment and society itself depended on
religion. Fortunately, the Bourbons knew how to defend it, as
Lady Maria Luisa had shown with her "exemplary and rare ven-
eration of the priesthood." And so, in this way, the high clergy in
early 1820 underscored the theme they had already sketched out.
They also pointed out to kings and to the people what should
be understood as "true virtue, prudence and wisdom," defined as
ever by the Catholic religion and the clergy.62

On the next day, another sermon was offered in praise of
Charles IV, with the preacher another member of the cathedral
chapter of Guadalajara. While there are echoes of both the
heavenly strain of clerical discourse and of the domesticated
Enlightenment in this new speech, it is worth emphasizing that
the relationship between the two had changed.63 The author of
the sermon aimed to combine the idea that a king should be
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"kind to his people" with the conviction that only God could be
the judge of his efforts. This should give due warning to kings,
but security to the people. He proclaimed sententiously the moral
conclusion: "What shame for criminal kings! What satisfaction
and happiness for just kings! And what consolation on this day
for us all!" Even royalty was exposed to the temptations of the
nefarious thinking that had come out of revolutionary France.64

Not everyone understood that

[t]he throne and the altar were always the libertine's pitfall, since
they are precisely the barrier to his dissolution and arrogance.
Both were objects of the hatred and anger of the impious, who
have promoted the same ideas under different names, down to the
philosophers of the Age of Enlightenment. Possessed by pride and
impiety, those unruly men filled the atmosphere of France with
their pestilent doctrine, artfully spread their poison, and managed to
draw persons of the highest rank to their cause.65

Nonetheless, the cleric managed to console himself with the
"solid piety of Charles IV," which had been based on a firm
agreement with Rome in all his proceedings.

His deference and consideration of the Apostolic See were as well
known as the religiosity out of which they flowed. He always went
to the Highest Pontiff, as to a source of light and truth. He loved
him as his own father, he listened to him as an oracle, and he vener-
ated him as the first dispenser of the graces of Heaven.66

Even more, while still in mourning for the death of his father,
he went against "the ceremony of his court" to speak with
the Chief Inquisitor "and with the most energetic expression
entrusted and recommended to him the Catholic religion, which
was to be the heart of his entire reign." In this context, the priest
celebrated the impulse that the now-deceased monarch gave to
"the printing of the Holy Bible in our national tongue," since
the sacred book "gives everyone abundant nourishment accord-
ing to his situation and obligations ... and teaches subordination
and proper discipline."67

This canon of the Guadalajara cathedral had constructed a
framework in which the ideas of a monarch who serves his people
and an Enlightenment which promotes progress were invested
before our very eyes with clerically authorized traits:
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The tides of dignitaries and of the powerful dazzle and intimidate.
Yet they do not move anything or drive anything, and the heart
of man can only be won and surrendered without violence, when
virtue is presented in all its beauty and splendor, or when the tender
feeling of sincere gratitude sweetly obliges his spirit.68

Charles IV had won the love his subjects owed him because his
"generous charity" was concerned with measures

to spread in his dominions the knowledge that religion and culture
demand of a Catholic vassal, to promote the arts, to put into prac-
tice theories of known usefulness, and in conclusion to advance the
sciences.

He knew that Enlightenment properly understood, without the
mysteries of impiety which corrupt and deform it, is a rich river
which flowing between distant fields carries fertility and abundance
all over. He knew that it produces holy and instructed priests who
teach the people doctrine and morality, magistrates zealous in the
observance of the laws and the distribution of justice, fearless sailors
who bring the riches of all nations into contact, striving agricultural
workers who provide the basis for the state and raw materials for all
the arts, hard-working artisans and, in sum, all the trades and profes-
sions necessary, useful or extravagant in the present state of weakness
of nations.69

In America, the orator continued, Charles IV had extirpated
smallpox with "the admirable pus of the vaccine." On an eco-
nomic order, "agriculture and commerce, the true wealth of all
nations, constituted the object that drew all his attention, and
that he tried to protect with his fullest efforts." He made fall "a
sweet rain of benefits and graces, which enlivened, encouraged,
and made flourish these provinces of the Mexican realm, to a
degree not seen since the days of their conquest [by Spain]."70

Then what justification might the rebellion that had shaken
New Spain after 1810 have?

You are the witnesses of the many millions that were coined annu-
ally, of the rapid perfection that weaving achieved, of the progress of
many other branches of industry, and of the general abundance that
held sway in America: all due to the loving zeal and charity of our
tender Father [Charles IV].71
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The priest immediately went on to review other improvements,
like the port of San Bias, the Royal Tribunal of the merchant
guild (whose creation was "as useful as it was necessary for
this province"), the Royal College of San Juan, and "the sin-
gular grace of the foundation of our university." All these gifts
had been granted or consolidated during the reign of the late
King. Other signs of the benevolence of the government of the
recently deceased monarch were the House of Charity and the
Clerical Seminary — forge of "exemplary ecclesiastics" - which
under the guidance of Bishop Cabanas had earned a "manifesta-
tion of the royal gratitude of His Majesty, Charles."72

A reproach to the cultural prominence of new men, who
were sometimes prone to question the established order, could
be glimpsed, here, but on the other hand, the priest asserted
that "the heart of man can only be won and surrendered with-
out violence." Contrary to the royalist and exclusive bent of the
previous day's sermon, this one praised Charles IV for having
"spread across his dominions the knowledge that religion and
culture demand of a Catholic vassal," without making any dis-
tinctions of rank. Attention was centered on the deceased King's
reforms, but there were also echoes of growing unease about
"Enlightenment properly understood, without the mysteries
of impiety which corrupt and deform it." Only that kind of
reform would yield the necessary fruits of prosperity, productiv-
ity, ecclesiastical renewal, religious development, respect for the
law, and strengthening of the state "in the present state of weak-
ness of nations." The region of Guadalajara in particular had
received numerous benefits from the hands of the late monarch,
and the enumeration of them was the strongest proof of how
unjustified the 1810 rebellion was. The unity of throne and altar,
founded on the solid piety of the monarch and his firm agree-
ment with Rome, was presented here as the "libertine's pitfall,"
the bulwark against social dissolution, arrogance, and restless
men full of pride and impiety. Overall, the work of Charles
IV had represented "a sweet rain of benefits and graces, which
enlivened, encouraged, and made flourish these provinces of the
Mexican realm to a degree not seen since the days of their con-
quest." The references to secular life and worldly reasoning were
very evident in this sermon, along with powerful echoes of the
general tenor of the clerical thinking developed since Hidalgo's
1810 insurrection.
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The high clergy's ideas did not develop in a linear way. Neither
was there full intellectual or conceptual coherence among their
parts. A little more than a month after this last sermon, another
was preached which can be more easily ascribed to the fright-
ened, defensive, otherworldly tendency clearly dominant since
1810. It began with the conviction that the passions of "these
calamitous times have tried to undermine the foundations of reli-
gion, and to sack the edifice of the Church."73 Since antiquity, a
line of thinking worthy of condemnation had emerged making
human reason, the reason of "insolent man," the measure of all
things, governed "by the appetites of the heart and the lights of
a curious and rebellious intellect." This current culminated with
the present wish to see religion as "a purely human invention,
ridiculous and superstitious,... denying that its mysteries were
beyond the reach of human reason," and seeing it as exercising
only "limited authority." The representatives of this deistic and
materialist orientation proposed to overthrow the throne and the
altar, the priesthood and the empire, in search of an "imaginary
liberty." They saw a combination of natural causes at the origins
of everything, and were blind to the invisible hand and wisdom
of divine providence. The result was a persecution of the Church
only comparable to the first centuries after Christ.74

Even worse than this was the fact that evil had spread beyond
the sectarians who were openly anti-religious, or transparently
mistaken or corrupt, to reach those who claimed to be "children
of a holy, pious and faithful nation." But even though they

knew divine providence, and confessed it with their lips, they
denied it with their works and conduct, looking with cold indiffer-
ence and apathetic insensitivity upon the most common works of
that very same providence, and counting solely on the resources of
human providence - riches, power, authority, talent and valor — in
their endeavors.75

Significantly, in "these times of dissolution and licentiousness,"
in the face of "the universal flood of iniquity," this priest recalled
the career of the Jesuits, seen as so unjustly expelled from Spanish
dominions and such "strong columns of the justice of kings, light
of nations, storehouse of science and fathers of public virtues." He
had not forgotten knowledge and society, but rather had placed
both in their supposedly proper place within a world undergoing
swift and dangerous change. In "this unhappy and unfortunate
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age," the "restless spirit of innovators" could bring about any-
thing save the very collapse of the Church. Its constitution and
government were a divine work, "the beginning of the stability
which will see centuries and monarchies come and go without
experiencing the least alteration of its component parts."

And so the otherworldly strand of clerical thinking had reached
the inevitable end of its ideological development. Faced with the
dangers of the moment and of men whose motives were dis-
connected from religion, it discovered once again that "eternal
divorce from the world" was one of the essential and fundamen-
tal elements of the Catholic religion. The identification of throne
and altar was still present, but in the end, it simply became unnec-
essary. The only essential matter, to which Providence itself was
utterly committed, was saving the integrity of the Church - there
was nothing more. And just as the modernizing strand of clerical
thinking had not yet worn thin, so this otherworldly strand would
not vanish in the years ahead.76
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4
Towards a

Reordered Church
Sermons as Discursive Testimony, 1821-53

The Clergy Maintains its Presence

From 1810 to 1820 the clerical hierarchy generally rejected
Independence, although a vociferous minority of rebel
clerics supported it by military actions or in the press. By

contrast, after 1821, all the Spanish and Mexican clergy of the
country — except for a handful of Spanish ecclesiastics who went
home in repudiation of Independence - accepted and supported
separation from the metropolis and the political constitution of
a new nation.1

But our vision of the clergy should not be restricted to their
acceptance or rejection of national independence. The constant
presence of the clergy in Mexican society at this time demands
a richer and more careful treatment. Transformations of society
placed pressures on the clergy. They had to respond to these
pressures, lest they lose the loyalty and even the attention of
the faithful.

Traditionally, the Mexican clergy had been both an arm of state
and a state within the state. They had been entrusted with impor-
tant aspects of the material and spiritual life of the country, a
trust which largely endured even considering the noticeable secu-
larization under the Bourbons. Independence did not produce
immediate change in this respect. So the tradition of participa-
tion in and responsibility for matters of state was not easily pushed
aside. Even the danger of a growing liberalism drove the Church
to maintain an active political presence. We should also recall
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that not only under the Empire of Iturbide but also in the 1824
Constitution, both the state and society of Mexico remained for-
mally tied to the Catholic religion and to the Church. Thus, the
clergy's adjustments to the new times were no less important than
their explicit political stance, even their stance on such important
matters as Independence.2

On the other hand, the fact that the majority of the clergy was
born and raised in Mexico, in Mexican families, is of consider-
able importance, even if it appears insignificant. It is clear that
the prosperity and well-being of Mexico could not be alien to
the clergy. Neither their economic livelihood nor their family or
social ties would support such a stance.Their patriotic feelings and
fulfillment of their role as acting enforcers of state decisions could
at times even lead them to implement modernizing policies. The
Church and its parishes were key agents in the campaign for inoc-
ulation against smallpox. When new norms of hygiene dictated
moving cemeteries outside city limits, the Church, responsible
for cemeteries, carried out the new policy. In these cases, the
Church helped execute state decisions on behalf of the popu-
lace. Of course, in these cases the political implications of the
modernization policies were not particularly radical, yet popular
acceptance of inoculation and cemeteries outside town — mea-
sures which went against custom and aroused understandable
suspicions — depended on the support of the high clergy to
a greater degree than our secular minds can easily grasp. The
Church's support for reform of the clergy and for the consolida-
tion of regional interests was not a matter of minor importance.
The regionalist enthusiasm of the high clergy, in particular, must
have reflected more general feelings among local clerics.3

More problematic, perhaps, was the fact that the Church was
under a statute making its legal regime autonomous from the
state. Although this legal autonomy had been trimmed back
since the beginning of the Bourbon reforms, it had not yet
completely disappeared. On the other hand, royal patronage
had always enabled the state to exercise influence over eccle-
siastical appointments. Even after the appearance of Bourbon
reformism, accommodating state interests does not seem to have
been excessively onerous. Nonetheless, it is true that the lack of
papal approval of the excessively royalist decisions of the Fourth
Provincial Church Council of 1771 in New Spain seemed to
indicate that there were definite limits to ecclesiastical flexibility.
Farriss indicates that the royalism the Crown insisted upon was
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extreme, leading to the noteworthy outcome that neither the
Crown nor the Papacy passed the Fourth Council. Besides insist-
ing that royalism became a matter of debate among Spanish
clerics, C. C. Noel has stressed that the Hispanic clergy's definite
preference was for material or practical renewal (for example,
economic or educational), and that the clergy did not identify
with intellectual freedom per se as a principle. This is similar to
what we see in the Mexican case; the greatest difference is due
to the importance of the emergence of regionalism, and later of
nationalism, in Mexico.4

We must recognize that the Church still enjoyed great power
and self-determination. The consecration of new members of the
clergy always remained under the direct authority of the ecclesiasti-
cal hierarchy itself. In its legal status, including inherited privileges,
the Church enjoyed virtual autonomy within the state. This cer-
tainly helped the Church survive Bourbon reformism. Perhaps it
was unsettled and bothered, but the Church did not lose all flex-
ibility towards the state and towards social pressures. It found itself
in a much more serious situation with the arrival of liberalism,
because of the latter s principles of individualism and natural rights
and its anti-traditionalist and dogmatically anti-corporatist bent.Yet
there are strong indications that the other-worldly and ultimately
theocratic orientation developed by the clergy in Mexico did not
lead to such a dramatic dead end as it did in Spain.5

Both Bourbon reformism and liberalism clearly bound man's
destiny to his secular future. If reformism questioned the value of
important aspects of the Hispano-Mexican past, liberalism exacer-
bated this tendency. The legal status of the Church was inherited
from the same past that was being questioned. Its privileged posi-
tion was due to the understanding that it would watch over the
spiritual goals of society. It is true that its support for the organic
unity of society was a basic premise of royal absolutism and even
turned out to be useful for moderate liberalism, but there was a
difficulty: the setting of precise limits between Church and state
could never be done with complete precision. In a time of changes
directed by the state, this was undoubtedly a serious problem.6

In actual practice, the roles of Church and state overlapped
along a necessarily blurry boundary. In addition to the examples
already given of Church participation in activities socially impor-
tant to the state, we should not forget that the clergy even
handled the vital statistics of Spain and of Mexico both before
and after Independence.

Towards a Reordered Church
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Virtually all of the formal education of the populace took
place in Church-affiliated institutions and under the authority of
mostly ecclesiastical instructors. The clergy, depending on taxes
and other resources provided by the national populace, profitably
channeled funds to various economic sectors through property
loans. In small towns, where a functionary of the national gov-
ernment rarely if ever came by, some member of the clergy was
always a resident, or a regular visitor. He would be the only link to
extra-local authorities and the prevailing political culture of the
country. On the other hand, if there was debate about some new
measure, like cemeteries outside towns, it was not clear whether it
was appropriate to appeal to religious principles, or secular prin-
ciples, or both, to resolve the matter.7

In this light, and recognizing the prestige and general accep-
tance of the Church and its doctrine by the Mexican populace
during the Independence period, we should reconsider the overall
transformation of the relationship between society and ecclesi-
astical thought. The key question here is: how did the Church
support its rejection of Independence at first, and its acceptance of
Independence thereafter? The immediate interests of the Church
were certainly decisive in both cases, since Spain was still an
absolutist monarchy in 1810, and in 1821 it was a constitutional
monarchy under growing liberal influence.8 What were the dis-
cursive changes through which the clergy was able to guide the
population to first oppose and later support Independence? The
clergy had to speak the language which had the greatest chance
of securing the loyalty of the population. In this sense, ecclesi-
astical thought produced a social and political discourse whose
effectiveness could be measured by the results achieved. To exer-
cise effective hegemony over popular loyalties, the clergy could
not present its particular viewpoint without interweaving it with
other legitimate values of the populace. Only by combining the
particular with the general and presenting it as a coherent whole
was it possible to orient public opinion on these specific ques-
tions. Declaring things anathema, or issuing excommunications,
were weapons to be used only when all other means had failed.9

Chapters Two and Three have emphasized the ambivalent char-
acter of the discourse produced by the high clergy of Guadalajara.
The objective of remaining present and viable within politics of
progress or modernization was manifest, but the growing tension
was no less so. This was produced by the opposition between cer-
tain corporatist interests and values the Church defended, and
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some of the new social interests that were taking shape. The
Church was unable and unwilling to reconcile itself to all the
changes taking place in society, yet it accepted a number of them
and was itself party to several major changes. It even willingly pro-
moted significant changes. Cautious and circumspect when it was
convenient, the high clergy kept a prudent distance from certain
changes or their implications, especially when it could not guide
them or influence their direction. There was an overall air of tact,
diplomacy and flexibility, as well as of a disciplined thinking and
behavior, to the actions of the high clergy of Guadalajara.10

The Sermon

If edicts and pastoral letters were a blunt reflection of overall
directives at the highest level of the diocese, sermons opened
up a more speculative and debatable space. They usually inter-
preted Church teaching on some point of doctrine or discipline,
making more or less direct references, as appropriate, to relevant
matters of social life. If the missive from the Bishop was an
ecclesiastical ruling that was binding over the flock, the sermon
became - without any force of discipline at all - a means of
forging a religious framework for everyday affairs.11 Sermons
were the responsibility of individuals of varying ranks and influ-
ence within the Church, although the role of some members of
the cathedral chapter is very evident, especially before 1820. In
any case, it is significant that sermons required a special Church
license to be published. Even after 1820, the majority of pub-
lished sermons - those which must have set the general standards
for the genre — came from distinguished members of the cathe-
dral chapter or from other institutions of lofty heritage in the
major cities. Even though such documents did not represent the
whole of ecclesiastical thinking, it can be said that they laid out
a range of opinions of widely recognized prestige at the highest
levels of the Church. In general, they can be assumed to have
guided the clergy and the flock in keeping with the feelings
of the Church hierarchy. Some of the characteristics and even
the evolution of clerical thought during this period can be
traced by examining such documents, whatever the contradic-
tions between individual orators.

Sermons are extraordinarily useful for tracing the course of
this thought after 1821. It is worth stressing that despite the gen-
eral agreement on Independence from then on, the future of
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the country remained to be spelled out in detail. Sermons could
suggest ways of perceiving reality, could at times admonish the
wayward, and could offer perfect vehicles for praising political
figures and behavior worthy of praise in the eyes of the Church.
Sermons did not impose obligatory commitments and they did
not bear the weight and the implications of a pastoral letter or
edict. For those very reasons, they represented an especially flex-
ible discursive tool. The principles of doctrine and discipline
underlying the sermon also granted immeasurable authority to
the clergy, and established a basis for communication among ini-
tiates. In sermons, the establishment of a counter-discourse or a
meta-discourse about secular reasoning was implicit when not
explicit. While this did not give perfect internal cohesion to
ecclesiastical expression, it did give overall unity to the clerical
attempt to provide moral and final guidance of secular discourse
and events. It is significant that only one sermon published in
Guadalajara could be found from the period between late 1825
and early 1831, when Jalisco lacked a bishop.

A Crucial Discursive Turn

Up until 1820, sermons were produced within a context that still
assumed the basic viability of the Ancien Regime. Because that
regime was unquestionably undergoing reform, this committed
the Church to change. Despite the growing unease of the clergy,
the tone of the sermons primarily revealed efforts to moderate
the speed and secularizing implications of that change, but not
to block it completely. True, their published sermons in 1819 and
1820 show the Mexican clergy faced an increasing dilemma. But
if the Church seems to have moved significantly away from its
union with the royal state immediately prior to 1821, after this
date it found itself once again committed, now to an indepen-
dent Mexican state. At least part of this change in events would
become the subject of debate in sermons. Since the Church's
orientation was not pre-set, the speculative and tentative aspects
of such proposals grew stronger. The delicacy of the moment
was heightened by events such as the initial resistance of Bishop
Cabanas, a Peninsular Spaniard, to accept the new regime. Yet
the deeper questions between the Church and state were more
serious. The tension within the Church resulting from possible
contradictions between social change and corporatist needs were
a fundamental source of ecclesiastical anxiety.12
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An exceptional example of this was the sermon Jose de San
Martin delivered in the Guadalajara cathedral on 23 June 1821,
when independence was sworn under the protection of the Army
of the Three Guarantees.13 It is worth stressing that the preacher
was a long-standing insurgent and not a recent convert to the
cause of independence. His sermon is an important document
largely due to its own internal contradictions. These contradic-
tions seem to be at least partly intentional; they surely reflect the
momentary confusion everyone was experiencing, and perhaps
uncertainty among the clergy themselves. The thinking of vari-
ous social sectors had certainly not yet solidified. The main point
of the sermon was an attempt to connect the Independence of
Mexico with Saint Peter's admonition to love our brothers, fear
God and give honor to the King. The doctrinal point and the
political moment had to match. For his part, San Martin saw no
difficulties: the Three Guarantees promised religion, union and
independence with Ferdinand VII or another member of the royal
family. Rather than dwelling on the conquest, San Martin held
that the Spanish had no right whatsoever over America because
it was absurd that "in the nineteenth century they still claim their
rights of conquest and pontifical concessions." Spain was seen as
an aggressor nation, which entered into Mexico by means of the
unjustified conquest of a peaceful people. Americans only wanted
to exercise their legitimate sovereignty, just as Spaniards them-
selves were then doing in Spain.14

By now, the priest was warmed up; he then turned to attack
the nature of Spanish domination in terms of laws, principles
and rulers. Matters of sovereignty, laws and popular participation
were about to receive a radically different treatment than in pre-
vious sermons. Embracing the reasoning of Friar Bartolome de
las Casas, San Martin went back to the old argument by disciples
of Saint Thomas Aquinas on behalf of the original inhabitants
of the Americas. Within an overall framework of incipient popu-
lar nationalism, he downplayed the problems of opposing ethnic
groups and social hierarchy in the country. He conceived of
Americans as a unified people, opposed to the Peninsulars. He
admitted that the latter were victims of misgovernment, although
Americans had suffered from it as well, and had rebelled against it:

What comparison, what correlation can there be between their
oppression and ours? From the beginning of the conquest we have
been subject to barbarous laws, laws incongruous to our country,
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damaging to our interests, crippling arts and industry, suffocating
the production of our lands, and oppressing merit and talents. We
have been under orders which expressly prohibited us from know-
ing the rights of man, which aimed at and attempted to promote
ignorance, which have degraded us even from being rational, which
have attributed to us every vice, and which have discredited us
before all nations. Let us speak fully, with sincerity. Some of our laws
have been useful and brilliant, but they have been overshadowed
by those enforcing them. Their energy has been tripped up by the
greed of some and the pride and haughtiness of others, and their
precise observance has been frustrated by the multitude of contra-
dictory rulings which interpreted them. In short, whatever Spain
has done to America has had as its sole object the utility and exal-
tation of Spain, and our ruin and destruction. Can it be fearlessly
argued that the social contract dictated by nature itself has not been
destroyed? Can it be stated that all the links between a subject and
his government have not been broken? Every contract is null and
void when the tacitly or expressly stipulated conditions are not met.
Every government is formed for the good and the happiness of the
people, and therefore when that is missing... . l3

San Martin paused at this point, as if to suggest he realized his
rhetorical excess from the pulpit was inappropriate; he apolo-
gized, only to attack once more. He immediately insinuated
a dramatic parallel: Mexicans and Spaniards were brothers in
many things, but the latter had behaved like true enemies. Yet
our love for our brothers was demanded not only towards those
who were good, but even more rightly towards those who were
bad. He declaimed:

Thus let the wall of separation that has ominously been raised by
our place of birth, by passions, or by the laws of the age, be knocked
down forever. American and European Spaniards: work without
ceasing to destroy that infamous massive work; make these be the
felicitous days in which the wolf and the lamb, the panther and
the goat, the calf, the lion, and the sheep live together under one
roof. Let us all work of one accord so that the Spanish Lion not
bloody his claws in the breast of the Mexican Eagle, and so that the
Eagle not devour the Lion and tear him to pieces with his sharp and
strong talons.16
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So Mexican love for the Spanish under the guarantee of unity
came armed with a terrible vision of the Spanish and an explicit
threat of violent reprisal if the Spanish did not change their
behavior. San Martin dedicated the rest of the sermon to dem-
onstrating how the Three Guarantees fulfilled the other duties
specified by Saint Peter — protection of religion and loyalty to
the King - and he made no further use of the intentional ambi-
guity just described.

For this cleric, we should stress, the guarantee of religion was of
particular importance. This was much more crucial than loyalty to
the Spanish Crown. Loyalty to the King was simply achieved by
offering the Spanish King the Mexican throne should he choose
to move here. There was no need to go further; time would decide
the exact result. Religion, however, could not be treated in the
same way. San Martin set the defense of religion in Mexico against
the opposing liberal tendencies in Spain. He even went so far as to
state that "the war for our Independence is a war of religion."17

In the same year, another cleric would go even further than
San Martin by joining freedom for Mexicans to the consecra-
tion of Independence. He referred to Iturbide as "a new Moses"
who freed Mexico from slavery and led it "towards the beauti-
ful and fertile land of Canaan."18 The enslavement of Mexico
under colonial rule had been general, he said, but religious
oppression by Spanish liberalism had been the spark that aroused
the Mexican people:

O Holy Independence! Without you, efforts to achieve the spread-
ing of the Gospel were vain; possessing you, they are and will be
the easiest and simplest thing. Possessing you, we will keep the apos-
tolic colleges, whose principal institute is dedicated to spreading the
Gospel, and without you, they would have succumbed to tyranny.
Possessing you, the ministers of the Church will be respected, their
character will be venerated, and their rights will be defended; with-
out you, we would have been stepped upon, imprisoned and even
condemned to a shameful begging due to whatever calumny was
imputed to us. Because of you, customs will be reformed, and with-
out you they would be even more corrupted by the many liber-
tines who, frankly came from the Peninsula in these last days truly
filled with the spirit of impiety. Because of you, our faith will be
kept pure, and without you, it is open to being lost because of the
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many unfitting writings that come from that country of darkness,
and circulate everywhere causing irreparable harm to souls. Finally,
possessing you, we will remain united to the Vicar of Jesus Christ,
we will respect his determinations, we will obey his counsels, since
our marker is piety and religion, which will give us the glorious name of the
Most Catholic Mexican Empire.19

Guided by leaders moved by God and the Virgin of Guadalupe,
Mexico — in the vision of this cleric — was on the verge of
becoming the new people definitively chosen by God. The role
of the Church in this new Mexico, triumphant and liberated, was
clear. The Church would be the soul of independent Mexico.20

In fact, Independence under Iturbide offered the country the
possibility of closing the breach the civil war had opened in
1810. Guerrero joined Iturbide; the insurgent mestizo of humble
origin joined the royalist Creole accustomed to luxury. Both
were united in their Catholicism. Both recognized the many
problems that Spanish rule had caused the country, though this
did not bring their opinions into agreement on a deeper level.21

In 1821 and 1822 the Mexican Church tried to achieve the
impossible and to bring the critical vision of colonial rule, devel-
oped first by Bourbon reformers and later by insurgents and
constitutionalists, into line with a theocratic vision of national
destiny. It is certainly true that flashes of a sacralizing approach
towards Mexican reality had appeared since the beginning of
the century,22 but we have to recognize that this posture's open
approach to social criticism in 1821 and 1822 represented a
mighty step in national development.

This move in clerical discourse aimed to heal the aftermath of
civil war between Mexicans, a war carried out in physical combat
and discursive struggle. Another sermon said:

No longer are there dissenters or faithful [to the King]; there are no
patriots or rebels; party distinctions no longer exist; even the names
of insurgents and royalists are forgotten; each are children of the same
fatherland, born and destined to form a single family; and the three
guarantees, that heavenly invention, is the great secret [behind this].23

The Church's discursive ability to invoke a consensus view of
history should not be underestimated. Suddenly, Independence
could be treated not as a subversive act but as a goal always longed
for and finally needed. The author of this sermon went on to say:
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It is not easy to give in a few words a full detailing of the setbacks
and disgraces which, over the course of eleven years, alternated with
the fleeting success that our longed-for Independence achieved
from time to time. But I cannot omit the noteworthy circumstance
that when we least expected to shake off the yoke which tied us to
the train of despotism, just then God wished to visit us in his mercy,
like he did with the Israelites, raising up from among us strong and
clear-minded caudillos who freed us from the oppressive hands that
had reduced us to devastation and extermination—

In this way, O great God!, you wished to force us, so to speak,
to recognize the true source from whence the freedom we looked
for was to come. You opened our eyes to the insufficiency of our
own strength to achieve a good which seemed to mock our fervent
longing, retreating from us all the more as we ran to reach it.24

In this synthetic vision, the ups and downs of the movement for
Mexican Independence had been the product of divine plans for
Mexicans. When the Treaties of Cordoba were rejected shortly
afterwards, sharpening the country's deep internal divisions,
another sermon would reinforce Mexicans' duties towards this
providential God:

Is this the great Mexican nation that proclaims itself religious? Is
this the famous city proud of its perfect beauty, its adherence to the
Catholic, Apostolic, and Roman faith? Are these the illustrious sons
of Zion, dressed in finest gold, who boast of dwelling in the courts
of Catholicism? Then where is the concord that should rule over
them, as their religion declares? Where is the love for each other so
called for by the one they say is the God and Savior?25

Christian charity had to be the mortar that united the populace;
otherwise, there was nothing distinctive or glorious about the
independent nation. So the cleric declared.

With some differences of opinion, another sermon a year before
had claimed that Mexico had justly suffered from three centuries
of colonial rule.26 This situation had been appropriate punishment
for the human sacrifices earlier practiced by Americans. Yet the
author of the sermon allowed himself to support Independence
under Iturbide because it preserved nobility and the rights of
the corporatist bodies (including the Church) and maintained the
unity of the Throne and Altar. In this context full of contradic-
tions and demanding some clarifications, the Church took active
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part in the consummation of Mexican independence. In fact, it
attempted to forge what another clerical speaker in 1821 had
called the unity of "religion and the fatherland," a proper succes-
sor to what had been the ancient union of Throne and Altar.27

And the efforts of the Church, while undoubtedly more com-
fortable with a Bourbon or an Iturbide, would prove capable of
outlasting them easily.

The Theocratic Option

It is interesting that at this moment an integral idea of inde-
pendence prevailed. This can be seen as a transcendent and
holistic idea, not subject to partial interpretations. That is, one
was in favor of Independence, or not. Whatever had been said
of Hidalgo in the past no longer mattered. For those in favor
of Independence, he was a historical predecessor; there was no
attempt yet to deny him that honor.28 With the elevation of
Hidalgo to the level of a pioneer of Independence, there was a
need to give a new importance to the anti-colonial complaints
that had inspired him. This could be done invoking two differ-
ent facts: on the one hand, Ferdinand VII - the legitimate mon-
arch — was no longer the undisputed ruler of the Peninsula in
1821, and on the other, Independence separated Mexicans from
Spaniards, but not from the monarch per se. Spaniards could
therefore be thought of as a conquering people turned libertine
and anti-religious. Mexico had turned its back on that disori-
ented people, to offer the Crown to Ferdinand all the same. In
this way, the notion of (royal) legitimacy was saved, along with
the hierarchical meaning of existence it embodied. To the con-
quest seen as divine punishment, a new idea was counterposed,
that of Mexico as a new Israel. It was a chosen people; having
purified itself by means of the true religion, it was now ready to
become its fortress, and to carry its banner. Independent Mexico
would thus be a Holy Mexico with a divine mission in the
world. For some, the Virgin of Guadalupe clearly symbolized
this mission, because she had acted as intercessor in the redemp-
tion of the Mexican people.

As already suggested, the coherence of ecclesiastical discourse
throughout the period under study is not to be found in its
adherence to one political formula or another. In the ecclesi-
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astical vision documented in the sources, any political formula
was subject to otherworldly goals whose fulfillment must be
governed by the values promoted by the Church. Any given
political formula was evaluated in terms of its service to this
ideal. Thus, neither Independence nor continued ties with Spain
could be an end in itself, but only a means towards more tran-
scendent ends. Once Independence had shaken its complacency,
the Church offered a theocratic response, in keeping with its
earlier concerns about the important changes taking place for
decades in Hispano-Mexican society. In addition, an insistence
on guiding society towards transcendental goals was the best
guarantee of its other corporate interests. From this perspective,
all the Church had in terms of goods and privileges was in the
service of undeniably valuable goals.29

Since the Enlightenment, there had emerged a growing ten-
dency to convert the political life of man in itself into something
transcendent and close to a self-fulfilling goal. Clearly, the Church
had not participated significantly in this shift in political ideas;
that is why a bitter polemic about the fundamental values of
man arose during the troubled period from 1810 to 1821. For
some, Independence should have been at the epicenter of the
determination of appropriate values for the Mexican people. For
others, especially the Church, no political question could be
more than a means to carry out an essentially extra-political and
other-worldly task.30 As long as the Independence of Mexico
was interpreted as an end in itself, as long as its drive and con-
solidation came out of popular revolt and ignored the explicit
accords between the ecclesiastical body and the new state, the
Church opposed it. Only after baptizing Mexican Independence
and assigning it a transcendent spiritual end and meaning, thereby
re-establishing a clear hierarchical meaning for the whole pro-
cess, only then — driven by its repudiation of Spanish liberalism -
did the Church identify itself with Independence, giving it mas-
sive support and the full force of its capacity for legitimization.
In so doing, the Church regained its role as the social guide and
midwife of national transformation, a role emerging liberalism
fundamentally questioned. Despite this, as the sermons indicate,
the Church was able to open significant dialogue with social and
political criticism.
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