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Clerical Discourse
Claims for Itself
The Representation of the National Will,
1833-53
The Church on Trial

B

etter days seemed to await the Church in Guadalajara
when, in 1831, it received the first bishop appointed since
Independence. The federal government and the Papacy
had accommodated themselves to a Catholic country's need for
prelates for its Church. Although the future of patronage — and
therefore Church—state relations — remained unresolved, a significant step had been taken towards a de facto agreement.1 On
17 June 1831, the official Gaceta expressed its optimism:
Cheerful and happy the holy Church of the federation, since it has
succeeded in having Peter's successor grant it a prelate of holy piety
and virtue. His Enlightenment, his ardent patriotism, his halo of
peace will be a comfort to the Mexican flock, which asks the heavens for the fervent bond of union.2

Bishop Jose Miguel Gordoa himself sensed that, in fact, the
situation was more delicate. Gordoa confessed that he had
doubts about accepting "a mitre ringed by sharp and penetrating
thorns." He stated that he accepted out of a sense of obligation,
well aware that "we are taking on a burden whose enormous
weight strains even the most robust men." Gordoa was sensitive
to the advance in Jalisco of doctrines and attitudes opposed to
the Church. He warned the faithful against the "ruinous systems
of Lutherans, Calvinists and Jansenists." He demanded respect
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for the authority of the Church, and especially of the Pope.3 Yet
despite the problems, he declared that
in the midst of so many errors that have spread across our beloved
fatherland, and at the mercy of the books that incredulity and heresy
have unleashed like a devastating torrent, we have the greatest pleasure, and we give the most humble thanks to the father of mercies,
that the greater part of those who make up our beloved flock have
not bent their knees to Baal, but have remained firm in their faith.4

Gordoa was not completely consoled by the faithfulness to the
Church of most Jaliscans. He counseled against the reading
of books "of perverse doctrines" and demanded that Catholics
be fully obedient in "these times of tribulation." He attacked
the spread of atheism, the rejection of worship and the Holy
Scriptures, and mockery of the faith. No less dangerous was
the nominal Catholicism practiced by some which "denied the
rights of the Church, fought against its prerogatives, impugned
its discipline, and by confusing ideas of spiritual and temporal
power, made the latter grow on the ruins of the former."5
Addressing himself to priests, the new bishop continued to
counsel against "novelties" and "error." He insisted on preaching "the word of God with full strength and valor," without
impatience, "because we live in times when men do not suffer
truth ... but they find themselves animated by a burning desire
to hear doctrines which succor their intemperate passions, and
they anxiously think up and search out maxims satisfying their
disorderly appetites." The Bishop called priests to irreproachable and spiritual conduct, in light of existing enemies ready to
exploit any deviation:
O venerable priests, our sins, our scandals excite the fury of the
Heavens, and we are responsible before the Almighty God for our
errors and all our public calamities. By contrast, our virtues disarm
the arm of vengeance, and draw to the Earth the forgiveness of our
most merciful God.6

The strained tone evident throughout the new Bishop's pastoral
letter grew even sharper in the final pages. Addressing the members of the government, Gordoa asserted
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Fulfilling one of our principal obligations, and justly persuaded of
the religiousness of those who serve in the major posts of the states
which our Diocese embraces, who therefore should always strive for
the true happiness of their fellows and rule over the people with
fairness and justice, we frankly exhort you from the depths of our
soul to unity and the fulfillment of your duties as Catholics with
the greatest exactness, so that joining your care and vigilance to
that of the Pastor, we might preserve and sustain public morality,
so important for the good of society, and for that very reason you
must uphold the purity of customs and due respect for Religion with your
utmost consideration. Oh, you who are placed at the head of government!
Render your homage to the Catholic Church, act according to the dictates
of a righteous and delicate conscience, and give your assistance when the
spiritual power implores you. Just as the Princes of the Church pay
you the honor due to the high post you occupy, so give them what
they deserve due to their august character and sublime dignity. Let
the greatest harmony reign between both powers; let the limits God
has placed on both be respected; let us all work for the undisturbed
happiness of the people.7

Evidently, the controversies of previous years were not lost
on the new Bishop, nor did he try to hypocritically pretend
they were. With apparent good faith, he addressed the problem
energetically, insisting on "the balance, so necessary and just,"
between Church and state:
How happy we will be, and how blessed, if the rebukes and disputes customary between both authorities do not appear, and if,
with both mutually respecting each other, unity and true harmony
prevail. Would that our Merciful God, in the time his beloved
Providence keeps us at the head of his flock, never let peace be
disturbed, or order altered! Those are our desires, and the object of
our most ardent prayers.8

Finally, he called the faithful to respect "constituted authorities," to follow good Christian conduct, and to properly educate their children. But he did not fail to chide those who were
attacking Catholicism and the authority of the Church. He now
made no allusions to problems with statism or state incursions
into Church rights. He simply spoke of the loss of faith:
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To you who have abandoned the faith, and live subject to the tyrannical domination of your passions, to you, ungrateful children of the
most loving Mother, we finally direct our words with tears in our
eyes and our heart overwhelmed by your sad fate in an immense
sea of suffering. Hear the voice of your Pastor, wayward sheep, or
better stated, hear the voice of your most loving God who invites
you with his grace. Ah, passion obscured your understanding, pride
carried you to the extreme of denying the mysteries of our belief,
your lips have blasphemed against the Holy and terrible Name of
God. You wanted to fathom Divinity, and you have been oppressed
by the immense weight of his glory. Where is the sweetness you
enjoyed in the bosom of the Church in your first years of candor
and innocence?9

An equilibrium between the two powers was a remote possibility at best, and the reconciliation Gordoa called for, with each
respective jurisdiction carefully acknowledged, would not be
achieved at that time. The danger he sensed of a growing lack
of respect for the Church would grow deeper, but the Bishop who died on 12 June 1832 — would not live to see the greatest
confrontation yet between Church and state. Jalisco would face
1833 once again without a bishop.10
The funeral oration for the Bishop clearly marked out the
problems to come. Pedro Barajas, the preacher, spoke of the balance between the spiritual and the temporal, noticeably disdaining
the latter while primarily turning towards the former. He would
not allow Earthly happiness and glory to be the measure of the
late Gordoa:
Inspired by eternal truth, can I occupy myself in offering a panegyric to Earthly happiness without betraying my ministry and profaning the authority of the Gospels? Would I employ my time rightly
in exalting the passing glories of the age? Let us leave behind this
habit of celebrating oneself, let us leave to vanity the art of praising
vanity, let us leave behind the carnal and vulgar man who on his
own authority raises altars to those who do not even deserve tombs,
who crowns injustice, and who bows to burn incense to vice. Before
this God who is not pleased by the praise of sinners, I cannot pay
tribute to sin, because it would be a kind of sacrilege to mix the
smoke rising from a profane fire with the incense of religion. I will
speak of a man, yes, but his positive virtues will give me my subject,
without any need to resort to human greatness to praise him.11
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Further on, the speaker stressed that "the remains of human
greatness are an unhappy crown for the dead, nothing more
than some dried flowers drained of their fragrance and beauty,
destined only to thicken the soil covering cadavers." The glory
of Gordoa was better found in virtue and wisdom. He could not
overlook the "civic glories" of Gordoa, with regard to his participation in the Cortes in Cadiz and his role there in keeping with
"Mexican honor."12 For a brief moment, it seemed as though he
was going to shore up the ancient balance between the spiritual
and the temporal, but he did not allow that to happen:
I know very well that love of the fatherland is a virtue we are
obliged to cultivate; I know that this obligation conies from the very
nature of things, that natural law is not contradicted by religion, and
that our Divine Savior did not come to destroy social virtues, but
to perfect them. Yet they would be nothing if religion and morality had a
secondary place in the life of Gordoa....13

The faith of Gordoa was invulnerable to "the philosophes, that
infamous plague," and "if his liberal ideas did not give ground
to a Villanueva, in religiosity he was a [La] Rochefoucaul[d]."14
Such is the conduct of a disciple of the Gospels: knowing how
to reconcile fidelity due to God with obedience to Caesar, and to
intertwine one's duties so that fulfilling one does not mean failing
the others. That is how to respect the rights of the prince with no
detriment to those of the Creator, and to strive for the well-being
of society without denying the Sovereign who is society's author.15

The preacher was calling for a virtue that was much more than
civic. He preached selflessness along clearly Christian and otherworldly lines. He underscored the late Bishop's lack of personal
ambition, and his acceptance of the life divine providence had
assigned him, even when this meant a separation from power
and greatness. "Ambition," the speaker insisted, is "one of the
hardest servitudes:"16
Our most illustrious prelate was deeply convinced of this truth,
and due to that, he never wished to take advantage of revolutions.
He ardently desired the liberty and happiness of his fatherland, and
when this great event was verified, he rejoiced in happiness like
every good Mexican. But since his wishes were directed towards the
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public good, and not his own, he never tried to take a place on the
political stage.17

The ecclesiastical speaker saw Gordoa afflicted by the "ravages
of the philosophes." While always inclined towards clemency,
the Bishop had nonetheless been zealous in the "conservation of
religion and sacred discipline." Subjected to attacks and denunciations when he arrived in Guadalajara for what would be his
short (eleven-month) episcopal tenure, he ignored them. Struck
down by a deadly disease when he made a pastoral visit to his
diocese, he took comfort in religious piety and the Virgin of
Zapopan. So he died as he had lived, the speaker indicated,
while the "incredulous who hold disdain for the faith to be
strength of spirit" are often seen making an "odd shift" at the
last minute, "in order to die as believers."18
And you, foolish age, tell me: which of your glories reaches beyond
the fleeting days of this present life? What monuments capable
of enduring forever will you establish? The columns of victory
collapse, the triumphal arch comes undone, the laurels shed their
leaves, and the medals wear away. Can the splendor of human greatness become even a weak dawn light reflecting beyond the dark
shadows of the tomb? Will the trumpets of fame interrupt for
one second the silence of those perpetually dormant walls? No,
everything perishes with this present life: and how can such glories
seduce mortals, entertain them, occupy them in playing with the
interests of eternity? Deplorable blindness! Let us open our eyes,
gentlemen: only virtue has the power to glorify the dead.19

It is true that Gordoa's demise shortly after being consecrated
bishop of Guadalajara was a chance event, but his reservations
about accepting the post and the sharp contrasts drawn in
his funeral oration were symptomatic of the deep disgust the
Guadalajara Church felt after years of friction with the civil
authorities and anti-clerical pamphleteers. The Church still
aspired to restoring the ancient Church—state balance formally
preserved in Articles 3 and 171 of the 1824 Constitution. Yet
there was no longer any certainty on the part of the clergy.
Both Gordoa and Barajas recognized in their own ways that this
was a deep problem related to social attitudes of the citizenry,
and not merely to the government's overstepping its authority.
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They do not seem to have gauged each individual factor or fully
measured their interaction, but even so, the opinions of Gordoa
and Barajas serve very well as an introduction to the dynamics
of the following years.
Many 1833 pamphlets were directed at refuting opinions
expressed in current newspapers due to the political rise offerees
contrary to the Church in Jalisco and the nation. The new liberal
vice-president,Valentin Gomez Farias, had taken over the executive on 1 April, as the elected president, Antonio Lopez de Santa
Anna, preferred to request a leave of absence. On 15 April, there
appeared a pamphlet aiming to counter the viewpoint of the liberal newspaper El Fenix. The pamphleteer lamented that "our
reformers" want to appropriate the goods of the Church for
themselves, and suppress its income. The project was not new, he
argued, as could be seen in publications from earlier years. The
destruction of the clergy would lead, he stated, to that of religion itself. The "perverse gaze" of those who attacked what they
disparagingly called "the clerical race" had to be unveiled. The
reformers were not to be believed in their supposed intentions of
purifying religion, aiding the needy, protecting agricultural producers, and solving national "urgencies."20
If they truly wanted this, they would undoubtedly propose to reduce
the bureaucratic posts that have scandalously multiplied doing very
serious damage to the treasury without benefiting anyone other
than those who secure them; they 'would not promote discord and
the internal divisions for which the blood of unfortunate thousands
has been spilled and the money missing from the treasury has been
wasted, when it should have been invested towards the utility of the
nation; they would have proposed effective measures so that, once
authority had taken them, foreign commerce were not to the detriment of our artisans and merchants, nearly all of whom find themselves almost ruined and many of whom find themselves reduced to
the sad need to beg or rob so as not to die of hunger. That is what
they would do if their patriotism were true. If they so desired us to
return to apostolic times, they already would have sold their goods
and placed their earnings at the feet of the bishops, like the faithful
did in the primitive age [of the Church]."21

On the contrary, they wanted the money of the Church for
themselves:

265

266

Chapter Nine
The zeal of our [reformers] is none other [than greed] ... and I
say the same of their love for the fatherland. No one is unaware
of what fatherland means to them. They have believed that with
Independence they earned the right for the nation to maintain
them, in exchange for political harangues, as a writing published in
recent days rightly said. Since the treasury cannot support so many
expenses, they want ecclesiastical wealth to pass into it.22

In this, they were following the precedent of certain European
countries of the previous century which had similar aims and
a similar philosophical inspiration rooted in the thinking of
Voltaire, but however much money there was, it would run out
before long, just as had happened in England centuries before.23
The author of the pamphlet demanded his freedom as a
Mexican to denounce what the reformers wanted to do to the
Church with the support of "a multitude of low and truly servile
adulators who are as common here as under the kings of Spain,
France and elsewhere."
We must understand that civil authority, however supreme, has certain limits it may not go beyond. Not only Popes and Kings have had
their adulators, Congresses have them as well, and we need not see something as just and fair simply because a Congress does it. They are not
infallible, they are not impeccable, and just as absolutist kings have
sometimes allowed others to tell them the truth, why should liberal
congresses be offended to hear it?24

This writer defended the Church's rights over its property, its
influence over temporal affairs, and its faculty for establishing its
own fundamental laws.25 He added that this applied to the relation between Church property and national finances:
Of course I agree that there is nothing useful which is not just
Not public credit, not the immense guarantee it would offer to the
nation's creditors, not the confidence it would awaken at a moment
when our hopes seem to slip away every day: none of these are a
sufficient motive for sanctioning a usurpation.26

On the other hand, and countering the preferences of Congress,
he denied that private testaments could be broken on the pretext
of the ignorance of their authors. Regarding the origins of property, he argued that "even before all civil law, even before all
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public will, property already existed." Setting any other tenets
for testaments and property was unacceptable: "there were no
such principles even in the days of absolutist kings who claimed
to be lords of houses and possessions."27
Finally he stressed the rights of the clergy by appealing to
another kind of argument already seen in this study. Utility and
republican rights were not the only discursive resources available
for defending the Church.
It is also necessary to understand that the clergy is not a political
body whose existence is due to civil laws. It has higher origins:
Jesus Christ himself established it, and it cannot help but be present
wherever the Catholic religion is professed. Professing this divine
religion is an unavoidable obligation born from a principle of divine
truth. That is, men are obligated to worship God, and we must give
him the tribute his Majesty commands. We are not free to profess
the religion that suits us, but solely, exactly and unavoidably the
religion which is true. This is the principle we must start from in
order to determine whether or not the clergy is necessary: and who
can doubt that it is any less necessary in the religious order than
governors are in the civil order?28

Once again, clerical polemics thus laid out an appeal to a different order of things in which the Church and its goals were evidently higher and more stable in the life of man than whatever
governments and their human objectives might be.
Another newspaper that sparked great controversy that year
was El Siglo XIX, which had attacked the clergy stating that there
was no need for the Pope to fill the vacant ecclesiastical benefices
and questionaing a series of practices of worship. The paper's outlook was not especially new, but the advance of such opinions
and new government measures against the Church drew a stern
response. One author declared:
You yourselves confess that without the [clergy] there is no religion,
without religion there is no morality, and without morality there
is no society: therefore, by destroying the clergy you destroy society. Does committing such an attack not horrify you? You should
tremble, yes, tremble at the certainty that in the ruin of the nation
you will be the first victims immolated by the disorder you have
promoted. Put down the litde hardback books containing antisocial errors, read the history of the ages, even if it's only bound in
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parchment and scrolls, and it will teach you beyond any doubt that
the end of those who perturb society has always been disastrous.
Slander the clergy, make the people hateful, and on the day of the
upheaval, the philosophers will be missing the refuge they would
have found with the ecclesiastics. Who but a man blinded by antireligious fervor would deny the services the clergy have rendered,
I won't even say all over the Republic, but in this very city in different eras?... How many times - I know too well, I have gathered
information scrupulously, and I have evidence I could present to the
public - how many times have ecclesiastics pulled back the knife
aimed infallibly at the heart of these philosophers the people abhor
for their shameless evil and blasphemies against religion? And these
are the ecclesiastic enemies of the people, the rabid canons, those
with whom there can be no security? Ungrateful editors of Siglo
XK! Is this the clergy you want to annihilate?29

This pamphleteer went on to deny that the clergy was rich. To
the contrary, he argued, it suffered from widespread poverty,
including the bishop, canons and parish priests. "I do not know
where those 'immense riches' of the clergy are, and where that
lavish luxury could be found, except in your imagination." In
any case, it was better for the clergy to have money, because it
spent that money on works, and thus "sooner or later it ended
up falling into the hands of the poor." In comparison, those who
proclaimed their love of liberty, humanity, and the fatherland
could not show anything similar. "I have heard it said that love
is works, not good intentions, and for that very reason I do not
want to believe in your tales." Since the wealth of the clergy was
insufficient, and yet it supported works of great social importance, the only explanation for anti-clerical discourse was that
its spreaders were coming to "loot." The author closed his article asking: "Pastors of the Church, when will you break your
silence, and tell the faithful who are the wolves tearing apart the
flock of Jesus Christ?" He called for resistance by all the clergy,
like that the French clergy had given (apparently referring to the
French Revolution), and without any internal divisions under
any pretext. "It is time for us to learn who is of God, and who
is of the Devil."30
Before and after this particular polemic, El Siglo XIX was also
the object of other responses opposing its positions on Church
matters. One pamphlet sardonically referred to its editors as
the "Solomons of the nineteenth century." Fighting against the
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appropriation of Church income some now encouraged, this
pamphlet tried to make the public see this appropriation as theft.31
Considering how the editors of El Siglo XIX mocked theological
knowledge, this pamphleteer made use of popular wisdom:
At least recall a saying very common among old women: "he who
holds the leg sins as much as he who kills the cow." According to this,
the state sins no less by watching and consenting than the Church
does by committing, according to you, theft in collecting tithes. The
state also takes a very large part of the spoils, while forcing poor
laborers to pay up by means of the Board ofTithes.Then let the state
pay its share, and the Church will immediately pay its share. And how
happy the state must be with you, dear editors, for the "honor" you
do it by supposing that the income of which the state itself collects
and takes a great part is robbery! This will not be the only restitution
the state is obliged to make. Another would be for the alcabala, since
the merchant's calculations are the same as those of the laborer.32

The pamphleteer questioned the estimates by the editors of El
Siglo XIX of the amount of tithes, and wondered whether the
term "robbery" should be applied to a payment the faithful
made out of piety. He also pointed out that the state still collected part of the tithes for very dubious purposes, such as
royal debts from before Independence, savings for Spanish soldiers' widows, and the distinguished Caroline order "established
against the so-called insurgents which it is shameful to continue
to collect after Independence." What was the justification for
this? Perhaps these contradictions were due to something else.
"Could it be that with Independence, everyone won their liberty except for the Church, which [reformers] are trying to
weaken, even by means of the signs and countersigns given to
night patrols in this city, such as "idle canons," "priestly pride,"
"mysterious masses," and so on and so forth?"33
He argued that the language used to refer to the clergy was
contradictory. On the one hand, clerics were portrayed as "servants of the people" who therefore had to earn their wages; on
the other hand, clerics were referred to as "beggars." He claimed
they could not be both at the same time. In so far as the clergy
gave the ecclesiastical services the people paid for, there should
be no complaints. Finally, the pamphleteer could not understand
certain discriminatory taxes reformers wanted to impose on several kinds of popular worship and ecclesiastical wills. He said:
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Why should the wills of ecclesiastics be taxed fifteen percent, when
those of lay people are only taxed five percent? It occurs to me that
this must be in order to establish "equality" between the clergy and
lay people and the author of the project must understand "five to
be equal to fifteen," however much "those who burn their eyelashes
reading folio books covered in parchment and written in Latin" try
to prove the contrary. Dear Gentlemen Editors, please enlighten me,
spread your beneficial light, so that the shadows might fade away
from this poor fanatic.... 34

The editors of El Siglo XIX continued to draw attention. One
pamphlet, dated 22 May 1833, ended its first paragraph like this:
"Oh, sublime genius, deepest talent! Eternal praise to the state of
Jalisco, which has the glory of counting such wise men among
its sons!" Undoubtedly going too far, the pamphleteer added
that "due to your prowess, Gentlemen, you certainly deserve to
be deputies in the Honorable Congress of the state." Continuing
in this confrontational language, the author dared to state that
"Solomon was a dolt in comparison with these wise men." Later,
he added a series of comments on the ideas expressed by the
newspaper editors. The first comments were oriented towards
proving the ignorance of the editors and the triviality of their
arguments about the Church. Immediately afterwards, the pamphleteer shifted to another line of attack, demanding irrefutable
proof from the editors on matters such as the election of bishops they advocated and the exercise of patronage rights by civil
authority they proposed. The author questioned how much obedience of Catholic pastors by their flock the editors were willing
to accept, and he asked them to clarify how it was permissible
for civil authority to constantly meddle in Church matters if
there was no parallel Church meddling in civil matters.35
And finally. Demonstrate that the Church of God is not a truly
sovereign and independent society in its sphere, but a mere subordinate brotherhood or confraternity of prayerful devotion entirely
subject to the inspection and laws of the political governments
across whose territory it has spread. And with this you gentlemen
will have demonstrated that "the existence of" this corporation or
union of organized men, with its particular make up, absolutely
depends on the consent of the sovereign.36
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The author closed in the same provocative tone running
throughout his pamphlet: "Gentlemen Editors, for your own
credit and that of the party you belong to, you must respond: it
is unbearable to be so provoked by a fanatic and to have to keep
your silence."37
A further two pamphlets would be directed against El Siglo
XIX.Dogma and Discipline clarified the errors the newspaper had
committed in its reading of the Bible, and defended public prayer,
kneeling, and the use of religious images in worship. It closed
suggesting that some of the editors of El Siglo XIX were in the
courts or legislature of Jalisco.38 The Day of Bitter Disappointments,
Or the Triumph of Our Religion carried on the battle in another
pamphlet dated 7 June 1833.39 In general, it was directed against
"the mad efforts those fools have made to decatholicize a people
standing firm on the sacrosanct commands of Jesus Christ" by
means of "poisoned papers." But it only specifically mentioned
El Siglo XIX. Even though the Church had resisted attacking
liberals, they had "soiled so many sheets of paper" that they
had generated "a wave of indignation against the enemies of
the Church which almost reaches madness." Despite this, the
Church had insisted that the personal safety of liberals should
be respected. Only the Church had been able to hold back the
people from resorting to violence against their detractors, and for
that, the Church should be thanked, or at least left in peace. This
last pamphlet pointed out:
It is said that you still have some hope that the first Magistrate of
the Republic will sign the preposterous patronage law, but since
this is not credible because of his religiosity and thoughtfulness,
once more you will be defrauded by your mad hopes, and our triumph will be majestic. Let us suppose, however, that by one of those
incomprehensible designs of Providence, the law passes, and the
Most Excellent President ignores the endless counsel given to him
on this point; in that case, our clergy, following what it has already
expressed, would offer opposition with positive acts, would subject
itself to suffering the sorrows of exile and whatever was to come,
and even if the Churches were closed and profaned, God ... would
not lack for altars and temples. And on the contrary, he would have
many more, and more dignified ones.
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The Mexican Church places its best hopes in the Great Love of
our adorable Religion and the protection of her august Mother
who saw fit to visit this happy soil to save us from all errors and
divisions.40
It was one thing to have to deal with liberal newspapers, however, and quite another to discover their editors represented in
the highest spheres of government. Even worse was discovering
that the official Gaceta dared to print the same kind of opinions
clerical spokesmen were refuting in private newspapers. One
pamphleteer said:
I am not surprised by ... what has come out of such pens; but I do
find striking a communique I saw in the Gaceta of the state government which atrociously slandered ecclesiastical authority, combated
preachers, and set forth doctrines opposed to Catholic dogma.41

The clergy was "a respectable corporation" that accepted government authority and watched over social peace. Attacking
its members in the official bulletin, and without any proper
basis, was inappropriate, because "ecclesiastics do not have fewer
rights than other citizens because they belong to the clergy." A
citizen had the right to expect any accusation to follow due
legal process, lest that accusation slip into calumny and arbitrariness. Those who attacked the Church did so out of bad faith or
hatred for preachers. They felt condemned by sermons attacking
impiety, immorality and vice because they "always see themselves portrayed" there. If a preacher spoke of virtue, they were
ashamed because they did not practice it. Unbelievers and libertines would always be offended, but religious men would always
feel themselves instructed and edified. Therefore, the government should not be offended by the teachings of the clergy.
This is not sedition, but rather the most appropriate means to establish the peace that restless and turbulent spirits wish to destroy, to
assure obedience to the authorities, and to conserve the well-being
of a state which can only be happy under the beneficial shadow of
the only true religion existing on the face of the Earth.42

Another pamphlet attacked the same article as this last one,
together with another article the Gaceta published on 2 April.
How could writers like Voltaire and Rousseau and "other writers of that stripe" be the basis for matters of religion? The
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pamphlet affirmed "the dogma of the supremacy and independence of both powers" and its "sacred and indisputable" character for Catholics. The two powers were no less supreme and
independent under a Catholic government than under a pagan
one. The pamphleteer went on to say that he did not consider
the authors of the controversial articles to be heretics, because
their ignorance excused them of any such accusation.43 He asked,
in relation to certain Biblical allusions:
And if tomorrow a usurper should take over the government, ejecting the legitimate holder of office, if another comes with a formidable army to lay siege to this city, if another comes to subjugate us
and take away our independence and liberty, would it not be licit
for any Mexican to remove and, if necessary, kill them?44

This author rejected the attacks on "abuses and cruelties sometimes committed in the name of religion" which failed to recall
that "philosophical fanaticism is stronger than false religious
zeal." He defended the attacks on impiety and the defense of
Article 3 of the Constitution in sermons. The clergy were
within their rights and within constitutional standards:
I say and will repeat a thousand times: the clergy are not the enemy
of you gentlemen, much less of the nation; the clergy recognize and
fully respect the civil authorities; if the clergy feel harmed in their
interests or honor, they will suffer and keep silent a thousand times,
or else speak with all possible moderation; but they never are seditious nor do they disturb the peace, and if some [members of the
clergy] in this state have been accused by their enemies, of whom
there is no shortage, nothing has been proven. Their suffering has
been taken to the limit; they are insulted in public papers which
distort events; no other class of citizens has felt such an attempt to
weaken it, and it seems that for some [reformers], it now is a crime
just to be an ecclesiastic.45

The author closed underscoring the religiosity and patriotism of
the Jalisco clergy.46
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When the Law Fails
The Right to Strike Back
This discursive assertiveness adopted towards both the authors of
private newspapers and the official Gaceta leaves no doubt that the
Church was no longer going to yield in defending what it considered its rights. The Church still expended efforts to defend its
image and intentions, as well as to discredit its opponents inside
the government and out. But this served its purpose of setting the
limits of what its conduct could be if it faced a new confrontation with anti-clerical forces. This was not an empty exercise,
nor words in vain: clerical discourse clearly announced the path
being laid out, and at what point the Church would consider itself
attacked by people who did not even respect the Constitution or
know the meaning of authentically disinterested patriotism.
It is not surprising, in this context, that several publications
that year clearly represented the views of the ecclesiastical hierarchy. Two key pamphlets about the patronage appeared; they used
undoubtedly strong language. The first pamphlet began like this:
When religion finds itself embattled, everyone who claims to
be Catholic should come to its defense. Respect for constituted
authorities does not compel us to remain silent in this case. The
fear of punishment, whatever it may be, should not hold us back
in any way. Insults, disdain, expulsion itself and even death cannot
save us from speaking with the clarity the apostles had, speaking to
those who forced silence upon them. These are the circumstances every
Mexican worthy of the name finds himself in today.47

The author made it clear that opposition to the government on this
matter was not only right, but fully patriotic and constitutional.
What public papers are announcing, what can be heard in conversations, what we ourselves see: everything reveals the existence of a
party trying to decatholicize the Mexican nation, to secularize the
Church and leave us like France with a shadow of religion. It fully
wishes for Article 3 to be erased from the Federal Constitution, and
if it does not dare propose this, that is because it fears the people.
Yes, this is the only reason, not the respect due to the widespread
general will of the entire nation, expressed in a clear and firm way
since the moment of our happy emancipation, and later repeated on
different occasions.48
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The "Protestant's apprentices" were pushing a "wicked project."
While their activities aimed to damage the Catholic religion, the
defense of religion — promised by the 1824 Constitution — was
nowhere evident. A "cold indifference" prevailed. Everywhere,
the Church and its dogmas were attacked. "Tolerating such circumstances is a crime."49 The pamphleteer denounced Frenchstyle "philosophy" and the work of the "great lodge" [of
Freemasons]. What was coming next was a civil constitution for
the clergy. Just like in France, an attempt was now being made
to split the clergy, but the clergy should not allow it: "Shame on
those who let themselves be seduced! Today they fire on canons,
tomorrow beneficed priests will be next; they will try to make the
rest of the clergy rise up against them, then it will be the remaining clergy, and the people will be left without priests at all."50
The writer considered that the government had not only the
right, but also the obligation, to protect the Church — but it did
not have the right to govern it. He insisted that there were two
powers, and that their mutual support was convenient for the
good of society, whether the government was Catholic or not.
He rejected the worship of secular power and the idea that the
people had the right to elect their ecclesiastical pastors. "As if
our congresses and governments had more than civil powers!
As if they had the powers the Christian people might have although if they did, it would not be as a nation, but as part of
the Catholic Church!" He forcefully underscored the difference
between the government's eminent domain over ecclesiastical
wealth, and ownership in a narrower sense. The author seemed to
greatly limit the possibility that the Mexican government might
obtain effective exercise of patronage by arguing that since the
Council of Trent, "there has been and can be no other way of
acquiring it other than subvention" [of the Church]. Since the
Mexican treasury had not occupied itself in building or repairing
temples since Independence, the government really had nothing
to argue in terms of patronage.51
Speaking "with the freedom proper to a Mexican and a
Catholic," in his second publication on patronage the pamphleteer challenged the Federal Congress to clearly demonstrate its
rights over patronage. Denouncing the "infamous reformers,"
he demanded that Mexicans follow a line like the "enlightened
French clergy" which, without ever becoming ultramontane,
recognized the just rights of the Papacy. He accused the government of tyranny and absolutism in imposing an exercise of
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patronage it did not deserve. With his arguments, he laid waste
the idea that patronage was inherent to the nation and that it
was not the Church's place to modify its own internal rules. He
concluded with a quotation from Bossuet about the rights of
the pope, and a separate note denying the constitutionality of
patronage and stating "to speak correctly it is not enough to be
a senator or congressman; something more is needed." Clearly,
he was rising up against the authority of the members of congress, appealing to the reason and information at the disposition
of simple citizens.52
More formal rejections by the Church were not lacking. On
14 May 1833, the cathedral chapter of the Archdiocese of Mexico
blamed the national changes in religious matters for the epidemic
that had entered national territory: "Yes, sin is the source of every
calamity plaguing the Earth: vices ... dissolution ... licentiousness ... impiety ... cannot help but enflame His [God's] rage....
Mexico, in other times Catholic and religious, Mexico, privileged
vine of the Lord, how have you become the vine of another,
strange and odious to your God?"53
A minority of Mexicans were to blame.54 They dazzled the
people with unfounded ideas:
Let our supposed philosophers cease to brag of being the depositaries of literature; there are no connections between science and
impiety; there are no affinities between Enlightenment and irreligion; but there are, yes, and very tight ones, between disbelief and
corruption of customs.DD

Mexicans should reject all impiety without fear of distancing
themselves from advances in knowledge of all kinds:
This longing for amassing knowledge, this striving to record even
the most hidden objects, this entirely philosophical freedom to
speak freely of all the beings of nature, is not opposed, to say the
least, is friendly to just submission, to the healthy servanthood due
unto revelation.36

On 30 May 1833, two long letters to President Santa Anna
would be signed by the cathedral chapter and general clergy of
the Guadalajara Diocese. Both rejected the new law declaring
patronage inherent to the nation. They declared the willingness of all signers to lose everything before yielding on this
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point. The first indicated the impossibility of supporting what
amounted to a virtual schism. To avoid criticism, the cathedral
chapter promised to instruct the people in obedience to authorities in all which "does not oppose the rights of God." It insisted
on keeping "the greatest jewel we have received from our parents, which is the Apostolic Roman Catholic religion." Besides
using nearly identical language, the second letter warned against
the attempt to "destroy the majestic edifice of the Catholic
Church and to convert it into a merely human society." The
statement assured readers that no more than two or three percent of the Guadalajara clergy thought differently.57
On 19 December 1833, Diego Aranda, the governor of the
mitre of the Guadalajara Church, found himself obliged to resist
still another encroachment of the government on ecclesiastical
rights: this was the law concerning Church property in mortmain.58 Aranda demanded the repeal of a law which he saw as
violating the constitutional statutes and convictions of the Mexican
people, as well as attacking the Church. He immediately appealed
to the constitutions of the state of Jalisco and the nation on the
matter of ecclesiastical property and jurisdiction. Aranda recalled
the sad history of the loans the Church had contributed to the
state in the past, and insisted that a Catholic people could not make
their political system independent of their religious beliefs. He did
not believe the terms of the law forcing the Church to sell its properties could be met. Even if several obstacles were overcome and
even if those presently vested with authority went beyond themselves in religiously fulfilling their commitments, as should be
expected, who could promise the same in the circumstantial vicissitudes during which the individuals in whom supreme powers are
vested necessarily change?59

In closing, Aranda called for harmony between the powers and
referred to the authority of the Council of Trent. However, if
the state did not yield, and even though he proclaimed himself
"a subject" in civil terms, he threatened "terrible censure" on
religious grounds.60
The convergence of radical liberal thinking and government
action, both in Jalisco and the nation, had finally taken place in
1833. In this context, the appeal to state and national constitutions
sounded hollow. Discrediting and threatening opponents seemed
more in keeping with the moment, but did not resolve the
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ecclesiastical dilemma. The Church was waiting for and depending on events outside its sphere of control. One measure of this
situation can be captured in a brief pamphlet from the middle of
the year, when Pedro Tames assumed the governorship of Jalisco.
The document began with this - freely translated - verse:
Without much fantasy
Even the roughest reader
Will see a certain analogy
Between a good governor,
And an ornamental comb.61

The document astutely suggested that new governor would find
himself the subject of a struggle to determine his political direction. And it added:
Poor young man, placed in the drag of human vicissitudes! It will not
be easy for him to finish his term without feeling wounded by the
insults of sanguinary pens. Such insults are very much in fashion.

This dilemma allowed the writer to "elaborate on the elegant
comb" and his analogy with the course of the new governor:
Because of its elevation, an ornamental comb is in the view of even
the most indifferent observers, and subject to their examination.
Such are the good and bad actions of a governor, which due to his
high office cannot be hidden from the curious eyes of the people
observing him. A comb is composed of a few teeth which hold back
the hair and sometimes irritate the scalp. The government also has
thorns which constantly prick whoever is holding its difficult reins.
A well-placed comb is impervious to winds, which cannot move
it out of place. That is how the governor should stand firm against
the winds of adulation or mordacity, letting them all blow through
freely. In sum, the more lovely the comb, the more delicate and
breakable it is, a turn of the head can throw it to the ground, and
shatter it into a thousand pieces.62

However, even though the fate of the Church depended on the
weighty decisions the governor would take, pamphlets did not
leave any room to doubt that what one called "the Polaresque
race" was behind every measure contrary to the Church.63 And
the governor's situation could not be separated from the question
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at hand. Another pamphlet began with a different —also freely
translated— verse:
Even if the Governor is not Polar
Taking what isn't yours is theft.
And if the owner is a Church or college
Beyond stealing, it's a sacrilege.
Saying this snatch is not impious
Is theft, is sacrilege, is heresy.64

This pamphlet alleged that the "reprehensible depredation" of
the Church was continuing, despite the arrival of the new governor, as well as the attacks on the cathedral chapter, Guadalajara
clergy, and the Church in general. Most of the pamphlet was
dedicated to supporting the opening verse, condemning not only
the sale of ecclesiastical property, but also its purchase, made
on the pretext that the purchaser was not directly involved in
obtaining it from the Church. Later on, the pamphlet explained
and justified why the Governor was still allowed to take communion in the Church, despite everything that had been said,
referring the matter to the consciences of the Governor, his confessor, the priest officiating the mass, and in the final analysis, to
the ecclesiastical authorities.
A second pamphlet by the same author referred to "Polaresque
sordidness" and the "leprousy of Polarism."65 The pamphleteer
refused to excuse the Governor, unless he distanced himself from
both; he set out to detail once more the ideas of the previous
pamphlet. He defended the clergy's property rights on the basis of
ecclesiastical and civil arguments.
In a well-regulated republic, no one is denied this right, unless he
has incurred the penalty of confiscation, or unless he is ruled incapable of governing himself wisely due to some vice of age, illness,
foolishness, or madness. Supposing this, taking the wealth of the
Church means stealing it, and denying the Church the right to
administer what it is left, adds insult to injury. Such is the situation
of the poor Church of Jalisco.66

Although Pedro Tames had assumed the governorship on 1
March 1833, the situation was getting so difficult that he was
not expected to last. The liberal legislation of the state of Jalisco
pushed ahead, in April restricting the rights of Spaniards to own
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and administer property, and by the end of the year passing the
law mandating sale of Church lands. Finally, on 13 June 1834, the
Governor belatedly began proceedings to derogate Decree 525,
on the sale of Church lands, but his initiative was blocked by the
Legislature. Faced with this dilemma, Tames chose to resign.67
On 12 August 1834, as the direct result of the ouster of VicePresident Valentin Gomez Farias, consummated by mid-June, Jose
Antonio Romero took office as the provisional governor of Jalisco;
on 29 November, he was legally elected governor. Immediately
after entering office, Romero launched anti-liberal policies, overturning the law on sale of Church lands, suppressing the civic militia
that sustained federalism, and closing the Institute of Sciences to
reopen instead the University and the College of San Juan.68

Constructing a New Legitimacy
In this new setting, the Guadalajara Church evidently moved
with singular gusto and resolution, looking to strike a suitable
political alliance. The words of disgust with liberal power in
1833 became, after 1834, solidarity with its overthrow and with
the establishment of a government that would restore the most
important parts of the previous balance of power. The attempt
to reconcile Church and state can be seen in one pamphlet from
this period. The pamphlet attacked the "brazenness of the riffraff" in trying to pass off as a product of the people something
which came solely from Yorkinismo (York Rite Masonry). Such
liberal pamphlets hardly reflected, the author claimed, even one
tenth as much popular support as the Cuernavaca Plan had
received in Guadalajara: "but now you see: the sanscullottes
figure that they alone make up the sovereign people...."69 The
pamphleteer denounced the abuses of the former liberal government of Jalisco towards the press and the clergy, and in public
borrowing. "It was rightly said" of the fallen government "that
it could give the tyrants of Constantinople lessons in despotism."
The sale of Church lands, the abuse of government jobs, and the
manipulation of elections by a "government of demagogy" had
meant that the only ones lamenting the overthrow were members of "that loathsome and justly detested party [the York Rite
Masons], while the rest enjoy the liberty they had lost ... [and
which] they had anxiously longed for."
The legitimacy of the new government was not initially electoral, but the pamphleteer assured readers that it was authentic:
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The claims to legitimacy of the government that fell were: intrigue,
bribes to control elections, jobs to those who helped them, in a
word, the votes of the [Masonic] lodges. With the people tired of
suffering, the Central Army entered the capital, and immediately
issued a pronouncement and named a junta of honorable subjects,
lovers of the public good, to elect a new governor, district head,
[and] municipal council - all made up of select men (who find
themselves driven by the most lively wishes for the good of the
community, and in order to achieve it, have set out to persecute
the Masonic lodges, which is why they do not let anyone walk the
streets without reason outside the normal hours, why they have
banned fireworks, and why they have taken other measures the
Freemasons complain of).70

The state of Jalisco supported the new government and exercised its popular will directly, without recourse to elections:
The pronouncement of the capital was seconded by the remaining
towns in the state; and here is manifest the will of a free and sovereign people, which can forego whenever it wishes the rituals and
formulas foreseen in the Constitution, since it has seen the fundamental pacts to which it owed its political existence shattered in
a thousand ways, and finally when a sad and constant experience
has taught it that those rituals and formulas have only served the
triumph of bold sanscullottism.71

The new government immediately abused the power of decree
as much as the previous government had: the legislation from
1833 was overturned. Juntas in each neighborhood chose the
magistrates instead of the Masonic lodges the pamphlet claimed
had formerly done so.
The author of this pamphlet defended the return of the
Church's property and rights and also "that it might inherit
just like even coachmen and prostitutes do." He demanded that
Spaniards be returned their rights to property, condemned the
right to inheritance granted to illegitimate children, and attacked
the secret juntas and the Institute of Sciences "whose science is
entirely coded in imposture." He denounced the fact that the
public treasury was in complete disarray despite the appropriation
of tithes and the floating of "enormous loans." He judged the past
administration of justice to be anti-clerical and past promotion of
education to be anti-religious. Decrying "that espionage in which
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the last government indisputably exceeded the despotic Spanish"
regime, he praised "true liberty, which we will never confuse with
its abuse, which demagogy so tenderly longs for." Against the "factious" who "wanted to call themselves the people of Guadalajara,"
a "virtuous army, honor and glory of Mexicans" had acted, "shattering with a single blow the ominous chains shackling the people
and as a result giving them the precious gift of the sweet justice
and moderated freedom which they now enjoy."72
The Church hastened to give its official approval to the new
government. On 20 August 1834 it issued an edict; this expressly
stated:
The Lord took mercy on the latest of our ills, stretched out his
merciful hand to dry our tears, and from one moment to the next
allowed us to see in the capital of the Republic, sent by God, the
Most Excellent Gentleman Antonio Lopez de Santa Anna... ,73

The cathedral chapter saw Santa Anna as providentially inspired
by the best sentiments of piety and religion, and thus,
persuaded of the opinion of the Mexican people, he sliced with
his invincible sword through the bonds which trapped the Church,
restored Her peace, took Her under his protection, and with his
energetic measures has since filled the flock of the pastor of our souls
with joy.74

From "oppression," the Church had returned to "freedom," protected by "fundamental laws." Jalisco had been in the vanguard
of "error" towards the Church, now, God had sent "the consolation we yearned for with such powerful longing: a government
established by the votes of people, a government friendly to
the dearest interests of its subjects, a government fully aware of
the ills this Church has suffered." The chapter called for unity,
peace and respect for the state and Church in their respective
matters. They accepted that, even with the new government,
there would not be civil enforcement of the payment of tithes
or the fulfillment of religious vows which had been derogated
the previous year. But they placed all the moral force of the
Church behind the faithful's full compliance with both. Finally,
the chapter invited all to a solemn religious ceremony in the
cathedral on 28 August, where the "most divine Sacrament of
our Lord" [the Eucharist] would be displayed all day. Similar
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ceremonies should be promoted across the diocese, the chapter
suggested, and plenary indulgence was promised to anyone who
confessed and took communion on these occasions.
Taking this further, the Guadalajara Church ended the year by
printing a sermon preached on 12 December in honor of the
Virgin of Guadalupe. This sermon demanded a ban on exporting
metal coins from the country, an end to speculative loans, and,
in dealing with foreigners, "avoiding direct contact, the origin of
the most disastrous effects."75 In addition to telling the history
of the Virgin of Guadalupe's appearance in Mexico and recalling
her meaning for Mexicans before and after independence, the
preacher tied her to the unfortunate luck of the recently fallen
"tyrannical government."76 He asserted that
Mary, under the name of Guadalupe, has become the special
mother of Mexicans, and has taken us under her protection to
cover us with gifts. Mary of Guadalupe has taken charge in
America of the cultivation of the Religion of her beloved son,
establishing it in a firm, certain, and constant way, defending it
in all times against the blows of its enemies. But if Anahuac, in
general, has been at all times the object of the motherly tenderness of Mary, Jalisco, a noble and integral part of this illustrious
Nation, has this time seen the proof of her decisive protection.
When Guadalajara was waiting to see its streets bathed in blood,
entering the buildings and covering the floors, it saw this theater
of disasters transformed by the intercession of Mary of Guadalupe
into the greatest of pleasures. Yes, Jaliscans, by the intercession of
Mary your troubles have ceased.77

The reorganization of the foundations of politics in Jalisco and
the federal government began in parallel with the Church's consecration of the overthrow of the 1833—34 liberal government.
The new governor of the state insisted on the need for this
change in his report at the beginning of 1835. He admitted
the lack of solid advances for the moment "because of the countless ills brought to this soil by the barbarous and opprobrious
domination of a disorganized, immoral, and impious faction,
whose disastrous and malign influence had spread all across the
republic." Yet order and public tranquility, the basis of all future
progress, had been restored thanks to the "revolution" carried
out based on the "saving plan of Cuernavaca." According to
the Governor, this revolution had been "the most general, the
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most interesting, the most free and simultaneous one confirmed
on our soil since that of independence." Its great promise for
the future of the administration and the economy was because
"everything had come from the people, and they never err in
their true interests." From "oppression and tyranny," Jalisco had
passed over to the "gentle yoke of justice and law." The state
took its distance from "political fanaticism" and the "dazzling
and cunning theories" which offered no firm foundation for the
destiny of man.78
Romero claimed he had had to face a series of written complaints by the defeated faction, all vitiated in his view by the
political record of their authors and by "the notorious slander
they were riddled with, as well as the use of forged signatures"
and like abuses, which constituted fraud. Yet the government had
ultimately freed all those tried for this wrongdoing, at their own
request. The success the government had achieved in this regard
had not fully extended to the gangs "infesting the roads due to
the general misery." Romero recognized that even if the law on
persecution and conviction of delinquents was passed — as he was
requesting - the greater need was for creating "means of subsistence and teaching proper morals."79
The "almost complete replacement ... of mayors and other
functionaries" of Jalisco towns had already taken place, but the
administration of justice by courts and the deteriorated prison
system still caused the Governor worries. The prisons were far
from readying criminals for a useful life, he insisted, and they also
generated expenses for the public treasury. The disarray of public
finance was credited to the dishonesty of the previous administration, to the high number of government employees, and to
"excessive smuggling." The floating of a governmental loan was
being arranged, and this would seek to "redeem ... all those individuals who, during the past administration, were attacked and
extorted of substantial sums demanded by force." Recognizing
that the public treasury "demanded a new organization or a significant reform," he also admitted he had not yet been able to
achieve it. The Governor went over the need for a more functional reorganization of the tobacco monopoly, mentioned in
passing the everyday work of the mint, and emphasized the support given to education along more traditional lines. He lamented
that "the greater part of the towns in the state still" lacked "the
first rudiments of public education." Pointing out that the government was struggling with a difficult situation in terms of
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hospitals, he allowed himself to "gleefully" note that the civic
militia no longer existed.80
Concentrating on the question of government, Romero
announced with evident joy that "the greatest intelligence and
harmony reigns between this and the other authorities of the
state, civil as well as military and ecclesiastical." A "council of
government made up of individuals selected for their virtues and
education" and a "reformed cabinet" were in charge of directing
state affairs in Jalisco. He found it notable, especially in terms of
the cabinet, that now "one no longer notes, as in the previous
administration, odious rivalries, heated religious-political questions, and small-scale favoritism." Bureaucratic issues were no
longer blurred into political ones. The politician admitted that
agriculture was offering no appreciable signs of growth, and even
if commerce was being promisingly reestablished after the return
of peace, industry in particular was lagging behind; it had been
negatively affected by previous recruitment for the civic militia
and by the "excessive and shocking introduction of countless
foreign goods." Once more, as he had done in his previous
year's report, he demanded that the National Development Bank
(Banco de Avio, created in 1830) be set straight to improve
this situation. Mexico should not continue to be a volatile and
scarcely profitable economy dominated by the mining industry,
which produced wealth only for foreigners. Finally, he estimated
that the growth of the population was nil, due to the effects of the
cholera epidemic Guadalajara had just suffered. He closed with
these ponderous words:
I have told you with sincerity what is the current state of public
administration in Jalisco. Here you have seen whether the state has
improved or worsened during the period of my government, as well
as the grave problems that are still present and weigh us down. With
this knowledge, and since the people have declared that the time of
reforms has arrived, there is nothing for you to do but apply opportune remedies.81

On 23 June of that year, the Jalisco Congress did in fact propose
some remedies. The Congress' proposal began with a peculiar
declaration of the rights of man:
It is undeniable that, when for a long time a people have been
unable, under the institutions that govern them, to achieve the joys
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of free men and to find themselves protected, secure, prosperous,
and happy, but instead have found themselves persecuted, attacked,
miserable and unfortunate, then they are in need of unavoidably
changing their form of government... ,82

In accord with the "general will, which is what forms true opinion and what gives life to governments and consolidates them,"
adhering to many written statements received from all parts
of Jalisco, and at the initiative of the federal government, the
Congress reached the well-founded conclusion that the establishment of a central government was necessary. The Congress noted
the great differences between Jaliscans in property, talent, virtue,
and religion, all of which promoted discord among the citizenry.
The 1824 Constitution had not managed to resolve this situation,
and having as its basis the ominous equality it wanted to establish at
any cost over all the classes in Jalisco, which Providence had separated to construct the harmony of society, republicanism formed a
set of deceptive illusions so that a gang of ambitious and delusionary
men might dominate the nation by decatholicizing it first.83

In practice, the republican system set up in 1824 had turned
out to be "essentially anarchic, designed for intrigue, seduction, ambition, evil and disorder." The nation found itself stirred
up by "the hurricane of armchair theories agitated by the most
indecent and anti-social passions."84
Religion, property, liberty, safety, Church, order, decency: everything was attacked, profaned, and almost destroyed by the force of
that rabble of anarchists who pompously called themselves federalists, constitutionalists, free thinkers, liberals, and so forth, invoking
for their protection the 1824 Constitution with all its evils, which
people of their ilk had broken and torn apart since 1828, which
was always rendered null as soon as some partisan activity demanded
its complete or partial overturning. Thus, since its existence was a
sham, the entire nation found itself turned into a windmill exposed
to the gales of the most reckless anarchism, from whose gusts we
would have perished if the Heavens had not granted us such visible protection making ... appear that genius who today governs
the destiny of the fatherland and who, with a strong hand, will stop,
defeat, and destroy the monster of anarchy, giving a most decisive
blow to sanscullotism, tearing from the faces of false patriots the
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masks that concealed them, and removing from all [such] aspirants
even the most remote hopes of ever again figuring on the public
stage and prospering at the expenses of the people so vilely sacrificed until now.85

The Congress of Jalisco specifically requested a "central popular
representative" government policy. It upheld religious intolerance along with independence, territorial integrity, the division
of powers, and freedom of the press. It demanded the convocation of a constitutional congress, with the current members of
the Federal Congress not excluded from candidacy. The standards for constitutional delegates should be set, they insisted, in
such a way as to include
the three classes of the military, the clergy, and the property owners,
with the last understood to include not only those with territorial
property but also those who have an income, industry or profession which provides them with enough to live honestly, with no
one who is not included in these classes being allowed to enter the
constitutional congress.86

This Congress should be made up of a limited number of delegates, who would meet in a single chamber. The new national
constitution should be written in a six-month period. It should
allow for a presidency with a term of ten or more years, subject to reelection, and the first president - the Jalisco Congress
proposed — should be Antonio Lopez de Santa Anna himself.
The proposed Federal Congress would be made up of two
chambers, with representatives elected for four-year terms,
but eligible for reelection without restrictions. Governors and
political heads of states should have appropriately long terms
— which were not specified — and superior magistrates should
hold office perpetually. Instead of state congresses, there would
be provincial councils (diputaciones provinciates) just like there
had been at Independence.
In this way, political arrangements were meant to eliminate the
possibility of new liberal agitation threatening the rights of the
Church, property owners or the army.87 The highest ranks of the
Church were duly pleased. One 1836 sermon reinforced the support already given; the speaker, Francisco Espinosa, suggested that
Mexico was on the verge of returning to the happy unity and
harmony of 1821:
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Oh, those happy days in which all Mexicans only longed for the
freedom and greatness of their homeland! What unity in the Army!
What fraternity among the citizenry! All were moved by the same
spirit, all were led by the same interests. Days of peace and serenity!
Days of glory and fortune! You passed by, like the lightning which
shows the walker in a dense wood the way forward, then disappears,
leaving him in the depths of a stormy night. What malign genius has
destroyed our unity? Who has turned those who were friends into
enemies? Detestable ambition, blind avarice, reckless impiety!88

Everything had been destroyed by party spirit and tyrannical
actions, above all in 1833—34. According to Espinosa, in the case
of Jalisco it was the deceased General Miguel Barragan himself
— now being honored — who had brought the Cuernavaca Plan
to the state and made the righteous change without failing to
be "patient and moderate with the factious, [and] contrary to
persecution." In the eyes of Espinosa, this was what had earned
Barragan the recognition of the people and the Church in the
hour of his death.89

A Troubled Victory
Nevertheless, there are reasons to believe the high clergy of
Guadalajara was exaggerating the restoration that had taken
place, and underestimating the gradual shift that public opinion
was undergoing. A change of government could not hold
back this subtle transformation. In the following years, ecclesiastical discourse seemed to realize this. In 1837 and 1838
the Church published sermons with singularly other-worldly
leanings, apparently signaling its growing anxiety.90 In 1838, it
published a long document which sought to refute opposition
to Papal jurisdiction, the ecclesiastical hierarchy, and the sovereignty of the Church.91 Similarly, the recently appointed new
bishop, Diego Aranda, expressed mixed feelings in his first
pastoral letter in 1837:
What a sweet pleasure fills our spirit when we see all of you in
the bosom of the Catholic Church, imbued with the Holy precepts
of our Religion, animated by its spirit, nursed by its breasts and
its doctrine, and far from the principles of impiety and licentiousness which have ruined so many, taking away their security and
disturbing the peace and calm of their hearts! What unspeakable
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satisfaction we experience in directing our words to a truly Catholic
people, to so many wise and virtuous priests hard at work in the
vineyards of the Lord, to so many faithful who have freed themselves from temptation and resisted the attempts to draw them away
from the faith, and also to those whose lips may blaspheme the holy and
terrible name of the Lord but whose hearts are not ruled by impiety!92

But he later became more cautious in his choice of words:
Circumstances are in fact very difficult, since we have to fight:
against the devastating torrent of perverse books that has spread
across our diocese, sweeping away with its poisoned waters many
who have let themselves be seduced, more by adopting licentiousness in their customs than by adopting the maxims of impiety;
against the corruption of customs which, in more than a few, has
produced a neglect of the eternal precepts of the Gospels, which
has separated them from their duties, and which has made them
contradict in their actions the holy obligations they were joined to
by Baptism; against the declared enemies of the Church who lose
no opportunity to fight its respectable laws and its holy discipline;
against ... but alas, we are not capable of enumerating all the obstacles and
difficulties appearing everywhere we have a pastoral duty, and we must
render accounts of the sheep entrusted to our care at the severe tribunal of the Supreme Judge.93

Faced with such dilemmas, Aranda reminded priests that "we
are the light of the world and we must shine like burning lamps
in the temple of the Lord, dissipating the shadows of error and
enlightening the people with truth...."94
At the beginning of 1840, Bishop Aranda once again expressed
himself in terms which indicated that indeed, all was not well
in Jalisco. He said his "heart was deeply afflicted at seeing the
damage the errors of recent times - condemned by faith, reason,
and good sense — have done to the heritage of Jesus Christ,
and very especially to our beloved flock."95 Later on, the Bishop
commented with dismay that people preferred to celebrate civic
heroes instead of those of the Church:
Ah, yes, let us celebrate enthusiastically the memorable events of
the fatherland
But shall we not celebrate those of our holy
religion?... Let us remember with pleasure the days in which our
liberty was proclaimed
But shall we not remember those days in
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which the ominous chains of our servitude to the devil fell apart,
in which the liberty of the children of God was declared? ... Let
us bring to memory the heroes of the republic.... But shall we
forget those the Church venerates, whose actions are more illustrious, more glorious?96

The Bishop lamented the lack of observance of religious holidays
by the faithful. He was also scandalized by their use of free time
during those holidays to devote themselves "to criminal laziness,
to forbidden games, to profane entertainment, to indecent pleasures, to the excesses of gluttony ... and to all those disorders we
see with bitter feeling to be the occupation of a considerable part
of the people." The Bishop called Mexicans to remember the
days in which religion and the Mexican people had been inseparable. He asked them to return to penitence and Communion at
Easter, while he noted that not even on that occasion did "the
greater part of the faithful in our diocese" confess, due to a lack
of faith, misconduct, or mere laziness. On the other hand, he
found cause for worry in the "unworthy communion" of people
who could be considered "scandalous sinners."97
And do we lament [under such circumstances] that our misfortunes are multiplying, that peace has left us, that divisions torment
us, that impiety and disbelief constantly threaten us, that wars tear
us apart, that poverty is spreading, and that we are stricken by evils
and misery?98

Aranda was aghast that many did not pay even a portion of the
tithes they owed the Church. And he pointed to "wealthy landowners" in particular, who were supposedly the political allies
of the Church since 1834, since "the poor ... generally make an
effort to pay the tithe."99
Clearly, Bishop Aranda was witnessing a significant change in
the social values of his diocese. But this was not happening only
on a religious plane. Just as the political arrangement of 1834—35
had not managed to resolve all the differences between Church
and society, or between Church and state, neither had it been
able to shore up, as Governor Romero had promised, the economic and social well-being of Jalisco. The signs of discontent or
sheer lack of interest in the new political situation began to be
evident.100 In parallel to Bishop Aranda's misgivings, a political
movement emerged, marked by the revolt of Mariano Paredes

Clerical Discourse Claims for Itself
y Arrillaga on 8 August 1841. Paredes, the military commander
of the Jalisco garrison, painted an economic and social scene
no less depressing than politically disconcerting. His vision was
the perfect counterpoint to Bishop Aranda s views on religion.
He foresaw foreign interventions and the dismemberment of the
country. In matters of national defense, he considered things to be
in utter disarray. The treasury overwhelmed the people, harming
commerce, industry and territorial property. Copper coins were a
cause of popular frustration, without any response from the government. Public credit was worth less "than that of the poorest
citizen."101 Paredes held that
the new Constitution [of 1836] did not satisfy any of the hopes it
had fed for the future of the fatherland; other hopes are conceived,
desires are thrust forward, and there is not enough energy to suffocate excesses or enough dignity to listen to complaints.102

In Paredes' words, "the certain ruin of the fatherland" was on
the verge of being consummated, and this went beyond any
party allegiances.103
As a product of this movement in Jalisco and similar ones in
other parts of the republic, the "Bases ofTacubaya" were produced
on 28 September 1841. This political plan called for a national
congress with the power to reform the Constitution of the Seven
Laws.The year ended with Antonio Lopez de Santa Anna installed
in the presidency of the republic, and with Mariano Paredes serving as governor of Jalisco. When the elections for this congress
were held in May 1842, the liberals won in Jalisco, and managed
to control the Federal Congress. Mariano Otero became a congressman for Jalisco. He had already taken the opportunity to
clearly show the strong idealism still held by certain liberal sectors. In a public speech in Guadalajara in late 1841, he emphasized
the idea of an unavoidable, but orderly, march towards perfectibility. Remarking on the colonial era, for example, he noted that
"once a man has thought, whatever the object of his meditations,
he will learn to doubt, and to discern what is true from what is
false. Then no tyranny, no power could introduce itself inside his
head to scream at him in the impenetrable mystery of thought:
DO NOT EXAMINE THIS!" The high ranks of bureaucracy, the army,
the high clergy and the merchants had opposed independence,
an action that was symptomatic because "this miserable fraction
... lived off tyranny and abuses." But the change took place,
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gathering force despite the failure of its first sponsors, and the
attempts to detain change by establishing a Mexican monarchy
did not prosper.104
Otero went on to offer a vision of the unstoppable change
Mexico had experienced since then. He firmly stated that "the
republic is a fait accompli, against which the absolute power of
one man will not prevail, whatever the title by which he calls his
despotism...." Despite the constant struggle of factions and the
maladies of the country, "social elements have improved greatly
in this prolonged and painful drama, slowly changing the face
of society."105 No longer could parties captivate Mexicans with
ancient "prestige":
The time of words has passed, that of deeds is coming soon and —
whatever the current complications of interests - Liberty, daughter
of justice and preserver of order, and Equality, the most precious
and fruitful of human rights, will be solidly established, aided by
Christianity, whose spirit is eminently liberal and democratic. Such
is the march followed today by free and civilized peoples, who have
achieved the rule of liberty without terror or anarchy, and the influence of the Catholic religion without fanaticism or barbarism.106

Otero declared that "though we do not know the means for
obtaining these results, we should doubt our own lights, and not
those of God."107
But liberal ideals still had to contend with the anguish they provoked in the Church itself. The project for reforms presented to
the Congress in 1842 caused deep unease among the high clergy
of Jalisco. Perhaps the canons were behind a pamphlet questioning
the foundation of this project. This pamphlet expressed fear that
"anarchy" would be unleashed, which was exactly what a constitution should "prevent." The pamphlet's author, Juan Rodriguez
de San Miguel, objected to the civil liberty decreed by the
project, its implications for religion, and finally the regulating
authority it proposed. Rodriguez rejected unlimited civil liberty,
since this allowed attacks on the very constitutional statutes which
were being established and, in his view, went beyond what France
had allowed, not only in the 1830 Constitution but even in the
Declaration of the Rights of Man in 1791.108
If the seeds of "sedition" and "anarchy" were being planted
in the civil sphere, according to Rodriguez, then the same was
being done in the religious sphere. The proposal sought to make

Clerical Discourse Claims for Itself
only "direct" attacks on religion and morality illicit, and prohibited only the "public" exercise of another religious belief. The
Catholicity of the Mexican nation was mentioned in Paragraph V
and not in Paragraph I where, in Rodriguez' opinion, it should be,
"as soon as it [the Constitution] speaks of the political being of the
free and independent nation." Mexico owed "its civilization, its
being, its institutions ... and its customs" to Catholicism. This was
the "singular glory" of the Republic, and now reformers sought to
spread "the seed of eternal disunity among future generations."109
A clear break between the temporal and the spiritual was not
acceptable to Rodriguez, and he demanded that "the interests of
religion and those of the state" be seen "as one and the same."
Making an analogy to the Jewish people of the Old Testament,
Rodriguez asked: "a people favored by the light of the Gospel,
are they not a chosen and privileged people whose obligations
are greater in proportion to the inestimable favor they have
been given?"110
He immediately denounced the project's lack of limitations on
freedom of the press and the fact that it left private education in
complete freedom to choose an orientation, so long as it did not
attack morality. He closed with the criticism that the regulatory
power which blocked the excesses of the executive, judicial, and
legislative powers was ruined by being set up in "an irregular and
incomplete manner." The danger of abuses was still too strong.111
Shortly after Rodriguez' pamphlet was published, the
Guadalajara Church published its own comment on this constitutional project, explicitly praising what Rodriguez had said. Dated
6 December 1842, this document sought to reconcile the patriotism of the cathedral chapter and its support for "the utmost
prosperity, power and grandeur for the country" with its rejection of certain articles of the project. Significantly, in light of
changing national opinions, the chapter declared that its statement would ignore political concerns, "concentrating on strictly
religious ones." Then it went on to recapitulate, with a few modifications, what Rodriguez had written. One thing that had struck
the chapter about the project was that, by establishing a single jury
to address freedom of expression, it removed from the clergy the
ability to classify abuses in religious matters. The chapter put its
finger on this problem more clearly than Rodriguez: "From this
it follows that a meeting of frequently illiterate lay people will
decide what is contrary to dogma, therefore ruling on dogma like
a judge."112
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This was intolerable: "Who, no matter how much he worshipped civil authority, would dare to defend it?"113
The chapter also demanded greater protection of the property
of corporations. Although the project guaranteed such property, it
did so in language that lacked the clarity time had proven to be
necessary to counter changing public opinions. The language in
the Article about the exercise of patronage also caused the chapter
worries; the chapter asked that it be modified. While its language
might once have seemed innocent, "today we cannot let it pass,
when later events [after the 1824 Constitution] have caused so
much and such tremendous disillusion." The chapter wanted it
to be perfectly clear that patronage was not inherent to national
sovereignty. In addition, it insisted on questioning the government's right to permit or to block Papal communications with
the Mexican flock.114 The canons asked:
In this age when so many generous efforts to spread enlightenment
are made, and when anyone who impedes the spread of light among
the people is seen as an enemy of society, in this very age, will keeping knowledge of the truths of the faith from men be considered a
just, legitimate and rational right?115

Finally, the chapter objected to the extension of power granted
to the Congress to oversee ecclesiastical affairs, drew attention to
the dangers of a schism like that of England in the sixteenth century, and closed with a long quotation from the document by the
Archbishop of Valencia already analyzed in Chapter Six above.116
The chapter's sensitivity to the need to adapt its defense of
the rights of the Church to the ever more pronounced statist
and liberalizing convictions of Mexican society should not be
underestimated. This kind of tension has been evident throughout
this study, and endured to the end of the period examined here.
Before the end of 1842, a well-known Jalisco cleric made one
more effort in this direction. He exclaimed:
The Catholic religion! The nineteenth century! What a necessary
connection! What a brilliant bond! What an important union for
the human race! Who could detain, gentlemen, the race of time, to
prove it to you with all simplicity, but with such truth as to necessarily win over every understanding capable of grasping it. I would
invoke the century we live in; I would make it come to this very
Temple; and before anything else, we would see it worship the cross
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above our altar, and that action should be enough for all, a demonstration. What does this nineteenth century want? Does it love the
sciences? Geniuses admire Christianity, the sciences see it as their
benefactor, they follow it like a guide that does not let them stray....
Does the nineteenth century love liberty? With a cross in its hand,
religion congregates Jew and Gentiles, Greek and Barbarian, slave
and free: it tells all they are the same in Jesus Christ ...

What! Does the nineteenth century love glory? Christianity has
glory, that of the arts, that of literature, that of the sciences. If
our century is proud of its advances, let it see where the inspiration came from.117
And so the preacher went on for several pages more. It is worth
noting, and underscoring, that the moment the Church was celebrating with the resonant words of this friar was the dissolving, on
19 December 1842, of the Constitutional Congress the Church
had so objected to.118
Considering what we have just seen, it is surprising that on 1
May 1843, barely a month and a few days before the publication
of the Constitution of the Bases Organicas, product of the new
political situation, the Guadalajara Church should once again raise
its voice against this latest project. Even in political circumstances
now ill-disposed towards liberalism, the Church still found articles
it feared would be "pernicious." Freedom of expression and the
press was too broad and unrestricted for the Church, opening
the nation to suffering both in temporal and spiritual affairs. The
country was exposed to being divided on crucial matters, and in
consequence, to being immediately stirred up "by the action of
sectarians and the reaction of the faithful." The implications of
this complete freedom of expression, the Church suggested, was
government indifference towards "anti-social and disastrous atheism," while sectarians would begin to secretly "decatholicize" the
nation under the aegis of virtually official protection. This despite
the fact that the new constitutional project provided for the censorship of writings directly addressing dogma. "Catholic doctrine
is not fought only by attacking dogma, but also by attacking discipline and morality." The high clergy of Guadalajara insisted that
the circulation of banned books and irreligious imprints was not
fully eliminated, as it should be, in the new project. Even the
project the Church had opposed the year before had been more
explicit in blocking abuses of freedom of the press against dogma
and morality.119
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Once again, the Church was excluded from deciding on what
did — or did not - violate the law in religious terms. This time
judges and not juries would rule on hypothetical infractions, but
the result was essentially the same, with the corresponding ecclesiastical authorities excluded from the process. Putting the best
face on the situation, the Church stated this must be a matter of a
flawed phrasing of the article in question. It is likely, however, that
that was not the case. On the following point, related to patronage, the Church found the new project slipping into the very same
problems as the previous one. Once again, the high clergy spelled
it out: the nation could not exercise patronage as an inherent sovereign right. The ideas of the "innovators" on this had already
been sufficiently refuted, and the unified opinion of the bishops
of Mexico had been shown to oppose such proposals in 1834.The
document repeated the same objections as the previous year.120
It was strange to find such continuity between the two
impugned projects, even at a moment of a political reaction
against the authors of the first, but matters grew worse for the
Church, since in the opinion of the high clergy of Guadalajara the
new project even took away its special tax exemptions. Denying
that the clergy was acting out of "personal views" and stating that
they had suffered similar attacks in the past, which had not ceased,
the clergy nonetheless rejected the opinion that they had the
authority to accept this new legislation.The high clergy stated: "as
for taxes, we have always been the first to pay them, even though
the Mexican clergy has always been most taxed during all public
emergencies, suffering special and strong levies above and beyond
what the common citizenry have paid."121
In the face of the new tax policy, they hinted at passive resistance; they would not recognize its lawfulness, but they would not
incite to violence. Any change of this nature had to be arranged
directly with the Pope.122
This document also objected to the phrasing of the article granting discretionary power over Church appointments to the state and
specifying governmental protection for Catholicism in Mexico,
suggesting that the wording opened the door to religious tolerance, especially considering that another Article allowed foreigners
to acquire real estate and become naturalized without any further
requirement beyond requesting it.123 The high clergy decreed:
When dictating fundamental laws assuring the happiness of the
Republic, it is unavoidably necessary to foresee all the evils which
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could befall the innocent Mexican people in the future, it is necessary
to keep them from the scandal they would suffer with the establishment of sects, it is necessary to free them from the insolence
and daring of sectarians, and it is finally necessary to keep intact
the guarantee of Religion that was offered to them from the act
of independence, along with their independence and liberty. Everything
opposed to this, everything which opens the door to innovations
on religious matters, everything which attacks the rights of the
Church, everything that does not conform to the holy laws that
have directed the people until now, is against the mil of an immense
majority of the nation, which must always be respected.124

The Bases Organicas of the Mexican Republic were passed on
12 June 1843. On 31 August, a decree made a government
license necessary for the sale of Church property, capping off
a series of similar measures. Jan Bazant states that the result of
these actions was that the government now controlled the whole
of ecclesiastical wealth, and so the Church could do little more
than await an open or hidden nationalization of its properties.125
Once again, the clergy recoiled. The Guadalajara Church was
not the first to dispute this right with the government, but it
closely followed the protest by the Bishop of Michoacan and the
responses of the corresponding government minister. By early
1844, despite the overturning of the decree in dispute, the high
clergy of Guadalajara supported the position of the Michoacan
clergy.126 But the problem did not end there; 1844 was marked
by a series of deeply resented general tax assessments. If there
was still uncertainty in religious questions, the weight of a bankrupt economy could only worsen political disagreements.127
The response was not long in coming. On 26 October 1844,
the Departmental Assembly of Jalisco, with Pedro Barajas - cathedral canon — as its spokesman, demanded the government take
responsibility for the situation of the country and suppress the
extraordinary tax law of August of that year.128 Another document
from the Assembly on 30 October, with Pedro Barajas again as
spokesman, called the ongoing situation "a dictatorship without
responsibility." If they had known this would be the result of the
1841 rebellion and the Plan ofTacubaya, "the nation would never
have adopted it, because among Mexicans no one who seeks
limitless power and [a political] organization without guarantees
can ever lead — or will ever be allowed to." The document
demanded that the treasury be brought under control, denounced
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the actions of speculators, and called for the government to take
"effective responsibility." In addition to overturning the tax law,
the Assembly asked for the reform of those constitutional articles
which were "contrary to the prosperity of the Departments."129
The words that Governor Antonio Escobedo added on this
matter made it clear that unease was quite widespread in Jalisco.130
The general commander of the Department of Jalisco, Panfilo
Galindo, seconded the actions of the Assembly, and General
Paredes y Arrillaga did the same, by means of a special manifiesto.131 Paredes proclaimed that
today, the bankrupt nation resembles a cadaver abandoned to the
voracity of the vultures. The treasury of opulent Mexico finds itself
surrounded by inexorable creditors, by avid and insatiable speculators, by naked soldiers and hungry employees. What has become of
public funds?132

The municipal council of Guadalajara, declaring that "the people
were not made for the government," also joined the rebellion of
Jalisco against the central government of General Antonio Lopez
de Santa Anna.133 In early 1845, the Departmental Assembly
demanded that the central government carry out constitutional
reforms which would strengthen the fiscal, judicial, and politicoeconomic power of the departments. Frictions between Jalisco
and the central government and instability in the departmental
government continued through the rest of the year.134 Beginning
in early 1846, Jalisco found itself involved in a national struggle
between monarchists and those who favored a return to the 1824
Constitution, until the latter triumphed in August.135

Church, Government, and People:
The Elusive Compromise
Returning to the 1824 federal Constitution on the verge of war
with the United States meant that Mexican liberalism and statism, which had never been entirely opposed, would be firmly
reunited. Once more, as in 1833—34, they could be allied both
in the federal and state government, making it more difficult
for the Church to resort to one or another level of government
as an arbiter. The liberal statism of 1833—34 had been pushed
aside with denunciations of its demagogy and dishonesty, which
— opponents said — had allowed a handful of men to assume
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national sovereignty and grant themselves the spoils and offices
of the state. Conservative statism after 1835 never fully came
together, and in Jalisco led to the ironic situation of members
of the high clergy linking up with federalist-inspired malcontents to attack and weaken the Santa Anna dictatorship, which
absorbed money without any apparent limits. When faced with
the threat of the United States, there seemed for a brief moment
to be a possibility that Jalisco society would unite, the rich and
the poor, laity and the clergy, pooling their efforts to meet the
challenge of the moment. But the state's temptation to seize
ecclesiastical properties was too great. Once more, 1847 marked
a great confrontation between the clergy and the reborn liberal
state — materially bankrupt and with its sovereignty threatened
— and ultimately precipitated debate over the now long-standing
issue of national goals. Pamphlets on this point, while not particularly innovative, were very numerous.136
It seems pointless to review here the well-known clerical arguments about Church property, but one small pamphlet directed to
a large public is particularly interesting. The pamphleteer asked:
Until when, privileged nation, worthy of being the first of all the
nations of the globe, will you be a toy for the whims of one demagogue or tyrant or another? How far have you fallen, once magnanimous people, that you do not see, that you do not sense, they are
leading you to the slaughterhouse, like a flock of sheep? Do you not
realize that those who today unfortunately rule your destiny are the
same ones who in other bitter times made you cry rivers of tears?137

The pamphlet accused the liberals of violating the 1824
Constitution in the 1846 legislative elections, but, it added, that
was the least of their sins. The larger problem was that the possibility of national union was once again slipping away:
Unfortunate nation! What genius of the abyss always mocks your
most agreeable and solid wishes? When you thought that by reestablishing the 1824 Constitution a new era of fortune and prosperity
would open up to you; when you promised yourself that a congress of wise, patriotic and judicious representatives would cure such
deep and still-open wounds, would close the doors through which
countless evils have been introduced, and would constitute you as a
stable nation analogous to your circumstances, you find yourselves
with some men affected by revolutionary vertigo and the mortal
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contagion of party spirit, who instead of uniting, divide, who instead
of building, destroy, who instead of dedicating themselves to fixing
various branches of political and civil order, ignore them and overturn everything because they won't lift their thumb from proposals
for ecclesiastical reforms which are not their responsibility.138

The pamphlet continued to question the legitimacy of the attack
on Church wealth, especially the law of 13 January 1848, which
made it the guarantee for a loan the federal government would
arrange for up to fifteen million pesos. There was the insinuation of fraud in the vote of the National Congress, and the
suggestion that the wealth of the Church would be subject to
the avarice of speculators because of this "sacrilegious looting."
Resorting to the now well-known arguments about the protection the 1824 Constitution promised the Church, the pamphlet
asked how the Church would survive without clergy, and how
the clergy would survive without wealth to sustain it. It ended
by referring to Article 112 of the Constitution itself, which
expressly stipulated that "the president cannot occupy the property of any individual owner, or corporation, nor disturb their
possession, use or employment of it." In addition, the government was failing in its duty, as announced in Article 101, of
ensuring adherence to the Constitution.139 Therefore,
if the Constitution is not kept by the supreme powers themselves,
if they do not measure their actions against it; if we are not to be
ruled by wise laws, but by whim; if the rights of citizens are invaded, if
there is no public or individual safety; if properties are no longer guaranteed, then social ties have now been broken, citizens' obligations
towards society have ended; each of us has the right to arm himself
in self-defense; and in this case, the life of a savage offers a thousand
times more advantages to hapless man than life in society.140

In the opinion of this pamphleteer, Mexican political life was on
the verge of dissolution.
If political life was in such dire shape, with such important
consequences for Church—state relations, then what was taking
place inside the Church and in its bonds with society? Judging by
the pastoral letters of Bishop Aranda between the mid-1840s and
his death in 1853, one would have to conclude that the religious
situation was no less agitated than the political one. In 1845 the
Bishop called priests to live exemplary lives and periodically take
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spiritual retreats. He wanted priests to be "clear mirrors where the
beautiful splendor of holy actions are reflected."141 And this can
be properly understood to respond not only to the abuses he recognized had made their way into the priesthood, but also to the
slackening of religious practice of the faithful he had denounced
in another pastoral letter shortly before.142
By 1847, the bishop found himself immersed, like all Mexicans,
in the difficult problem of the war with the United States. While
willing to cooperate economically and morally in the war effort,
he was not willing — as already seen - to entirely sacrifice the
Church's property rights over its goods. Aranda interpreted the
misfortunes of war and the "threat to our nationality" as products
of Mexicans' straying from the Christian path. In his pastoral letter
of that year, he asked, "What precept of the holy and immaculate
law has not been scandalously broken? What commandment of
the Church is not scorned?" The Church was under attack. "Woe
unto this sinful nation!"143
In 1848, the Bishop denounced the existence of a "spirit of
delusion and lies" in the nation. Novel ideas were spreading
"imaginary notions of enlightenment" along with "specious
notions of happiness," flattering people with "deceptive hopes for
wealth and abundance, with false theories, with sublime discourses...." Because of the damage being done to the republic, the
bishop allowed himself to speak of a "homicidal sect," opposed
to "our religion ... our fatherland ... and our families...." Due to
the "gullible leanings of the people towards novelties," these ideas
had reached "colossal stature." In the middle of his pastoral letter,
the Bishop addressed himself to the president of the republic,
speaking out against "tolerance" as he stressed the country's social
and constitutional commitments to the Catholic religion.144
Rejecting the colonization of the country by non-Catholics
under any pretext, the Bishop argued that Catholicism had harmonized the coexistence of different races in Mexico and avoided
a caste war. He sternly assured the president that "truth and justice are not what must be reconciled to the times; the times must
be reconciled to truth and justice." The separation some wanted
to make between individual man and social man was totally specious, he added. All of society should be consecrated to God,
not exclusively dedicated to temporal matters, and "society, no
less than individuals, should offer adoration to its God."145 In
another pastoral letter from 1848, the Bishop had declared that
"the enemies who at one time fled now have prevailed, and in
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order to punish our presumptuous confidence, God has afflicted
a nation once glorious and flourishing with healthy humiliations."146 At the end of the year,Aranda condemned the fact that
there reigns everywhere, and in every class, a certain spirit of tolerance and indifference which endures everything and tolerates
anything except the truth which, in the midst of such a striking
alteration of ideas and principles, lies beaten down and scorned,
even by the very ones who, without having joined under the banners of error and impiety, follow in full, or pretend to follow a
middle road between religion and the age....147

Surprisingly, the Bishop did not only attack the reading of
openly heretical or impious books; the prelate was looking further still:
The present century has inherited more than it might at first seem
of the vices which afflicted the last century: atheism in principles
and sensualism, or better stated, materialism in customs. On the last
point, one could even say that the current century goes further in
perversity than its father. Impious and irreligious as the last century
was, it did however have a greater abundance of noble, moral and
decent ideas, and literature had not been corrupted to the degree
we see today.
Since a few years back, literature under the name of "romanticism" has not only strayed from the path, not only forgotten
decency in all its details or aspects, but also has openly and shamelessly proclaimed and enshrined the most scandalous and impious
cynicism, striving to establish, so to speak, another morality in
opposition to that of the Ten Commandments developed and perfected in the Gospel.148

But the bishop did not waver from the Church's struggle to reconcile "Enlightenment properly understood" to Catholic beliefs,
a struggle underway for a harried half-century. He quoted Saint
Jerome to support his opinion on the matter:
No one takes his daughters to a bordello so they might learn to
detest prostitution there; no one entrusts his son to a band of
thieves so they might teach him to be valiant and bold; no one
knowingly raises the sail on a broken ship to teach themselves how
to escape a shipwreck, and you: you propose to read impious and
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heretical books, at no risk to your souls, in order to study the truth
in them?149

As late as 1852, in his last pastoral letter, Bishop Aranda continued to be almost obsessed by these same religious problems.
Once more he reminded his flock:
Luxury, which we did not know, and which is already starting to
make its fatal effects felt, which augments as public misery grows;
the multitude of houses of iniquity, where the poor and the neediest
are sacrificed by means of fraud and usury, which is condemned by
every law: do these not clearly manifest the degree of moral degeneration we have reached? Sordid interest, whimsy and individual
opinion, regulators of the limits of the just and unjust; the general
lack of restraint of this century which rushes on, without finding
any dam to hold it back; the mad presumption of thinking ourselves
better than our parents, more enlightened than all the centuries
which have come before us; our tenacious obstinacy in rejecting
at once the lessons of experience and the warnings of misfortune.
These are the excesses which have risen up to the throne of the
living God.150

But the Bishop immediately went on to offer, by means of a new
encyclical from Pope Pius IX, whose own rule was so difficult,
means for the flock of Guadalajara to obtain plenary indulgence
for their sins.151 For Aranda, impelled by his office, never lost
hope of making his flock respond to the "honor and religion
which the Mexican nation boasts of in all the world."152 This is
the underlying message of the strong theocratic accent assumed
by the sermons of the Guadalajara Church, as noted in Chapter
Four. This is also the reason why one of those sermons, on
12 December at the commemoration of the appearance of the
Virgin of Guadalupe, could assure listeners — perhaps with a certain excess of optimism - that "Mexicans have passed through
furious storms, and their beliefs have emerged pure and unmixed
with any others. Everything has changed ... [but] in this country God is not invoked with the lips and denied with the heart."
In the Virgin of Guadalupe, incontestably, "in you the bedrock
of principle which will save Mexico is being revealed ... and
whoever follows her, will rise to the Heavens."153
In supporting the return of Antonio Lopez de Santa Anna
to the presidency in 1853, the Church of Guadalajara seemed
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authentically inspired by hope for the political and social regeneration of Mexico, but we must recognize that the background
for this political action was far from calm or reassuring. While
the war with the United States seemed to have brought about a
political turning point in which Mexican conservatism could try
to provide a definitive solution to the prolonged national crisis,
the inability of traditionalism to adapt to changes in the years
after 1835 and to other shifts, not only liberal and statist ones, but
also the less noisy appearance of a new social morality in Mexico,
seemed to augur poorly both for clerical conservatives and innovators in 1853. Everything indicates that the victory of the Plan of
Ayutla took place within a much more complicated social setting than its authors could have foreseen. Even those supporting
the Santa Anna government in order to bring precipitous change
to a halt had themselves been caught up in the complex process
of cultural renovation and nation-building that so characterized
the nineteenth century. Different and antagonistic tendencies had
rocked the Santa Anna government from the start. Its demise, in
the midst of the triumph of its most dictatorial tendencies, not
only defrauded outright conservatives, but left moderate liberals
and progressive conservatives equally adrift.154
Previously, in 1833, the Guadalajara Church had located its
problems in Mexico in the abuses of a government all too ready
to exceed its popular mandate in questions of religion. When
the constitutional pact of 1824 had worn thin, Churchmen had
appealed both to the higher purpose of religion and to its stabilizing effect on human society to guarantee its privileged position in
Mexican society. But the conservative government which followed
had been unable to stem economic crisis and resorted to increasing fiscal pressure on the Church. Thereafter, the Constitution
of 1843 and the return to the Constitution of 1824 in 1846
failed to right the balance in Church-state affairs. As the pastoral
letters of Bishop Diego Aranda so graphically show, increasingly
the Church realized that the problem was not simply in government. The people of Mexico were showing signs of new values
which were either indifferent or hostile to the Church. Aranda
suspected that European trends against the Church were making
themselves felt in Mexico. He died in the midst of a crisis, holding
fast to his belief in the deep Catholic faith of the Mexican people
but fearing the devil had been unleashed in his beloved nation.
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The initially limited political goals of the revolution of Ayutla
would quickly be surpassed in questions regarding the Church.
To explain this, it may be necessary to grant that Bishop Aranda
was right in seeing not only legislative excess but also new popular values as twin sources of a tidal change in the Mexican
socio-political arrangement. Yet he desperately held to the longstanding belief in a providential role for the Mexican people in
history, and he chose to trust in their defense of the nation's
Catholic faith.
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