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Abstract 

 
The following dissertation considers social relationships along New Spain’s northern 

frontier during the seventeenth and eighteenth centuries. With a specific emphasis on the Pimería 

Alta, an arid and inhospitable region located along the northern periphery of modern day Sonora, 

I address the broad intellectual and social category of friendship as it was understood, performed, 

and manipulated by residents of this far-flung province. In this multi-ethnic realm, friendship 

functioned as an effective medium through which missionaries, settlers, soldiers, and Indians 

could navigate social space. Mobility for both Europeans and natives was of prime importance 

for a host or reasons. Friendship, or at least its performance, made this freedom of mobility 

possible.  

In this difficult terrain, friendship was conceived at both the macro (group) and micro 

(individual) levels. It also became a conceptual space through which Spaniards attempted to 

colonize the frontier by establishing self-serving standards and ideals of amity. These idealized 

conceptions of fellowship, however, met up against the practical realities of survival and 

negotiation on the frontier. Over time, friendship took on a more practical and somewhat 

engineered functionality, yet never fully divorcing itself from its idealized counterpart. Pima 

Indians became extremely efficient at both adopting these European standards of friendship 

while at the same time manipulating them in an effort to counter the negative effects of 

colonialism. For them, friendship, while at times authentic, could also be a hidden and thus 

extremely useful from of resistance; a false friend could be a very dangerous enemy. To such 

nefarious ends, friendship was often feigned and performed in an effort to gain access to goods, 
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respect, and social and physical mobility. This dissertation looks at the ways in which Spaniards 

and Indians utilized friendship to their respective ends, while attempting to ascertain the codes of 

behavior and rituals associated with it.  
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Introduction 
Deciphering Friendship 

 
 
An Arab who was about to die called his son to him and said: “tell me my son, how many friends 
have you gained during my life?” ‘A hundred friends, I think I have gained.’ The father said: “A 
philosopher says that a man cannot count a man as a friend until he has proven his friendship. I 
am much older than you and I have with difficulty obtained only half of one man as a friend.”1 
 

 
 The eleventh century parable above expresses a universally reoccurring motif, one in 

which a father about to succumb to the will of nature imparts his final words of wisdom to his 

son. The subject of his conversation is similarly ageless. That the dying father chose to instruct 

his son about the value of true friendship was not without precedent, for friendship has been a 

source of considerable reflection since the earliest civilizations and represents one of the world’s 

most enduring literary themes. Over the centuries friendship ideals have been categorized and 

defined numerous times, each society giving it its own unique expression and significance. 

Today, friendship remains central to how people worldwide give meaning to their lives. Social 

media sites such as MySpace and Facebook have allowed millions of users to count their friends 

in the hundreds, sometimes even the thousands, and in so doing have taken side with the son. But 

as the father so compellingly expressed, to count friends in the hundreds only diminishes the 

value of true friendship—friends have worth only when they have proven themselves, which can 

take more than a single lifetime, as evidenced by the fact that at his deathbed the father counted 

only half a friend. To make his point, the father decided to test his son. He asked his son to kill a 

calf, cut it into pieces, and place the bloodied pieces into a sack. Following this gory sequence 

the son was to place the sack before his friends, telling them he had killed a man, and then ask 
                                                 
1 Eberhard Hermes, trans and ed., The ‘Disciplina Clericalis’ of Petrus Alfonsi, (California University Press, 1977), 
106. Quoted in Marilyn Stone, Marriage and Friendship in Medieval Spain: Social Relations According to the 
Fourth Partida of Alfonso X, (New York: Peter Lang Publishing, 1990): 115. This story is part of a larger genre of 
‘test of friendship’ tales found in medieval literary collections. 
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for their help. To his utter surprise the son discovered that none of his friends, even his dearest 

companions, would help him; instead, they coldly shunned him, fearful of the social repercussion 

their association with him would bring. The father, in not so tender a fashion, had proven his 

point.  

As contemporary scholars of friendship have written, each generation defines the 

parameters and limits of friendship, and in so doing place their own importance on its meaning 

and worth. The son’s criterion for friendship was much less stringent than the father’s, and so it 

goes for over a billion Facebook users today.2 This admonitory apologue presents us with several 

thought-provoking questions: are there basic or universally adhered-to qualities to friendship? 

How and why do friendship ideals change from generation to generation, century to century, and 

place to place? And, what are the internal and external factors that shaped the various intellectual 

and quotidian conceptions of friendship?  

This dissertation seeks to disentangle the complex web of interpersonal relationships that 

emerged along the frontier of northern New Spain during the seventeenth and eighteenth 

centuries by focusing on the various strains of friendship that emerged over the course of a 

century. To be sure, friendship represents only a single strand from this multilayered web of 

human interaction, but it is one that has hitherto been underemphasized in the academic literature 

on the frontier. The goal of this work, therefore, is not to reinterpret the institutional history of 

the missions or presidios—several scholars of celebrated renown have already achieved that task. 

Instead, though I utilize many of the same primary sources, I trend toward conceptions of 

amity—a much broader and somewhat interior concept—in an effort to unravel the layers of 

complexity inherent in frontier life. By focusing the present dissertation on friendship, I redirect 

                                                 
2 But is Facebook making us more lonely? That is the question asked in the May 2012 issue of The Atlantic Monthly. 
This piece makes the claim that friendship via Facebook is severing traditional and more meaningful forms of 
friendship, replacing them with ersatz and transitory versions.   
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the study of the frontier away from being perceived solely as a site of incessant violence and 

despair (commonplace topics in the historiography) toward a place where bouts of violence went 

hand-in-hand with authentic and feigned relationships of amity and goodwill. In the process, I 

show how friendship became a strategic ideological and cultural expedient through which the 

negotiation for power and colonialism functioned, while simultaneously serving as a vehicle for 

the development of civil society.   

The scholarly treatment of friendship is complex. Despite its practice throughout much of 

the globe and its deep and long-lasting literary footprint, friendship in Spanish America has 

received little attention as a historical variable. This lacuna is perhaps due to its nebulous nature 

and cultural variability, possibly because it is fraught with predetermined modern assumptions of 

what friendship is or ought to be. Or maybe it has been underanalyzed because good sources that 

speak specifically to friendship are difficult to come by. In addition, variables such as gender, 

race, class, and ethnicity, as well as those of political ecology present us with a multi-tiered 

sculpture that is best studied piece by piece, that is in digestible chucks of time and space.3 Either 

way, friendship in Spanish America is still in its nascent stage, and as such deserves serious 

scholarly attention, particularly for what it can contribute to the already complex panoply of 

human relationships. The present dissertation attempts to address these concerns. Along the way, 

I endeavor to carve a path whereby the seemingly vague and assumptive nature of friendship can 

be given solid footing so as to better traverse the convoluted social, cultural, and ideological 

world of New Spain’s colonial residents.   

                                                 
3 Here I use Thomas Sheridan’s definition of political ecology as “the interaction between environment and  
history . . . a constant interchange between geographic factors {hydrology, geology, pedology, climate, flora, and 
fauna} and political, economic, and demographic forces.” In Thomas Sheridan, “The Limits of Power: The Political 
Ecology of the Spanish Empire in the Greater Southwest,” Antiquity 66, Issue 250 (1992): 153-171. 
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With a general focus on the colonial province of Sonora, and a more targeted analysis on 

the Pimería Alta (upper land of the Pimas)—an arid and inhospitable region located along the 

northwest frontier of modern day Sonora and southern Arizona—I engage this broad intellectual 

category as it was understood, performed, and manipulated by residents of this far-flung 

territory.4 Through my analysis of friendship I address three key questions: How did 

relationships of amity, both authentic and feigned, foster the negotiation of power at the edges of 

empire? How did inter-ethnic friendships advance the colonial project; conversely, in what ways 

did indigenous peoples exploit their friendships with Spaniards in an effort to derail the negative 

effects of colonialism? Finally, how did friendship, which functioned as an effective medium 

through which missionaries, settlers, soldiers, and Indians could navigate social space, aid in the 

development of civil society? To answer these questions I analyze friendship along two planes of 

influence. First, as an ideal type it represented a model, a paradigm, or an approximation of 

reality for how people should ideally behave toward one another. For example, I argue that the 

rhetoric of friendship helped Spaniards order and structure their mental world by creating two 

opposing forces: friends and enemies. The mental construction of the “friendly Indian” aided 

Spaniards in their quest to justify their presence in Sonora, while helping to structure their human 

                                                 
4 This area of Sonora belonged to the province of Sonora y Sinaloa during the eighteenth century and included most 
of modern day Sonora, Sinaloa, and the southern portion of Arizona. The province of Sonora was home to various 
ethnic groups belonging to the Piman family, such as the Sobaipuris, Cocomaricopas, and Seris. During the mid-
eighteenth century it had a total Indian population of around 54,000 and a settler population of roughly 35,000. For 
population statistics see Pilar Sánchez Ochoa,” La Población indígena del noroeste de México en el siglo XVIII: 
algunas cuestiones en torno de la demografía y aculturación,” Revista Española de Antropología Americana 7 
(1972): 105-110. The Pimería Alta, which consisted of northern Sonora and southern Arizona, maintained eight 
missions: Suamca, Guebavi, San Xavier del Bac, Saric, Tubutama, Ati, Caborca, and San Ignacio. According to 
María Soledad Arbelaez 4,223 Indians and 348 whites lived in this region during the eighteenth century, with the 
majority of the white settlers residing at the mining sites of Guebavi, Santa Barbara, Buena Vista, Arizonac, and 
Santa Ana. There were also three main presidios with garrisons of fifty men each found at Terranate, Tubac, and 
Altar, where a total of 1,117 whites lived. See María Soledad Arbelaez, “The Sonoran Missions and Indian Raids of 
the Eighteenth Century,” Journal of the Southwest 33, no. 3 (Autumn 1991): 366-386. Beginning in 1691 the area 
encompassing the modern day states of Sonora (originally named Nueva Andalucía in 1637, but later renamed 
Sonora in 1648) and Sinaloa was known as the Provincias de Sonora, Ostimuri y Sinaloa. During the mid-eighteenth 
century, under the administration of the Bourbons, the northern frontier became known as the Provincias Internas.  



 14

environment into comprehensible parts, there being little room for ambivalence along the 

frontier.5 At the same time, friendships were strategically used as a colonial tool, namely by 

structuring Indian behavior along Old World rules of fellowship. Second, as a practical reality, I 

look at how friendship was precariously molded by local actors to conform to the unique features 

of the Sonoran physical and cultural landscape. While friendship ideals were important in 

structuring the mental world of colonials its actual practice was highly situational and culturally 

specific. Friendship meandered between these two planes.  

I address the ways in which Sonora’s various social groups networked by focusing on the 

role of friendship in three key stages of colonization: during the initial exploration and 

Christianization of Indian settlements, throughout the scientific and intellectual mapping of the 

frontier, and amid the joint effort at defeating recalcitrant indigenous groups. This dissertation 

demonstrates that friendships between individuals and groups from similar and opposing social 

categories could be sincere and emotional, yet simultaneously reserve elements of manipulation 

and deceit. The particular expression of friendship that emerged at any given time was highly 

situational and thus dependent on a variety of political, ecological, and economic indicators. The 

principle aim of this work, therefore, is to contextualize these factors so as to properly study the 

variegated nature of friendship and its attendant emotional and pragmatic characteristics. In the 

end, I hope to provide a fuller picture of what everyday life was like at the edges of empire. 

 

 

                                                 
5  In another study Rebecca Earle argues that the rhetoric of the “the loyal Indian” was heavily used by royalist 
officers during the Wars of Indepenence in an effort to counter republican claims that Indians has borne the brunt of 
Spain’s backward policies. If this were true, they contented, why were so many Indians fighting against seperation 
from Spain. This claim, erroneous since many Indians did in fact join the infidencia, was supported with the theory 
that those Indians who opposed Spain had been seduced by Creole revolutionaries. See Rebecca Earle, “Creole 
Patriotism and the Myth of the ‘Loyal Indian,’” Past and Present no. 172 (Aug 2001): 125-145.  



 

Map of the Pimería Alta, circa 1750 in James E. Officer, 
                                                       Southwest Mission Research Center, 1996).

 

 

Map of the Pimería Alta, circa 1750 in James E. Officer, The Pimería Alta: Missions and More, (Tucson: The 
Southwest Mission Research Center, 1996). 
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The Development of Amity in Northern New Spain 

For much of the fifteenth century Spaniards remained enthralled in the drama of La 

Reconquista (The Reconquest). For close to eight hundred years the defenders of Christendom 

sporadically fought against the Islamic armies of North Africa, striking the final victorious blow 

to Al-Andalus on January 2, 1492. That same year Castilians conveniently conceptualized the 

discovery of the New World as a divine offering to the recently unified Spanish Crown—gifted 

to the Catholic monarchs for their victory over the Moors, and so that they may continue 

converting infidels to the one true religion.6 The papal bull Inter caetera, issued the following 

year, gave Castile and Aragon legitimate suzerainty over this land. The significance of this 

momentous discovery registered at a methodically slow pace as learned men throughout the 

European continent struggled to come to terms with its potential implications.7  

Sustained efforts at bringing America under the fold of Christendom began in central 

Mexico. Throughout the sixteenth and seventeenth centuries, several expeditions ventured north 

and south of the capital as ambitious conquistadores dreamed of replicating Cortez’s great 

success. In 1540 Francisco Vázquez de Coronado, a thirty year old Spanish adventurer, led a 

group of about 100 Spanish men and 1,000 Tlaxcallan allies into New Mexico in search of the 

fabled seven cities of Cíbola. His expedition ended in dismal failure for there was no gold to be 

had. By the close of the sixteenth century Juan de Oñate had colonized northern New Mexico, 

but in-between the capital city and New Mexico remained a vast region of unconquered peoples, 

known to the Spanish as the Chichimeca. Expeditions to the south were similarly fraught with 

danger and disappointment. In 1523 Pedro de Alvarado, an Extremeño from Badajoz, set off for 
                                                 
6 In 1492 Spain was not yet a nation. It was a conglomeration of kingdoms. It was dominated political by the 
kingdom of Castile. See J. H. Elliot, Imperial Spain, 1469-1716, (Mentor Book, 1966). 
7 J. H. Elliot’s The Old World and the New provides a useful deconstruction for how the New World was 
understood, articulated, and assimilated into the European imagination. See J. H. Elliot, The Old World and the New, 
1492-1650, (Cambridge: Cambridge University Press, 1992). 
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Guatemala and El Salvador in hopes of finding another indigenous empire the likes of 

Tenochtitlan. He never found such a city. But through the brutal exploitation of the indigenous 

people, and through the skillful manipulation of internal rivalries Alvarado achieved partial 

successes, eventually attaining the governorship of Guatemala.  

It was not until the seventeenth century that sustained colonization of the northern 

frontier took place, incentivized by the discovery of mineral wealth, and motored forward by 

means of the Christianization and pacification of its indigenous populations.8 Jesuit missionaries 

began their work of proselytization in Sonora as early as the 1620s, and within two decades had 

converted many of the Indians along the Río Sonora. During the following two decades they 

began to evangelize along the Río San Miguel. As they reconnoitered the land, baptized so-called 

“lost souls,” and built wooden and adobe structures for the worship of a vague and mysterious 

god, military men sought to form alliances, first with the missionaries whom they were directed 

to protect, and then with Indian leaders and groups whom they depended on.9 Over the course of 

several decades soldiers nurtured these delicate relationships with Sonora’s indigenous leaders 

hoping to maintain with them dependable bonds of loyalty. This accord persisted for two basic 

interrelated purposes: in order to employ the expert fighting skills of Indian warriors—chiefly in 

helping to subdue those indigenous groups beyond the pale of Spanish control—and so as to 

utilize their knowledge of the environment in exploiting the lands natural resources for survival 

                                                 
8 Ida Altman’s The War for Mexico’s West is an important study on the origins of the Mixton War, and provides a 
testament to the highly antagonistic and violent nature of Spanish expansion into the far north. See Ida Altman, The 
War for Mexico’s West: Indians and Spaniards in New Galicia, 1524-1550, (Albuquerque: University of New 
Mexico Press, 2010).    
9 David Yetman, Conflict in Colonial Sonora: Indians, Priests, and Settlers, (Albuquerque: University of New 
Mexico Press, 2012), 4. According to Gauvin Baily most early Jesuit churches were surprisingly simple structures, 
essentially “a long hall made of a wooden frame with adobe walls, a pitched wooden roof and two rows of wooden 
columns separating the aisles.” Gauvin Alexander Bailey, Art of Colonial Latin America, (Phaidon Press, 2005), 
225.  
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and profit.10 As took place between missionaries and soldiers, alliances with indigenous groups 

and their leaders that were based on loyalty allowed this dual process of Christianization and 

pacification to attain a measured level of success. 

Integral to the process of Christianization and pacification was the economic exploitation 

of the land. In 1546 silver was discovered in Zacatecas. Subsequently known as the “mother of 

the frontier,” the discovery of silver in Zacatecas was instrumental in the northward advance of 

the frontier, opening up the frontier to further exploration. A little under a century later silver 

was discovered in San José de Parral, turning that mining district into a boomtown and 

eventually the largest city in the province of Nueva Vizcaya. Given its abundant supply of silver, 

Spanish settlers continued to look for other potentially more profitable sources of mineral wealth 

throughout the northern region of New Spain. The desire to find rich veins of silver and other 

minerals, as had been discovered in Durango, Zacatecas, and Nueva Vizcaya remained a constant 

source of motivation for continued exploration and probing. The Spanish Crown placed high 

value on these settlers, many of whom had previously been soldiers, because it was through 

mining and ranching that they would help protect the edges of the Spanish empire.  

As I maintain in this work, before the Spanish borderlands were altered by the forces of 

capitalism in the nineteenth and twentieth-centuries they were first transformed by a regional 

economy that depended highly on localized relationships of goodwill. Though recent scholarship 

on the market forces that helped shape the borderlands has provided an updated assessment to 

more traditional narrative accounts, it has given little attention to important ideological concepts 

such as friendship. By overlooking such consequential theoretical and emotional content, this 

scholarship readily assumes that the conflict and violence that took place along the frontier 

                                                 
10 Upper Pimas, in particular, allied with Spanish soldiers, becoming their most faithful companions because of their 
mutual war against the Apaches. 
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would inevitably give way to the more powerful forces of capitalism, without fully appreciating 

the years of impassioned interaction and cultural negotiation that first needed to take place. By 

addressing the nexus between friendship, the colonial economy, and the development of civil 

society, this dissertation lays important groundwork for those contemporary studies that focus 

exclusively on the commercial relevance of the borderlands.    

The frontier is a particularly useful place to study friendship because it offers us 

important clues into the nature of human adaptation; it provides us with a regional measure for 

studying the unique ways in which people recognize and adjust to local environments.11 The 

frontier, as Ana María Alonso writes, was a liminal space “where the struggle of humans against 

the wilderness assumes a particularly harsh form, where society’s domestication of nature is 

always contingent and threatened. As an outpost of the civilized polis, the frontier is viewed as 

lying at the margins of state power, between laws and society and the freedoms of nature, 

between the imperatives of obedience and the refusals of defiance.”12 I agree with Alonzo’s 

definition of the frontier since it encapsulates much of the period under study when existence 

                                                 

11 For works on the froniter and its significance in history see, Robert I. Burns, “The Significance of the Frontier in 
the Middle Ages,” In Robert Bartlett and Angus MacKay, eds., Medieval Frontier Societies, (Oxford: Clarendon 
Press, 1989), 307-330; Frederick Jackson Turner, “The Significance of the Frontier in American History,” In David 
Weber and Jane Rausch, Where Cultures Meet: Frontiers in Latin American History, Jaguar Books on Latin 
America, no. 6 (Wilmington: Scholarly Resources, 1994);  Ray Allen Billington, Westward Expansion: A History of 
the American Frontier, (New York, 1949); Walter Prescott Webb, The Great Frontier, (Lincoln: University of 
Nebraska Press, 1951); Jeremy Adelman and Stephen Aron, “ From Borderlands to Borders: Empires, Nation-States, 
and the Peoples in-between in North American History,” The American Historical Review 104, no. 3 (June 1999): 
814-841; Linda Darling, “Mediterranean Borderlands: Early English Merchants in the Levant,” In Eugenia Kermeli 
and Oktay Özel, eds., The Ottoman Empire: Myths, Realities, and ‘Black Holes’”: Contributions in Honor of Colin 
Imber, (Istanbul, 2006); Alistair Hennessy, The Frontier in Latin American History, (Albuquerque: University of 
New Mexico Press, 1978); David Weber, Bárbaros: Spaniards and Their Savages in the Age of Enlightenment, 
(Yale: Yale University Press, 2005); Susan Deeds, Defiance and Deference Colonial Mexico: Indians Under 
Spanish Rule in Nueva Vizcaya, (Austin: University of Texas Press, 2003); Cynthia Radding, Wandering Peoples: 
Colonialism, Ethnic Space, and Ecological Frontiers in Northwestern Mexico, 1700-1850, (Durham: Duke 
University Press, 1997);  Daniel Reff, Disease, Depopulation, and Cultural Change in Northwestern New Spain, 
1518-1764, (Salt Lake: University of Utah Press, 1991); Edward Spicer, Cycles of Conquest, (Tucson: University of 
Arizona Press, 1962). 
12 Ana María Alonso, Thread of Blood: Colonialism, Revolution, and Gender on Mexico’s Northern Frontier, 
(Tucson: University of Arizona Press, 1995), 15. 
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was precarious, political and economic integration incomplete, and negotiation between the 

various ethnic and social classes essential.13 Thomas Sheridan adds that this region remained a 

frontier for much of the colonial period due to three influential features:  it was dangerous, 

unstable, and sparsely populated.14 Examining the idiosyncrasies of friendship along the frontier, 

which for much of the seventeenth and early eighteenth centuries remained beyond the full reach 

of colonial authorities, offers scholars a unique framework for better understanding how Spanish, 

Indian, and mixed race people molded their social and ideological worlds. This consideration is 

made concrete by way of four issues of central importance, which taken together conditioned the 

rigid applicability of friendships based solely on Western literary ideals and embraced practical 

alternatives.  

First, residents of Sonora, being distant and disconnected from national centers of 

population and viceregal authority, were forced to negotiate the limits of power at the local 

level.15 Second, an isolated and often lonely existence far from the city, which under the 

Hapsburg Empire represented an important cornerstone in monarchical legitimacy, made life 

difficult for Spaniards who had a deep-rooted penchant for urban living, making friendship a 

logical aspiration through which to amend the loneliness of the frontier.16 Charles Polzer has 

argued that isolation was a major factor in determining the guidelines for missionary work along 

                                                 
13 Daniel J. Hruschka has written that “friendships have helped people deal with the struggles of daily life in a wide 
range of human societies . . . we might [then] expect friendships to vary in their particular functions and 
developmental trajectories in different ecological settings. See Daniel J. Hruschka, Friendship: Development, 
Ecology, and Evolution of a Relationship, (University of California Press, 2010).   
14 Thomas Sheridan, “The Limits of Power: The Political Ecology of the Spanish Empire in the Greater Southwest,” 
Antiquity 66, issue 250, (1992): 153. Sheridan notes that, “during the18th century, the region was further 
destabilized by other European empires—Russian along the Pacific coast, French, British, and Anglo-American in 
the Mississippi valley. The Greater Southwest, then, was a frontier in the sense that it was contested ground 
throughout the Spanish Colonial period and beyond,” 154.  
15 Sonora laid several weeks journey from the political seat of the province, which prior to 1630 was Durango. After 
this date the seat of political power was moved to Parral, which was still a three-week journey.   
16 In Michael Meyer’s Water in the Hispanic Southwest, Meyers addresses the disservice Spaniards committed by 
relocated Indians away from places that had been strategically chosen due to its water availability into reducciónes. 
He argues that in part these reducciónes were due to the Spanish tendency for urbanity. See Michael Meyer, Water 
in the Hispanic Southwest: A Social and Legal History, 1550-1850, (Tucson: University of Arizona press, 1996). 
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the frontier, and as a result became a central theme in the early writings of Jesuits working at the 

edges of Christendom.17 No study that I am aware of directly addresses the emotional sentiment 

of loneliness as a category of analysis in understanding life along the frontier. Third, a high level 

of social interaction among ethnically, linguistically, and culturally diverse groups of people 

made associations based on amity a necessary condition to foster economic and political 

functioning in the desert. Without the development of inter-ethnic alliances and friendships, the 

frontier would have become a wasteland of violence and hardship. Lastly, the frontier’s harsh 

ecological features, which fostered major struggles over resources such as water and food, made 

cooperation and fidelity, conceptualized through the matrix of friendship, a central determinant 

of daily life. As Sheridan writes, “the environment imposes real and significant limits on human 

societies, limits that shift as peoples and their technologies change it.”18 

As a non-human actor, the environment played a pivotal role in how people 

compromised, fought, and befriended each other. While the reducción (reduction) of indigenous 

groups into Spanish towns exacerbated conflict by bringing highly diverse peoples into close 

contact with one another, such close associations also created spaces and opportunities where 

inter and intra-ethnic friendships could flourish.19 The passionate contestation and negotiation of 

power and social influence that arose from these shared realities and friendships reflected one of 

the most prominent aspects of early colonial life along the northern frontier. Given these 

                                                 
17 Father Laurencino Adame to Rodrigo de Cabredo, Sinaloa, January 16, 1610. ABZ, II: 199-200. See Charles 
Polzer, Rules and Precepts of the Jesuit Missions of Northwestern New Spain, (Tucson: The University of Arizona 
Press, 1976). 
18 Sheridan, “The Limits of Power,” 155.   

19 According to Charles Polzer, a reducción “applies to an incipient community where the Indians had been gathered 
together for more efficient and effective administration, both spiritual and temporal. The intention behind forming 
reducciónes was to ‘lead the Indian back’ form the mountains and woods into a community where he could better 
learn the rudiments of Christian belief and the elementary forms of Spanish social and political organization.” See 
Polzer, Rules and Precepts of the Jesuit Missions, 7. In this regard, Michael Meyer’s work on water scarcity is 
valuable in that is shows how the struggle for this essential commodity shaped land prices, military defense, and 
ideological perspectives.  
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conditions, friendship granted Indians and Spaniards a freedom of movement and interaction 

otherwise unattainable. This corporal flexibility was crucial in the construction of civil society.20 

Plainly put, the ideas and practice of friendship in the Pimería were shaped by the harsh 

environmental forces, fear from Indian depredations, and political and social isolation.  

In more general terms, this dissertation, while telling the hidden history of friendship 

along New Spain’s northern frontier, also addresses its attendant qualities such as emotion, 

honor, and masculinity, and delineates how these concepts then converged on Sonora’s residents. 

It reveals the story of how Indians and Spanish administrators, soldiers, and missionaries used 

friendship as a tool with which to negotiate space and power, thereby breathing life into a history 

that has been dominated by economic and political narratives. Friendship finds a home amid 

these well-worn concepts, adding verve to the already complex history of border people. In the 

process, I provide an account of how the frontier was shaped and transformed by human forces 

that were both local and situational. The frontier, as I show, was a space where categories blurred 

and power relations were highly negotiated, and it became an important element in the way 

friendship was conceived and practiced.   

The timeline for this dissertation begins with the early colonization of Sonora during the 

late seventeenth century, and runs through the expulsion of the Jesuit order in 1767. By focusing 

on this particular span of time I contribute to an already vast corpus of literature on the Jesuit 

period in northern New Spain. Scholars such as Herbert Eugene Bolton, John Francis Bannon, 

Ernest Burrus, Charles Polzer, Peter Dunne, David Weber, John Kessell, Susan Deeds, and 

                                                 
20 Oakah Jones argues that the insecurity and uncertainty of frontier life turned Nueva Vizcayans into individualistic 
frontiersmen whose concern for class was lessened by social and environmental characteristics of the frontier. 
Oakah Jones, Nueva Vizcaya: Heartland of the Spanish Frontier, (Albuquerque: University of New Mexico Press, 
1988). 
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Cynthia Radding, have laid much of the groundwork for the study of the Sonoran frontier.21 

While their scholarship informs the background and content for the present work, it does not 

influence the trajectory of my central theme, for very little has been written on this topic. The 

bulk of information for my dissertation topic, therefore, is taken directly from primary sources 

acquired from archives in Mexico and the United States. The remaining sources I use are taken 

from published documentary sourcebooks, and thus rely on the textual interpretation of its 

translators.     

Transcribing Spanish colonial documents is not an effortless task. Seventeenth-century 

letters and official documents do not follow contemporary laws of grammar; they typically do 

not include punctuation, paragraph breaks, nor in many cases do they indicate when one scribe is 

replaced by another—that is left up to the critical eye of the scholar. Typical among many of 

these documents is the often absurd length of sentences, which can occupy several pages.  A 

single thought can meander through a host of issues—often unrelated—until it reaches its main 

point several pages later, bestowing onto the scholar a test in the virtue of patience. A notable 

problem with many of the documents from the northern frontier is that they do not typically 

include the native voice. Most of the testimonies I use in this dissertation, even if a direct 

interrogation of indigenous witnesses, is done through the filter of a Spanish translator, scribe, or 

other official. Thus, the native voice is often lost through this series of filters. Given these 
                                                 
21 Herbert Eugene Bolton, The Padre on Horseback; a sketch of Eusebio Francisco Kino, S.J., Apostle of the Pimas, 
(San Francisco: The Sonora Press, 1932), Rim of Christendom, a Biography of Eusebio Francisco Kino, Pacific 
Coast Pioneer,  (New York: Macmillan, 1936), “The Mission as a Frontier Institution in the Spanish-American 
Colonies,” American Historical Review 23, 1 1917: 42-61; Ernest Burrus, Kino and the Cartography of 
Northwestern New Spain, (Tucson: Arizona Pioneers’ Historical Society, 1965); John Francis Bannon, The Spanish 
Borderland Frontier, 1513-1821, (Albuquerque: University of New Mexico Press, 1974); Charles Polzer, Rules and 
Precepts of the Jesuit Missions of Northern New Spain, (Tucson: University of Arizona Press, 1976); Peter Masten 
Dunne, Pioneer Jesuits in Northern Mexico, (Greenwood Press, 1979); David Weber, The Spanish Frontier in North 
America, (New Haven: Yale University Press, 1992); John Kessell, Spain in the Southwest: A Narrative History of 
Colonial New Mexico, Arizona, Texas, and California, (Norman: University of Oklahoma Press, 2002); Susan 
Deeds, Defiance and Deference in Mexico’s Colonial North: Indians Under Spanish Rule in Nueva Vizcaya, 
(Austin: University of Texas Press, 2003); Cynthia Radding, Wandering Peoples: Colonialism, Ethnic Spaces, and 
Ecological Frontiers in Northwestern Mexico, 1700-1850, (Durham: Duke University Press, 1997).  
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circumstances I have done my best to capture the essence of such declarations. The feminine 

voice is another issue altogether. Due to the selection of documents I have chosen to utilize in 

this study, the feminine voice is virtually absent save for in a few select instances. That is not to 

suggest that women did not constitute a viable venue through which to study friendship, only that 

due to the selectivity of my sources they did not show up regularly.22 By and large, Spanish 

reports and correspondence dominate the narrative herein.   

 

The New Borderlands  

Jesuit missionaries, who began to reconnoiter the northern frontier as early as the 1590s, 

settled, missionized, and instructed the Indians in the rudiments of proper Christian behavior. 

Their primary goal was the harvest of Indian souls from the “lord’s vineyard” by bringing them 

into the bosom of the Holy Catholic Church. As Herbert E. Bolton poetically wrote, “river by 

river, valley by valley, canyon by canyon, tribe by tribe, these harbingers of Christian civilization 

advanced into the realm of heathendom.”23 Peter Gerhard has noted that, “in a remarkably short 

time this order [the Jesuits] had founded a series of missions in the Sierra Madre and in the 

Laguna region, far surpassing in number and neophytes in the Franciscan doctrinas.”24 Over a 

lifetime, Bolton and his protégé John Francis Bannon produced a prodigious body of scholarship, 

concentrating their efforts on the many issues pertinent to the development of the missions and 

                                                 
22 A recent study on the social history of Sonora has addressed this pressing void. See Laura Shelton, For 
Tranquility and Order: Family and Community on Mexico's Northern Frontier, 1800-1850, (Tucson: University of 
Arizona Press, 2010).   
23 Herbert Eugene Bolton, Rim of Christendom: A Biography of Eusebio Francisco Kino Pacific Coast Pioneer, 
(New York: Macmillan Company, 1936), 7. 
24 Peter Gerhard, The North Frontier of New Spain, (Princeton: Princeton University Press, 1982), 167. 
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presidios along the Spanish Borderlands.25 Bolton was the first to popularize the field of the 

Spanish Borderlands, giving it shape and direction, while Bannon tirelessly carried on his 

master’s historiographical legacy. Bolton’s seminal work, The Spanish Borderland (1921) and 

Bannon’s The Spanish Borderlands Frontier (1974) integrated a Spanish perspective into what 

up to then had been a despairingly myopic Anglo-centric history of the United States. They 

directly challenged Frederick Jackson Turner’s vast legion of devoted followers, painstakingly 

setting the groundwork for future generations of American borderland scholars. In effect, both 

intellectuals helped scores of Americans understand the importance of the Spanish borderlands 

for U.S. history, at once complicating the nation’s official narrative while enlarging its 

geographic and temporal scope. Unfortunately, their Eurocentric and pro-Jesuit bent pointed 

their historical compass, and their interests, in the direction of the “more civilized” European 

race while denying native peoples any form of agency or structural complexity. For most early 

devotees of the Bolton School the mission system represented Europe’s greatest civilizing force. 

Bolton’s hagiographic account of the Jesuits—described by him as warriors of Christ 

who by holy mandate were sent to guide the native barbarians from out of their darkness—has 

been rightly challenged by contemporary scholars who have tagged it as being overly simplistic 

and blindingly Eurocentric. His scholarship, important as it remains to us today, is a product of 

an earlier time when the histories of non-elites, women, children, and their cultural practices 

remained mere curiosities. His dated scholarship presents Indians as the objects of history, 

thereby failing to offer a solid basis for determining change over time.26 From an ancillary 

                                                 
25 For Bolton the Spanish Borderlands (coined by Bolton in 1902) encompassed the areas in the United States 
formerly controlled by Spain. These territories included Florida, Georgia, Louisiana, Texas, New Mexico, Arizona, 
and California. 
26 William B. Taylor addresses this notion in his work titled “Early Latin American Social History,” and notes that 
not until after the 1960s did the study of such secondary groups come to the fore. See Taylor “Between Global 
Process and Local Knowledge: An Inquiry into Early Latin American Social History, 1500-1900,” in Olivier Zunz, 
ed., Reliving the Past: The Worlds of Social History, (University of North Carolina Press, 1985), 115-190. 
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viewpoint, Bolton’s account also neglected to acknowledge the extent to which these “sons of 

Loyola” succeeded in forming lasting bonds of fellowship with their so-called “misguided” and 

“blind” Indian charges.27 Bolton too readily overlooked that fact that while Jesuit missionaries 

were fully absorbed in the Manichean struggle between the forces of good and evil, as he 

portrayed, they were also extremely sensible about their difficult predicament at the edges of 

Christendom. They knew that forming bonds of amity with their Indian converts, whether 

authentic or symbolic, granted them access to channels of influence that they otherwise lacked. 

Conversely, Sonora’s Indians, understanding their precarious situation, sought closer bonds of 

amity with their overseers, though at varying stages of intensity.   

While the Bolton School will continue to remain foundational for borderland scholars, it 

has nonetheless come under serious scrutiny from various disciplines, most notably from 

ethnohistorians who have focused their keen efforts on telling the “other” side of the story. 

Scholars like Jack Forbes and Edward Spicer, for instance, have redefined Spanish-Indian 

relations by deemphasizing Spain’s role in the colonization of the southwest and instead creating 

Indian-centered narratives.28 Unfortunately, scholars from this ideological camp have fallen into 

the trap of siding with the Indians at the expense of the Spanish. The truth, as David Weber tells 

                                                 
27 Missionaries saw the Indians as blind to the word of God. This idea is taken from the parable in Luke 14, in which 
a man (God) gave a supper and invited everyone in the town. He sent out invitations to the townsfolk by way of a 
messenger (missionaries, the King, and the Pope). All those invited began to make excuses for their failure to attend 
the supper. The first man stated that he had just bought a farm and needed to look over it; the second man responded 
that he had just purchased five pair of oxen and needed to attend to those matters; a third said that he had just 
married and was unable to come. The man holding the supper (God) fell into a rage and so sent word that the poor, 
the cripples, the blind, and the lame should be compelled to come. But even after this, there was still room. Then the 
man said, “Go out into the highways and the hedgerows, and give them no choice but to come in, that my house may 
be filled. I tell you, none of those who were first invited shall taste of my supper.” According to Gerónimo de 
Mendieta, the first invitation corresponded to the traits of the “perfidious” Jews, the second to the “false” Muslims, 
and the final invitation to the “blindness” of the Gentiles. The man’s servants who had been sent out to bring the 
people to the supper were the missionaries. See John Leddy Phelan, The Millennial Kingdom of the Franciscans in 
the New World, (Berkeley: University of California Press, 1970), 7-11.   
28 Jack Forbes, Apache, Navaho, and Spaniard, first ed., (Norman: University of Oklahoma Press, 1960) and 
Edward Spicer, Cycles of Conquest: The Impact of Spain, Mexico and the United States on the Indians of the 
Southwest, 1533-1960, (Tucson: University of Arizona Press, 1962). 
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us, is that “where the Boltonians sympathized with Spaniards to a fault, then some 

ethnohistorians sympathize excessively with Indians. Either stance makes it difficult to 

understand the full nature of Indian-Spanish transactions, for the reality was that the invaded and 

the invaders, the colonized and the colonizers, the captives and the captors, the customers and the 

merchants, were all locked in an embrace.”29 More recent scholars such as Steven Hackel, James 

Sandos, and Amy Bushnell have taken great strides in creating a more balanced narrative of 

Spanish-Indian relations.30 These researchers have reframed our understanding of mission 

communities by telling their story from the perspective of the missionized. From this angle, 

mission communities were no longer beneficent centers of missionary zeal, but rather strategic 

centers of indigenous agency. Others such as Jane Landers and Kimberly Hanger have 

incorporated blacks into the narrative by addressing their legal, military, economic, and social 

contribution to the development of the Spanish Borderlands.31 Today, the bulk of ethnohistorians 

are interested in exploring all four cardinal directions of human interaction, and in the process 

developing a historiography that showcases the rich tapestry of borderland interactions.32 This 

dissertation falls within the umbrella of this updated school of borderlands history, and aims to 

tell a unique story in which Indians and Spaniards played equally important roles.  

                                                 
29 David J. Weber, “Spanish Borderlands, Historiography Redux,” The History Teacher 39, no. 1 (November 2005): 
43-56.  
30 See Steven W. Hackel, “Land Labor and Production: The Colonial Economy of Spanish and Mexican 
Production,”  and James A. Sandos, “Between Crucifix and Lance: Indian-White Relations in California, 1769-
1848,” in Ramón Gutiérrez and Richard Orsi, Contested Eden: California Before the Gold Rush, (Berkeley, 
University of California Press, 1998); Amy Turner Bushnell, Situado and Sabana: Spain’s Support System for the 
Presidio and Mission Provinces of Florida, Anthropolgy Papers of the American Museum of Natural History 74, 
(New York: American Museum of Natural Hisotory, 1994). 
31 Jane Landers, Black Society in Spanish Florida, (Urbana: University of Illinois Press, 1999) and Kimberly S. 
Hanger, Bounded Lives, Bounded Places: Free Black Society in Colonial New Orleans, 1769-1803, (Durham: Duke 
University Press, 1997). 
32 Informed by recent developments in the field of transnational history, historians from virtually every subfield are 
seeing the inherent flaw in state-driven narratives. By mining archives from various countries, these scholars are 
making important contributions in showing how nation-states “have always been constituted by economic, political, 
and cultural forces within, outside, and beyond real and putative borders.” See Ramón A. Gutiérrez and Elliot 
Young, “Transnationalizing Borderlands History, The Western Historical Quarterly 14, no. 1 (Spring 2010): 26-53. 
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Friendship on the Jesuit Frontier 

The northern frontier advanced in fits and starts. Relative latecomers, the first Jesuits did 

not arrive to New Spain until 1572. They immediately found a niche in education, educating 

some of New Spain’s most celebrated thinkers. But the faithful black robes desired much more; 

they sought opportunities for evangelization and martyrdom, and so to them went the 

missionizing field of northwest Mexico. Settlement of the frontier during the late sixteenth and 

into the seventeenth century was sparse, and life assumed a precarious existence. The first Jesuits 

entered the province of Sonora during the early portion of the seventeenth century around the 

area of the area of the “Four Rivers,” preceding other settlers by over a decade.33 By 1614, the 

Sons of Loyola, led by Andrés Pérez de Ribas, had entered Yaqui territory.34 As the Jesuit 

frontier expanded deeper into Sonora and Sinaloa during the early seventeenth century, and as 

travel and missionization became ever more hazardous, Jesuit missionaries developed strong ties 

of dependence with the military men ordered to accompany them.35 These ties (negative and 

positive) remained important during the early years of colonization as together missionary and 

soldier attempted to tame the rugged terrain and submit the gentiles to the authority of God and 

Crown. “Initially,” writes David Yetman, “clergy and soldiery united as allies in the mission to 

conquer the pagan Indians, subdue and missionize them, and ‘open up’ the Northwest to 

                                                 
33 Río Sinaloa, Río Fuerte, Río Sonora, and Río Mayo.  
34 John Augustine Donohue, SJ., After Kino: Jesuit Missions in Northwestern New Spain, 1711-1767, (Jesuit 
Historical Institute, 1969), 8. One of the best sources detailing the early history of the Jesuits in northern New Spain  
during this period is Ribas’ Historia de los Triumphos de nuestra Santa Fé entre Gentes las más bárbaras y fieras 
ddel Nuevo Orbe; Conquistados por los Soldados de la Milicia de la Compañia de Jesús en las Missiones de Nueva 
España, (Madrid, 1645). 
35 Initially the Crown ordered soldiers to accompany missionaries into the hostile regions of New Spain. The 
Comprehensive Ordinances of 1573 forbade “the entry of unauthorized persons into Indian territory, required priests 
to be in the forefront of expeditions of ‘pacification,’ and prohibited the use of military forces against Indians living 
on the frontier.” David Yetman, Conflict in Colonial Sonora,: Indians, Priests, and Settlers, (Albuquerque: 
University of New Mexico Press, 2012), 4.  
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economic development.”36 But taming the Sonoran landscape, and especially its native 

inhabitants, was not an easy task. This vast landscape encompassed a multitude of indigenous 

groups who lived in relatively autonomous communities or loose confederations. There existed 

no central unified power structure, no chiefdoms or states, which meant that a neat and complete 

conquest was outside the realm of the possible.37 In addition, the land was arid, hot, treacherous, 

and at times overtly hostile. Spaniards unaccustomed to the desert’s aggressive temperament 

found themselves in a desperate struggle for life.  

Revolts in 1601, 1610, 1616, 1645, 1648, 1650, and 1652, in addition to a severe drought 

that began in 1645, caused great hardships among these early pioneers, who for much of the 

seventeenth century remained relatively few in number. Even as late as the 1720s, missionaries 

continued to complain of their relative scarcity of manpower. This tentative association between 

soldier and missionary in no way implies an involvement free of antagonism. To be sure, more 

often than not both these groups were at odds with each other. During the seventeenth and 

eighteenth centuries they quarreled over the treatment of Indians, the utilization of resources, and 

the overall goals for the development of the Pimería. Their marriage was one of convenience, 

and thus remained erratic for much of the period under study. That said, relatively little 

scholarship has been devoted to understanding the complex relationship between these two 

groups. Most of the research has focused on the conflict-ridden nature of their associations, 

treating each group as separate units. As I argue in this work, however, despite incompatible 

goals and priorities, a close reading of the documentary record reveals instances where genuine 

bonds of friendship emerged. The unlikely disposition for such friendships provides us with 

valuable information as to the full range of missionary/soldier interaction. As the settlement and 

                                                 
36 Yetman, Conflict in Colonial Sonora, 4. 
37 C.L. Riley, The Frontier People: The Greater Southwest in the Protohistoric Period, (Albuquerque: University of 
New Mexico Press, 1987).   



 30

missionization of the Pimería advanced, relations between the various social sectors also grew in 

complexity.  

Soldiers too experienced the gravitas of friendship with their indigenous neighbors who 

were often their military companions. As Sheridan notes, “in the 16th to early 18th centuries, the 

security of the frontier depended upon the diffuse web of civilian militias and Native American 

allies as much as on professional soldiers”38 Out of necessity, soldiers engaged in lasting 

alliances with Indians founded on an uncompromising and rudimentary form of loyalty. The 

chief goal behind this intrinsic expectation of fealty was the continued maintenance of peace in 

the region. By achieving a durable and reliable form of allegiance—understood by Spaniards as a 

colloquial form of friendship—from their indigenous allies, Spanish soldiers could better create a 

unified front against enemy Indians, and thus foster a more peaceful and productive society. 

Without armed citizens or Native American allies, writes Sheridan, the frontier would have been 

pushed back. Soldiers relied heavily on what they called “indios amigos” (Indian friends) to act 

as guides in reconnoitering the landscape—after all, they knew the landscape better than anyone 

else; they knew the location of water and they understood the ethnic make-up of Sonora. They 

were utilized as native translators so as to help forge alliances with other indigenous groups, and 

acted as allies in skirmishes against hostile Indians. Indians also performed the critically 

important task of harvesting the crops, and in many cases assisted in the day-to-day activities of 

governance. Overall, Indians helped in creating the beginning stages of civil society. They in-

turn embraced their associations with soldiers for the freedom it gave them from their daily 

mission chores (Indian were periodically taken on military campaigns), for the business 

opportunities (licit and illicit) it presented, and for the prestige it brought. 

                                                 
38 Sheridan, “The Political Ecology of the Spanish Empire,” 163. 
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Interaction between Indian and missionary was more convoluted and in many ways 

schizophrenic. As Charles Polzer has pointed out, “throughout the history of the Jesuit mission in 

northwestern New Spain no manual of instructions was ever issued to direct the method of 

evangelization. The techniques employed were devised in the field and refined by the 

missionaries themselves as semi-annual juntas,” thus leaving ample room for inconsistencies in 

administration.39 As opposed to other types of interactions, the proximity of Indians and 

missionaries to one other was much more sustained and methodical. While all missionaries 

claimed by Godly mandate to care for and look after their Indian flock, many exploited them to 

the point of outright abuse. Accounts from the documentary record tell of Indians being placed in 

the stocks for days at a time without food, of stolen land and property, of vicious floggings, and 

of constant verbal abuse. Historians have also recounted the psychological devastation that 

Indians must have felt at the loss of their native culture, religion, and lifeways, as they were 

suddenly and violently replaced with what must have seemed like an ersatz substitute. On the flip 

side, we are also handed down reports of missionary benevolence and goodwill, as in the stories 

of Father Eusebio Kino; of missionaries protecting Indians from settlers who were intent on the 

abuse and exploitation of their labor; and of missionaries providing their Indian charges with 

seed, hoes, and cattle. Andrés Pérez de Ribas and Father Eusebio Kino, in fact, stressed the 

importance of befriending Indians through adopting a strong personal character, and by 

consistent and amicable contact with them.40 Additionally, Indians were given important 

positions of authority within their communities, which, while opening new avenues for local 

governance, upset traditional patterns of leadership.  

                                                 
39 Polzer, “The Evolution of the Jesuit Mission System in Northwestern New Spain, 160-1676, (Ph.D. diss., 
University of Arizona, 1972), ix. 
40 See Kino, Crónica de las misiones de Sonora: Favores Celestiales, (Hermosillo: Gobierno del Estado de Sonora, 
1985). Originally published as: Las misiones de Sonora y Arizona, (México: Archivo General de la Nación, 1913-
1922). 
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Missionaries tried mightily to convince their Indian charges in their goodwill as God’s 

earthly servants. Many of them even held firm to the belief that excessive ill treatment of their 

Indian charges would alienate them from the new religion. To be sure, not all missionaries were 

of similar temperament and ideological sternness. Some held pleasant relations with their 

charges, ruling with a beneficent hand, while others were excessively temperamental and ruled 

with an iron fist. Still, the black robes ensured that a particular social and moral hierarchy was 

followed, and generally required Indians to remain under their protective embrace. For most of 

these godly men their chief relationship with their charges was a paternal one, which positioned 

them as father figures and the Indians as their hijos (children). This hierarchical relationship was 

common throughout most of Spanish America, but was especially adopted on the frontier as a 

powerful psychological form of authority over the newly converted gentiles. For their part, 

Indians were summarily required to provide their missionaries with protection, food, and labor. 

They also became eager and trustworthy pupils, taking various responsibilities within the 

Church, and as local officials in charge of handing down punishments for religious and civil 

offenses. Taken together, friendship for survival, economic gain, and emotional sustainability, 

made the frontier a byzantine space where violence and amity went hand-in-hand. While 

missionaries befriended Indians and soldiers in a struggle for influence and protection, soldiers 

and settlers developed ties with Indians for survival and power. The bulk of this dissertation 

deals with these inter-ethnic types of friendships.  

Friendships also formed within sectors of Spanish society. For instance, missionaries 

formed bonds with other members of their order based on factors such as homeland affiliation, 

the potential for martyrdom, their unity as a religious order, and on their conflict with secular 

officials. The antagonism between secular officials, soldiers, and missionaries is well 
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documented, and as each respective group came under attack from the other they bound together 

ever tighter in protection of themselves and their interests. Like missionaries, soldiers too based 

their friendships with other soldiers on their homeland affiliations. For them, however, a greater 

unifying factor resided in their poor conditions as soldiers such as their inferior pay, their lack of 

adequate weapons, and their difficult living conditions. Many of these issues first became 

apparent when José de Ribera made his inspection of the northern presidios in the eighteenth 

century as part of the Bourbon efforts at reestablishing financial and military authority over the 

borderlands.41 But just as friendships existed between both groups, great divides also penetrated 

their social realities. Missionaries fought with each other over the treatment of the Indians, and 

soldiers debated their shared commitment to security and decisions over the welfare of the 

Indians.42 David Yetman succinctly encapsulates this dynamic, noting “Indians were usually 

allied with Indians, priests with priests, and settlers and soldiers with settlers and soldiers. At 

times however, the sides were riven with internal friction and conflict and sought alliances with 

their purported adversaries.”43 It is those instances that this dissertation is concerned with. A 

future project will delve into intra-ethic types of association in greater depth. As for now, this 

dissertation aims to uncover only a small subset of associations in order to begin to tell the 

highly complex and hitherto untold story about how emotion and friendship shaped the early 

stages of civil society in colonial Sonora.  

 

 

                                                 
41 See Jack Jackson, ed., Imaginary Kingdom: Texas as Seen by the Rivera and Rubí Military Expeditions, 1727 and 
1767, (Texas State Historical Association, 1995). 
42 The frontier was composed of various interest groups, which included miners, ranchers, merchants, missionaries, 
colonial officials, and the army. It was also ethnically diverse and included Basques, Castilians, and Andalusians, in 
addition to residents from European nations other than Spain. The indigenous population was highly varied and 
included local Indians from various Indian nations as well as Indians and mixed-raced people from central Mexico. 
43 Yetman, Conflict in Colonial Sonora, 1. 
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Friendship Types 

Not all friendships were the same. They were dictated by social circumstances and varied 

in significance and quality, making it difficult to generalize. What this dissertation hopes to 

accomplish is to identify the terminology and language of friendship among various sectors of 

Sonora’s social classes. Then, through letters, reports, and judicial documents try to recognize 

how and why the language and practice of friendship developed and changed over time. Some 

friendships, for instance, were based on the utility of convenience, others adopted a more 

manipulative pattern, and still others maintained intimations of emotional substance. Ideals of 

friendship as developed by Aristotle and Aquinas were never out of mind, but the natural 

landscape and the social complexity of the frontier redefined friendships along a more practical 

plane. Alliances between Indians and soldiers, for instance, were mutually beneficial, especially 

given the difficult and hostile conditions both groups faced, principally in the frequency of 

raiding Indian groups and in the constant search for daily sustenance. For the most part, however, 

alliances between Indians and soldiers rested on a common understanding of loyalty and never 

overtly crossed into the realm of sentimentality. While they shared a common enemy, namely the 

environment and Indian raiders such as the Jocome, Seri, Apache, and Suma, the bonding that 

took place between them was always rather guarded. As the documentary evidence suggests, 

Indians did not typically chum around with soldiers, nor did soldiers commonly interact with 

Indians outside of campaign mode or official business. However, at times some of these highly 

utilitarian alliances, however severe and businesslike, turned into friendships, as I showcase in 

Chapter Four. In this chapter I focus on the friendship between an Indian (Luis Oacpicagigua) 

and a Spaniard (Diego Ortiz Parrilla), both of high rank within their respective communities. By 

addressing such unique instances of friendships we attain a broader range of complexity in terms 
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of a racialized interplay than previous scholarship has led us to believe. In like manner, 

missionaries and soldiers maintained strategic alliances rooted in convenience and security. 

However, just as in the case of alliances between Indians and soldiers, situational variation often 

transformed some of these alliances into friendships, grounded in sentimentality and emotion. 

Chapter Two highlights this process. While the antagonisms between the various social sectors 

of frontier society are well documented, the friendships and in particular the emotional 

attachments that emerged amid this world of contradictions are less well studied.  

In order to breakdown the situational variability of friendship, I have focused on two 

forms: friendship as it applied to group dynamics and friendships as they applied to individual 

characteristics. Friendship among and between groups (i.e., Spaniards and Indians) dictated in a 

very significant way the social development of Sonora. By-and-large these types of friendships 

obeyed the greater societal rules and expectations of interaction and behavior. Born out of 

necessity and convenience these friendships lacked an overall quality of emotion and sentiment.    

Chapter Two will analyze these types of friendships. These interactions were understood as 

friendships because that is the way in which Spaniards wrote about and described them. To that 

end, I provide a close textual analysis of friendship, and of the specific uses of the term. As I 

argue in this chapter, friendship was a term that encompassed a variety of forms of interaction 

including alliance building, overt demonstrations of loyalty and obedience, and non-aggressive 

interaction. Spaniards used this phrase, as opposed to allies, so as to encourage proper 

comportment by Indians in relation to Spanish conceptions of amity. In other words, Spaniards 

utilized the term as a way of instructing the Indians that they were not only short-term allies by 

long-lasting friends, mutually dependent on one another.  In addition, using friendship as 

opposed to allies helped Spaniards neatly divide the convoluted world of the frontier into two 
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opposing forces: “indios amigos” and “indios enemigos,” or good vs. evil. As we shall see, while 

Spaniards penned friendship with broad strokes, they often overestimated its significance and 

meaning on the indigenous peoples themselves.  

But it was the individual variety of friendship that directly addressed the emotion 

inherent in relationships of friendship, challenging the most basic and widely accepted 

components behind group dynamics. These more intimate associations adhered to different rules 

of behavior that were themselves highly particularistic and situational. Only by analyzing 

individual friendships can we understand the dynamics of emotion in friendship, for friendship is 

at its core a fundamentally solitary relationship—between two individuals who share each 

other’s concerns, happiness, problems, and despair. Analyzing the dynamics of group friendship 

can therefore reveal an understanding of friendship at the societal level while individual 

friendship can grant us access to the emotional inner worlds of the Pimería’s residents and to 

their personal strategies for attaining power and influence. Taken together, these two kinds of 

friendships provide a unique window into how friendship was conceived and practiced during 

the latter part of the colonial period.   

Chapter’s Three and Four focus on individual friendships. Within this category I have 

identified two subcategories: friendships between equals and friendships among unequals. 

Chapter Three details the friendship between Father Kino and two men: Don Carlos de Sigüenza 

y Góngora and Francisco Xavier de Mora. This chapter looks at friendship in reverse, namely 

through the purview of betrayal. By looking at friendship in this way, I am better positioned to 

expose the unique set of behavioral codes, ethics, and expectations that pervaded colonial society 

while simultaneously resurrecting their emotional makeup and intellectual structure. As I show 

in this chapter, both Mora and Sigüenza hoped to create idealized worlds in which their 
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friendship with Kino played an important function. At one end, Sigüenza attempted to forge a 

trans-Atlantic community of intellectuals who were in vogue with the latest philosophical and 

scientific trends. On the other end, Mora was focused on constructing a self-contained ecosphere 

where missionaries laboring at the edges of Christendom could utilize friendship as a way to 

create a unified front against paganism and the perils of the frontier. In both cases, Kino’s failure 

to fall in line with their expectations of an idealized friendship led to bitter confrontations and 

ultimately enmity.  

Chapter Four details the unlikely and “unequal” friendship between Luis Oacipagiua, 

Indian leader of the Pimería in 1751 and Diego Ortiz Parrilla, Spanish governor and military 

captain of Sonora. Their friendship grew out of two interrelated factors: war and humiliation. 

Both men became friends through repeated military campaigns together and by way of a mutual 

disdain of several Jesuit missionaries who challenged their status within the Pimería. 

Oacipagigua’s powerful persona, his authoritative influence over his kinsmen, and the respect he 

had earned from both Indians and Spaniards over the course of several years, made friendship 

with the governor a smart and logical move. Conversely, through Oacipagigua, Ortiz Parrilla was 

able to effectively govern and maintain order and obedience throughout the Pimería. Ortiz 

Parrilla sanctioned Oacipagigua’s authority among Indians and Spaniards alike by granting him 

important military titles, by approving his use of a horse, and by allowing him to don Spanish 

clothing and weaponry.44  But when the Indian rebel saw his base of power declining, 

particularly among the missionaries, and once he came to terms with his friend’s political 

impotence to fix the problem, he unleashed a widespread and deadly revolt. This friendship was 

                                                 
44 According to Roberto Mario Salmón, it was common practice for military officials to hand pick Indian leaders for 
their military campaigns, granting them special privileges such as “tribute exemptions an larger suertes. . . 
permission to ride horses, to wear Spanish clothing, and to use Spanish titles. Indian officials were often granted 
royal coats of arms and other insignia.” Roberto Mario Salmón, “Tarahumara Resistance to Mission Congregation in 
Northern New Spain, 1580-1710,” Ethnohistory 24, no. 4 (Autumn 1977): 385. 
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mostly utilitarian, as it served the needs of both men, but it also reserved important elements of 

emotion. The governor felt a sense of “sadness” and “betrayal” at Oacipagigua’s insolence. Yet, 

despite Oacipagigua’s moral failing, Ortiz Parrilla did all he could to absolve his friend from any 

responsibility for the uprising, placing the blame instead on their mutually despised Jesuit foes. 

This association functioned along a plane of practicality and provides important information 

regarding the presence of cross-class and unequal friendships along the northern frontier of New 

Spain.  

 

Methodology 

My methodology is influenced by two scholarly currents: recent developments in social 

history, which have focused on the intricacies of intimate social interactions through topics such 

as love, honor, marriage, kinship, bigamy, and sexuality, and by trends in the intellectual history 

of friendship, which have addressed the ideological tenets of friendship from classical Greece to 

early America. My study on friendship contributes to both these genres by exploring friendship 

as it pertained to New Spain, while building on newer methodologies that call into question the 

construction of exclusively “top-down” intellectual surveys and “bottom-up” social perspectives. 

This study pays heed to both viewpoints by contextualizing the everyday lived experience of 

friendship against the backdrop of a much broader, universal evolution of literary interpretations.  

Only by achieving this synthesis can we gain a more solid understanding into how context 

(environment, political outlook, economy, etc.,) influenced friendship ideals and its quotidian 

applications. In addition to contributing to the history of emotions and ideas, this study adds a 
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significant component to the examination of power, gender, and borderlands theory.45 By mining 

colonial documents for relationships of friendship and power, this work will not only add another 

purview for analyzing intimate social relationships, but will restructure the way scholars have 

hitherto understood and written about friendship. 

This dissertation fits into the school of social history, which looks at how non-elite 

groups and individuals lived through ‘the big changes.’46 The history of emotion is thus a 

corollary of social history in addressing not only how ordinary people responded to the large 

social, political, and economic changes facing their communities, but how they felt about it and 

how they used their emotional attachments to groups and people to navigate those changes. To 

get at these concerns, my methodology integrates the burgeoning discipline of the history of 

emotion, with the scholarly fields of intellectual, environmental, and cultural history. From 

letters written by missionaries, soldiers, and settlers, by way of bureaucratic correspondence, and 

through criminal proceedings I reveal how intimate social relations by individuals and social 

groups influenced civil life during the early stages of the frontier’s development. In so doing, I 

address a significant void in the present scholarship on the Spanish borderlands, which has been 

dominated by economic and political histories. Additionally, through this dissertation I 

contribute to the growing body of scholarship on Indian rebellions, religion, ethnicity, power and 

colonialism, and gender, while at the same time contributing to reframing our understanding of 

frontiers as being solely violent places that lacked emotion. Friendship serves as the nexus 

through which I string all these issues together. Finally, I look at how friendship allowed for a 

greater mobility among all social sectors of colonial society.  

                                                 
45 Scholars of the Spanish borderlands argue that frontier regions are in reality always fluid cultural spaces where the 
negotiation of power is constant. See David Weber’s, Bárbaros: Spaniards and Their Savages in the Age of 
Enlightenment, (New Haven, 2005).   
46 Taylor, “Early Latin American Social History,” 119.  
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Chapter One 
“Ideal Friendship:” An Overview of Friendship from Homer to Lizardi 

 

Friendship is a single soul dwelling in two bodies – (Aristotle) 
 
I don't need a friend who changes when I change and who nods when I nod; my shadow does 
that much better – (Plutarch) 
 

 

Friendship as a social institution and intimate spiritual bond has been acknowledged and 

praised by virtually every known human society. One of the earliest and arguably most 

significant literary works of fiction that highlighted the importance of friendship was The Epic of 

Gilgamesh.1 Peter Watson has called this work “the greatest literary creation of Babylon” 

maintaining that it constituted “the first imaginative masterpiece in the world.”2 This epic poem 

(ca. 2150-2000 BCE), which originated from a series of Sumerian legends, reflected the 

emotional and spiritual connection between two men of preternatural ability: the mythological 

hero-king Gilgamesh and his faithful companion Enkidu. In this evocative story the author(s) 

addressed a broad spectrum of emotion through the exploration of eternal motifs and metaphors 

(i.e., death, immortality, adventure, ambition, tragedy, and most importantly friendship). The use 

of such universal themes has allowed this ancient piece of literature to remain as relevant to us 

today as it was several millennia ago. 

Threaded throughout the first half of the narrative is the ideal of friendship. Enkidu’s first 

encounter with Gilgamesh occurred during a ferocious battle in which the “natural man” clashed 

                                                 
1 The Epic was discovered by Hormuzd Rassam in 1853 and was first translated in the 1870s by George Smith.The 
earliest fragments of Sumerian Gilgamesh poems date to around 2000 BCE. These individual poems were later 
incorporated into the full epic known as the “standard version.” The version of the epic outlined above was edited 
and expanded by Sin-lequi-unninni in the middle Babylonian period (1300 – 1000 BCE). See The Epic of 
Gilgamesh, introduction by N.K. Sanders, (Penguin Books, 1972).  
2 Peter Watson, Ideas: A History of Thought and Invention from Fire to Freud, (Harper Collins Publishers, 2005), 
88. 
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with Gilgamesh over his apparent crimes against the people of his city. Seeing that Enkidu was 

his equal in strength and perseverance, the Sumerian king embraced him as his “younger 

brother” and “dear friend.” However, even though Enkidu was created by the Gods to be 

Gilgamesh’s equal, and therefore act as a counterbalance to his overaggressive temperament, 

there emerged throughout the narrative a clearly identifiable hierarchy. The hero of this story is 

Gilgamesh; Enkidu is Gilgamesh’s loyal friend who though equal in strength is below him in 

social status. This inequality is evident on the various occasions in which Enkidu performed 

heartfelt acts of deference towards Gilgamesh. Their friendship—strengthened by way of 

adventure and the search for eternal glory (both men came together to defeat Humbaba, the 

ferocious forest monster, and the Bull of Heaven)—reached its apex when Enkidu was struck 

down by a mysterious illness after killing the Bull of Heaven. Typical of so many friendship 

legends that have been handed down to us over the ages, the loss of a true friend was, and 

continues to be, one of the more painful events in a person’s life. It was like this for Gilgamesh 

who was terribly distraught at his friends passing: 

All day and all night have I wept over him  
And would not have him buried –  
My friend yet might rise up at my (loud) cries, 
for seven days and nights –  
until a maggot dropped from his nose.  
Since he is gone, I can no comfort find, 
Keep roaming like a hunter in the plains.3  

 

After having known the joy of a perfect friendship, Gilgamesh was now destined to live without 

it. The cruelty was palpable. The sorrow and despair that followed Enkidu’s death was highly 

stylized and acted as a pathway through which the author(s) guided the main character in an 

eternal search for answers about life and death. Having lost his friend, and fearing he too might 

                                                 
3 Georges Contenau, Everyday Life in Babylon and Assyria, (London: Edward Arnold, 1954), 204. 
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one day meet his end, Gilgamesh wept for the first time in his life. Grief-stricken, the legendary 

hero-king set out in search of immortality—an unsuccessful journey that would ultimately result 

in utter failure and despair, for as the god Enlil had decreed, Gilgamesh was fated to be king, but 

everlasting life was not to be part of his destiny. Many of the basic characteristics found in this 

early friendship—love, compassion, adventure, despair, anguish, devotion, loyalty, and 

sacrifice—have become recurring and cherished motifs throughout the Western world.4  

 

Friendship in the Ancient Mediterranean World 

Philia (friendship) occupied a prominent place in Homeric Age literature (ca. 1200-800 

BCE). One of the best examples from this period remains the emotional and profoundly sincere 

friendship between Achilles, the legendary hero of Troy, and Patroclus, Achilles’ longtime 

companion. This friendship, begun in childhood and tested in the troughs of warfare, reached its 

zenith when Hector, prince of the Trojans, killed Patroclus in hand-to-hand battle. The wrath and 

yearning for revenge awakened in Achilles after the death of his close friend is testament to the 

powerful quality of their fellowship and raises an interesting comparison with the deep affliction 

that beset Gilgamesh. Following Patroclus’ death—which was partly Achilles’ own fault given 

that the legendary hero was sulking in his tent at the time his friend rode out to fight Hector—

Achilles made an offering of twelve of Troy’s fairest youths so as to lay them at his companion’s 

tomb. Then, in front of the entire city he met Hector and vanquished him only to exult over him, 

savagely dropping the prince’s corpse at his chariot-wheels. That night as Achilles slept “the 
                                                 
4 Vedic hymns, written in India close to three thousand years ago, spoke at length about friendship, laying out the 
rules and responsibilities of friends. Friends, for instance, should provide each other with food and protection and 
should not abandon one another in times of need. The Buddha too reflected on friendship, outlining specific 
examples: (1) be generous, (2) speak kindly, (3) provide care, (4) be equal, and (5) be truthful. Conversely, he laid 
out intolerable violations to friendship: (1) the selfish friend who fulfills his duty solely out of fear, (2) the friend 
who promises aid but does not deliver when the time comes, (3) the smooth talker who talks ill about you behind 
your back, and (4) the ruiner who leads one into a life of vice. 
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spirit of Patroclus prevailed in the strength of friendship to burst the barriers of Hades, and stood 

by his sleeping friend.”5 During the funeral the mythical warrior showcased his grief and 

unyielding devotion by cutting off two of his best locks of hair and placing them in the hands of 

his resting friend.   

In the early Greek period these emotional and poetic relationships portrayed conventional 

representations of literary ideals. They were not, however, common in daily life and among the 

people at the time. David Konstan has written that during the Homeric Period quotidian 

friendship was a “system of calculated cooperation, not necessarily accompanied by any feeling 

of affection,” because in this world friendship “served as a matrix for relations that in modern 

society are governed by autonomous economic and legal practices . . . ancient societies didn’t 

have an economy as we understand it, so they were embedded in a complex web of social 

relations that included personal bonds.”6 In a similar vein, Yuanguo He has postulated that, 

Homeric epic aside, everyday forms of friendship during this period were not based on emotion 

or sentimentality but were rather founded on reliability and trust. Argues He, “in a time when 

piracy was an honorable profession and every stranger was a potential enemy it was essential for 

people to know on whom they could rely.”7 Notably, it was the family that symbolized the 

primary source of daily interaction and trust. Friendship was conceptualized as an extension of 

this primal bond, representing what amounted to a “fictitious blood-relationship.” This type of 

dynastic fellowship was solidified through a highly ritualized ceremony that took place in the 

privacy of the home in which a meal, shared before the host’s sacred hearth, bound both men 

together in a timeless union. During the ceremony both men were sworn to render mutual aid and 

                                                 
5 J.C. Shairp, “Friendship in Ancient Poetry,” The North American Review 139, no. 336 (Nov 1984): 461.  
6 David Konstan, Friendship in the Classical World, (Cambridge University Press, 1997), 4. 
7 Yuanguo He, “Confucius and Aristotle: A Comparative Study,” Frontiers of Philosophy in China 2, no. 2 (April 
2007): 294. 
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hospitality to one another whenever necessary. In this particular scenario, friendship became 

contractually cemented through the sanctity of ritual.8    

Though distinguished by a sense of sincere solemnity, the ceremonial friendship ideal 

described by He began to atrophy by the fourth century BCE.9 During this latter era, known 

throughout the Mediterranean region as the Hellenistic Period, friendship lost part of its sacred 

blood affiliation and stylized requirements in favor of a relationship founded on personal choice 

(not necessity), which was subsequently arranged around common interests and affiliations. Still, 

we cannot deny the importance of emotion in relations among contractually obligated men. 

Indeed, Konstan does not deny a space for sympathy and emotional attachment that developed 

under the name of friendship. These early bonds of amity, though predominantly practical, were 

not entirely devoid of emotional substance.  

While ideals of friendship were expressed in Greek epic poetry, theater, and oratory, its 

most enduring legacy for the West remains in its philosophical affirmations.10 Socrates (469 – 

399 BCE), Plato (429 – 347 BCE) and Aristotle (384 – 322 BCE) were three of the most 

prominent western scholars to systematically write about and define the basic constitution of 

                                                 
8 A particularly poignant example of the importance of ritual comes from the Bible, and highlights the friendship 
between Jonathan, the Son of King Saul, and David. “And it came to pass that the soul of Jonathan was knit with the 
soul of David, and he loved him as his own soul,” and then at their last meeting when David “arose out of his place 
toward the south, and fell on his face to the ground, and bowed himself three times; and they kissed one another, and 
wept one with another, till David exceeded, and Jonathan said to David, ‘Go in Peace.’” In order for Jonathan to 
secure David’s friendship he gifted him his robe, armor, belt, and sword – in effect a persons most prized 
possessions. This ritual act of giving symbolically fused these two men – much like Gilgamesh and Enkidu became 
one after their initial battle. In both cases, whether formal or not, an intimate experience solidified the friendship. 
What’s more, in the case of Jonathan and David their friendship was denoted by the word berlt, the same word the 
Bible used to designate the bond between a husband and his wife. See Shelomo D. Goitein, “Formal Friendship in 
the Medieval Near East,” Proceedings of the American Philosophical Society 115, no. 6 (Dec 1971): 484-489. 
9 According to Shelomo Goitein, during the twelfth century practical friendships were once again in demand. In pre-
Islamic Arabia, for instance, friendship came second to blood and kinship ties because as one Arab poet expressed it, 
“take for your friend whom you will in the days of peace. But know that when fighting comes your kinsman alone is 
near.” Goitein,”Formal Friendships in the Near East,” 485. 
10 Greek society was influenced everywhere by ideals. Sculptors, for instance, sought ideals of beauty and in crafting 
the perfect male form. Such ideals were, according to Polyclitus, found in the mathematical ratios of nature.  
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friendship.11 Their writings were infused with references to friendship, which represented one of 

the most pervasive themes in Greek literature. For these men, friendship was “the germ of 

whatever is divine in the heart of man, the spark that, if fostered and fed, transfigured the whole 

being.”12 Of the three, the Socratic example is perhaps the most ideologically unencumbered.  

For Socrates true friendship was based primarily on wisdom or, more precisely, on the 

desire to ascertain wisdom.13 According to his logic, wise men entered into relationships of 

friendship with other men of wisdom in order to enhance their own base of knowledge. For 

Socrates friendship was designed to benefit both parties, and was devoid of a ritual or blood 

affiliation. Since only the wise understood the benefit of friendship, it stood to reason that only 

they could attain its blessings. In this vein, only men of high moral standing could ever be true 

friends, because only they, being wise, understood the difference between right and wrong.14 

From this philosophical vantage point, it followed that criminals, being immoral (a product of 

their lack of wisdom), could not form true friendships. This affirmation proved highly 

problematic and represented a conundrum for many of his students.  

To address this complex issue, Plato expanded on his teacher’s narrow interpretation of 

friendship by incorporating the possibility of inferior and superior forms of friendships, opening 

the door for a broader analysis on the topic. To exemplify the centrality of his thesis Plato 

utilized a class-based analysis. Friendships that existed between the poor and the wealthy, where 

for example equality was not an intrinsic characteristic of the fellowship, represented an 

inherently inferior relationship. They were second-rate, because for Plato it was impossible for 

                                                 
11 Socrates never directly wrote anything about friendship. His ideas about the topic are filtered through the writings 
of Plato.  
12 Shairp, “Friendship in Ancient Poetry,” 457. Socrates, Plato, and Aristotle are only a few of the various Greek 
thinkers who wrote about friendship. Others included Pythagoras, the pre-Socratics, Xenephon, Epicurus, Zeno, and 
Panaetius.  
13 Socrates’ ideas about friendship can be read in Plato’s Lysis. 
14 Cain, Friendship: A History, 16. 
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the poor not to be envious of the rich and therefore driven towards self-indulgent and nefarious 

machinations. Such friendships were “terrible and savage, and seldom mutual among us.”15 

While a friendship could technically exist between the wealthy and the poor, it would not be 

mutually beneficial nor would it be worth the while of the rich man. In other words, such 

unequal class-based friendships could never foster the type of sincerity and disinterested 

admiration representative of superior forms of friendship, such as those among equals. 

Friendships between equals, in which the notion of “like is friend to like” prevailed, created the 

possibility of superior friendships founded on goodwill and devoid of jealousy and intrigue. 

Plato’s ideal relationship, focused as it was on class, left little room for social hierarchies or 

asymmetric levels of influence, leaving much to be desired. The task of developing a more 

complete analysis of friendship fell to Aristotle, the most prolific of the three scholars, and 

undoubtedly Plato’s greatest pupil.  

For Aristotle, friendship was so indispensable to the good life that no person of reason 

would ever choose to live without it, even if that person had all the other goods life had to offer. 

Discussed in the eighth and ninth books of his Nicomachean Ethics, philia represented a natural 

and universal inclination in which goodwill and sociability motivated man to actively enter into 

lasting fellowships and associations with others.16 But not all friendships were the same 

according to the Greek philosopher; even though they rested firmly under the umbrella of philia, 

they ranged in quality and significance. Aristotle, for instance, argued that there existed three 

basic forms of friendship: the useful, the pleasant, and the good. The most common of all 

friendships were utilitarian associations that were based on necessity. This type of friendship had 

two variants: the first emphasized natural obligation, as in a friendship between a mother and her 

                                                 
15 See Plato’s Laws.  Quoted in Cain, Friendship: A History, 18. 
16 Aristotle’s Nicomachean Ethics devoted two of its ten volumes to the concept of philia.  
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son or an animal for its offspring, and the second focused exclusively on the possible benefits 

that either party took away from the relationship, which was transparently promoted as 

egocentric and ephemeral. These friendships, argued Aristotle, were easily dissolved once either 

party saw that it was no longer beneficial; it, therefore, had no real binding qualities to it. Those 

who engaged in friendships based on utility did so for the sake of what was good for them and 

did not care about the wellbeing of the supposed friend.17 These friendships suffered from an 

absence of love and virtue, and while useful under the right circumstances, represented the 

lowest rung in Aristotle’s schematic.  

The second tier of friendship, and thus a step up in substance from those of utility, was 

based on pleasure. Men sought these kinds of hedonistic relationships for the pure self-indulging 

enjoyment that they might bring. These types of friendships, much like their utilitarian 

counterparts, lacked an authentic sense of goodness and purity, making them dispensable and 

easily replicated. Writes Aristotle, “for it is not being the man he is that the loved person is 

loved, but as providing some good or pleasure. Such friendships, then, are easily dissolved if the 

parties do not remain like themselves; for if the one party is no longer pleasant or useful, then the 

other ceases to love him.”18 Such are the friendships of children, he argues, as they are quick to 

dissolve when the quality of the pleasure changes. For Aristotle, real friendship could not rest on 

such a rickety foundation. True friendship was the sole patrimony of men who possessed a strong 

internal character, and who were driven by reason.     

The final and highest category of Aristotle’s friendship trifecta was, therefore, found only 

among good men of high moral virtue and honor—this was what Aristotle called “ideal” or 

“perfect” friendship. These men, he advanced, entered friendships based on the love they had for 

                                                 
17 He, “Confucius and Aristotle,” 298. 
18 Quoted in Jonathan Barnes, Ed., The Complete Works of Aristotle, Vol. 2, (Princeton: Princeton University Press, 
1984), 1827. 
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one other as well as for themselves, and not due to pleasure or for the potential monetary or 

emotional benefits that friendship might provide.19 Though pleasure and personal benefit were 

not absent from such friendships, they came unsought and were not the primary goal of the 

friendship. They were, instead, the organic outgrowth of authentic feelings of amity. On the 

whole, this type of friendship consisted of sincerity, selflessness, love, loyalty, and sacrifice—

many of the very same qualities present in The Epic of Gilgamesh. Emotion did not emasculate 

men who practiced this final form of friendship because these men, while subject to intense 

sentimental attachments, were creatures of reason and thus capable of keeping their emotions in 

check. Because of the superior quality of these friendships, only a few men of elite ranking and 

internal integrity could ever hope to enter into such bonds, which unlike its two ideological 

predecessors was a lifelong commitment. The severity of preconditions made these friendships 

extremely rare and highly prized, especially since this final category of friendship was the only 

one that Aristotle believed brought true joy; not the type of joy enjoyed by those who practiced 

friendship for pleasure, but rather the joy of reason.20  

The spread of Hellenic culture in the fourth century BCE ensured that the Roman World 

would in time adopt Greece’s deep admiration for ideals of friendship.21 During the late Roman 

period Cicero’s De Amicitia placed Greek philosophical principals of friendship squarely within 

the Roman literary genre. As a work of fiction, De Amicitia highlighted the friendship between 

L� lius and Scipio Africanus the younger, and served as a filter through which Cicero expressed 

his own personal views on the topic. Similar to the heroic pairs discussed above, Cicero’s 

                                                 
19 In the Hebrew Bible, Jonathan, the crown prince, choose David as his friend because he loved him as he loved 
himself. 
20 Aristotle’s Old World friendship ideals formed a core intellectual framework for residents of colonial New Spain. 
And while they did not conform neatly into the reality of colonial society, they represented an intellectual starting 
point for most informed Spanish residents of the viceroyalty. 
21 During the Hellenic period Alexander the Great’s generals separated the Greek world into four kingdoms, 
spreading Greek culture throughout the Mediterranean World. Of particular importance was the philosophy of 
Epicureanism which promoted the achievement of happiness through the indulging of friendship. 



 49

narrative of friendship hit its apex at the death of Scipio. Instigated by the death of his friend, 

L� lius wrote, “for my part, of all the advantages that either nature or fortune has bestowed upon 

me, there is none that can compare with that of having had Scipio for my friend.”22 Cicero 

provided a rubric similar to that of Aristotle, but with important variations. For example, 

although Cicero—for whom friendship was reserved for great men, chiefly the elite—agreed 

with the notion of lower and higher forms of friendship, he mostly focused on what he 

considered “true” friendship.  Cicero provided a guidebook for his readers through his 

conceptual version of friendship.   

As with Aristotle, the concept of mutual goodwill was necessary in the practice of true 

friendship. Goodwill marked the genesis of friendship. If the feeling was not reciprocal, the 

friendship could not flourish. Cicero, more fully than Aristotle, described the duties and actions 

of friends. He remarked, for instance, that absolute honesty was necessary for friendship to 

prosper, and that hypocrisy was poisonous to any relationship. There were important limits to be 

observed by both parties of which the most important was that friends should never ask one 

another to do what was dishonorable; nor should they in turn comply with such requests, should 

they arise.23 Such unbecoming behavior or any other outburst of vice was reason enough to break 

off the friendship, which if necessary, should be done gradually to prevent enmity from 

developing. Cicero praised sacrifice in friendship, giving the example of Orestes and Pylades (a 

Sopheclean play), and lionized the friendship of such historic pairs as Euryalus and Nisus, 

Hercules and Hylas, and Apollo and Hyacinth.24 “Among these friends,” wrote Cicero, “fidelity 

                                                 
22 Cicero, De Amicitia, quoted in Shairp, “Friendship in Ancient Poetry,” 466.  
23 Shairp, “Friendship in Ancient Poetry,” 467. 
24 “Orestes and Pylades who, taking a god as witness of the passion between them, sailed through life together as 
though in one boat. Both together put to death Klytemnestra, as though both were sons of Agamemnon; and 
Aegisthus was slain by both. Pylades suffered more than his friend by the punishment which pursued Orestes. He 
stood by him when condemned, nor did they limit their tender friendship by the bounds of Greece, but sailed to the 
furthest boundaries of the Scythians-the one sick, the other ministering to him. When they had come into the Tauric 
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incites the one either to die or to commit heroic deeds for the other.”25 For Cicero, then, morality 

and loyalty among friends were not only noble and heroic virtues but also indispensable 

ingredients.   

Less heroic in outlook but nonetheless resonant in practicality was Seneca (4 BCE – 65 

AD). Stoic philosopher, statesman, and dramatist, Seneca believed that friendship was worthy as 

an ideal, but that its most important trait was in the way it led, or could lead, to a virtuous life. 

For Seneca, friendship was a relationship in which an individual could pursue moral excellence 

while transcending “the pettiness of pursuing worldly success.”26 Friendship, then, represented 

an avenue through which the individual could perfect himself by befriending individuals of like 

moral, social, and spiritual qualities; through friendship people could enhance each other’s 

virtues on the way to achieving individual excellence. Cicero’s ideal of friendship bears 

resemblance to the way Socrates equated wisdom with happiness, and in the way Eastern 

scholars such as Confucius addressed the principal of self-cultivation through friendship.27  

                                                                                                                                                             
land straightway they were met by the matricidal fury; and while the barbarians were standing round in a circle 
Orestes fell down and lay on the ground, seized by his usual mania, while Pylades wiped away the foam, tended his 
body, and covered him with his well-woven cloak acting not only like a lover but like a father. When it was 
determined that one should remain to be put to death, and the other should go to Mycenae to convey a letter, each 
wished to remain for the sake of the other, thinking that if he saved the life of his friend he saved his own life.  
Orestes refused to take the letter, saying that Pylades was more worthy to carry it, acting more like the lover than the 
beloved. ‘For,’ he said, ‘the slaying of this man would be a great grief to me, as I am the cause of these misfortunes.’ 
And he added, ‘Give the tablet to him for (turning to Pylades) I will send thee to Argos, in order that it may be well 
with thee; as for me, let any one kill me who desires it.’ Such love is always like that; for when from boyhood a 
serious love has grown up and it becomes adult at the age of reason, the long-loved object returns reciprocal 
affection, and it is hard to determine which is the lover of which, for-as from a mirror-the affection of the lover is 
reflected from the beloved.” Quoted in Shairp, “Friendship in Ancient Poetry,” 468. 
25 Sabatino G. Maglione, “Amity and Enmity in Cervantes's La Numancia,” Hispania Vol. 83, No. 2 (May, 2000): 
179. 
26 Mews and Chiavaroli, “The Latin West,” 77. In Cain, Friendship: A History. 
27 While the West enjoyed a type of friendship founded on certain principals relevant to its social outlook and 
cultural climate, in China Confucius (551 BCE – 479 BCE) stylized pengyou (friendship) by the concepts of xin 
(fidelity and faithfulness) and le (joy).27 For much of China’s early history the patriarchal clan system determined 
ideals of friendship. These ideals slowly changed during the time of Confucius as dynastic affiliations shifted. The 
notion of friendship is seen in Confucius’ Analects. In the Analects, Confucius notes that we should make friends 
with three kinds of people. He writes, “He stands to benefit who makes friends with three kinds of people. Equally, 
he stands to lose who makes friends with three other kinds of people. To make friends with the straight (righteous), 
the trustworthy, and the well-informed is to benefit. To make friends with those ingratiating in action, pleasant in 
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By the third century CE Christian theological rhetoric began to redraw the boundaries of 

friendship along moral and spiritual lines. Theologians like St. Ambrose (337–397), St. 

Augustine (354–430), and St. Jerome (374–420) redefined the classical ideal of friendship by 

moralizing and augmenting it with spiritual qualities, while refocusing the discourse toward the 

interiority of the human spirit—on the relationship between the divine and true believers.28 The 

fall of Rome in the fifth century CE ushered in what is commonly referred to as the Dark Ages. 

Despite the negative moniker, scholarship did not disappear but instead flourished in monasteries 

where monks worked tirelessly at preserving the patrimony of Western culture. From the 

meticulous copying of works by the Church Fathers and of Latin scholars such as Cicero, there 

emerged a monastic ideal in which friendship became common among men of similar 

intellectual interests.29 

 Outside of the monastery, however, friendship was a tool of political persuasion that 

brought together men of elite status into a relationship akin to that of a client and patron. Brian 

McGuire’s Friendship and Community: The Monastic Experience, 350-1250 addresses such 

interesting friendship patterns as “political friendships,” which McGuire interprets as a form of 

patronage. Defining the twelfth century as an “Age of Friendship,” McGuire notes that the 

                                                                                                                                                             
appearance and plausible in speech is to lose.” In other words, true friendship should not be based on exterior 
qualities such as looks and smooth talking but rather on inner virtue. Confucius presents a tripartite division of 
friendship much like Aristotle. The only difference was that the Chinese teacher focused on the quality of the 
individual and not on the development of a categorization scheme. Notably absent with Confucius is the notion of 
love, which is central to Aristotle’s highest form of friendship. Instead, perfect friendship within the philosophical 
system of Confucianism is infused with the ideal of reciprocity; “what you do not wish for yourself, do not do to 
others.” This was known as The Silver Rule. This reciprocity was found most commonly among family and friends 
and therefore friends and family came before the community. In general, the purpose of attaining friends according 
to Confucius was for both parties to enrich each other’s lives by learning from each other in order to achieve Dao 
(the Way). Thus, in order for such an association to be worthwhile it was imperative that both individuals have 
positive qualities that could be mutually enhanced throughoutt the relationship. For Confucius making friends was 
the ideal way to cultivate ourselves. See He, “Confucius and Aristotle.” 
28 The work of the Church fathers helped develop the monastic ideal of friendship, something that later Jesuits 
would incorporate into their own programs of instruction. This shift was a result of the encounter between classical 
elitism and Christian universalism.   
29 Rough estimates suggest that around ninety percent of the ancient Roman works we have today were re-copied by 
Carolingian monks.  
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Middle Ages interpreted friendship more as a form of patronage than as a relationship of 

affection. Nonetheless, while such practical forms of friendship may have been common given 

the political structure of the Middle Ages, Rameline Marsan maintains that in “medieval times, 

friendship was an exalted human virtue, stronger than blood ties or love, occupying the highest 

rung on the ladder of human perfection.”30 Barbara Cain concurs, noting that “new ways of 

thinking about friendship were articulated within Christian communities . . . in which close 

relationships among friends were supported by a new understanding of love as something 

spiritual and transcendent and fully embodied in Christ.”31  

Later, during the twelfth century, Bernard of Clairvaux refocused Cicero’s ideal of true 

friendship, as it existed among men, toward the archetype of amicita perfecta in terms of man’s 

relationship with God. For the first time we began to see friendship flourishing not only between 

pairs of great men but also between the divine and entire communities, which also included 

women.32 For instance, in St. Augustine’s Confessions there emerged a representation of 

friendship that bound the entire Christian community together in an ideal love with God. Peter of 

Blois (1130-1211), composed a treatis titled “About Christian Friendship and the Love of God 

and Neighbor,” in which he incorporated Ciceronian notions of friendship into an Augustinian 

perspective, but went much further in trying to systematize principals of how one could combine 

                                                 
30 Stone, “Marriage and Friendship,” 117.  Valerius Maximus (14 AD – 37 AD), Latin writer and author, echoed this 
sentiment centuries earlier when he stated that the bonds of friendship were superior to the ties of kinship because 
blood ties were accidents whereas friendships were chosen. 
31 Cain, Friendship: A History, xi. 
32 This trend carries on into the seventeenth century. In one of Father Eusebio Kino’s early letters to the Duchess of 
Aveiro (1680) he concludes the letter in the following manner: “I repeatedly commend myself to the good prayers of 
your Excellency and express my highest regards. I pray that you be given all heaven-sent happiness and prosperity 
with which the divine goodness and might of Our Lord is wont to bless His friends.” Burrus, Kino Writes to the 
Duchess, 69. The original manuscript is kept at the Huntington Library (HM 9996). 
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love of one’s neighbor in general with the love of God.33 Thomas Aquinas (1225-1274) had 

perhaps the most significant influence on the moral thinking of theologians of the time, laboring 

to reconcile faith with reason. Aristotle had presented a conundrum for scholastic-minded men: 

because he had arrived at his universal truths solely through reason, where was faith to reside? 

Aquinas dealt with this theological problem by granting that there were some truths that could be 

acquired by reason and others only by faith, but the two were never in conflict. Later Hispanic 

thinkers would continue to utilize the works of Aristotle, but through the filter of Aquinas. 

All in all, during the medieval period friendship remained an important aspect in the oral, 

literary, and philosophical tradition. Monks and clerics wrote compositions and poems to each 

other within a common framework of friendship. The development of increasingly elaborate 

greetings to introduce letters highlighted the formalization of friendship into cult-like status.  

Later, letter-writing manuals sought to codify such practices.34 In several respects writers 

combined elements of friendship according to Cicero and elements of love as according to Ovid. 

The twelfth century is replete with such examples.  

Ideal forms of friendship as expressed in the literature above represent the overwhelming 

bulk of sources available to modern scholars. They provide us with an idyllic portrayal of 

friendship. Harder to come by are documents that speak to the nature of practiced friendship 

prior to the twentieth century.35 Shelomo Goitein’s fabulous discovery in 1948 of the Geniza 

documents, a treasure trove of manuscripts written in Arabic from the tenth to the thirteenth 

centuries by Jewish merchants, has granted us a firsthand account of the practical nature of 

                                                 
33 See Liz Carmichael, “ Monastic Friendship and Aelred of Rievaulx ‘Shall I Say—God is Friendship’?” in 
Carmichael, Friendship: Interpreting Christian Love, (T&T Clark International, 2004); P. Atkinson, Friendship and 
the Body of Christ, (SPCK Publishing, 2004). 
34 Mews and Chiavaroli, “The Latin West. 84.  In Cain, Friendship: A History. 
35 Recent scholarship on the daily practice of friendship especially in the fields of sociology and anthropology has 
made important contributions to the field, but has been mostly focused on the twentieth and twenty-first centuries.  
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friendship in the Mediterranean world. By way of these documents, Goitein has shed light on the 

daily practice of friendship, and on its utility as a form of human currency. According to Goitein, 

intimacy was a common attribute of most friendships, best exemplified in the ancient Arab near 

east where it was called the suhba.36 Making excellent use of the Geniza documents, Goitein 

provides documentary evidence for understanding ritual friendships in the Mediterranean world, 

and maintains that there existed a common cross-ethnic understanding of the practice of 

friendship.37  

Goiten provides four distinct friendship typologies. The first variety of friendship was the 

formal friendship bond between Muhammad and his followers, which was represented by the 

institutionalization of a master and a novice for the proper instruction of Islam. Such knowledge, 

it was believed, could not be learned solely from books nor from frequently changing masters, 

but only through a lasting instructional friendship. Thus, while the Qur’an was the basis of 

knowledge, it could only be fully contemplated under the direction of a master, i.e., a friend.  

The second category identified the friends of the king; a ritualized king/subject relationship that 

was practiced in Persia, and officially legitimated in the Book of Companionship. A third source 

that informed notions of friendship in Islam was Greek Philosophy. Here, the best source for 

understanding the Greek influence on friendship was the fourth century scholar Ibn Miskawayh’s 

book titled Training of the Character, a treatise on Islamic ethics. The author of this text 

expressed the desire for friendship in this way, “man is by nature a social being, consequently his 

intrinsic and highest destination, spiritual perfection, can be reached only through association 

                                                 
36 Goitein defines friendship as “a fixed, lasting, and strongly emotional relationship cutting through the bonds of 
family, clan, or tribe,” Goitein, “Formal Friendships,” 484. 
37 Geniza is a collection of some 210,000 Jewish manuscript fragments found in the Geniza or storeroom of the Ben 
Ezra Synagogue in Fustat, Old Cairo in Egypt. 
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with a congenial friend.”38 And finally, Goitein focuses on business friendships among merchant 

Jews. He argues that because of the enormous risks involved in early trading a Sahib, or friend, 

who could act not only as a person’s business representative but also as his confidant, was highly 

sought after. Here, individual letters written by Jews provide us with intimations of how they 

understood and practiced ritual friendship. 

People endeavored to travel in groups, large or small, but each individual traveler was 
specifically connected with another one by far-reaching bonds of mutual responsibility. 
Each was supposed to know the sums of money and description of goods carried by the 
other, to look after him in the frequent cases of illness or other mishaps, and to take care 
of his possessions after his death. The thirteenth century Muslim writer Ibn Sa’id takes it 
for granted that a traveler would be imprisoned, beaten, and tortured when his rafíq 
[friend] died, because the local authorities would assume that the latter had left money 
with him.39 
 

Friendship in the Spanish World 

For most Spanish humanist thinkers Mediterranean variants of friendship became the 

most widely accepted form of reference. According to Cain, “the value accorded the classical 

literature and thought in the West ensured that the philosophical texts on friendship produced by 

classical Greek and Roman philosophers continued to be influential for many centuries.”40 It was 

within this literary and intellectual world that the various Spanish littérateurs and thinkers gained 

their philosophical understanding of friendship. In Spain, both Aristotle and Cicero were widely 

translated into the vernacular and were common reading during a student’s initiation into the art 

of composition and rhetoric.41 In fact, Spanish teachers usually used Cicero’s treatise on 

friendship as a model for imitation. Aristotle was not as easily accessible to younger readers, so 

the study of his Ethics was not introduced until students took advanced courses in moral 

                                                 
38 Goitein, “Formal Friendships,” 486. 
39 Gotiein, “Formal Friendships,” 487. 
40 Cain, Friendship: A History, x. 
41 Maglione, “Amity and Enmity in Cervantes’s La Numancia,” 179.  
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philosophy, generally at the university level. Nonetheless, even those not fortunate enough to 

receive university training had ready access to his ideas through treatises and works of fiction 

written by humanist authors.42  

Early interest in friendship appeared during the thirteenth-century reign of Alfonso X 

(1252-1284).43 In his Siete Partidas, given this name because of the number of sections it was 

divided into, Alfonso presented medieval Europe with its most comprehensive code of law, 

establishing a uniform body of normative rules for the kingdom and providing a framework for 

the practice of friendship.44 Informing readers as to the practical nature of friendship, the Partidas 

maintained an important influence in Latin America where it was followed until the nineteenth 

century. The divisions of the Partidas treated the following subjects: 

Division 1: The church and religious life 
Division 2: Public law and government 
Division 3: The administration of justice 
Division 4: Marriage 
Division 5: Commerce 
Division 6: Wills and inheritance 
Division 7: Crimes and punishment 
 

The fourth section on marriage spoke at length about friendship. Marilyn Stone provides a 

general overview and translation of this section and attributes many of the ideas behind 

friendship to Aristotle, who was consequently rescued from oblivion by Arabic scholars who had 

translated him into the vernacular. For example Title 27 has the rubric, “of the obligation which 

men have to each other because of friendship,” of which a significant section can be found in 

Aristotle’s Nichomachean Ethics. In this section, friendship is described as the strongest bond 

uniting men, akin to love. The Second Partida alludes to the notion that friendship ties are 

stronger than familial affiliations. As Stone writes, “in a passage about the treatment given to 

                                                 
42 Maglione, “Amity and Enmity in Cervantes’s La Numancia,” 180. 
43 Also known as el Sabio (the Wise). 
44 Florentina del Mar, La Amistad en la Literatura Española, (Madrid: Editorial Alambra, 1944), 16. 
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persons who have been arrested and put into prison, the thought is expressed that the prisoners’ 

greatest sorrow is the separation from their friends.”45  

For Alfonso, friendship was a practical matter, essential for the stability of society. Wrote 

Alfonso, “friendship would make them [Iberians] fulfill what justice demands.”46 In this regard, 

friendship ensured the morality of the entire community; individual laws, in other words, 

codified moral practice. Law 3 of the fourth Partida, for instance, offered advice on how to select 

a friend for the purposes of counsel. The example provided in this section was that of a man 

named Tullio who declared that “there was nothing as sweet as having a friend to whom one 

could confide as if he were speaking to himself.”47 Law 4 referenced friendship as a way for 

nobles to settle duels and disputes, keeping quarrels civil and honorable. Notes Stone, “were they 

to quarrel or engage in a dual, they were required to observe a period of good faith and amnesty 

for nine days before they could reestablish peaceful relations.”48 In the past, wrote Alfonso, “los 

figosdalgo” created friendship pacts and vowed to protect each other and not cause one another 

any harm. Within the legal parameters of thirteenth century Spain, a friend was permitted to 

stand for a nobleman during cases of treason where the nobleman was unavailable. To be 

considered a friend, however, this person should have “performed the marriage of the person 

[who was to appear before the king] or the marriage of his children, or he had to have made him 

a knight or an heir, or helped him recover lost property, or saved him from death, dishonor or 

great harm, or rescued him from captivity.”49 Simply put, a friend was someone who had been 

tested over time with demonstrations of loyalty and was bound in some concrete fashion to the 

nobleman.  

                                                 
45 Marlyn Stone, Marriage and Friendship in Medieval Spain, (Peter Lang Publishing, 1990), 117. 
46 Stone, Marriage and Friendship in Medieval Spain, 119. 
47 Stone, Marriage and Friendship in Medieval Spain, 120. 
48 Stone, Marriage and Friendship in Medieval Spain, 121. 
49 Alfonso, Partida, 7.3.5, Quoted in Stone, Marriage and Friendship in Medieval Spain, 122. 
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Law 5 of the fourth Partida gave advice on how to maintain and keep a friendship. The 

most important quality for the maintenance of a friendship, according to this section, was loyalty. 

This trait was undergirded by the fact that true friends should never speak ill of one another. Any 

defamation of a friend was enough to destroy the friendship.50 Secrets maintained a particularly 

important position amid this hierarchy of trust, since among friends secrets represented an 

important element of sincerity and should therefore never be revealed to anyone. The third 

element necessary in maintaining a friendship was that equality should be maintained among 

friends. Men of equal status, as Cicero and Plato had earlier noted, made the best types of friends 

because jealously was not an aspect of the relationship. This equality was, nonetheless, 

extremely fragile for once it changed—once one member gained more prestige or status than the 

other—the friendship entered troubled waters, because not only was jealousy now a problem, but 

resentment became an issue as well. In all this, Alfonso codified a set of practical rules for 

friendship. Thus, while Aristotle privileged the intimacy of friendship, read as an internal state of 

being, the Partidas addressed the way friendships were seen by others, focusing on such concerns 

as keeping secrets and avoiding defamation. In this regard, the Partidas represented a clear 

deviation from ideal literary conceptions of friendship, yet maintained its established literary 

canons in conceptualizing its practical implementation.    

Future Spanish littérateurs also drew heavily on classical ideals of friendship. Roderigo 

de Encino's Opusculum amicitiae (1505), for example, reflected a perfect combination of 

Aristotelian and Ciceronian ideas. In fact, in relation to the heavy use of these scholars during the 

fifteenth and sixteenth centuries, Sabine McCormick notes that “scholars and historians in 

fifteenth-century Spain were able to think about knightly honor and military discipline, lived and 

practiced in their own days as continuous with, and even identical to, Roman precedent. Cicero’s 
                                                 
50 Proverbs 11:9 states, “with his mouth the impious man destroyeth his neighbor.” 
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precept about political friendship as implemented in the late Roman republic was found to be 

directly relevant to the pursuit of friendship and influence at the court of the Catholic Kings.”51 

In the novel, the author held true to the Aristotelian tripartite division of friendship, providing his 

reading audience with advice on how to distinguish a good friend from a poor friend. This 

distinction, argues Sabatino G. Maglione, was based primarily on certain attributes that a true 

friend should absolutely have namely, discretion, fidelity and love.52  

Francisco de Castilla's Tratado de la amiricia (1508) also adopted Aristotle’s tripartite 

division of friendship. In this work, however, Castilla added class categories as a defining factor 

of friendship, a clear Platonic borrowing. For him, ideal friendship was established only between 

two individuals of equal status—a feature that made sense in a society with rigid social 

hierarchies, and follows a long line of thinkers who felt similarly. But these class friendships also 

functioned between rulers and ruled, in which each party had certain responsibilities that needed 

to be upheld. The author added other distinguishing factors to friendship as well, such as 

permanency, perfection, goodness, largess, and longevity. Although some of these attributes 

seem somewhat vague, Maglione maintains that there are clear indications of Aristotle and 

Cicero present in his work.53  

Two of the better-known Spanish authors, Garcilasco de la Vega and Cervantes also 

borrowed extensively from classical notions of friendship.54 According to Matthew Wyszynski, 

Garcilaso probably received at least a rudimentary humanistic education, during which he would 

have been exposed to classical concepts of friendship. Wyszynski writes that Garcilaso's 

                                                 
51 Sabine MacCormick, On the Wings of Time Rome, the Incas, Spain, and Peru, (New Jersey: Princeton University 
Press, 2008), 9. 
52 Maglione, “Amity and Enmity in Cervantes's La Numancia,” 179. 
53 Maglione, “Amity and Enmity in Cervantes's La Numancia,” 181. 
54 Matthew A. Wyszynski, “Friendship in Garcilaso's Second Eclogue: Thematic Unity and Philosophical Inquiry,” 
Hispanic Review 68, no. 4 (Autumn 2000): 397-414. 
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familiarity with the theoretical aspects of friendship was undoubtedly reflected in several of his 

shorter poetic compositions. For instance, true to Aristotle’s second tier of friendship Garcilaso 

maintained that a friendship based on pleasure was not a “true” friendship. Yet while he 

characterized several types of friendships as “amistad perfecta,” he believed that it was only 

perfect if it was among men, for Garcilaso rejected the idea that men and women could ever be 

friends of this most perfect kind.   

Cervantes’s works, written from a humanist point of view, were full of references to 

friendship taken from the same classical thinkers available to most other scholars.55 Accordingly, 

Cervantes drew heavily on Greek and Roman interpretations of love and hate. For instance, in La 

Galatea, he portrayed “los dos amigos Silerio and Timbrio,” as the ideal friendship of loyalty 

and fidelity, chiefly because Silerio was willing to sacrifice his life for his friend. Similarly in 

Don Quijote, Cervantes again reintroduced this paradigmatic version of friendship to describe 

the relationship between Don Quijote and Sancho Panza as one of intimate loyalty and devotion, 

yet with a markedly visible difference in social status. This friendship, which was understood by 

both men as an unequal friendship, rested on an equally accepted ideal of mutual loyalty. In yet 

another novel, El curioso impertinente, Cervantes highlighted the friendship between Anselmo 

and Lotario, a friendship that was the reverse of the ideal fellowship. As Maglione notes, 

Cervantes’s purpose for showcasing such an inferior friendship was to show that bad things 

occurred when such poor friendships, not in accord with Aristotelian and Ciceronian ideals, were 

formed. Juan Pablo Gil Olse has addressed the friendship in this particular novel, placing it 

within a larger social and intellectual context. He notes, for instance, that friendship underwent a 

                                                 
55 Maglione, “Amity and Enmity in Cervantes’s La Numancia,” 180. 
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significant transformation between the Middle Ages and modernity.56 Gil Olse addresses the 

textual representations of friendship in connection with seventeenth century patronage economy, 

noting that “critics have noted that desire constitutes a fundamental aspect of friendship in its 

early modern European textual representations.”57 His chief goal in his scholarship has been to 

argue that pre-modern ideas of friendship in Cervantes were shaped by the patronage and market 

economies in addition to the desires of individuals.  

 

Friendship in Mesoamerica and New Spain 

Prior to the arrival of the Spanish, Indians maintained their own ideals of friendship that 

on some level coincided with European notions, and yet at others remained in contradistinction. 

The Diccionario de la Lengua Castellana (1780) has fifteen different variations of the term 

friend or friendship. Similarly, Náhuatl dictionaries have many definitions for various types of 

friendship. For example, amigo translated into Nahuatl as teicniuh or ycniuhtli; amistad as 

ycniuhtlamatini, ytechnemachoni, and necniuhtiloni; and amigo eternal as tonalecapo, 

noyolloicniuh, noyolicniuh, and notechicniuh. Other words for friendship included: 

necniuhtiliztica, necniuhtilizti, and necniuhtiloni. All these terms have in their definition 

intimations of affection or graciousness. This observation works well when we look at Náhuatl 

poetry. Nahuatl poems about friendship were not uncommon and were frequently sung at 

gatherings of wise men and cuicapicque (forgers of songs). In the following poem the author 

addressed the notion of self-discovery through friendship by knowing “our faces,” stating that 

through the words spoken in friendship a sincere fellowship would endure long after death. 

                                                 
56 Juan Pablo Gil-Osle, “Early Modern Illusions of Perfect Male Friendship: The Case of Cervantes’s ‘El curioso 
impertenente,’” Bulletin of the Cervantes Society of America, 29, 1 (Spring 2009): 85-115. 
57 Juan Pablo Gil-Osle, “Early Modern Illusions of Perfect Male Friendship,” 89. 
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Let us have friends here! 
It is the time to know our faces. 
Only with flowers 
Can out song enrapture. 
We will have gone to His house, 

 but our word 
 shall live here on earth. 
 We will go, leaving behind 
 our grief, our song. 
 For this will be known,  
 the song shall remain real. 
 We will have gone to His house, 

but our word 
shall live here on earth.58 
 

The second line of the poem is reminiscent of Cicero, Plato, and Confucius in the sense that we 

as humans come to know our true selves best through a good friend, for friends in some respect 

are mirror images of ourselves. Friendship for this particular poet was more than giving yourself 

to another in loyalty; it was also about the process of self-discovery. The idea of group friendship 

was also found in Náhuatl poetry as the following example shows. 

I am come, oh my friends, 
with necklaces I entwine you, 
with feathers of the macaw I adorn you, 
a precious bird, I dress with feathers,  
I paint with gold, 
I embrace mankind. 
With trembling quetzal feathers, 
with circlets of song, 
I give myself to the community. 
I will carry you with me to the place  
where we all, 
someday, 
all must betake ourselves, 
to the region of the dead. 
Our life has only been loaned to us!59 
 

                                                 
58  MSS Romances de los Señores de la Nueva España, fol. 27. Quoted in Miguel León Portilla, Pre-Columbian 
Literatures of Mexico, Tras., Grace Lobanov, (Norman: University of Oklahoma Press, 1969), 79.  
59 Portilla, Pre-Columbian Literatures of Mexico, 80. 
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In this particular poem titled “Song of Brotherhood” the author embraced his personal friends as 

well as all of humanity through gifts of feathers and necklaces. This gift giving, the author 

believes, was the most he could do for his friends until this world ended.   

“Temilotzin’s Poem,” (below) composed a few years before the Spanish Conquest by an 

Aztec warrior and companion of Cuahutémoc, relayed the notion of sacrifice and presents a 

picture of warrior poets.  

I am come too, 
here I am standing; 
now I am going to forge songs, 
make a stem flowering with songs, 
oh my friends! 
God has sent me as a messenger. 
I am transformed into a poem, 
I, Temilotzin. 
I am come too, 
to make friends here.60 

This poem tells of a warrior who is transformed into a poem and sent to earth to make friends.  

Finally, friendship was not only a concern for the living, but the idea of an afterworld with no 

friendship became a concern for several poets.  

Will I have to go like the flowers that perish? 
Will nothing remain of my name? 
Nothing of my fame here on earth? 
At least my flowers, at least my songs! 
Earth is the region of the fleeting moment. 
Is it also thus in the place  
where in some way one lives? 
Is there joy there, is there friendship? 
Or is it only here on earth 
we come to know our faces?61 
 

The fear of not having friendship and the agony of lost friendships was a constant theme in 

Náhuatl poetry. The author of this poem considered flowers, songs, and art avenues through 

                                                 
60 Portilla, Pre-Columbian Literatures of Mexico, 81. 
61 Portilla, Pre-Columbian Literatures of Mexico, 82. 
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which to overcome sadness; these are man’s riches, he writes. In Aztec culture, friendship was 

intimately connected to flowers. Poetry was similarly considered to be a gift of the Gods.  

Friendship was thus highly prized by the Aztecs, and in many ways echoed many of the same 

concerns of the West. Unfortunately, there is no scholarship that I am aware of that speaks 

specifically to the philosophy of friendship as practiced among the Tohono O’odham prior to 

contact.  

During the early colonial period in New Spain, Spanish settlers, much like Spanish 

littérateurs, relied heavily on Aristotle and other classical thinkers in coming to terms with where 

the Indian fit on the social ladder. According to Anthony Pagden, by using Greek legal discourse 

Spanish administrators had a ready-set formula for conveniently positioning Indians into a 

formulaic social pyramid. Following this blueprint, colonial administrators used such 

characteristics as urbanity, language, religion, and friendship to distinguish the “civilized” from 

the “barbaric.”62 These characteristics were also instrumental in differentiating the mentally 

superior from the primitive. Being in possession of these vital qualities was synonymous with the 

colonial discourse on civilization. In fact, they were basic requirements for acceptance into the 

human community—non-acceptance based on a failure to meet any of these set standards was 

tantamount to a denial of ones humanity. The borrowing of the term “barbarian” from Aristotle 

provided sixteenth-century Spaniards with a useful framework from where to begin the 

construction of a new social hierarchy.63    

In the years that followed the military conquest of the New World, Spanish intellectuals 

and legal jurists set in motion a series of vigorous intellectual debates surrounding the 

                                                 
62 Anthony Pagden, The Fall of Natural Man: The American Indian and the Origins of Comparative Ethnology, 
(Cambridge University Press, 1987). 
63 This notion is prominent in the debate between Las Casas and Sepulveda regarding the nature of the barbarian. 
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appropriate space for Indians within the new social hierarchy.64 Through this colonial discourse 

early American thinkers attempted to reconstruct Indian bodies while degrading their attendant 

behavioral expressions. This colonial reconstruction process was undergirded and advanced by a 

strong tradition in religious and classical literature.65 Idealized European interpretations of 

friendship taken from classical philosophers, early modern religious thinkers, and humanist 

writers were reformulated in New Spain during the sixteenth and seventeenth centuries as an 

integral part of the new socio-political layout. Spanish scholars used these idealized 

interpretations of friendship as ideological instruments from which to systematically exclude and 

dehumanize Indians. By recasting friendship as an essential element of high-culture, Spanish and 

Creole thinkers effectively placed themselves at the pinnacle of civilization while at the same 

time exploiting Indians who, by virtue of their “barbaric” status, were incapable of understanding 

notions of friendship and thus contributing to the colonial social body. It was, after all, Aristotle 

who wrote that well-worn phrase, “it is man’s relationship to man which alone guarantees his 

humanity for all true men must connect with their fellows because men are, by their very nature, 

connecting animals, just as they are city-building, social animals.”66 Without access to the 

intellectual construction of friendship, Indians could not connect with their fellows and thus 

remained outside the realm of humanity. Colonial philosophies of friendship, which occupied a 

prominent place within the social tapestry of colonial society, dehumanized Indians precisely by 

defining their inadequacy as friends.  

                                                 
64 See David Brading, The First America: The Spanish Monarchy, Creole Patriots and the Liberal State 1492-1867, 
(Cambridge University Press, 1993) and Jorge Cañizares-Esguerra, How to Write the History of the History of the 
New World: Histories, Epistemologies, and Identities in the Eighteenth-Century Atlantic World, (Stanford 
University Press, 2001). 
65 See for example, the heavy use of Aristotle by both Las Casas and Sepulveda in determining the nature of the 
Indian. 
66 Quoted in Anthony Pagen, The Fall of Natural Man, 21.  
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This intransigent attitude changed over the course of the colonial period as Spaniards, 

realizing the necessity of Indian cooperation to the colonial experiment, gave on their hardline 

ideological stance, particularly in frontier areas. Along the edges of empire friendship was 

conceptualized within a specific behavioral rubric postulated on European ideals. As time wore 

on, however, Spanish explorers, missionaries, and administrators realized a workable 

arrangement between archetype and practice so as to justify and facilitate the development of 

civil society. Spaniards along the northern frontier then utilized two forms of friendship to their 

advantage: the first centered on the practicality of friendship, giving credence to the necessity of 

Indian knowledge and labor; the second focused on using Western ideals of friendship as a tool 

for establishing specific standards of behavior. Thus by incorporating non-violent Indians into 

their emotional hierarchy of friendship, Spaniards skillfully colonized the very notion, turning it 

into a subtle form of subjugation, while creating specific behavioral expectations founded on Old 

World rules of fellowship. Both forms of friendship functioned side-by-side and were often at 

odds with each other as the following chapters show. However, along the northern frontier, 

friendship in its dual manifestations elevated one behavioral aspect above others. If the empire 

was to be successful it needed its residents to be loyal. In the first place Spaniards required 

loyalty to them as individuals, in the second, as loyal subjects of the Crown. As this work 

highlights, this model of friendship did not always work to the benefit of the Spanish; it quite 

often fell apart under the realities of life on the frontier. The following chapters utilize a variety 

of documents such as administrative reports, missionary letters, and royal decrees to locate the 

shifting quality of friendship along the frontier.   

We have fairly reliable information on what early Spanish colonists read. A ship 

manifesto from 1585 shows that the books on board ranged from adventures of chivalry such as 
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Amadis de Gaula, Don Belianis, Flossantorum, to more serious authors such as Lope de Vega, 

Boscan, Juan de Mena, Quevedo, and Cervantes, not to mention classic works by Ovid, Homer, 

Terence, Cicero, and Aristotle—most of which, writes Florentina del Mar, had something 

important to say about friendship.67 These texts reflected the current tastes of the colonists in 

general, and the insatiable demand for literature of this kind. How these works were then 

digested, understood, and practiced by the literate public, and how these friendship ideals 

changed over time, is beyond the scope of this work, but it does provide a rough sketch of early 

intellectual influences on the educated elite. Irving Leonard has argued that European literary 

works were indispensable agents of the diffusion of European culture in the New World, and of 

the implanting of the Hispanic civilization.68 The various cross-Atlantic voyages, writes Leonard, 

were in essence transmitters of Renaissance Europe to America. Lasting anywhere from thirty to 

forty days, passengers living in cramped quarters often played musical instruments, organized 

cock-fights, and portrayed mock bull fights. But they also spent long hours reading the latest 

lilterature from Spain, either in silence or aloud to attentive listeners.   

One notable literary text from the late colonial period that introduces its readers to the 

failures of friendship, and which stands out for its autochthonous sensibilities, is El Periquillo 

Sarniento (The Mangy Parrott). While for much of the colonial period the metropolis and its 

European literary models culturally dominated Mexican readers, this popular novel gained 

widespread acclaim.69 For much of the colonial period, New Spain was subject to a printing 

monopoly that forbade it from publishing church related materials and official documents such 

as edicts, speeches, and gazettes ensuring that most colonial residents only read imported books 

                                                 
67 Florentina del Mar, La Amistad en la Literatura Española, (Editorial Alhambra, 1944). 
68Irving A. Leonard, “Spanish Ship-Board Reading in the Sixteenth Century,” Hispania 32, no.1 (February 1949): 53-58. 
69 José Joaquín Fernández de Lizardi, El Periquillo Sarniento, first printing in 1816, (Red-ediciones, S.L., 2011). 
While this book comes at the tail end of my chosen time frame, I use this text as a bookend to my exploration of the 
messy, shifting modes of friendship.   
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from Spain.70 José Joaquin Fernández Lizardi's novel, the first Latin American novel of its kind, 

broke from this oppressive literary pattern by tracing the adventures of a boy, Pedro Sarmiento, 

as he fell into a life of poverty after the death of his parents. Through the life of el Periquillo—

the mangy parrot, Pedro’s nickname—Lizardi brilliantly exposed the corruption, nastiness, and 

brutishness of Mexican society during the years prior to independence. He refrained against the 

suffocating practices of the upper classes at the same time as he showed disdain towards the 

speech and behavior of the lower classes. As Nancy Vogeley writes, Lizardi “rejects as 

unsatisfactory the mechanical litany of the ignorant priest and the pieties of books.”71 In this 

regard, Lizardi challenged the ideals present in Cicero, Aristotle, Aquinas, et al., because for him 

the readers of these books were men who used their forms of logic and rhetoric without fully, or 

in some cases partially, understanding them. El Periquillo was introduced into a world where rote 

memorization, ignorance, and false arrogance by the upper classes had become endemic. Pedro’s 

life was then used as a purview through which to criticize the utter uselessness of ancient and 

classical forms of knowledge. For Lizardi el Periquillo typified the average colonial resident.  

In the novel el Periquillo emerges as a sort of anti-hero, embodying all that was distinctly 

Mexican. This novel represented a significant departure from earlier European conceptions of 

friendship. Here was an autochthonous novel that utilized everyday experiences from the lower 

classes to introduce forms of friendship that diverged from its idealized counterpart. The 

friendships expressed in this novel were inspired by personal necessity, they were short-lived and 

in many cases exploitative, but nonetheless authentic and representative of life in eighteenth 

century Mexico. The characters in the novel, argues Vogeley, were drawn realistically and 

                                                 
70 Despite the fact that books from other parts of Europe were illegal, vast libraries with impressive holdings were 
not uncommmon, many of them containing enlightenment material from France. See Irving Leonard. 
71 Nancy Vogeley, “Defining the Colonial Reader: El Periquillo Sarniento,” PMLA 102, no. 5 (October 1987): 784-
800. 
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portrayed a narrative of Mexico that was non-elitist. Novels in this regard can say much about 

the struggles of everyday folks and of the lived experience.  

Lizardi’s readership was small given that the mass of indigenous, black, and mixed races 

peoples were illiterate. But by the time of Lizardi’s novel the reading populace, small as it was, 

had grown suspicious of material from Spain and had turned towards national forms of 

scholarship such as local newspapers. This novel was therefore an experiment in “adapting a 

European literary form to indigenous needs.”72 Lizardi, according to Vogeley, meant to “shatter 

his readers’ expectations that a literary work should follow European models and have an 

elevated style removed from quotidian concerns.”73 In the novel, readers could relate to a tongue-

and-cheek style of interaction through the use of humorous and raunchy nicknames, which also 

served to deflate the grandiose sense of magnanimity seen in classical names. While these 

nicknames mirrored the practical realities of friendship in the nineteenth century, they also 

showcased how average people embraced and practiced quotidian forms of friendship. At one 

point in the novel Pedro states, “these devilish friends who led me stray and who lead so many 

astray in this world are expert in the cursed art of cloaking vices with the names of virtues. They 

call dissipation liberality; gambling honest entertainment, no matter how many savings are lost; 

lewdness, courtliness; drunkenness, pleasure; arrogance, authority; shallowness, dignity.”74  

Within this world of vagrancy and lewd behavior emerged a form of friendship that 

would have been anathema to an elite member of colonial society who continued to hold ideal 

Aristotelian of Ciceronian versions friendship as their frame of reference. But as the novel 

shows, colonial friendships that were born in gambling and adventure had the potential to be just 

as long lasting and sincere as any other, and perhaps even more authentic, since they were born 

                                                 
72 Vogeley, “Defining the Colonial Reader,” 789. 
73 Vogeley, “Defining the Colonial Reader,” 794. 
74 Vogeley, “Defining the Colonial Reader,” 794. 
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organically and out of necessity. Lizardi successfully brought down to earth friendship ideals and 

made them conventional, ensuring that the reality of everyday encounters trumped celebrated 

forms of behavior. This novel showed that forms of friendship, as they existed among common 

people, diverged from the world of high culture from which they had been estranged. Lizardi 

offered a way of understanding practical friendship by way of a more practical language, and 

through a literary style with which most people could relate.      

 

Conclusion: The Current State of the Literature 

As the previous pages have shown, a significant segment of the current scholarship on 

friendship has been steered by the study of humanist and scholastic literature. This approach 

reflects the continual importance medieval (c.a. 400 – 1500) and early modern (c.a. 1500-1800) 

peoples placed on friendship. Most of this literature has spotlighted scholarly treatises from 

Spain, France, and Germany, which, generally speaking, have tended to underscore the intimate, 

spiritual bond between men of high moral and economic status. Scholars who have researched 

this genre of medieval and early-modern literature have been swift to catalogue the particular 

attributes that characterized idealized versions of friendship, highlighting the extent to which 

scholastic and humanist scholars echoed Aristotelian and Ciceronian notions of friendship. 

Unfortunately, much like the academic works that describe classical friendship, the emphasis for 

contemporary scholars who study this historical period remains on the study of friendship ideals, 

which are almost exclusively among men. This shortcoming is due in large part a problem of 

sources. Two main problems thus pervade the literature on classical and humanist friendships: a 

lack of a gendered analysis, and an absence of research on quotidian and practical forms of 

friendships.  My dissertation proposes that while Aristotelian notions of friendship were popular 
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in Spanish-America, sources for northern New Spain reveal a rich array of examples for the 

quotidian limits to Aristotelian logic.    

Studies of friendship for the modern world (c.a. 1800-2000) have addressed the lacuna of 

practical friendships in innovative ways. Scholars from across a rich array of academic fields 

such as sociology, psychology, anthropology, literature, history, and philosophy, have attempted 

to grapple with this concern. They have made great strides in exploring the various ways in 

which friendship has been understood, experienced, and organized by modern peoples across the 

globe. One avenue scholars have investigated with some success is in the connection between 

friendship and civil society, and between civil society and the development of the modern 

nation-state. George Mosse’s classic study of German friendship is particularly relevant.75 Mosse 

has written that the cult of friendship in eighteenth-century Germany was co-opted by the state in 

the nineteenth and twentieth centuries as a way to transfer the intimate bond between two 

individuals toward the state. Studies that focus on earlier time periods, such as that by Peter 

Miller, have also made important connections between friendship and the development of civil 

society. Miller’s research has revealed the ways in which daily conversation about political 

issues among friends in sixteenth-century Venice became an early method for fostering civil 

society.76 Similarly, Anthony Grafton has argued that the eighteenth-century Republic of Letters 

represented a continuation of the development of civil society by holding members of this elite 

intellectual community to a certain code of behavior and civil conduct, understood through the 
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of Contemporary History 17, no. 2, Sexuality in History (April 1982): 351-367; Paul R. Deslandes, Modernism, 
Male Friendship, and the First World War; Sarah Cole Thomas M. Hines, “The Concept of Friendship in Drieu La 
Rochelle,” South Atlantic Bulletin, 44, no. 1 (January 1979): 19-26. 
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lens of a particular form of friendship.77 These studies have provided a useful framework for my 

second and third chapters, which maintain that a vigorous civil society developed in colonial 

Sonora that was partially based on negotiations of power through the matrix of friendship.  

Research on friendship in the United States has also received considerable attention in 

recent decades. While much of this literature is sociological in nature, addressing contemporary 

patterns of friendship choice, a significant portion of the scholarship is historical and has focused 

on early U.S. history. A central issue for this historical scholarship has been the associated 

concepts of friendship and sentimentality.78 One example of this scholarship is found in the work 

of Doland Yacovone.79 Yacovone maintains that in Victorian-America, friendships among male 

abolitionists were intensely affectionate and, in fact, resembled those of women. Their feminine 

affection was, however, not sexual in any way but rather a symbolic recreation of the original 

apostles’ brotherly love for one another. Their use of a particular style of language representative 

of fraternal love allowed them to express their commitment to the cause of abolition, and to the 

loyalty they had for one another, without jeopardizing their masculinity. In nineteenth-century 

America these abolitionists developed intimate bonds that were based on a religious worldview 
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that combined masculinity and friendship. By looking at personal correspondence, while 

connecting classical and religious ideals of friendship with contemporary issues of the subaltern 

and gender, this scholarship is at the forefront of the literature on friendship.  

The historical literature on friendship in Latin America is relatively small. Much of the 

older scholarship on friendship has been anthropological in nature, and has centered on post-

independence central Mexico, and Central America.80 Ruben Reina, for instance, has conducted 

an important friendship study for twentieth-century Guatemala, uncovering in the process unique 

ethnic typologies of friendship.81 Reina’s research, carried out in the town of Santa Cruz, 

Guatemala addresses two distinct patters of friendship: cuello, which is practiced by Ladinos, 

and camadería, which is practiced by Indians. The former style of amity is based on utility and 

mutual economic benefit whereas the latter is based on long-lasting ties of emotion.82 Cuello, 

much like Aristotle’s utilitarian friendship is practical and carries with it a dimension of 

economic and political influence. It is part of a patronage system for which jobs are given to 

friends, or friends of friends, or relatives of friends. The strength of this system is founded on the 

presence of favors and goodwill; the stronger the favors the stronger the cuello. Likewise, the 

bigger the net of friends that one acquires the better one is positioned to succeed. Unlike Plato’s 

notion of like seeks out like, under the cuello system friendship is seen as a way for lower class 
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Latinos to befriend urban Ladinos of higher social status so as to increase their own social 

capital. This type of friendship practiced by Ladinos as a group is devoid of any emotional 

components. It follows that when and if the economic or political capital of the superior friend 

erodes so too does the friendship, for that friend’s social capital no longer has value. The value 

variable, notes Reina, is thus contingent on the person’s social status. The burden to those of 

high social status to those beneath him who are eager to maintain cuello with him can be 

onerous, especially since in many cases “the assumption is that friendship is more important than 

the rules, and there is no law or status to prevent helping a friend in need. Friendship, in other 

words, means trust, favoritism, and mucha simpatía.”83  

Cuello was essentially a social contract between a person or persons of high status and, 

potentially, a community for whom the terms of this style of friendship needed to be fulfilled. In 

essence, cuello was akin to a client-patron relationship where the language of service and 

friendship were intertwined. A person of low status could through favors and strategic 

friendships make it to the top. Once there he was indebted by the terms of cuello to all those who 

helped him or did favors for him in the name of cuello. Once at the top he was then expected to 

repay those favors to others who might seek him out in friendship. If in the name of cuello he 

could not or chose not to repay such favors then the system of cuello, with all those who helped 

him along the way, turned into enmity and a desire for revenge.  

Conversely, camadería was most commonly practiced by poor Indians who were 

unwilling to assimilate into Ladino society, and thus typically excluded from admittance. These 

types of friendships were not contingent on status and a disproportion of power, and were 

oriented toward protection. Camaradas sought each other out. They were typically in pairs and 

were extremely affectionate in public, which was accepted by the local population, as it was a 
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manifestation of “cariño.” The members of the community Reina interviewed noted that this 

type of cariño was a part of “real camaradería” where “‘everybody [who] has [had] a comarada 

and has done the same thing.’”84 Unlike cuello, camaradería involved fidelity and loyalty, and 

were thus much more difficult to dissolve.   

Reina highlighted a friendship between two boys in which the basic characteristics of 

camaradería were present. When one of the boys was insulted by his friend he told his father, 

who then took his son’s friend to court in order to ask the mayor to officially separate them as in 

a marriage. Instead of a formal separation, Juan told the mayor that he of his own free will 

released Pedro of his friendship with him and that he was free to take on another camarada. As 

this example shows, friendship was a gamble because after a friendship ended a former camarada 

could become a dangerous enemy given that they knew so much about their former friend. Thus, 

it was common for friends not to reveal too much about themselves. Most community members 

understood camaradería as a transitory thing.  

Authur J. Rubel presents a similar study for groups of Hispanic youths from south Texas 

who during the 1960s formed friendship associations called “palomillas.”85 These palomillas 

acted as voluntary associations of Mexican-American/Chicano men that, while particularistic, 

lacked a corporate identity, neighborhood affiliation, and had no formal leadership structure. 

They were simply associations of friends. Rubel’s sociological investigation led him to look at 

the ways in which friendship functioned. He writes, “the participants [of the palomillas] while 

away the hours telling stories, discussing one another’s amorous adventures, drinking, arranging 

such social events as dances and barbecues, and in discussions of problems in which they share 
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concern. It is in the palomilla, rather than in his family, that a boy becomes a man and learns to 

express himself as such.”86 The palomilla thus presented a space where men could behave in a 

manner not suitable in the home; it represented an accepted way to circumvent familial structures 

without abandoning or destroying them. These two sociological studies provide an important 

contemporary context for determining how modern societies utilize friendship, and provide clues 

into the unspoken coded nature of friendship.  

Anthropologists have also been quick to address modern forms of friendship. Eric Wolf 

and George Foster have been rather prolific in this regard.87 Foster, for instance, has interpreted 

friendship as an atomistic social system where an adult male formed contacts outside the sanctity 

of the home on the basis of a contractual relationship, what he calls a “dyadic contract.”88 This 

contract formed the basis of a relationship of reciprocity. These contracts were informal and 

lacked a ritual or legal foundation; rather, they occured between two individuals. “The dyadic 

contract,” notes Foster, “as expressed within the formal systems of the family, compadrazgo, and 

neigborhoodship-friendship, provides the institutional framework for organizing most 

interpersonal relations within the community. Each of these systems provides norms that define 

the ideal behavior appropriate to the settings in which people find themselves.”89 Friendship, he 

notes, became especially important in areas where such corporate identities were absent. 

Anthropologists have thus been able to focus in on the coded nature of behavior by analyzing it 

within a contextual and situational matrix. Friendship among neighborhood residents therefore 
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Structure of a Mexican Peasant Village,” American Anthropologist 63, no. 6 (1961): 1173-1192. 
88 Foster, “The Dyadic Contact,” 1173.  
89 Foster, “The Dyadic Contract,” 1178. 
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embodied a different set of behavioral patterns and expectations than among families or an 

association among compadres.  

Among historians of colonial Mexico the study of friendship is still in its infancy. Only 

Herman Bennett and Anthony Pagden have provided historical accounts of friendship in any 

significant length. Yet, they have used friendship chiefly as a way to talk about larger social and 

ideological issues, relegating friendship to a supportive status.90 Most recently, scholars have 

begun to set the stage for the future study of friendship by researching the idiosyncrasies of 

social interaction in colonial society.91 Anna More, a professor of English, has contributed to the 

scholarship on friendship by looking at the literary friendship, within the framework the early 

modern scientific realm, between Carlos de Sigüenza y Góngora (1645-1700), a polymath and 

university mathematics professor, and the Austrian Jesuit Eusebio Kino (1645 – 1711). Her 

research sheds new light on friendship in Spanish America by interpreting it, not only as an 

adaptive mechanism as have Wolf and Rubel, or by focusing exclusively on the formation of the 

nation-state, but by analyzing the intersections of early modern ideals of friendship etiquette 

among the literary elite with the emergence of civil society.92  

 

                                                 
90 Herman Bennet has incorporated aspects of friendship in his study of Afro-Mexicans in Mexico City. Anthony 
Pagden has also addressed this issue, albeit in a circuitous manner, by arguing that Spaniards used Aristotelian 
notions on barbarity to systematically exploit Amerindians, taking away their ability to understand true friendship – 
one of the highest virtues man can possess, particularly because it was devoid of emotion and focused on 
rationalism. 
91 Academic works that address the complex nature of social interaction in colonial Spanish-America have grown 
significantly over the past few decades. See for example Richard Boyer, Ramón Gutiérrez, Lyman Johnson, 
Asunción Lavrin, Patricia Seed, Ann Twinam, and Javier Villa-Flores. 
92 Anna More, “Cosmopolitanism and Scientific Reason in New Spain: Carlos de Sigüenza y Góngora and the 
Dispute over the 1680 Comet,” In Science in the Spanish and Portuguese Empires, 1500-1800, eds., Daniela 
Bleichmar, Paula de Vos, Kristin Huffine, and Kevin Sheehan, (Stanford: Stanford University Press, 2009), 115-
131.  
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Chapter Two 
Friendship in the Pimería Alta 

 
 

No one has greater love than this, to lay down one’s life for one’s friends. You are my friends if 
you do what I command you. I do not call you servants any longer, because the servant does not 
know what the master is doing; but I have called you friends, because I have made known to you 
everything that I have learned from my father – (John 15-12-15) 

 
Friendship is unnecessary, like philosophy, like art.... It has no survival value; rather it is one of 
those things that give value to survival – (C.S. Lewis) 
 

In this chapter I make the argument that intra and inter-ethnic cooperation were essential 

for survival in the Sonoran desert. Despite C.S. Lewis’ claim that friendship in-and-of-itself 

possesses no survival value, and instead “gives value to survival,” I show that in fact friendship, 

or at least the simulation or performance of friendship, was crucial to survival and carried with it 

expectations and demands that helped lay the groundwork for civil society. Feigned friendships, 

for instance, were incredibly advantageous in the harsh Sonoran landscape because they carried a 

great deal of social capital, allowing for greater social mobility in a society where violence was 

ubiquitous.1 Put simply, feigned friendships helped lubricate social interaction among Sonora’s 

various social classes while keeping one’s true feelings at bay. Such false friendships, while 

expressing all the outward elements of sincerity and loyalty essential to civil society, could prove 

a dangerous liability for both Indians and Spanish settlers—a risk that both parties were 

apparently willing to assume so long as the seeming appearance of friendship created useful 

avenues for mobility. Daniel Hruschka has put it like this: “how humans are able to cultivate 

goodwill and successfully maintain friendships when the potential for exploitation is 

                                                 
1 See Lance R. Blyth, Chiricahua and Janos: Communities of Violence in the Southwestern Borderlands, 1680-
1880, (Lincoln, University or Nebraska Press, 2012). 
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theoretically so great is a fascinating question.”2 It is precisely this question that this chapter will 

partially deal with. As I show below, the line between authentic and feigned friendship was often 

hazy and difficult to define.  

 

The Landscape 

The Sonoran landscape provided some advantages to settlers and missionaries, but on the 

whole it remained an extremely hostile and dangerous place. In this liminal space, where the hot, 

dry, and aggressive environment interfaced daily with the ever-present danger of Indian 

aggression, daily life was often unpredictable and volatile. In addition to the physical 

environment, Sonora’s distance from centers of viceregal authority subjected it to the whims of 

violence, disobedience, and individualized justice. Other issues that complicated social 

relationships along the frontier included isolation from centers of European life and a general 

lack of mineral wealth, which made Sonora unattractive for scores of potential settlers. It quickly 

became evident for the few who tried their luck on the frontier that cooperation with opposing 

groups was vital if any measure of success was to be achieved. Alliances between opposing 

factions were commonly formed, in time developing into closer associations and friendships—

some out of sincerity and others out of necessity, some authentic, other feigned.3 Overall, the 

physical environment played a significant role in the way people lived their lives, in the way 

colonization was carried out, and in the way violence and conversely cooperation and friendship 

took hold.  

                                                 
2 Daniel J. Hruchka, Friendship: Development, Ecology, and Evolution of a Relationship, (University of California 
Press, 2010), 2. 
3 Yetman, Conflict in Colonial Sonora, 2.  
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During the late seventeenth century what are now the states of Sonora and Sinaloa were 

joined together into an entity called the Provincias de Sonora, Ostimuri y Sinaloa.4 This area 

encompassed an enormous territorial expanse, which also meant that environmental and 

demographic conditions varied greatly—from sparse desert-like climates in the north to more 

temperate mountain zones in the south. Anthropologists such as Paul Kirchoff have labeled the 

area that stretched from northern New Mexico south into northern Sinaloa as Oasis America, in 

reference to the number of farming communities that eventually emerged there.5 Yet in contrast 

to the more cultivated lands of central Mexico and the fertile plains of the Pacific coast, this 

region supported a relatively small and sparse population. Peter Gerhard has put forth an 

estimated population of pre-contact Sonora y Sinaloa in 1519 at around 820,000 indigenous 

peoples, with the northern Pima alone close to 50,000. By 1700, due to the negative effects of 

colonization, the overall native population had been reduced to 50,000, while the Spanish 

population rested firmly at 15,000.6  

Daniel Reff has been instrumental in addressing the causes behind the devastating decline 

of the indigenous population. According to Reff, the indigenous population declined in the years 

after contact because of disease, high infant and child mortality rates, and several other visible 

and invisible environmental factors, such as fetid water.7 The indigenous population, according 

to Robert Jackson, continued to decline throughout the eighteenth century because of their 

inability to reproduce themselves, a consequence of social disintegration and the high rate of 

                                                 
4 Oakah L. Jones, Jr., Nueva Viscaya: Heartland of the Spanish Frontier, (Albuquerque: University of New Mexico 
Press, 1988), ix. 
5 Paul Kirchoff, “Gatherers and Farmers in the Greater Southwest: A Problem in Classification,” American 
Anthropologist 56, no. 4 (August 1954): 529-550. 
6 Gerhard, The Northern Frontier of New Spain, 24; Reff, Disease and Epedemic, 226. By comparison, the Spanish 
population in all of New Spain in 1646 rested at between 114,000 and 125,000. 
7 Daniel T. Reff, Disease, Depopulation, and Culture Change in Northwestern New Spain, 1518-1764, (Salt Lake 
City: University of Utah Press, 1991). 
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disease.8 He estimates that in 1761, 4,088 converts lived in twenty-two Indian communities 

throughout the Pimería Alta By 1820 that number had dwindled to 1,127 Indians living in 

fourteen communities.9 

The configuration of indigenous peoples also varied widely across the region. The Pima, 

Pàpago, Cocomaricopa, and Yuma ethnically bordered Sonora on the north.10 Yaquis and Opatas 

inhabited the southern part of the province. And Seri’s, Jacomes, Apaches, and various other 

groups bordered the eastern and western regions of the province. The large number of indigenous 

groups led to some confusion on the part of Spaniards. As José Refugio de la Torre Curiel 

explains, “European observers frequently misunderstood the spatial distribution of Indian groups 

and their ethnic affinities, which, explains the plethora of names used to describe single groups 

such as the Pima (referred to as Gileños, Piatos, Sobas, Sobaipuris, Pápagos, or Pimas Altos 

depending on the location of their households).”11 The Pimas, Sobaipuris, and the Pápago, were 

together known as the Pima Altos. The multitude of indigenous languages posed another 

problem for Spaniards. In 1723 Father Daniel Januske reported that Sonora contained a variety 

of indigenous languages, which included Pima, Ópata, Edeve, Jova, and Tarahumara.12 Most of 

the groups in this region lived in relatively autonomous communities or loose confederations and 

tended to be organized along a kin-based pattern.13 

Social scientists have attempted to make sense of this enormous diversity by crafting 

useful models that distinguish between indigenous groups on the basis of production and 

                                                 
8 Robert H. Jackson, “Northwestern New Spain: The Pimería Alta and the Californias,” In Robert H. Jackson, ed., 
New Views of Borderlands History, (Albuquerque: University of New Mexico Press, 1998), 74. 
9 Jackson, “Northwestern New Spain,” 75. 
10 Bolton, Rim of Christendom, 248, and Spicer, Cycles of Conquest, 262-275. Today, the Pima Altos refer to 
themselves as Akai O’odham (River People) and the Pápagos call themselves Tohono O’odham (Desert People). 
11 José Refugio de la Torre Curiel, “Conquering the Frontier, Contests for Religion, Survival, and Profits in 
Northwestern Mexico, 1768-1855,” (PhD diss., University of California at Berkeley, 2005),” xxxiv. 
12 Daniel Januske, Breve informe del estado presente en que se hallan las missions de esta provincial [de Sonora], 
1723, AGN, Archivo Histórico de Hacienda, vol. 278, exp 2. Microfilm copy in the OER. 
13 Sheridan, “The Limits of Power,” 15. See also Jackson, “Northern New Spain,” 74. 



 82

organization.14 Edward Spicer has laid important groundwork in this effort, categorizing the 

indigenous groups from northern New Spain into four different types of economic 

classifications. His classification schema included ranchería, village, band, and nonagricultural 

band, as the chief forms of organization.15 For Spicer, ranchería peoples such as the Pima and 

Opatas were the most accepting of Spanish forms of religious and social life because of their 

sedentary lifestyles. They were the least warlike, and as agriculturalists and semiagricultualists, 

they were also the most amenable to reducción (reduction or settlement). Conversely, it was 

those Indian groups who lived in bands such as the Apache, Jacome, Seri, etc., who most 

vigorously opposed and resisted Spanish colonization. These groups, especially the Apache, 

were extremely successful not only in thwarting colonization but in complicating the overall 

colonization and settlement of Sonora. Apaches were extremely crafty at utilizing Spanish tools 

of colonization, such as the horse, to their advantage. To that end, they became notorious horse 

thieves. The stealing of horses was a constant nuisance for the Spanish since it restricted their 

mobility and posed a challenge to their masculinity. According to the 1686 testimony of Don 

Francisco del Castillo, vecino of Sonora, the Apaches were the main group responsible for the 

theft of Sonora’s horses. In the previous eight months, he noted, they had stolen over two 

hundred horses and mules. In addition, the Spanish from the province were continuously being 

mocked and ridiculed by their indigenous enemies because they were slow to confront the 

Apaches and other Indians who were responsible for the thefts. They were the constant “[targets 

of] taunts and jeers [from the enemy Indians].”16   

                                                 
14 Deeds, Defiance and Deference, 3. 
15 Edward H. Spicer, Cycles of Conquest: The Impact of Spain, Mexico, and the United States on the Indians of the 
Southwest, 1533-1960, (Tucson: University of Arizona Press, 1963). 
16 Criminal trial against Joseph Romo Canito, July 19, 1686, AP Parral, MF. Rl, 1686, fr 758-803. Microfilm copy in 
the OER. 
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Due to the wide distribution of indigenous tribes, Sonora was subdivided into four zones 

of settlement: the Pimería Alta, Pimería Baja, La sierra, and the Opatería. Administratively 

Sonora was set up into four religious units: Nuestra Señora de los Dolores, San Francisco Xavier, 

Santos Màrtieres de Japón, and San Francisco de Borja. In 1723 these four rectorates contained a 

total of twenty-seven missions made up of sixty-four towns, various scattered rancherías, and 

with a total population of 16,000 people.17 Several years later, in 1751, the Pimería Alta alone 

consisted of eight missions: Suamca, Guebavi, San Xavier del Bac, Saric, Tubutama, Ati, 

Caborca, and San Ignacio. In this region there were 4,223 mission Indians and 348 Europeans. 

The majority of the latter resided at the mining sites of Guebavi, Santa Barbara, Buena Vista, 

Arizonac, and Santa Ana. This same region had three presidios with garrisons of fifty men each: 

Terranate, Tubac, and Altar, where 1,117 Europeans lived.18 Vecinos, or those not subject to the 

mission compounds, also lived within these zones. As Father Januske explained, these settlers 

were mostly the officials and captains, the miners and merchants, Spanish ranchers, and coyotes 

and mulattoes who according to him were a constant menace with their womanizing, gambling, 

and stealing.19 The European presence in the Pimería was just as heterogeneous as was the 

indigenous. Europeans differed ethnically, socially, and economically, and as competition for 

valuable resources increased over the course of time, these European groups, who possessed 

vastly different goals and desires, became antagonistic toward one another. Among the 

competing groups that arrived in the greater southwest were miners, ranchers, merchants, 

administrators, soldiers, Indian allies from central Mexico, and, of course, men of the cloth.   

                                                 
17 De la Torre Curiel, “Conquering the Frontier,” 10.  
18 María Soledad Arbelaez, “The Sonoran Missions and Indian Raids of the Eighteenth Century,” Journal of the 
Southwest 33, no. 3 (Autumn 1991): 375. 
19 Januske, Breve informe del estado presente en que se halllan las missions. See also Padre Daniel Januske al padre 
visitador Francisco Xavier de Mora, Oposura, July 27, 1713. AHH, Mexico, Temporalidades, Leg. 0325 no. 36. 
Microfilm copy in the OER.  
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The Dynamics of Group Friendship 

The concept of friendship among and between groups of people is a topic that has 

received light scholarly attention. Most scholars looking at this type of friendship have chiefly 

been those who have taken an interest in researching medieval Christian communities. Their 

research has revealed that these communities understood the penultimate form of group 

friendship as a divine union with God. This conceptualization of friendship took several 

millennia to develop and reflected the devout nature of that particular society. While informed by 

the religious fervor of the medieval and early-modern period, Spaniards living in northern New 

Spain developed two simultaneous representations of friendship. At one end rested an idealized 

version, taken from classical thinkers, medieval scholars, and golden age littérateurs (See 

Chapter One). This ideological variant informed the ways in which colonial society was 

structured. Subsequently, it also systematized the intellectual use of friendship, which aside from 

shaping the Spanish conception of amity, was used strategically as a tool of colonialism, helping 

to structure Indian behavior along Old World rules of fellowship. 

Plato, for instance, was foundational to the Spanish mind because he held that one’s 

station in life was a matter of fate. The notion that one should aspire towards greatness was for 

him, and for subsequent Spanish colonials, a foreign concept. Moreover, Plato determined that 

society was made up of distinct parts, which in-turn made up an organic whole. Thus, the 

military, priests, slaves, and servants each had unique roles that needed to be filled within their 

respective spheres. In Spanish-America this hierarchical order remained intact for much of the 

colonial period, so it was not uncommon for Spaniards to reject intimate associations with those 

of lower corporate groups, such as Indians. The Spanish understanding of Indian friendship, 
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therefore, was from the start firmly rooted not in equality, but in service. The acceptance of one’s 

social status was therefore deemed stoic and in-line with Spain’s political tradition.20  

Equally significant was Aristotle’s paradigm of inferior peoples, known to him as 

barbarians. According to Aristotle, “inferior peoples need to be placed for their own good under 

the care of civilized and virtuous rulers, so that they too can lead a productive life and be trained 

in virtuous behavior.”21 In New Spain, it was up to gente de razón (non-Indians, literally people 

with reason),22 preferably those of high moral or intellectual achievement, to rule over the lesser 

peoples of society. These so-called barbarians (read: Indians) were then to be dependent on the 

goodwill and patronage of those of higher social estates. Indians and those of lower status should 

hence accept their station in life because it provided stability and security, and consequently 

made for a more harmonious, healthy, and balanced society. In such an environment, writes 

Howard Wiarda, the ideals of society governed the way they were laid out. Thus, Greek ideals 

that represented order, hierarchy, and corporatism as opposed to those that represented 

individualism and equality, as in the case of the United States, were adopted in Spanish America. 

Given this framework, group friendships may have made a great deal of sense to Spaniards, for 

acting as patrons to Indian, which were themselves corporatist entities, was essential for a 

harmonious society.  

 Such notions of hierarchy and social differentiation were undergirded by principles of 

Roman law that were expounded by the Stoics, namely Cicero and Seneca. As Wiarda writes, 

                                                 
20 Anthony Pagden, Spanish Imperialism and the Political Imagination: Studies in European and Spanish-American 
Social and Political Theory 1513-1830, (New Haven: Yale University Press, 1998). 
21 Aritstotle, The Politics. Quoted in Howard Wiarda’s, The Soul of Latin America, (New Haven: Yale University 
Press, 2001), 22. 
22 Gente de razón, literally “people of reason,” refers to free and rational individuals who were subject to the laws of 
the jurisdiction but were not wards of the mission. The term denoted social or economic superiority and was usually 
reserved for Spaniards or meztizos. See Thomas E. Sheridan, Empire of Sand: The Seri Indians and the Struggle for 
Spanish Sonora, 1645–1803, (Tucson: University of Arizona, 2006), 465, and John L. Kessell, Mission of Sorrows: 
Jesuit Guevavi and the Pimas, 1691–1767, (Tucson: University of Arizona Press, 1970), 51-52.  
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“the implications of all these concepts—order, authority, hierarchy, organicism, corporatism, and 

unity or morality and politics—imply necessarily a conservative, top-down polity run by elites,” 

similar, he argued, to those adopted by Sparta.23 In addition, the political notion of city-states ran 

deep with the Spanish who understood “friendship, neighbors, and the patria chica” as the basis 

of social organization.24 Cicero understood that the rule of law could not apply equally across the 

board; it had to apply differently depending on your estate. Everyone was subject to the law, but 

the law applied to each corporate group differently. It was Seneca who most actively 

demonstrated his eagerness to portray a beneficent society of gift giving and patronage in order 

for people to live happily. Like Aristotle’s tripartite division of friendship, Seneca had a tripartite 

division of gift giving which was dependent of ones station in life: “necessary gifts given to the 

lowest strata to ensure their survival, profitable gifts given to a higher strata to enable them to 

live a better life, and pleasant gifts given to the highest strata purely for their enjoyment. In 

return, those who received such gifts owed to those above them (the giver) both loyalty and 

submission.”25 Later in this dissertation we will look at how Indians who were provided with 

small items such as trinkets of glass beads and crosses, and those who were provided with more 

significant gifts such as staffs of authority, Spanish weapons and clothing, and prestigious titles 

were expected to return the favor in terms of absolute loyalty to the Church and Crown. This sort 

of friendship patronage fell in line with the long established pattern of honor dating back to the 

Romans.  

The ideas presented by these classical and medieval thinkers were infused into the 

popular novels of the sixteenth and seventeenth centuries. As Leonard noted in Chapter One, 

passengers on the various cross-Atlantic voyages, which lasted anywhere from thirty to forty 

                                                 
23 Quoted in Wiarda, The Soul of Latin America, 25.   
24 Quoted in Wiarda, The Soul of Latin America, 26.  
25 Quoted in Wiarda, The Soul of Latin America, 31.  
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days, often whiled away the time playing games of chance and reading novels. They became 

transmitters of European culture. Many of the men who traveled to New Spain in this manner 

had the epic exploits of Amadeus on the tips of their tongues when they landed, and were thus 

dedicated to “defend the Holy Catholic faith, to right wrongs, and to aid Spaniards and friendly 

natives.” 26 These same men possessed a paternalistic and Manichean outlook, which in-turn 

helped simplify and structure their worldview. This process of simplification was especially 

important in a hostile environment like Sonora where having too many options at ones disposal 

could prove disastrous; it simply took too long to decipher between shades of grey. For their 

minds, it was easier to understand their surroundings in a bifurcated manner, and so it became 

essential that there exist only two kinds of Indians: good Indians and bad ones. But this narrow 

social perspective was at odds with the indigenous view of the world. While many indigenous 

groups maintained a conception of “us and them,” they did not, as Mark Simmons has argued, 

maintain “a strict division of the universe into opposing forces of good and evil.”27 So from the 

very start these two groups failed to understand one another at the most basic level.   

A second more common form of friendship, which at times contradicted its idealized 

counterpart, emerged from the natural environment. While friendship ideals were important in 

structuring the mental world of colonials, its actual practice was highly situational and culturally 

specific. Local actors molded this form of friendship, itself specific to time and space and 

contingent on the unique features of the Sonoran physical and cultural landscape. The group 

friendships that emerged in the Pimería were generally conceived as a form of civic friendship. 

This type of friendship developed along three strains of interaction: 1) the first strain involved 

the understanding that there existed good and bad Indians, that those who were hostile to the 

                                                 
26 Leonard, “Spanish Ship-Board Reading in the Sixteenth Century,” 56. 
27 Mark Simmons, Witchcraft in the Southwest: Spanish and Indian Supernaturalism on the Rio Grande, (Lincoln: 
University of Nebraska Press, 1974), 14. 
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Spanish were bad and those who were welcoming were good; 2) the second, incorporated the 

notion that Indians who were friendly and sincere in their friendship with the Spanish were 

natural enemies of their enemies, and would therefore help defend them against indios enemigos; 

3) and the third strain revolved around the idea that Indians, with their vast reservoir of 

knowledge, would help Spaniards exploit the landscape and develop the economy of the Pimería.  

The volatility of relationships (both individual and as they pertained to groups) in Sonora show 

just how fragile was its colonization and development. Friendships and alliances with Indians, 

for instance, were highly sought after by Spaniards, yet throughout much of the colonial period 

remained tentative and illusive. Diego Ortiz Parrilla, governor of Sonora y Sinaloa, noted in his 

1751 letter to the viceroy, that it was the false friendship on the part of the Pima Indians that 

made the settlement of Sonora so difficult, and it was this same false friendship that played a 

major role in the 1751 Pima Revolt.28  

Loyalty to Crown and Church represented the most basic commitment Spanish 

administrators and missionaries required of their Indian charges, and it could be demonstrated in 

a myriad of ways. The most explicit of these ways was in maintaining outwardly peaceful 

relations with Spaniards, while conversely articulating a hatred for enemy Indians.29 Loyalty, 

absent emotion, was therefore the basis of the Spanish conceptualization of Indian friendship 

writ large, a somewhat incidental remnant of the European client-patron relationship.30 As Juan 

Pablos Gil-Olse argues for the literature of the seventeenth century, “in early modern culture, the 

                                                 
28 Diego Ortiz Parrilla, Letter to Viceroy Juan Francisco de Güemes y Horcasitas, December, 1751a. Archivo 
General de Indias, Guadalajara 419, Sevilla, Spain. Microfilm copy at the Bancroft Library, BANC, Reel 1:3 M-15-
3M-16.  
29 The documentary record is replete with references to indios amigos as Indians who maintain loyalty to Spaniards 
while simultaneously engage in acts of war against their enemies.   
30 See Eric R. Wolf, “Kinship, Friendship, and Patron-Client Relations in Complex Societies,” in Michael Banton, 
ed., The Social Anthropology of Complex Societies, (Frederick A. Praeger, 1966): 1-20. 
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rhetoric of patronage and the rhetoric of friendship were two sides of the same coin.”31 Indeed, 

the renowned Jesuit missionary Francisco Eusebio Kino, on whom the next chapter will focus, 

made important strides in securing friendships with the Indians of Sonora, generously gifting 

them, defending them from accusations of barbarity, and only asking that in return they remain 

peaceful and loyal.32  

By incorporating non-violent Indians into their emotional hierarchy of friendship, 

Spaniards had skillfully colonized the very notion, turning it into a subtle form of subjugation, 

while creating specific behavioral expectations founded on Old World rules of fellowship. 

Friendship, as Peter Miller argues for seventeenth century Venice, redefined a public identity by 

turning inward the rules of proper behavior, which was a fundamental preparation for the origins 

of civil society.33 This change in status came by way of conversation among friends who were 

eager to get involved in the local affairs of the city. In the northern frontier the nexus between 

friendship and civil society was not within the realm of conversation; instead, it resided in the 

arena of survival, war, and loyalty. Forging amicable relationships was first and foremost a 

product of survival, and only second was it a necessary precondition for the development of 

economic productivity and hence civil society. Richard White’s concept of the “middle ground” 

shows that the economic viability of the fur trade in the Great Lakes region led to reciprocal and 

amicable relationships between French and British colonists and the indigenous groups from the 

regions. In the Great Lakes environment, marriages between French men and Indian women 

became efficient ways of cementing trading bonds and diplomatic alliances.34 But as Adelman 

                                                 
31 Gil Osle, “Cervants’s ‘El curioso impertinente.’”105. 
32 Kino, Favores Celestiales in Boltons, Historical Memoir. 
33 Peter Miller, “Friendship and Conversation in Seventeenth�Century Venice,” The Journal of Modern History 73, 
no. 1 (March 2001): 1-31. 
34 Richard White, The Middle Ground: Indians, Empires, and Republics in the Great Lakes Region, 1650-1815, 
(Cambridge University Press, 2010). 
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and Aron argue, the frontier of New Spain was unlike White’s British frontier. “Spain’s frontier 

policy,” they write, “was neither inclusionary àla middle ground, nor exclusionary in the Anglo-

American mold. It can better be described as integrating far-flung Indian peoples for the sake of 

dominion but not dispossessing them entirely.”35  

Because Indian settlements in colonial Sonora consisted largely of small rancherías, 

scattered about a vast terrain and made up of diverse linguistic groups, loyalty was seen as the 

most elementary, and therefore essential, requirement for every Indian to profess if the colonial 

project was to have any measure of success. In part, this large-scale ideational construction of 

friendship derived from the Hapsburg model of administration, where a slow, inefficient, and 

incompetent colonial bureaucracy was tolerated so long as its colonial subjects remained loyal.36 

Given this generalized archetype, however, loyalty in Sonora, a far-flung province of the Spanish 

Empire, functioned under a slightly different context. Whereas the Hapsburg model of loyalty to 

the Crown required colonials to imagine themselves as part of an extended royal family (where 

the king was symbolically the father and colonials his children) loyalty in Sonora emphasized a 

localized reality conditioned by group allegiance and individual relationships, though not entirely 

independent of a king-centered idealism.37 In Sonora, loyalty to the Crown was somewhat 

tempered in favor of individual survival and economic success. The cultural apparatus 

surrounding the king as father was less symbolic and therefore less important for these hardened 

                                                 
35  Jeremy Adelman and Stephen Aron, “From Borderlands to Borders: Empires, Nation-States, and the Peoples in 
between in North American History,” The American Historical Review 104, no. 3 ( June 1999): 830. 
36 See Alejandro Cañeque, The King’s Living Image: The Culture and Politics of Viceregal Power in Colonial 
Mexico, (New York: Routledge, 2004); Clarence Haring, The Spanish Empire in America, (New York: Oxford 
University Press, 1947); and Michael C. Meyer, William L. Sherman and Susan M. Deeds, The Course of Mexican 
History, ninth ed., (Oxford University Press, 2011), 117. 
37 For more on the notion of King as father, see Steinar A. Saether, “Bourbon Absolutism and Marriage Reform in 
Late Colonial Spanish America,” The Americas 59, no. 4 (April 2003): 475-509. 
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desert people.38 Inter-ethnic friendships could then prove to be a fruitful non-zero sum game in 

which both parties benefited, or in terms of this game theory, won from their mutual 

association.39 However, given the unpredictable nature of Sonora, non-zero sum relationships 

could unexpectedly turn into zero sum games, for it paid to be loyal only so long as it paid to be 

loyal.  

 

Friendship During the Early Stages of Colonization 

 Pre-contact peoples evolved patterns of mutual dependence and friendship long before 

the arrival of the Spanish, forging bonds of amity through trade and intertribal warfare. In 1701 

Jesuit priest Juan María Salvatierra documented the longstanding presence among the Indians of 

California of a dance they called El Mico. As the Indians of the region explained, this highly 

ritualized performance was designed for the sole purpose of forging friendships throughout the 

region. In fact, Salvatierra noted that the very term Mico translated as friendship. Wrote 

Salvatierra:   

It is known that this dance continues to the end of California or San Lucas, [but] it is not 
known [exactly] where in the northern lands it starts. [The dance] is performed with the 
little heads of birds and animals and various bird feathers found in different regions, and 
if there is any other curiosity it has to do with the ornaments of the Mico. In this way 
[some people from] the northern rancherías travel one or two days and deliver the 
ornaments of the Mico to other rancherías further [south]. They receive the guests 
presenting them with many large troughs as a dish for their seeds, [then] one and another 
dance solemnly with the ritual ornaments. After [that], the first [dancers] return to their 
land, and the second [group of] dancers, in this same way, travel with the Mico toward 
the [south]. They are received with the same solemnity. And in this way they move [the 
Mico] from hand to hand until they reach the edge of the land, meeting and confirming 
their friendships, and quelling antagonisms between nations.40        

                                                 
38 See José Refugio de la Torre Curiel, “Conquering the Frontier: Contests for Religion, Survival, and Profits in 
Northwestern Mexico, 1768-1855,” (Ph.D. Dissertation, University of California, Berkeley, 2005). 
39 See Robert Wright, Non-Zero: The Logic of Human Destiny, (Vintage Books, 2001). 
40 Juan Maria de Salvatierra, 1701,  “. . . que años ha venian acompañando bayle que estos llaman Mico, algunos 
cuchillos. Es á saber, que vá corriendo ese bayle hasta la última punta de Californias, ó S. Lucas, y no se sabe á 
donde empieza por lo tocante á tierras del Norte, y corre con cabecitas de paxaros; y animalitos, y plumas varias de 
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For Salvatierra the practice of this ritualized friendship dance indicated to him that the Indians of 

California maintained the capacity for sustained relationships of amity—a truly positive sign. 

Unfortunately, practices such as el Mico were unlikely to survive after the arrival of the Spanish. 

As Susan Deeds has argued, these practices were “gradually disrupted as Spaniards penetrated 

the area, to be replaced by warfare between Europeans and Indian groups as well as new patterns 

of indigenous raiding on Spanish livestock slave-raiding expedition, and trade in European and 

Indian captives.”41  

The initial draw for Spaniards to settle in Sonora was its fertile farmlands, especially 

along river valleys. But it was the presence of mining deposits, and the potential for 

accumulating significant wealth, that presented the greatest stimulus for Sonora’s colonization.42 

These men considered it their sacred right to colonize and civilize the region, “which for them 

meant to establish an enclave of Spanish culture, institute European customs and norms to guide 

the ‘barbarian’ native peoples, and, even more important, extract wealth from the land. If the 

Indians stood in the way of convenient development of human and natural resources, so much 

the worse for them.”43 It was the goal of the Crown, therefore, to not only occupy the area 

                                                                                                                                                             
paxaros, que dá cada tierra, y si hay otra curiosidad viene corriendo con las prendas del Mico. De suerte, que las 
rancherias del Norte caminan una, ó dos jornadas, y entregan estas prendas del Mico á otras rancherias mas abajo 
que reciben los huespedes presentandoles muchas bateas grandes como fuentes de sus semillas, y baylan las prendas 
unos, y otros con solemnidad, y despues se buelven los primeros á sus tierras, y los segundos de este mesmo modo 
corren con el Mico mas abajo, y son recibidos con la mesma solemnidad, y asi corren de mano en mano hasta el 
remate de la tierra; conociendose y confirmandose las amistades, y aplacandose los pleytos de unas naciones con 
otras. . .” 
41 Susan Deeds, “Colonial Chihuahua: Peoples and Frontiers in Flux,” in Robert H. Jackson, Susan Deeds and Jesus 
F. De La Teja, New Views of Borderlands History, (Albuquerque: University of New Mexico Press, 1998), 22.   
42 The initial draw of Spaniards the frontier of Durango and Chihuahua, known as Nueva Viscaya was silver. Silver 
was discovered in Santa Bárbara and San Bartolomé, Durango during the 1560s. The next great silver strike 
occurred in Parral in 1631. Susan Deeds has argued that during the seventeenth century Chihuahua became the 
“preeminent locus of silver production. See Susan Deeds, “Colonial Chihuahua: Peoples and Frontiers in Flux,” In 
Robert H. Jackson, ed., New Views of Borderlands History, (Albuquerque: University of New Mexico Press, 1998), 
24. 
43 Yetman, Conflict in Colonial Sonora, 27.  
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politically and militarily, but to use these settlers as emissaries of European culture with the hope 

of turning Indians into loyal subjects to the Crown.  

The early years in Sonora were difficult for most Europeans. The fear of rebellion was a 

constant source of worry, and indios enemigos were held in the highest suspicion, especially the 

Apaches. In 1749 the auditor de Guerra at Mexico City described Sinaloa as “extending some 

three hundred and fifty leagues north of the Cañas River, as far north as the ‘vast, unknown 

country where … live innumerable nations of barbarous, warlike, ferocious, indomitable, and 

astute heathen Indians commonly called Apaches.44 The Apaches were such a menace that 

throughout much of the seventeenth and eighteenth centuries an important strategy was to 

relocate indios amigos who were committed enemies of the Apaches, into specified areas where 

they could act as buffers. In a 1761 letter to the viceroy, Manuel Aguirre vehemently argued that 

it was necessary to relocate the Sobas to the eastern border of the province so that they might act 

as a buffer against this ferocious tribe.45  

As dangerous as the Apache were at least they made their intentions known—they were 

clearly indios enemigos. More dangerous were Indians who craftily feigned their friendship and 

loyalty toward Europeans. Figuring out who was a loyal Indian friend and who was an imposter 

could, however, prove difficult. On July 2, 1681 an Hispanicized Indian named Xavier reported 

to the Alcalde Mayor Lazaro Verdugo that many Indians had been gathering at Chinapa, just 

south of the Bacanuche Valley. In his testimony he noted that the Pimas Altos and Opatas, who 

had been considered indios amigos, had been plotting to join with the Apache to overthrow the 

Spaniards in imitation of the Pueblo Indians who had revolted the previous year. This rumor 

                                                 
44 Ewing, 34, quoted in Altamira, Dictamen, Mexico, March 17, 1749, in item 1, folio 21. 
45 Manuel Aguirre to Father Provincial Francisco Zeballos, San Luis Gonzaga de Bacadéguachi,  March 23, 1764. 
AHH, México, Temporalidades, Leg 17, No. 22. Microfilm copy in the OER.  
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caused a considerable degree of anxiety and fear, for if their trusted indios amigos could so 

easily become their enemigos and join forces with the Apaches, the Pimería stood little chance. 

The best course of action, it was thought, was to crush the Indians responsible for the plot. To 

that end, Verdugo ordered that the ringleaders be captured. He sent Captain Pedro de Peralta 

with ten men to arrest the guilty parties: the governor, alcaldes, and topile of Cuquiarachi. 

Verdugo then captured other operatives in Baserac, Guachinera and Teuricachi. On August 6, 

1681, several of these leaders were executed, all the weapons at Bacadeguachi were burned, and 

the Alcalde Mayor prohibited the use of the bow and arrow for one year.46 This specific threat of 

false friendship was so severe that it merited a concise and forceful response.  

For the next three years the Spaniards in Sonora lived in mortal fear of the extensive 

Pima nation to the northwest. Rumors were constant about new alliances and possible raids. As 

the clamor and concern on the frontier began to take effect, the Alcalde Mayor of San Juan, Blas 

del Castillo, informed his superiors that the vecinos would no longer volunteer to protect the area 

for they had essentially become full-time soldiers without pay. Due to this oversight, their patrols 

had become irregular and ineffective. They needed a real military presence. Blas del Castillo 

asked for thirty men well armed and supplied and in the King's pay, otherwise, he argued, the 

province would be lost. The constant fear of indios amigos joining forces with indios enemigos 

caused such fear in the minds of most Spaniards that for many the only recourse was 

individualized justice. In 1688 Nicolas de la Higuerra, a high-ranking military officer, willfully 

tortured and massacred several Indians in the small village of Mototicachi. This terrible act 

pushed the Pimas to the edge of rebellion. After a lengthy trial, Higuera was accused and 

                                                 
46 Luis Navarro Garcia, Sonora y Sinaloa en el Siglo XVII, (Sevilla: Consejo Superior de Investigaciones Cientificas, 
1967), 265. 
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convicted of killing several friendly Pima Indians, whom he claimed were spies.47 For Higuerra, 

as for many soldiers, any Indian or Indians who might constitute a threat were tagged as indios 

enemigos and thus became viable targets of systemic violence. As this document goes on to 

reveal, however, while the threat of friendly Indians joining their enemies was a major a concern, 

a larger fear was their potential for revenge. After the incident at Mototicahi, Spaniards who 

understood the strategic importance of friendly Indians were quick to apologize and provide 

assurances that the guilty party would be punished.   

If the landscape of the northern frontier was to be developed, it had to rely heavily on 

Indian allies. They were invaluable to the Pimería. Of his journey to California Salvatierra notes, 

“We had] twelve men, [and were] accompanied by our Indian friends from California and [a 

few] other Indian muleteers whom the Fathers gave me to perform the task of figuring out if 

California was united with New Spain.”48 The rest of the document told of just how efficient the 

Indian friends were in their travels. They were befriended in various ways. One way was to give 

them gifts; but there were expectations in return. In Salvatierra's letter he noted that the Pima 

Indians who had been befriended were then sent back to their lands “far inland, and all of them 

received gifts from the two Fathers so that they would give good advice to, and befriend, those 

people who [live] through where we were [later] going to pass.”49 Indians were thus used as 

vessels for making peace throughout the region; a task that was absolutely essential if peace was 

ever to be achieved.   

As we have seen thus far, friendship on the northern frontier was simultaneously sought 

after and feared. When indios amigos played their proper role they could be an enormous asset: 

                                                 
47 Autos criminales contra Nicolas de Higuera por homicidios contra indios Pimas, San Joseph del Parral. 31August 
1688, AP, Parral, Mf. rl. 1688c fr. 1481-1599. Microfilm copy in the OER.  
48 Salvatierra, 1701. Microfilm copy in the OER.  
49 Salvatierra, 1701. Microfilm copy in the OER.  
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they aided Spaniards in reconnoitering expeditions, provided food, intelligence, protection, labor 

and they kept their kinsmen in relative harmony. But when they functioned outside their socially 

prescribed station, manipulating the rules of proper friendship to nefarious ends, they could 

present a formidable obstacle. Such an obstacle presented itself on July 19, 1686. That day, Don 

Francisco del Castillo Betanuer wrote Capitan Juan de Theran to inform him that one of his 

Indian charges had made him aware to the fact that Sumas and Janos had joined “in friendship” 

with the Jacome nation, which in turn had allied with the Pimas of Quibiri. Bentanuer’s nervous 

displeasure at the news of this plan was rather common among Spanish soldiers in the Pimería 

Alta, since for hostile Indians (indios enemigos) to be “in friendship” meant a potentially serious 

threat to the Spanish presence. It also meant that the Pimas, who had been labeled as indios 

amigos had not been sincere in their loyalty. In this same letter Castillo further noted that the 

Pimas had given these three nations land to cultivate, and that these nations were going to band 

together “in friendship” so as to attack the frontiers of this valley after the final harvest and steal 

more horses.50   

 Three Indians from the Pima nation were accused of being the main indios tlatoleros 

(rabble rousers) behind aiding the Janos and Jacomes; they went by the nicknames of El Coyote, 

El Malaya, and El Canito. Together they had stolen horses from the Spaniards, which they were 

able to accomplish through deceit because El Canito and El Coyote had previously “enter[ed] 

into the confidence of Spaniards as friends.”51 Canito is of particular importance in this instance 

because he had been given the position of governor and capítan general of the Pimas. It was 

                                                 
50 Criminial trial against Joseph Romo (Canito), July 19, 1686—July 1, 1687,  AP Parral, Mf. R1, 168, fr. 758-803. 
Microfilm copy in the OER.  
51 Joseph Romo (Canito), July 19, 1686. “<V>n hindio llamado el coyote y otro llamado el malaya y asimesmo, otro 
que comunmente llaman el canitto son los que conmueben y amparan a los Janos y Jocomes y les dan el modo y 
forma de urtar la caballada a los españoles y asimesmo dho’ Canito y el yndio llamado el coyote le dixo dho’ 
Gobernador de cocospora en [manchado:tr]an en fe de amigos entre los españoles ben y rreconoçen lo que para entre 
dhos’ españóles y luego ban y dan quentta a dhas’ nasiones Jocomes y Janos de la prebençion. . .” 
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necessary for Spaniards to not only have friendly relations with Indian leaders but to acquire 

their total commitment and loyalty as indios amigos—Canito had fallen into that important 

category. The fact that Canito had betrayed his friendship with the Spanish was particularly 

heinous because it convinced Spanish authorities that Canito’s friendship and loyalty was but a 

mere performance. But why did Canito, who possessed such a prestigious title and maintained a 

significant degree of authority, seek to rebel against the Spanish? Was his friendship simply an 

elaborate performance as the Spanish thought or was there something more to his story?  

As the document reveals, a Spaniard had killed Canito’s brother several months earlier, 

causing him great grief and awakening in him the desire for revenge. As the document makes 

clear, Canito used the confidence he had built up through his friendship with Spanish authorities 

so as to avenge his brother’s death. In a declaration provided to Captain Theran by a loyal Indian 

named Pio Pio, whom Theran considered to be “an affectionate friend of the Spaniards, as is 

public and well-known, as he has shown on the occasions which have come up” he told his 

interrogators that Canito had gone to talk to the Sumas and while there he had had a “drunken 

party” with them. Perhaps more damaging, however, was when Pio Pio stated that the Sumas 

were in Canito’s house “where he treated them as friends,” relating that Canito wanted to take 

revenge on the Spaniards for having killed his brother.52   

                                                 
52 Joseph Romo (Canito), July 19, 1686. “<V>n hindio llamado el coyote y otro llamado el malaya y asimesmo, otro 
que comunmente llaman el canitto son los que conmueben y amparan a los Janos y Jocomes y les dan el modo y 
forma de urtar la caballada a los españo les y asimesmo dho’ Canito y el yndio llamado el coyote le dixo dho’ 
Gobernador de cocospora en [manchado:tr]an en fe de amigos entre los españoles ben y rreconoçen lo que para entre 
dhos’ españóles y luego ban y dan quentta a dhas’ nasiones Jocomes y Janos de la prebençion. . .” 
52 Joseph Romo (Canito), July 19, 1686. “. . . y a mi jusgado a un yndio gentil q.’Comunmte llaman pio pio y muy 
afecto y amigo de los españoles Segun es publico y ñotorio Como lo a mostrado En las ocaçiones que se 
[añadido:h]an Ofresido. . . digo que[d?]ho yndio Jentil desia es lo siguiente, que el indio Canito abia ydo a hablar 
con los Sumas y a tener fiezta de la enbriages, Con ellos. Dize dho ynterprete que declara dho Yndio gentil pio pio 
que se fue tras de dho Canito y llego. En ocazon que ya se abia acabado la fiezta del conbite de la Enbriages, que 
assi mesmo dise dho yndio pio pio que no sa<u>e si el canito aconzejo a los indios Sumas que urtasen Ca<u>allada 
a los. españoles por quanto. El canito, ablaba En lengua Castellana En que es ladino Con <V>n indio. . . En otra 
ôcazon estubieron en la Rancheria de los ajos en la cassa donde bi<u>e dho yndio Canito y el con ellos y les cojia la 
mano y trata<u>a Como amigos y familiares Suios. . .” 
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A later questioning of Sarguelles, another Indian witness, revealed that Canito was more 

concerned with his loyalties to his family that to his Spanish friends. According to Sargualles 

“what [good] was he [Canito] in this world if he did not avenge the death that Spanish justice had 

given his brother.” Sarguelles confessed that in order to avenge his brothers death Canito “would 

make friends with the Sumas, Jocomes, and Janos in order to destroy and finish [off] the horses 

of the Spaniards, incapacitating them so that they would not have what [they would need] to 

make war against them and that, seeing them on foot, [Canito] would, with all his friends, those 

[who were] confederates and friends of his, attack the Spaniards and kill them.”53   

Other Indians, while echoing the statements of Sagualles and Pio Pio, went further in 

their accusation of Canito. Usibácame, Governor of Cocóspora declared that Canito had 

shamelessly feigned his long-standing friendship with the Spaniards so as to gain valuable 

information with which to warn the indios enemigos of Spanish intentions. In other words, 

Canito acted as sort of double agent. Usibácame noted that “[the witness] knows very well that 

the governor of the Janos and Jocomes came to the place that they call Del Oso and there he 

became friends with Canito, and the two decided that the said governor of the Janos would go to 

the other Rancherías of the Pimas and would make friends with all of the governors of [said 

Rancherias].”54 All these declarations coincided on essentially the same point: that Canito had 

feigned his friendship with the Spaniards in order to manipulate them of his true intentions.  

                                                 
53 Joseph Romo (Canito), July 19, 1686. “. . . dixo q’ lo que dise dho yndio Jeentil es que le a oydo desiir a un yndio 
Jentil que comun mente llaman el canito que para que hera el en el mundo si no bengaba la muerte que dio a su 
hermano la Justicia de los españoles y asimesmo declara dho yndio Jentil Segun los dise el interprete q’ a oydo desir 
a los mismos parientes del dho’ yndio canito que para la bengança de la muerte de su hermano les desia su pariente 
el Canito Se aria amigo de los Sumas Jocomes y Janos para con su ayuda destruir y acabar la caballada de los 
españoles ynposibilitandolos para que no tubiesen con q’ poder aserles guerra y biendolos a pie el Con todos sus 
amigos los confederados y amistados con el daran a los españoles y matarlos. . .” 
54 Joseph Romo (Canito), July 19, 1686. “. . . los yndios janos jocomes y sumas les querian dar en su rancheria para 
matarlos y que ellos de miedo largaron sus millpas y se les perdieron y demas de eso an dubo Vesitando 
otr[manchado:os ??]endo a los pimas que donde esta<u>an los janos y jocomes y que ellos le respondian que no lo 
sa<u>ian que el que hablaba con ellos como su amigo sabria donde esta<u>an a lo cual les decia que ya los 
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I maintain that accusing Canito of being a false friend, as opposed to an untrustworthy 

ally, allowed Spaniards to attach a greater significance, meaning, and importance to his 

duplicitous actions. Finally, Canito was asked about his own involvement in the incident. His 

interrogator asked him how it was that “at the place of Los Ajos he tried to but did not make 

friends with six Indians of said rebel nations and intended, as captain general, that those of his 

nation make friends with said Jano Indians.”55 During the interrogation Canito was severely 

reprimanded for becoming friends with said indios enemigos, and was held prisoner for several 

days. Canito refuted all the testimonies that were given against him. Captain Francisco Pacheco 

Zevallos reviewed his confession but remained discontent, ordering that Canito’s confession be 

taken again and that he be tortured until he confessed the truth. Canito was then thoroughly 

tortured “on his thumbs” and was asked why he forced “everyone from his nation to make 

friends with the Jano Indians.”56  

Throughout this interrogation Canito held steadfast in his unwavering commitment of 

friendship toward the Spaniards, going to far as to say that he was actually trying to warn the 

Spaniards of the evil intentions of the Jacomes and Janos, and that it was his own relatives who 

tried to kill him because he had not permitted them to make friends with the Janos and Jocomes. 

As he stated, “they [his kinsmen] had agreed that upon killing him [Canito], they would become 

                                                                                                                                                             
españoles estaban enojados con ellos y que iban a darles y matarlos juntos con los soldados y que esto abra ocho 
dias que se lo decia a los pimas y que sa<u>e muy bien que el go<u>ernador de los janos y jocomes Vino a el paraje 
que llaman del oso y alli se hiso amigo con el canito y los dos determina ron que el dho’ go<u>ernador de los janos 
pasase a las demas rancherias de los pimas y se hisiese amigo con todos los go<u>ernadores de ellas para lo cual 
despacharon <V>n yndio pima a a<u>isarles y que este declarante y demas go <u>ernadores pimas. . .”  
55 Joseph Romo (Canito), July 19, 1686. “. . . Fuele preguntado Como en la ocaz.on que los seis indios Re<u>elados 
que binieron a su cassa les dijo a los de su naz.on mandando[manchado:los?] Como Cappn gen.l que Era ysiesen 
amistades Condhos yndios Re<u>eldes.”  
56 Joseph Romo (Canito), July 19, 1686. “. . . Dixo aViendole dado tormento en <V>n dedo Pulgar que es Verdad 
que quando estubo con los janos jocomes Y Sumas despues de a<u>erles dado el rrecaudo que tiene declarado de 
parte de los Capess Jossephy Rom[manchado:o] de Vi<u>ar y juan fernandez de la fuente se enojaron Con el dhos 
yndios y que de miedo que les tubo les dijo que jurtasen la Ca<u>allada que pudiesen de os españoles y que no les 
dixo otra Cosa y Responde. Ffuele preguntado que como a tenido En el puesto de los ajos seis yndios de dhas’ 
nasiones Re<u>eladas y trato de haserse amigo con ellos como se hizo y pretendio Como capitan general que era 
que todos los de su naçion hisiesen amistades con dhos’ Yndios janos. . .”  
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friends [with the Janos and Jocomes] in order to kill the Spaniards.”57  Still unhappy with this 

confession another interrogator, General Don Antonio Barba Figueroa, went to the prison to take 

Canito’s confession. Here Figueroa addressed an important point that is missing in the current 

academic literature on friendship. Canito was asked how he “[could] deny the truth of [how] two 

years ago in his house he admitted as friends the Indians [who had] rebelled against the 

crown…and had given them crops so that they could plant crops.”58  

This was a serious accusation, for the admittance of rebel Indians into one’s home, a 

place of sanctity and honor, could be considered treasonous. Historically, the home has 

maintained a sanctified presence across the globe. It was here that food was prepared, children 

were conceived and reared, and friends and family welcomed. In Sonora, the home was 

important because, aside from providing shelter and protection from the environment, it also 

provided a momentary escape from the realities of frontier life. For Indians, the home was a 

place they could vent about European maltreatment and perhaps figure out ways to oppose them. 

The security of the home could thus present an obstacle for Spaniards because it allowed for the 

possibility of dual identities, one public and one private. Symbolically the home was also a place 

of femininity. A common insult heard among Sonoran soldiers was to tell a fellow companion 

that his job was to stay in the kitchen and watch over the women.59 The symbolic importance of 

the home with notions of honor was also seen among the Spanish. When in 1688 a Spaniard with 

the last name of Ramírez told Father Manuel Gonzales, Visitor of Cummupas, that even if he 

were to be on campaign for one year he would never go to home until the enemy was dead lest 

                                                 
57 Joseph Romo (Canito), July 19, 1686. “. . . “Dixo que es Verdad que todos Sus parientes an pretendido matar a 
este confesante porque no les a consentido hacer las amistades con dhos xanos y xocomess Y que tenian tratado que 
en matandolo se arian todos amigos para matar a los españoless. . .” 
58 Joseph Romo (Canito), July 19, 1686. “. . . fuele preguntado. Como niega la <u>erdad pues abra tienpo de Dos 
años que en su cassa admitio por amigos a los yndios Re<u>elados Contra la rl Corona las naciones Sumas Jocomes 
y Janas y les dio tierras para que senbrese Diga la <u>erdad. . .” 
59 See Autos criminales contra Nicolas de Higuera, 1688. 
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he dishonor his home, he was conveying the intimate connection Spaniards maintained between 

the home and personal codes of honor.60  

In his defense, Canito stated that he never ordered his people to become friends of the 

indios enemigos; that when the Indians arrived to his home he told them to leave for to welcome 

them inside would have been an overt sign of friendship. Throughout the interrogation Canito 

maintained his innocence and loyalty to the Spaniards, ending his declaration with the simple 

comment that “the Pimas are friends of the Spaniards.”61 General Figueroa, irritated by Canito’s 

last comment, and convinced of the fact that Canito was colluding with their enemies, then 

ordered that the torture proceed to his legs. After continued acts of torture on Canito’s legs, 

Canito finally confessed. He stated that he wished harm on the Spaniards for what they had done 

to his brother, and “because the devil had deceived him.”62 This was an astute statement, for to 

say that the devil had made him do it rang true to many missionaries who, as they saw it, were 

engaged in an epic battle with the devil, their most dangerous enemy. Juan María Salvatierra, 

commenting on his experiences in the Pimería stated, “I point this out solely so that it may be 

seen how astute the devil is [because] he gets involved in everything.”63 In America, as Jorge 

Cañizares-Esguerra notes, the Devil was a very real presence, found in everything from the 

people to the landscape and its fruits.64 

In the final stages of the trial, Geronimo de Theran, defensor de los indios (Indian 

defender) argued that the accusations against Canito were made by the governor topiles from the 

rancherías of Los Ajos, Cananea, Mototicachi, Huachucha, Santa Maria, Quebab, Cocospora, 

                                                 
60 Autos criminales contra Nicolas de Higuera, 1688. 
61 Joseph Romo (Canito), July 19, 1686. “los pimas son Amigos de los españoles.” 
62 Joseph Romo (Canito), July 19, 1686. “. . . y que solo este Confesantte queria mal a los españoles como lle<u>a 
Confesado p que a<u>ian aHorcado a dho su hermano y que el diablo lo traia engañado. . .”  
63 Salvatierra, 1701. Microfilm copy in the OER. 
64 Jorge Cañizares-Esguerra, Puritan Conquistadors: Iberianizing the Atlantic, 1550-1700, (Stanford: Stanford 
University Press, 2006).  
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and Quitacar who were under the governorship and orders of said Canito. Theran noted that these 

people were mad at Canito because he had ordered them not to go around like deer and to instead 

plant a lot of corn. “Because of this they began to make their false declarations against Joseph 

Romo [Canito].”65 Theran then noted that Canito had not ordered the Sumas, Janos, and 

Jacomoes to attack the Spaniards; rather, the rebel apostate nations proposed this alliance, and 

because of fear Canito did not advise the royal court. Furthermore, noted the defensor, at that 

time Canito had committed these crimes he was not a Christian and should therefore be released 

from prison—not being a Christian, the devil had full sway over him.  

The sentence that came down on Canito was harsh. He was condemned to death by 

hanging. He was to be placed on a saddled horse with his hands and feet tied and paraded 

through the streets to the voice of a town crier who would make his crimes public. The crime 

charged against him was straightforward: Canito was charged with cooperating in friendship 

with said enemies. Finding the sentence excessively harsh, General Joseph de Neira y Quiroga 

reversed the sentence, and instead condemned him to two years in one of the mines in his 

jurisdiction. Ultimately, Canito was sent to pay his debt in the presidio that was located in the 

real of Cuencame or that of Gallo. As this account shows, friendship (read: loyalty) was a major 

security concern for Spaniards who could not administer Sonora without the help of Indian allies. 

The conceptual use of friendship throughout the document was a way of showcasing the 

egregious nature of Canito’s crimes, i.e., maintaining a false friendship with Spaniards while 

cooperating in friendship with enemy Indians. To feign friendship with the Spanish only to foster 

it with indios enemigos was truly a crime beyond measure. But while friendship carried a certain 

                                                 
65 Joseph Romo (Canito), July 19, 1686. “. . . por esta rrazon y las que por mi eschrito lle<u>o alegadas Vmd 
mediante Justizia se a de ser<u>ir de mandar por de ningun balor de todas las aqusaziones contra el dho joseph 
rromo. . .”  
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connotation and set of rules among soldiers and secular leaders it maintained yet another set of 

regulations among men of the cloth. 

 Relative latecomers to New Spain, the Society of Jesus found a ready niche in education. 

They educated some of the most renowned creoles of the colonial period and established some of 

the very best colleges in all of the New World. Not to be denied opportunities for evangelization 

and martyrdom, they also sought mission fields in northwest Mexico. Their northward trek began 

in the sixteenth century, and as early as 1613 they had begun to make inroads into Sonora. These 

men of the cloth were some of the very first Europeans to arrive there, coming ahead of 

prospectors, miners, soldiers, cattleman, and frontier traders. Their basic goal, as Robert Jackson 

tells us, was “to radically alter the religious beliefs and the cultural, social, and economic 

organization of the Indian converts who settled or were settled in the mission.”66 But first they 

had to reduce them into these mission communities, which was not always simple.  

 One of the most popular forms of gathering Indians in one spot for the purposes of 

education, instruction, and supervision was through reducción. Reducción applied to a 

designated Indian community, chiefly a mission, where Indians were brought together for more 

effective spiritual and temporal administration. The Laws of the Indies mandated the reduction of 

Indians into the mission system, which was designed as a social institution from where to begin 

the organization of the Indians into towns along the lines of the corporate structure of the 

Spanish pueblo. Those who refused to be incorporated into the mission community, and instead 

choose to remain outside its purview, were severely punished. In the mission communities 

Indians were instructed in the rudiments of Christian belief, taught the value of agricultural and 

skilled work, and trained to aid the fathers in their daily chores. By reducing Indians into settled 

                                                 
66 Robert H. Jackson, “Northwestern New Spain,” 77.  
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mission communities Spaniards were also attempting to infuse them with a sense of civility and 

introduce them to European material culture.  

The missionaries were directed to train their Indian charges in productive works along the 

general theme that a “busy Indian is a peaceful one.”67 To that end, there were specific 

instructions on the number of days the Indian could work, the hours they had to attend mass and 

the doctrina, the number of lashes permitted in flogging, the exactness with which mission 

records were to be filled, the days of feasting and the number of dishes served,  “the major 

superiors expected them to be obeyed.”68 For Indians, mission communities helped to protect 

them from the exploitation of some settlers and soldiers. The system sometimes worked, but 

most often it did not. Indians were inadvertently caught in the middle of a tug-of-war between 

settlers, soldiers and missionaries. And conflict often arose between them when Indians were 

taken from their mission choirs to join long campaigns against indios enemigos. As Yetman 

writes, “soldiers, many of whom hoped to become settlers—ranchers and miners—easily became 

impatient with the slow progress and lenient policies of the clergy and with the way the priests 

considered the Indians their personal property. The resolution of the conflict with Indians took 

on many forms and left the vanquished Native peoples in varying degrees of domination. Since 

each Indian group had a distinct social, cultural, and geographical makeup, each resisted in a 

distinct fashion.”69  

Throughout Kino’s Favores Celestiales (1754), Kino marveled at the way in which he 

was welcomed by the various Indian tribes he came across, making the claim that such 

hospitality was a sign that the Indians wished to be their friends. Throughout Kino’s letters the 

term friend emerged quite regularly, principally when describing the ritualized nature in which 

                                                 
67 Polzer, Rules and Regulations, 48. 
68 Polzer, Rules and Regulations, 55. 
69 Yetman, Conflict in Colonial Sonora, 7. 
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he was welcomed. Indian groups all over the Pimería welcomed Jesuit missionaries in a very 

similar manner. First, it was common for the Indians to send out scouters to see how far away the 

missionaries were, in some cases providing them with escort. Prior to the arrival of the 

missionaries, the Indians had the roads cleaned, and awaited them in two straight lines, holding 

crosses and arches. As the visitors entered the ranchería they were greeted with food and 

lodging. They typically had three ramadas ready for them: one with food, one for lodging, and 

the kitchen. Following a rest period, the missionaries would be given children (párvulos) and the 

elderly to baptize.70 Here is how Kino describes such meetings. 

We passed through San Cosme del Tucson, through another large ranchería, 
through many cornfields, abundant fields of corn and beans, and watermelon and squash 
that grow in these environs. After five leagues of travel we arrived at a very good house 
that they had prepared for us, [made] of wood and palm-mat, [and] well swept. And with 
much generosity they gave us abundantly of their foods and were very prompt to what we 
desired. [They] gave their obedience to El Rey Nuesto Señor, and having given them a 
good speech we gave them some trinkets in recompense for our previous journey, which 
they greatly appreciated; [thereafter] we proceeded with our trip. On the twenty-eighth, 
after mass, we passed through the ranchería of San Clemente located to the northwest; we 
[stopped there] to drink some water. And the Indians, having given their obedience to El 
Rey Nuestro Señor, received us with the same affection as their antecedents. At about 
four in the afternoon, having traveled fifteen leagues, we arrived at the ranchería of Santa 
Catalina Cuituabagu. More than two leagues of Indians come out to receive us, and 
having the road well aligned, they placed arches and crosses for us. [They] had a very 
good house made of wood and palm-mat, which had an abundance of their foods; having 
a corral we gathered some animals. And in everything they gave examples of their 
longing to see us, and of their great loyalty.71  
 

Acts such as these portrayed Indian loyalty in grand fashion. As Bolton notes, Kino 

“dwelt with pleaser on all evidence of friendship shown by the Indians, and recorded every 

indication of their intelligence.”72 In an early letter to the king, Kino wrote of the Indians that 

                                                 
70 Kino, Favores Celestiales, in Herbert Eugene Bolton, trans, annot, and ed., Kino's Historical Memoir of Pimería 
Alta: A Contemporary Account of the Beginnings of California, Sonora, and Arizona; published for the first time 
from the original manuscript in the Archives of Mexico, (New York: AMS Press, 1976). 
71 Kino, Favores Celestiales in Bolton, Historical Memoir. 
72 Bolton, Padre on Horseback, 39. 
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“by means of these many and repeated journeys and missions which I have made to all parts, 

without special expense to the royal estate, there remain reduced to our friendship and to 

obedience to the royal crown, and with a desire to receive our holy faith, more than thirty 

thousand souls in this vicinity.”73 For missionaries such as Kino, friendship was infused with 

religious overtones and understood within a religious context. For missionaries, friendship was 

not only based on whether Indians would side with them against indios enemigos as it was for 

soldiers, but it also meant accepting the word of God through baptism. Kino noted in his Favores 

Celestiales that he sent messengers to different parts of the Pimería with “friendly invitations, 

requesting that they should endeavor likewise to become Christians . . . for I had come to aid 

them in order that they might be eternally saved.”74 In 1693, when Kino visited the western 

Sobaipuris, of which he befriended their leader, El Soba, Kino wrote of them as being “so 

friendly that, having come thirty, forty, and fifty leagues’ journey from the north to see us, they 

gave us their infants to baptize.”75 The most basic understanding for Indian friendship with the 

missionaries was clearly within the venue of religion.  

 
 

Conclusion 

Throughout much of the early seventeenth and eighteenth centuries friendship carried 

simultaneous, often contradictory meanings. On the one end there was an ideal version of 

friendship, which functioned as a sort of measuring rod through which to interpret and define 

Indian behavior. This ideal version of friendship was set up against the backdrop of early modern 

notions of privilege and hierarchy conceived of through the filters of scholars like Plato, 
                                                 
73 Kino, Favores Celestiales, in Bolton, Historical Memoir, 93.   
74 Kino, Favores Celestiales, in Bolton, Histoircal Memoir, 112. 
75 Kino, Favores Celestiales, in Bolton, Historical Memoir, 126. 
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Aristotle, and Thomas Aquinas. This ideal understanding of friendship, informed as it was by 

centuries of literary and ecumenical rhetoric, was juxtaposed against the political, social, and 

environmental circumstances of the Sonoran desert. Here, amid the vastness of the landscape and 

against the perils of Indian hostility, emerged a more practical guideline for how friendship 

should function.  

Among soldiers, friendship with Indian groups, and in particular with Indian leaders, was 

critically for survival. Friendship with Indian leaders not only allowed Spanish soldiers to 

maneuver throughout the Pimería, it granted them access to allies in their constant struggle 

against indios enemigos such as the Apache, Janos, Jocome, and Seri. But this delicate 

relationship was subject to manipulation and deceit. Indians were willing to abide by prescribed 

notions of friendship only so long as it benefited them. Common among indigenous peoples was 

the concept of feigned friendships, in which Indian leaders and groups performed relationships of 

amity with Spanish soldiers in an effort to gain access to mobility, goods, and privileges such as 

military titles. Despite their efforts at ensuring a friendship founded on loyalty, Spaniards soon 

discovered through cases such as that of El Canito that false friendships were not uncommon, a 

heinous reality that shook the very foundation of Indian-military relations. This reality was 

clearly understood but was purposely suppressed because the benefits friendship with Indians 

could provide, even if false, were preferable to no friendship at all. This intricate, contradictory, 

and convoluted performance continued throughout the entire colonial period. The tacit 

acceptance of a potentially false friendship, while not the sole invention of the frontier, 

nonetheless thrived in this environment.   

 The conceptualization of friendship with Indians meant something slightly different for 

missionaries. For Jesuits whose chief role in the Pimería was the salvation of souls, false 
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friendships with enemy Indians carried a different type of response. For missionaries friendship 

with Indians began with their initial encounter. The idea of friendship emerged not only from the 

way in which they were welcomed into a community, but more importantly in the speed and 

eagerness with which they gave up their children and elderly for baptism. Baptism, and 

subsequently loyalty to God and to themselves, was basic to their conception of friendship. This 

understanding of friendship with Indians is seen most clearly in the missionary style of Francisco 

Eusebio Kino. However, while Kino’s maintained a fruitful and productive friendship with 

various Indian groups and individual leaders, his relationships of amity with other missionaries 

and creole intellectuals failed amid the confused rules of amity. Kino was not only part of a 

community of Indian groups, where friendship carried a certain set of expectations, he also 

simultaneously belonged to other religious and intellectual communities, where friendship 

carried different, more immediate goals. The following chapter investigates this point.  
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Chapter Three 
Interpreting Power, Colonialism, and Civil Society Through Friendship: 

Kino and the Many Faces of Betrayal 
 
 

Amicus Plato, amicus Aristoteles, magis amica veritas (Plato is my friend, Aristotle is my friend, 
but my greatest friend is truth) – (Issac Newton)1 
 

The above adage, written on the front page of Isaac Newton’s notebook while a student at 

Cambridge, reflects his adherence to the “new science” sweeping through much of Europe. 

Meant to echo Aristotle’s critique of Plato’s theory of Forms, Newton’s candid idiom was central 

to his vision of the professional scholar. Because at its core philosophy is the search for truth, it 

was Aristotle’s duty to criticize the mistaken view of his friend, “for while both are dear, piety 

requires us to honour truth above our friends.”2 An attentive audit of Newton’s scholarship 

reveals that the eighteenth century genius was also highly influenced by his many acquaintances 

and friends. Thus, to comprehend Newton’s ideal of friendship is to understand his goal for 

science, for both were intimately intertwined: friendships among men of thought should adhere 

to a specific code of ethics whereby “truth”—not love or devotion—represented the penultimate 

endpoint. 

In this chapter I scrutinize idealized forms of friendship to reveal the ways in which its 

intellectual construction interfaced with its actual practice or lived experience. Through the 

personage of Jesuit missionary Francisco Eusebio Kino, this chapter addresses how ideology and 

behavior were often (though not always) at odds with each other so as to display the inner 

dynamics of power in relations of amity. This task is accomplished by looking at the associations 

between Kino and two men: Don Carlos de Sigüenza y Góngora and Francisco Xavier de Mora. 

                                                 
1 Newton’s maxim is taken from Aristotle’s similar phrase that “Where both are friends, it is right to prefer truth.”  
2 Cain, 1.  
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Through the purview of betrayal, I expose the unique set of behavioral codes, ethics, and 

expectations that pervaded colonial society while simultaneously resurrecting their emotional 

makeup—the notion of betrayal provides us with an inverted diagram of how ideal friendship 

was conceived. In this way, I am better equipped to ascertain the complex process by which 

friendship was culturally and intellectually structured. As the following pages show, in colonial 

New Spain friendship could be as much an essential component of civilized life as it was a 

burden.  

While the relationship between Father Kino and Sigüenza did not strictly speaking take 

place along the northern frontier, it provides us with a valuable example of how the politics of 

friendship functioned. It also serves as a useful framework for interpreting Kino’s future 

associations, chiefly in his affiliation with Mora. Both Mora and Sigüenza, as I show below, 

aspired to create idealized worlds in which friendship played an important function. At one end, 

the creole scientist and polymath struggled mightily to forge a trans-Atlantic community of 

intellectuals who were in vogue with the latest philosophical and scientific trends. This ideal 

cosmopolitan community of scientists presupposed a particular notion of intellectual or ethical 

friendship by which Sigüenza interpreted Kino’s actions. At the other end, Mora hoped to 

construct a self-contained ecosphere where missionaries laboring at the edges of Christendom 

could utilize friendship as a way to create a unified front against paganism and the perils of the 

frontier. These two associations represented idealized ethical conceptions of friendship while 

showcasing how the idealization of these two visions could lead to heated conflict over cultural, 

social, and intellectual terrain.  
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Science, Authority, and the Politics of Friendship 

Having spent a full ninety-six days at sea, Francisco Eusebio Kino arrived in Mexico City 

on May 1, 1681. His voyage to New Spain’s colonial capital was no simple feat. For three long 

years Kino languished in Spain desperately trying to find passage to the New World. While in 

Spain Kino was hospiced at the Jesuit college of San Hermenegildo, where he whiled away the 

time practicing his Spanish and making compasses and sundials that, as it turned out, would later 

serve him well. Nor was New Spain his first choice. Having declined a professorship at the 

University of Ingolstadt, Kino had decided to devote his life to “bringing the light of the Gospel 

to the heathen in a remote and inhospitable region of the globe.”3 From the earliest years of 

Kino’s religious career China seems to have been that sought-after location, utterly captivating 

the missionary’s imagination.4 While in Spain, Kino expressed his passionate yearning for China 

in his many letters to the Duchess of Aveiro, whom he adopted as his patroness, yet never 

actually met.5 And indeed, Kino rested at the very edge of such a coveted assignment. In one of 

his letters to the Duchess he recounted that his passage to the Orient had slipped through his 

fingers in a game of chance with Reverend Father Anthony Kerschpamer: 

I told Father Anthony to choose the mission which he preferred; he insisted that I make 
the first choice. After contending for some time in this pious effort to give the other the 
preference, we thought of drawing lots to decide our destiny. Accordingly, ‘Mexico’ was 
written on one slip and ‘Philippines’ on the other. On drawing lots, Father Anthony got 
the ‘Philippines,’ and I ‘Mexico.’6  
 

And so it was that Kino destiny was sealed. 

                                                 
3 Irving A.Leonard, Baroque Times in Old Mexico: Seventeenth Century Persons, Places, and Practices, (Ann 
Arbor: University of Michigan Press, 1959), 206.  
4 Kino notes that his interest in China was awakened after having read the life and martyrdom of Reverend Father 
Charles Spinola. 
5 The Duchess of Aviero was well-known as a patroness of missions in Asia.  
6 Kino to the Duchess, November 15,1680. In Ernest Burrus, ed., Kino Writes to the Duchess: Letters of Eusebio 
Francisco Kino. S.J. to the Duchess of Aveiro, (Jesuit Historical Institute, 1965), 82. 
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When the Austrian arrived in Mexico City he was greeted with great fanfare among the 

scholars of the capital. Here was a well-respected intellectual from the hub of the scientific 

world. Don Carlos Sigüenza y Gongora, eminent scholar of mathematics and devoted creole 

patriot, led the welcoming party. At the time of Kino’s arrival Sigüenza had recently been 

awarded the title of Chief Cosmographer of the Realm, a title that represented prestige and 

significant respect, but which brought little remuneration. Eight years earlier, after having 

prepared and delivered a brilliant disquisition before an erudite crowd, Sigüenza won the 

position of professor of Mathematics and Astrology at the University of Mexico. As a scholar, 

Sigüenza represented the brilliance of his age, but as a professor he lacked passion, often missing 

his classes for weeks at a time. Here then, as Sigüenza saw it on the day he welcomed his 

European colleague to New Spain, were two men of equal intellectual footing who as it were 

happened to share many things in common: both were of the same age (thirty-six years old),7 

both were mathematicians, both were amateur geographers, and both had received their formal 

education from the Society of Jesus.8 And so the creole scholar eagerly welcomed Kino into his 

home—where they apparently had long conversations on a variety of scholarly topics—

introduced him to his friends, loaned him his extensive collection of maps (most of which were 

of the northern frontier, to where Kino was soon to embark), and defended his colleague’s 

reputation, all “in an act of intellectual hospitality.” 9  

For Sigüenza these acts of generosity, in particular the loaning of his academic material 

to a fellow intellectual and scholar, embodied requisite ethical behavior for those who inhabited 

an imagined “scientific republic,” a conceptual space where citizenship was determined by a 

                                                 
7 Not all scholars agree on this point. Bolton, for instance, places Kino’s age at 37. 
8 Sigüenza never became a Jesuit as he was expelled from the order in 1667. 
9 Moore, “Cosmopolitanism and Scientific Reason in New Spain,” 120. Spanish creoles were Spaniards born in the 
New World. 
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particular style of friendship that rested on acts of generosity, scholarship, and reasoned 

dissent.10 In addition, gaining the friendship of such an eminent scholar would have enhanced 

Sigüenza’s scholarly standing, for to have someone of Kino’s reputation attest to or write a 

positive endorsement of his own scholarship could mean the difference between a successful or 

unsuccessful publication.11  

The uniqueness of the world both men inhabited was at the core of their relationship. It 

was a world in which the fate of man was no longer subject to the unknowable designs of the 

divine; it was a world of speculation and experimentalism, yet satiated with superstition and 

reverence to authority. Irving Leonard has called this period the Baroque Age. It was an age in 

which rote memorization, faith in the authority of the ancients, and excessive ornamentation in 

forms of rhetoric went hand-in-hand with the latest in heliocentric science, experimental 

mathematics, and Cartesian doubt. In other words, this was a “confused” age, but an age that 

because of its eccentricity “released a prodigious creativity in Spain,” and, I would add, 

America.12 Sigüenza represented the ideal archetype of the Baroque scholar. While a “rugged 

mind, methodical doubt, and sturdy pragmatism in secular matters” set Sigüenza apart from 

Kino, who was utterly committed to the tradition-bound society of theocratic despotism, 

Sigüenza’s worldview remained mired in “religious dogma and pious faith.”13 Yet in matters of 

scholarship, Sigüenza was not swayed by the prevailing desire to remain loyal to the authority of 

the ancients. In fact, he often criticized scholars for maintaining such blind devotion to ancient 

                                                 
10 See Moore, “Cosmopolitanism and Scientific Reason in New Spain,” for a discussion of this imaginary republic. 
11 See Erika Rummel, “Professional Friendships among Humanist: Collaboration or Conspiracy?” In Charles 
Garfield Nauert, James V. Mehl, eds., Laudem Caroli: Renaissance and Reformation Studies for Charles G. Nauert, 
(Thomas Jefferson University Press, 1998): 35-44. 
12 Leonard, Baroque Times in Old Mexico, 30. 
13 Leonard, Baroque Times in Old Mexico, 213. 
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authority simply because some ancient scholar held this or that to be true. These two approaches 

to knowledge came to a head soon after Kino’s arrival.  

In the eleventh month of 1680, the year of the Pueblo Revolt and the year prior to Kino’s 

arrival, the “Great Comet” appeared in the sky.14 Visible for several weeks, it allowed both men, 

separated by the immensity of an ocean, to independently embark on the process of mapping and 

cataloguing the comet’s route, length, and duration, and to set forth in explaining its meaning and 

significance.15 Sigüenza published his findings first. In 1681, shortly after the comet disappeared 

from the heavens, Sigüenza wrote his Manifesto filosófico contra los cometas despojados del 

imperio que tenían sobre los tímidos, (Philosophical Manifest Against Comets Stripped of their 

Dominion Over the Timid), dedicated to the Marchioness of Laguna. He dedicated this work to 

the Marchioness in order to alleviate her concerns regarding the comet, namely in that it 

foreshadowed calamity. In his treatise Sigüenza argued that such celestial events were wholly 

natural phenomena, and did not, as it was widely held, bode ill for the colony. This position was 

unique and exceedingly modern for the highly superstitious climate of his day. But the baroque 

scholar insisted on the use of logic and reason as essential in coming to terms with this event. By 

using such a reasoned and logic-driven approach, Sigüenza had openly and implicitly challenged 

all those scholars who depended on the authority of the ancients to deduce their arguments 

regarding the comet. Here was a creole scientist on the periphery of the recognized scientific 

world who was walking a fine line between rejecting ancient authority and embracing logic. 

Such a position relegated him to a peripheral status among most of the early modern scholars of 

his day.16  

                                                 
14 The comet was seen over the Spanish sky between November and February. Kino was in Cádiz at the time. 
15 Ellen Shaffer, “Father Eusebio Francisco Kino And The Comet of 1680 – 1681,” The Historical Society of 
Southern California Quarterly 34, no. 1 (March 1952): 57.  
16 See Irving Leonard, Baroque Times in Old Mexico, 213. 
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Soon after the printing of Sigüenza’s treatise, Don Martin de la Torre, a Flemish scholar 

living in the Yucatan, countered with a response titled, Manifesto Cristiano en favor de los 

Cometas mantenidos en su natural significación (Christian Manifest in Favor of Comets 

Maintained in Their Natural Significance) in which he argued that comets were warnings from 

God. Sigüenza in-turn responded with his Belerofonte Matemático contro la Quimera 

Astrológica de Don Martín de la Torre (Mathematical Bellerophon against the Astrological 

Quimera of Don Martín de la Torre) where he showcased the superiority of his scientific 

methodology. According to José Rojas Garcidueñas, Sigüenza essay, while circulated only in 

copies and never published, devastated Martín de la Torre so thoroughly that the Flemish scholar 

never attempted a reply.17 Sigüenza saw himself as a serious scholar, taking only the most 

credible opposition seriously. Thus when Don José Escobar Salmerón, his colleague at the 

University of Mexico, wrote a competing treatise declaring that comets were wholly composed 

of dead bodies and human perspiration, Sigüenza response was short and sardonic, for the 

challenge was absurd and therefore beneath him. His only comment to this odd claim was, 

“avoid sweating!”18 Yet early modern scholars cannot be faulted for such bizarre theories, for 

they were part of the everyday parlance of the day. Even the highly revered Athanasius Kircher 

held that comets were “exhalations of clouds, rivers, and seas of the terrestrial globe and that 

they come from evaporations of the planets.”19  

It was Kino’s competing essay on the comet titled Exposición Astronómica 

(Astronomical Exposition) that worked Sigüenza into a frenzy, challenging their nascent 

                                                                                                                                                             
 
17 José Rojas Garcidueñas, Don Carlos de Sigüenza y Góngora, erudito barroco, (México, Ediciones Xochitl, 1945), 
50. 
18 Quoted in Shaffer, “Father Eusebio Francisco Kino And The Comet of 1680 – 1681,” 58. 
19 Quoted in Shaffer, “Father Eusebio Francisco Kino And The Comet of 1680 – 1681,” 60. 
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friendship.20 While Sigüenza argued that comets were natural phenomena disconnected from any 

metaphysical apparatus, Kino argued the contrary, namely that comets were supernatural events 

that were divinely inspired and thus signs of imminent disaster and evil.21 Taking impetus from 

such celebrated thinkers as Seneca and Aristotle, Kino used the authority of the ancients as a 

primer for his understanding of metaphysical phenomena. In a letter written in 1680 to Father 

Luis Espinosa he commented that the comet “signifies many calamities for Europe and means, in 

particular for three or four countries, unproductiveness, famine, storms and several earthquakes, 

disturbances on a vast scale, fevers, epidemics and numerous death, especially of eminent 

persons . . . The fact that the comet is so colossal means that its evil effects will be all the more 

universal and affect more people and countries.” To this observation he added that given its 

length and duration, doom was secured to “plague mankind for many years to come.”22 Kino, 

unlike Sigüenza, adhered to the Hapsburg model of scholarship “with its reliance on the 

symbolic logic of the political and religious authority of the court.”23 These two opposing 

scientific visions then became contested ground over which the negotiation of intellectual and 

cultural space took place, simultaneously delineating the parameters of idealized friendship as 

conceived by Sigüenza.  

                                                 
20 The book’s original title was Exposicion Astronomica de el Cometa, que el ano de 1680, por los meses de 
Noviembre y Diziembre, y este ano de 1681 por los meses de Enero y Febrero, se ha visto en todo el mondo, y le ha 
observado en Ciudad de Cadiz el P. Eusebio Francisco Kino, de la Comnpania de  Jesus, con licencia en Mexico 
por Francisco Rodriguez Lupercio. The book itself is divied into ten chapters, titled as follows: Chapter 1, Que 
linage de Creatura sea el Cometa; Chapter II, Que el Cometa no fue más que uno, y de el tiempo que duró; Chapter 
III, Del movimiento, y lugar del Cometa; Chapter IV, Del lugar verdadero y aparente del Cometa, y de su Paralaxi; 
Chapter V, Que tanto disto el Cometa del tierra, según se saca y deduce de los principios paralácticos; Chapter VI, 
Que el Cometa no fue elementar, sino celeste donde se comprueba con nuevos argumetos, la exorbitante distancia 
que a via de nosotros a el, numerados sus leguas según el computo Español; Chapter VII, De la similtud cotexo y 
comparación del Cometa de 1680 y 1681 con el del ano de 1665 y 1665; Chapter VIII, De la magnitud y 
corpulencia del Cometa, y de la longitud de su cauda, reducida su candidad a legus Españolas; Chapter IX, De la 
atmosphera del cuerpo del Cometa, y de que fuerte se forma su cauda, per se varie y fenezca; Chapter X, De lo que 
prognostica Cometa de 1680 y 1681 o que anuncio prospero o infeliz amague. 
21 Burrus, Kino Writes to the Duchess,  9. 
22 Burrus, Kino Writes to the Duchess, 97. His measurements were thus, “I estimate its distance from the earth at 
3,000 leagues or more, and the length of its train at 5,444 leagues, which is more than thrice the earth’s radius.” 97. 
23 Moore, “Cosmopolitanism and Scientific Reason in New Spain,” 118. 
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According to Sigüenza, just prior to Kino’s departure to the Mexican north, the Austrian 

scientist visited his house so as to personally deliver to him his Exposición. This act of book 

gifting could, as Natalie Zemon Davis notes for sixteenth-century Europe, be read as a sign of 

friendship, and Kino may have meant it as such.24 However, in this case it came off as quite the 

opposite. Indeed, during the time that Kino was writing his Exposición he never mentioned to 

Sigüenza his intentions, which as several of the Mexican scholar’s friends had already 

communicated to him was designed as a direct attack on his manifesto. The effect Kino’s work 

had on Sigüenza was both profound and disconcerting. To Sigüenza’s utter consternation, Kino’s 

treatise entirely dismissed his scholarship, leaving him to assume that Kino thought very little of 

his work—in truth, it is uncertain if Kino had ever read Sigüenza’s essay. Sigüenza certainly 

thought he had, and his argument for Kino’s betrayal rests entirely on that premise. Not only did 

Sigüenza believe that Kino had dismissed his scholarship outright, but he also felt mocked by the 

Austrian’s arguments. According to him, even though Kino never mentioned his name in his 

treatise it was obvious to Sigüenza that he was the source of Kino’s derision. Kino’s 

commentary, for example, asserted that no learned man worth anything would or could hold an 

opposing view to his; the implication being, as Leonard tells us, that Sigüenza was worthless as a 

scholar.25 But what followed was even more infuriating for Sigüenza. Kino wrote that the 

comet’s nefarious message was evident to all ‘unless there be some trabajosos Jucios (dull wits) 

who cannot perceive it.’26 This statement was equivalent to calling Sigüenza a persona sin razón 

(person without reason), irrational, crazy, or incompetent. In effect, such a harsh rebuke of 

Sigüenza’s work was akin to excluding him from a community of equals among scientists and 
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Transactions of the Royal Historical Society, Fifth Series 33 (1983): 86. 
25 Leonard, Baroque Times in Old Mexico, 207. 
26 Quoted in Leonard, Baroque Times in Old Mexico, 207.  
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similarly questioned his status as professor and royal cosmographer. Sigüenza’s response was 

melancholy: “I don’t know whether to call it mockery or derision with which [Kino] speaks of 

me referring to my opinions.”27  

Sigüenza saw Kino’s Exposición as a patronizing refutation of his scholarship, and as a 

personal attack on him and his reputation as a scientist. A simple, straightforward and logical 

dissent would have fit within the parameters of a scientific republic, but not Kino’s mocking and 

dismissive lambast. To make matters worse, Kino dedicated his work to the Marquis of La 

Laguna, husband to the Marchioness of Laguna, “thus setting the husband to liberate his wife 

from false counsel.”28 Wrote Sigüenza “it appears that the Jesuit had come from Germany to this 

Septentronial America to free her accidents from the deceit and air in which I had placed her 

[when I said that] comets should not be feared, as it was false that they foretell calamities and 

destruction.”29 Since European scholarship maintained a superior academic position in relation to 

its colonial periphery, Sigüenza’s reputation was in serious jeopardy. In New Spain, as in much 

of Europe, one’s status and reputation were of paramount importance, and rumors or insults to 

ones namesake could prove professionally disastrous. Such a public humiliation (Kino’s 

published treatise was read by many) required a response. As Francis L. Ramos notes, “in the 

early modern Iberian world, public humiliation had political implications, and contemporaries at 

times declared war by embarrassing rivals publically.”30 Not responding publically was 

tantamount to admitting ones failure and accepting dishonor. Kino’s attack on Sigüenza’s 

scholarship, which he saw as a betrayal of their friendship, led to the very real fear on the part of 

the creole scholar that his reputation and status would be soiled beyond repair, which he 
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apparently “valued as [if it were] my life.”31 Such an underhanded academic challenge from a 

European colleague, whom Sigüenza at one point saw as an ideal intellectual friend, not only 

insulted his academic reputation, it also awakened his Mexican patriotism.  

Despite Ellen Shaffer’s affirmation that “if his Exposición was written as an attack, it 

would seem to be out of keeping with what is generally known of his character,” being that “the 

men who knew Father Kino well and worked with him in the mission field for years, pictured 

him as a gentle and humble person,” acrimonious behavior of this caliber among men of thought 

was not uncommon.32 As Moore writes, “recent studies have noted the social volatility in the 

propensity for debates among members of early modern scientific communities to devolve into 

resentment or violent, ad hominem attacks.”33 A structured friendship founded on the ethical 

comportment of men who belonged to such a community of scholars represented a way to 

civilize this process.34  

Aside from providing structure and discipline to intellectual disputes, friendship during 

the early modern period was also used as a way to advance one’s academic goals. Erika Rummel 

supplies an illuminating example. Using fifteenth century professor of poetry Marineo Siculo as 

a case study, she notes how it became common practice for academics like Siculo to steal a 

friend’s unpublished papers and present them to a willing publisher, under the ruse that such 

elegant scholarship should be shared with the world. In this way, the scholar of the academic 

                                                 
31 Quoted in Moore, “Cosmopolitanism and Scientific Reason in New Spain,” 122. 
32 Shaffer, “Father Eusebio Francisco Kino And The Comet of 1680 – 1681,” 67. 
33 Moore, “Cosmopolitanism and Scientific Reason in New Spain,” 116. 
34 See Norbert Elias, The Civilizing Process: Sociogenetic and Psychogenetic Investigations, (Blackwell Publishing, 
2000). 
The Civilizing Process. This work is considered one or the first great works of sociology and explains how 
Europeans came to see themselves as more civilized than their forbearers and other societies. Elias determined his 
arguments by looking at books about manners published from the thirteenth through eighteenth centuries.  



 120

piece would be able to test the waters and see how the work would be received.35 If received 

well, the author would forgive the friend for his brazen theft. But if it was rejected by the 

scientific community the author could claim that his treatise had been stolen and was yet 

unfinished, or that it was still unpolished and not ready for publication; or he could say that it 

was never intended for publication, but was rather a private musing. This interplay among 

scholars became a way to test the public waters without consequence. Here is what Eobanus 

Hesus, the leading humanist of the Erfurt circle, wrote during one such incident:  

A few days ago, gentle reader, when I paid a casual visit to a friend and, as one does, 
looked at the newest material on his desk, it so happened that there fell into my hands a 
letter from the excellent theologian Johann Lang (you know how great a man he is). It 
was addressed to the great jurist Martin of Margareten, rector of the gymnasium, but had 
apparently not yet been sent off. When I had read it through diligently and avidly, as I 
usually read everything the man writes, I thought it was worthy of being immediately 
printed in as many copies as possible and put into the hands of scholars . . . So here is the 
letter, dear reader, full of piety and learning, made available to you, so that you might 
read it before it reaches the man for whom it was intended. You may blame me (if it is a 
culpable deed and not rather an act of charity) . . . indeed I’ll gladly and willingly 
shoulder the responsibility for any fault or crime this involves, if I may thereby provide a 
service to you and your studies.36 
 

As Rummel notes, this letter was by no means meant to be a private correspondence. The intent 

was for it to be published, only not by the author who in defending liberal studies would have 

come off as a prude, but rather by some “well-intentioned” thief. This event was clearly a staged 

crime committed in the name of friendship. Friendship played similar roles among the academic 

community in New Spain.   

In response to Kino blatant attack on his person, Sigüenza wrote his Libra astronómica 

(Astronomical Balance) in which he defended himself by producing his own scathing analysis of 

Kino’s logic. Because Sigüenza felt Kino’s Exposición was personal, the full title of his book 
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read: LIBRA ASTRONOMICA y Philosóphica en que D. Carlos de Sigüenza y Góngora, 

Cosmógrapho, y Mathemático Regio en la Academia Mexicana, examina no solo lo que a su 

Manifiesto Philosóphico contra los Cometas opuso el R. P. Eusebio Francisco Kino de la 

Compañía de Jesus, sino lo que el mismo R. P. opinó y pretendió haver demonstrado en su 

Exposición Astronómica del Cometa del año de 1681 (Astronomical and Philosophical Balance  

in which Don Carlos de Sigüenza y Góngora, Cosmographer and Royal Mathematician of the 

Mexican Academy, Examines not only in what to his Philosophical Manifesto Against Comets 

opposed by the Revered Father Eusebio Francisco Kino of the Company of Jesus, but what the 

Reverend Father opined and pretended to have demonstrated in his Astronomical Exposition of 

the 1681 Comet). Sigüenza’s Libra was a clear rebuttal to Kino’s manifesto. Unfortunately, due 

to its highly technical nature—the book opened with a series of complex mathematical and 

geometrical computations—Sigüenza was unable to find a willing publisher. His response 

remained unread for a decade. It was not until 1690, ten years after his literary feud with Kino, 

(though the necessary license was immediately obtained) that an “admiring friend,” Sebastián 

Guzmán y Cordova, a Spanish mathematician in the viceregal court, offered to foot the bill for 

publication.37 Like Rummel’s thieves, friends also served important fiscal roles in the 

competitive process for publication. 

In this short book, Sigüenza vehemently argued against the authority of the ancients, 

writing that they had no place in endeavors of science. As Leonard notes, “this kind of 

skepticism was rare in the Baroque world of seventeenth century Mexico, and it was a little 

subversive in a culture in which Theology, as the ‘Queen of Sciences,’ still reigned supreme.”38 

In order to respond to the claim that he was irrational or uneducated Sigüenza went through a 
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litany of scholars that he drew from: men such as Kircher, Tycho, Descartes, Quevedo, Kepler, 

Caramuel (whom he described as “my great friend and most courteous correspondent”), Conrad, 

Confalonier, Pico della Mirondola, Gassendi, and Schott, among others.39 His goal was not only 

to consult the most well-known and respected secular authorities from Europe that would help 

him deny any positive correlation between the comet and events on the ground, but also to show 

Kino that he was well educated—that he was no “dull-witt.”   

But Sigüenza’s emotional response to what he felt was a barefaced betrayal of their 

friendship on the part of Kino, went much deeper than a sullied reputation. Dedicated to Don 

Gaspar de Sandoval, then viceroy of New Spain, the text is clear in its portrayal of anger toward 

Kino. It begins, for instance, “Nunca con más repugnancia, que en la ocacion presente tome la 

pluma en la mano. . .” (Never have I taken this pen in hand with more repugnance than on the 

present occasion).40 According to Sigüenza, Kino, being European, had disparaged him and other 

creole scholars and considered them as inherently inferior. Sigüenza’s Libra was thus written in 

part to defend “‘not only myself but also my patria and nation,’ since the Jesuit clearly despised 

Mexico and Mexican scientists ‘through being Spaniards . . . and because of this ignorance of the 

mathematical sciences.’”41 Sigüenza could not shake the feeling that Kino had thumbed his nose 

at him. Perhaps, Sigüenza wrote, Kino felt this way toward him because he had not achieved his 

education in Europe, or because Kino could not possible imagine that intellectuals of Sigüenza’s 

caliber might “grow amidst the reeds and cat-tails on the margins of the Mexican pond!”42 Yet 

like most creole intellectuals of his day, Sigüenza professed a conflicted view of his celebrated 

Mexico. While Sigüenza praised his patria criolla, its glorious Indian past, and its heroic history, 
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he maintained an utter contempt for the average Indian whom he described as a common 

drunkard.  

Sigüenza was a brilliant scholar. He was well acquainted with the brightest secular 

European luminaries of his day, and was conversant with the latest technology. Writes Leonard, 

“it is likely that, in solid learning, technical literature, and efficient instruments, he [Sigüenza] 

was the best equipped scientist of his time in the Spanish overseas dominions.”43 In addition, by 

the time of Kino’s arrival Sigüenza was already well known by scholars in Europe and Asia. 

Thus, it is not hard to understand why Sigüenza felt betrayed by the deep condescension that 

Kino seemed to reserve for the creoles of New Spain, treating them, as Sigüenza saw it, as mere 

Indians. And as if that were not enough to incite the creole patriot’s ire, Kino had returned 

Sigüenza’s maps of the northern frontier “incomplete and in shreds,” and only through the great 

efforts of the rector of the Colegio de San Pedro and San Pablo, Francisco de Florencia.44 All 

these issues were brought up in his Libra, leading Schafer to note that Sigüenza “covered the 

situation [the comet] from every possible angle, including the personal.”45 

 In his Libra, Sigüenza explained that his harsh tone in response to Kino derived from a 

sense of betrayal “when his expectations for intellectual friendship with the missionary, who was 

reputed to be a very eminent mathematician did not come to fruition.”46 It became obvious to 

Sigüenza that he and Kino had a fundamentally different understanding of what such an 

imagined republic entailed, as well as the rules regulating proper behavior of its members. 

Anthony Grafton has argued for a similar code of ethics among those who belonged to the 
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European Republic of Letters. For Grafton, the Republic of Letters saw itself as Europe’s first 

egalitarian society, where membership rested on the principles of openness, transparency, and 

full citation of evidence.47 Kino’s harsh refutation of Sigüenza’s scholarship was not in accord 

with the structured rules of amity among scholars who used public debates to justify their 

ideational positions.   

As Moore points out, Sigüenza had hoped to create a community of intellectual peers 

who were cosmopolitan and in vogue with the latest scientific ideas. This “imagined scientific 

republic,” as Sigüenza envisioned it was structured in such a way as to create equanimity 

between core and periphery, principally through a unified adherence to ethical rules of behavior 

among men of learning where reason reigned paramount. For Sigüenza, the use of reason as 

opposed to an adherence to the wisdom of the ancients was the means through which he could 

level the playing field, elevating America to the position of Europe. “This ideal cosmopolitan 

community of scientists,” writes Moore, “presupposed a particular notion of intellectual or 

ethical ‘friendship’ by which Sigüenza y seems to have measured Kino’s actions.”48  In order for 

such equanimity to function, therefore, both sides had to agree to the same rules of behavior in 

relation to scholarship. A mocking and dismissive attack had no place in such an imagined 

community, especially if it was made public. As Sigüenza saw it, Kino’s attack was outside the 

bounds of proper behavior as it pertained to this imagined republic for it was not a reasoned 

counter argument. Both Leonard and Moore agree that Sigüenza saw this as a challenge to an 

intellectual duel. Wrote Sigüenza, 

With all certainty I was convinced that the most revered and learned fathers of the 
Company of Jesus, who are such patrons of the truth, would not take this controversy 
badly, since it takes place between two individuals and two mathematicians without 
going any farther that that; and all the more so because the duels that occasionally occur 
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between those who pore over books are not only common but indeed licit and even 
necessary since one is assisted in them.49 

 

His conceptualization of their literary dual echoed Newton’s concept of friendship, namely in 

that critiques from friends were functionally necessary and often helpful. But Kino had 

unwittingly violated the most important tenant of friendship for Sigüenza, that of reasoned and 

constructive dissent among scholars who inhabited a world of friendship and scholarship. 

Despite Kino’s supposed betrayal, Sigüenza nonetheless wished to hold on to his dream of an 

intellectual community. He ended his Libra with the following words: “y quedan los cometas 

libres de las infamas, que sin razón les imputan: y quedamos todos amigos, supuesto que” (and 

all the comets remain free of calumny, which they have been assigned without the use of reason: 

and of course we all remain friends).50 In like manner, when Father Pedro Van Hamme, a very 

learned man with a “fondness for mathematics” arrived the following year, Sigüenza made every 

effort to befriend him sharing with him his ideas regarding the comet as if to ensure that his 

idealized version of friendship among scholars would not be tainted by his rocky friendship with 

Kino.  

Newton, with whom this chapter began, was an early forerunner to the various scientific 

academies that emerged throughout Europe in the eighteenth century. These academies provided 

a set of rules and regulations through which to “arbitrate internal scientific disputes,” and which 

in turn provided a quasi-model for civil society.51 This intellectual model of civil society was 

premised on a particular style of friendship among scholars, for as Newton noted during his 

tenure at Cambridge, it was the duty of friends to critique each other’s works in a precise and 

reasoned manner. Because among scholars one’s research was fundamental to an established 
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reputation, friendships with the right people could prove an important measure of success. 

Similarly, because science involved a public form of authority it also required the formation of a 

regulatory body of scholars to critique such authority. Friendship was therefore seen as a coded 

system of behavior in which “friends” were expected to behave in certain ways. For Sigüenza, 

the ideal friendship among scholars was based on equality and reciprocity. This style of 

friendship, which he hoped to forge with Kino, met up in a stalemate. It took Kino several years 

to respond to Sigüenza’s Libra. In his Inocente, Apostolica y Gloriosa Muerte del V. Pe. 

Francisco Xavier Saeta” (Innocent, Apostolic and Glorious Death of the Venerable Father 

Francisco Xavier Saeta) published in 1695, Kino notes that he never intended to offend the 

Mexican savant, whose book he does not remember having read; rather, he wrote the book in 

response to several requests he had received from friends in Rome.52 If this was a 

misunderstanding, as many claim it was, it was an unfortunate one. Schaffer concludes her 

analysis: “one wishes it [the misunderstanding] could have been erased and that theirs could have 

been a warm, life-long friendship.”53 

 

Kino on the Frontier: Friends and Foes 

When Kino left Mexico City for the northern frontier he became embroiled in yet another 

confrontation involving a form of betrayal founded on a particular ideal of friendship, this time 

with fellow Jesuit, Father Francisco Xavier de Mora.54 Prior to his departure for the frontier Kino 
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had been commissioned by the Conde de Paredes as royal cosmographer, tasked with surveying, 

delineating, and mapping the boundaries of California and Sonora, and as missionary to the 

natives. After a rather uneventful reconnoitering attempt in California, Kino departed for Sonora 

in February of 1687, six years after his initial confrontation with Sigüenza; he would spend the 

next twenty-four years of his life laboring in this remote region. Soon after his arrival to the 

Pimería, Kino directed the construction of his mission at Dolores. He apparently named this 

settlement after a painting given to him by Juan Correa, an artist from Mexico City.55 Known as 

Nuestra Señora de los Dolores (Our Lady of Sorrows), the mission was located along the San 

Miguel River because of its access to fertile lands and water and because, as was the common 

practice among missionaries, it was near an Indian village.56 Defense was also a chief 

consideration for its location. Dolores was aptly constructed with the Sierra de Santa Teresa on 

the east, the Sierra del Torreón on the west, the Cerro Prieto to the south, and the rugged Sierra 

Azul on the north. Having established his mission, Kino immediately set himself on a project of 

exploration and conversion of the native peoples; he began reconnoitering the land; he actively 

learned the native languages of the area; and he began establishing relationships with the Indians 

of the Pimería Alta.    

According to Bolton, at the time of Kino’s arrival, Sonora contained approximately 

30,000 Indians; they consisted of the Upper Pimas, which included the Sobas, the Sobaípuris, the 
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Pápagos, and the Pimas proper. The Yuman tribes of the Opas and Cocomaricopas bordered 

Piman territory on the lower Gila, and the Yumas, Quíquimas, Cutganes, Cócopas, and other 

tribes bordered them along the lower Colorado.57 As missionary to the Pima, Kino adopted a 

tireless work ethic, reconnoitering vast swaths of territory while extending the edges of 

Christendom to their furthest limits. During his time on the frontier, he made more than fifty 

journeys throughout the Pimería, all on horseback. Bolton later dubbed him the “Padre on 

Horseback.”58 His individual trips were merciless, ranging from 100 miles to at times more than 

1000.59 And of the fifty expeditions Kino made throughout the Pimería, fourteen were into what 

is now Arizona. In fact, in 1700 Kino founded the mission of San Xavier del Bac, just south of 

modern day Tucson. Due to these accomplishments, Kino continues to be honored in both 

Mexico and the United States. In 1965 a statue to the revered missionary was unveiled in the 

National Statuary Hall in Washington D.C. 

It is rather remarkable that in addition to his constant journeys throughout Sonora and 

California, Kino also found time for research and writing. He was, after all, a meticulous scholar. 

As a cartographer Kino was extremely proficient, drawing numerous maps and charts of the 

frontier. His map of the Pimería, published in 1705, was so useful that European scholars used it 

for the next century and a half. One of his greatest contributions in the area of cartography was to 

show that California was not an island, as many soldiers, travelers, and administrators had 

asserted, but rather a peninsula connected to the mainland. This discovery proved vital for the 

future of commerce and development in the region. He proved his theory in a thoroughly 

scientific manner. Wrote Kino, “I have discovered with all minute certainty and evidence, with 
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mariner’s compass and astrolabe in my hands, that California is not an island but a peninsula, or 

isthmus, and that in thirty-two degrees of latitude there is a passage by land to California, and  

 
Map drawn by Kino, 1710. In Ernest Burrus, Kino and the Cartography of Northwestern New Spain, (Arizona 

Pioneers Historical Society, 1965). 
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that only to about that point comes the head of the Sea of California.”60 However, as I mentioned 

in the previous chapter, Kino was only able to carry out such scientific and intellectual pursuits 

because he had taken great care to gain the assistance and cooperation of the local Indians 

While Kino is widely credited with having traveled, reconnoitered, and accurately 

mapped the whole of the Pimería Alta, he was also an armature historian, biographer, rancher, 

astronomer, theologian, geographer, and linguist. As a historian Kino wrote a good deal not only 

about the Indians he ministered to, but also about their history and beliefs. Kino also wrote about 

his association with various other Europeans such as Admiral Atondo, Governor Jironza, 

Captains Manje and Bernal, and Fathers Juan Ugarte, Salvatierra, Francisco Maria Piccolo and 

Saeta.61 His Innocente, apostólica, y gloriosa muerte del venerable Padre Francisco Xavier 

Saeta de la Campañia de Jesús (Innocent, Apostolic, and Glorious Death of the Venerable Father 

Francisco Xavier Saeta of the Company of Jesus), which covered the history of the Pimería from 

1687-1695, was composed of six parts and recounted the difficulties missionaries went through 

in the Pimería. It also addressed the economic situation of the region—going into great detail 

regarding the available number of cattle, horses, etc.—it presented a narrative of the events in 

Caborca, which led to the Indian uprising of 1695 and the eventual martyrdom of Saeta, and it 

included a general overview of the Pimería and its environs. Burrus notes that Kino’s Saeta was 

“by far more than the life story of one man [Saeta]; it is the detailed and documented history of 

the entire region with the geographical, theological, political, economic, military, and 

ecclesiastical aspects minutely presented and analyzed.”62 This work also provided excellent 
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details on how he won over the Indians and secured their friendship. Kino wrote other important 

essays of which the most significant remains his Favores Celestiales.63 

Today Kino is mostly remembered for the work he did among the indigenous people of 

Sonora. According to most Kino scholars, he treated them with such kindness and compassion 

that today Kino is still remembered as an overwhelmingly positive force. Writes Bolton,   

Eusebio Francisco Kino was the most picturesque missionary pioneer of all North 
America—explorer, astronomer, cartographer, mission builder, ranchman, cattle king, 
and defender of the frontier.  His biography is not merely the life story of a remarkable 
individual; it illuminates the culture of a large part of the Western Hemisphere in its 
pioneer stages.64 

 

Bolton’s hagiographic account of the Austrian missionary became a sort of template for scores of 

future scholars. His conclusion of how Kino treated the Indians is also evidenced in the many 

letters in which Kino speaks positively of them. In one of Kino’s earliest letters to the Duchess of 

Aveiro he writes that the Indians were intelligent, had good and generous hearts, and were 

receptive to hearing the truth of the gospel.65 In his Favores Celestiales, he claimed time and 

again that the Indians were peaceful and exhibited all evidence of friendship toward the 

missionaries.66 Indeed, he lauded and praised the indigenous people of Sonora to such an extent 

as to prompt serious critiques from other missionaries who claimed that he greatly exaggerated 

the positive qualities of both the land and the people. Aside from his instrumental role of 

ministering to the Indians, Kino was also a unifier of indigenous peoples. His designs for the 

Pimería included the unification of the Pimas and Sobas so as to offer a unified front against 

hostile Indian invaders. Internal conflicts and grudges in previous years had kept the two tribes 

                                                 
63 Bolton translates this as Historical Memoir of Pimería Alta. 
64 Herbert E. Bolton, The Rim of Christendom, a Biography of Eusebio Francisco Kino, (Tuscon: University of 
Arizona Press, 1984), xix. 
65 Burrus, Kino Writes to the Duchess, 12. 
66 Kino, Favores Celestiales, reprinted in Bolton, Historical Memoir of Pimería Alta, 43.   
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from forming a unified front. However, with the help of several other missionaries Kino, through 

acts of kindness, was able to win over El Soba, leader of the Sobas, and reconcile the two tribes 

to the great benefit of the region. 

During his early years in the Pimería, Kino also established strong friendships with 

several missionaries. As early as 1610 Father Rodrigo de Cabredo had set fort the rules for 

proper missionary comportment. He stipulated, for instance, that Jesuits were to go into the 

missionizing field “two by two” in order to keep each other company and to foster friendships 

with each other so as to avoid the ills of loneliness.67 “The rule,” writes Polzer, “was tinged with 

Ignatian asceticism because one of the companions was to be subject to the other. The 

obedience-minded Jesuits were feeling the burden of isolated missionary existence.”68 Cabredo’s 

rules also emphasized constant communication among missionaries, which was primarily 

intended to ensure that missionary asceticism, zeal, and behavior would not be corrupted, and 

secondly it was “intended for the spiritual and human well-being of the men who had to live 

apart from the more familiar settings of Spanish daily life.” 69 A later amendment to the 1610 

code was written in 1662 and was designed to regulate contact between missionary and settler, to 

govern commerce among them, and even “proscribes the Fathers from soliciting material goods 

for their welfare.”70 The sixteen paragraphs of Cabredo’s 1662 Code were designed to aid 

missionaries in their relations with Indians and settlers so as to help foster a more peaceful 

society. Cooperation was central to the code.71  Overall these rules were designed to foster 

friendship among missionaries, while avoiding the pitfalls of secular life.   

                                                 
67 Polzer, Rules and Regulations, 45. 
68 Polzer, Rules and Regulations, 45. 
69 Polzer, Rules and Regulations, 45. 
70 Polzer, Rules and Regulations, 54.  
71 Polzer, Rules and Regulations, 49. 
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Given Cabredo’s emphasis on friendship, Kino seems to have been successful in 

establishing fruitful friendships with his contemporaries. We have gained some indication of 

how several of his Jesuit brothers felt about him from their writings. Of Kino, Juan de Velarde, 

one of Kino’s close associates, admiringly wrote:   

He always took his food without salt, and with mixtures of herbs which made it more 
distasteful. No one ever saw in him any vice whatsoever, for the discovery of lands and 
the conversion of souls had purified him. These, then, are the virtues of Father Kino: he 
prayed much, and was considered as without vice. He neither smoked nor took snuff, nor 
wine, nor slept in a bed. He was so austere that he never took wine except to celebrate 
mass, nor had any other bed than the sweet blankets of his horse for a mattress, and two 
Indian blankets [for a cover]. He never had more than two coarse shirts, because he gave 
everything as alms to the Indians. He was merciful to others, but cruel to himself.72 
 

Father Francisco Xavier Saeta, who was the source of Kino’s first book in the Pimería, 

was also extremely fond of him. A Sicilian by birth, Kino and Saeta remained sincere friends 

throughout much of the time they knew each other. Saeta’s devotion toward his Austrian friend 

can be seen in an early letter to him in which he wrote, “I am leaving for Matape, and go in great 

haste, because of my eagerness to give your Reverence a thousand most cordial embraces . . . 

Your reverence will pardon this very miserable note, which I am writing with a scrawl. Goodbye, 

my most loving father, Humilimus ex corde. Kino said of this letter that it was a “most charitable 

and loving letter.”73 As friends they spent a great deal of time talking about their plans for the 

development of the Pimería. Such plans were cut short, however, when Saeta was abruptly 

martyred during the 1695 Pima uprising, after which Kino apparently went into a deep 

depression. Because of this terrible loss, Kino took it upon himself to play the part of secular 

official, unleashing a massive manhunt for Saeta’s killers. Unfortunately, in the process of 

having taken this action, Kino unwittingly created enemies where he previously had friends. 

                                                 
72 Juan de Verlarde, Quoted in Bolton, Historical Memoirs, 63. 
73 Favores celestiales, reprinted in Bolton, Historical Memoir, part I, 134. 
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Wrote Manuel Gonzáles, one of his oldest friends, “who has said that a missionary can also play 

the part of an official?”74  

Thus, while after a decade of missionizing Kino had for the most part developed a 

positive reputation among fellow missionaries, the indigenous people, and several soldiers as 

being an honorable and praiseworthy missionary, and while history has remembered him as “one 

of the greatest missionaries in Spanish North America,” his standing following the Saeta incident 

caused great concern among several of his Jesuit brothers. For Francisco Xavier de Mora, Kino’s 

behavior during and after the 1695 Pima uprising became the source of derision and contempt. 

Like Sigüenza, Mora had hoped to create an idealized version of friendship that would be 

specifically catered for the people and landscape of the northern frontier. Along these hostile 

edges of Christendom, Mora labored intently to stamp out the evils of paganism, public 

drunkenness, and the violent behavior of the Indians.75 In order to prevent such evils there 

needed to exist among all missionaries a unified and equal commitment to the missionizing 

enterprise. Friendship among these men of the cloth was therefore envisioned, as in Cabrera’s 

Code, to unite them as equal partners in this venture. Unfortunately, over time Mora developed 

deep reservations as to Kino’s commitment to this all-important project, and thus his friendship.  

Early in their relationship Kino and Mora maintained a good and amicable association, 

but their friendship soured in the years that followed especially after Kino’s actions following the 

1695 Pima uprising. His interest in Kino’s behavior began when Horacio Polici, then Father 

Visitor of the missions of Sonora, asked him to devote his time to watching closely over the 

                                                 
74 Gabriel Gómez Padilla, trans., Kino, ¿Frustrado alguacil y mal misionero?: informe de Francisco Xavier de Mora 
SJ al provincial Juan de Palacios, Arizpe, 28 de Mayo de 1698 (Universidad de Guadalajara, 2004). At the time of 
Kino’s arrival in the Pimería Gonzáles was the visitor general. Kino speaks fondly of the father visitor. See Kino’s 
Favores Celestiales, reprinted in Bolton, Historical Memoir. 
75 Padre Francisco Xavier de Mora, Arizipe, March 30, 1709. Arch. Hist. Hacienda, México. Temp. Leg. 0325 no. 
078. Microfilm copy in the Office of Ethnohistorical Research, Arizona State Museum, University of Arizona, 
Tucson.  
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troublesome missionary. The order seems to have been given because Kino, who by this time 

had already began to develop a strong influence in the region, had also began to play the part of 

secular official as noted above.76 Polici perhaps wished to keep Kino’s actions in check and more 

in-line with his proper role as missionary. But Polici soon discovered that Kino was invaluable in 

resorting peace to the region, and thus to Mora’s utter surprise, Polici abruptly re-activated Kino 

as missionary, soldier, and explorer. Polici then entrusted Kino on several ventures so as to help 

in quelling the violence raging throughout the region in 1695. Kino accomplished this important 

task of re-establishing peace with the help of native chiefs and indigenous allies. To Mora’s eyes, 

not only had Polici—who had originally ordered him to keep close tabs on Kino—betrayed him, 

but so had Kino who was now in his estimation more of soldier than missionary, and thus 

according to him, not following proper missionizing protocol. It was at this point that Mora 

decided to break from the celebrated missionary and write what can only be summed up as a 

fulminating diatribe against his former associate and friend.   

In a letter written to the Viceroy in 1696, Mora went to great lengths to describe Kino as 

a bad and contemptible missionary, whose only interest was self-aggrandizement and 

promotion.77 This highly contemptuous letter accused Kino of being too much of an 

individualist. If for Mora power resided in the ability of the Jesuit Order to remain united as a 

group and in-line with proper missionizing protocol, Kino’s individualistic actions hindered their 

overall strength and unity. Kino’s actions were anathema to missionaries such as him who were 

intent on fostering strong ties among each other so as to provide a unified front against common 

                                                 
76 By this time Polici had received reports from several soldiers about Kino’s actions in the Pimería. See, for 
instance, Relacion de Capitan Cristobal Martin Bernal al padre visitador horacio polici, 1697. AZTM. Jesuit Hist. 
Inst. Amer. Div., Tucson. Mf. J-02-D-09.  
77  Letter from Francisco Xavier de Mora to the viceroy, October 3, 1696.  Western Americana Collection, Beinecke 
Rare Book and Manuscript Library, Yale University. WA MSS S-1515 Xa5. For a reproduction of the letter see also  
Gabriel Gómez Padilla, trans., Kino, ¿Frustrado alguacil y mal misionero?: informe de Francisco Xavier de Mora 
SJ al provincial Juan de Palacios, Arizpe, 28 de Mayo de 1698 (Universidad de Guadalajara, 2004). 
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enemies. Kino, he continued was also ireful, domineering, stubborn, and not of an easy going 

demeanor with his fellow religious. These comments seem odd given the earlier passages by 

many of his close associates. Mora then continued on to accuse Kino of mistreating the Indians 

under his charge; an accusation that carried little weight given his reputation as a defender of the 

Indians.    

Most biographers of Kino depict him as a missionary intent on exploring the northern 

frontier and ministering to the Indians, and are not at all troubled by his lack of effort in staying 

in Dolores to missionize to his own flock—this seems to have been what Mora meant when he 

wrote that Kino mistreated his charges. This lack of concern for keeping a uniform code of 

behavior for all missionaries seems to have been Mora’s largest frustration with the missionary. 

He argued, for instance, that on those long trips he made to reconnoiter the frontier and play the 

part of amateur explorer, he left his Indians charges alone and without adequate supervision. 

Wrote Mora, “well what free time would he have to rest in his home and pursue the 

administration of the Indians. It is very common the times that [Indians] die without confession, 

because the father is in another pueblo . . . how many children will remain without baptism, how 

many holy days without mass, how many without doctrina.”78 Indeed, as Bolton recounts, Kino 

traveled constantly, often being gone for weeks and months at a time.79 Because of these 

shortcomings, Mora argued that Kino lived in perpetual sin.  

Mora’s critiques of his former associate did not stop there. He argued that Kino was 

mistaken regarding several issues of moral theology; that he abused his liturgical privileges far 

                                                 
78 Letter by Francisco Xavier de Mora to viceroy, October 3, 1696. Western Americana Collection, Beinecke Rare 
Book and Manuscript Library, Yale University. 
79 On November 13, 1744 the King of Spain issued a cedula calling for the extension of the mission and presidio 
system in order maintain his possessions. Each mission was to have two fathers, one of would devote his time and 
labores to exploration and conversion.This missionary would be provided with a military escort, which was to be 
paid by the father who would have been given funds for this purpose.   
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too often; that he spoke poor Pima; that he baptized much too freely without any follow-up; and 

that he was a manipulator because he had erroneously achieved the title of an exemplar 

missionary without having earned it. It is quite possible that Mora was envious of the 

missionary’s success and fame; perhaps Mora felt that as rector he held some sway over Kino’s 

action; perhaps Mora didn’t understand the frontier the way Kino did. What is certain though is 

that Mora felt betrayed and insulted by Kino’s behavior. In particular, Mora was aggravated by 

the fact that Kino made a poor habit of promising aid to his fellow missionaries without ever 

following through on his promises. Such a lack of commitment to his Jesuit brothers was 

inconceivable to Mora. This failure on the part of Kino was, according to him, one of the reasons 

for the high turnover of missionaries in the Pimería. Kino, he argued, was too concerned with his 

own reputation and achievements to care about the overall well-being of the Pimería, his order, 

or even the well-being of his mission, since he was apparently never there. Overall, Mora argued 

that the Pimería would never advance with Kino as one of its main missionaries, for all he did, he 

argued in a dismissive manner, was to go around handing gifts to the Indians and baptizing them 

so freely as to loose all meaning. This behavior, he noted, made him popular among the Indians 

but made his job much more difficult.  

Kino’s militaristic attitude, however, was for Mora his worst trait. Recall that in the 

aftermath of the 1695 uprising, Kino not only acted as a civil official in bringing the guilty 

parties to justice, but he also functioned as a soldier in going after them and in helping to restore 

peace to the region by using Indian allies so as to quell the violence. Kino was indeed rather 

militaristic, after all one of his closest companions was a soldier; he did abandon his home base 

of Dolores for long periods to go on reconnoitering expeditions; and he did baptize hundreds of 

Indians on his trips. But it seems that Mora indulged on these points so as to convey a point to 
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the viceroy regarding his idea of what proper behavior was for any missionary. Once a friend, 

Mora came to regard Kino as an enemy, not only of himself, but also of the entire Pimería.   

In a rebuttal to Mora’s accusations Kino defended himself by claiming that the 

missionary was simply mistaken in his critiques of him.80 In his Favores Celestiales Kino wrote 

about Mora that “human means have been so lacking that many times those whose duty it was to 

aid us have hindered us, and those who were our friends have become our enemies, placing 

obstacles in the way of everything and trying to make light of the whole affair.”81 As Polzer 

points out, the excess of rules and regulations along the frontier had by the early eighteenth 

century become so inconvenient and complex that it created a severe problem. The original 

codes of companionship set forth by Cabredo in 1610 were thus seldom followed. Kino, it seems, 

never paid much heed to these rules in the first place. Mora’s particular brand of friendship, by 

which all missionaries were to follow a prescribed code of ethics and behavior befitting their 

rank as religious authorities, was far too cumbersome and confining for Kino. The frontier was 

too hostile and unpredictable a place for rules of such limiting quality. Kino, as so many of his 

biographers note, was not just a missionary; he was much more, and for that reason Kino gained 

the envy, distrust, and revulsions of several Jesuit brothers. Kino’s allegiances extended across 

the board; he was a friend not only to several within his order, but the Indians, settlers, and 

soldiers as well.  

 

 

 

                                                 
80 Response to Francisco Xavier de Mora to viceroy, October 7, 1696. Western Americana Collection, Beinecke 
Rare Book and Manuscript Library, Yale University. 
81 Mal Missionero, 23, Also quoted in Kino, Favores celestiales reprinted in Bolton, Historical Memoir, 98.  
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Conclusion 

In a study of literary migrants to Mexico, Irving Leonard inveighed on the intimate bond 

that men of letters built with one another, using Luis Belomonte Bermúdez’s friendship with 

fellow townsman and expatriate Mateo Alemán as an example.82 In a forward to Bermudez’s Life 

of Ignatious Loyola, Alemán wrote, “it is not the passion of friendship, and let it not seem that I 

speak with exaggerated approval because [its author] is a fellow countryman, and we were born 

in the same part of Seville.”83 Despite this caveat negating their passion as friends as the reason 

for his glowing praise of the book, the very allusion to their friendship made it evident to all who 

read the forward that both men were indeed friends of the closest kind. The fact that they were 

both from the same part of Spain only solidified their association. Exactly what effect such a 

forward could have had for an up-and-coming writer cannot be quantified, but it is likely to have 

provided Bermudez with a significant benefit, given that Bermudez went on to a fruitful career in 

Spain.  

In this chapter I have analyzed how the intellectual construction of idealized 

representations of friendship clashed with actual lived experience and practice. In both of the 

relationships addressed above the dynamics of friendship come to life when analyzed in reverse, 

that is through the purview of betrayal. Both Mora and Sigüenza felt betrayed by Kino, though in 

very different ways. Sigüenza had hoped to create a community of scholars who were in vogue 

with the latest philosophical and scientific trends. Mora hoped to create a community of 

missionaries united in the fight against the evil influences and disorder of the frontier. In both 

instances, the dynamics of power interfered violently with the intellectual construction of ideal 

                                                 
82 Irving Leonard, Books of the Brave: Being an Account of Books and of Men in the Spanish Conquest and 
Settlement of the Sixteenth-Century New World, (University of California, 1992). 
83 Leonard, Baroque Times, 64.  
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friendship. In Sigüenza’s case, Kino’s public attack on his scholarship left him with no other 

choice but to disavow their relationship in favor of a public duel with a rival so as to defend his 

hard-earned reputation. This public refutation was necessary because Kino had challenged not 

only his credibility as a scholar but his creole patriotism as well. In the second case, Mora had 

become incensed at Kino’s particular liberal style of missionizing, and felt that Kino had not 

only betrayed him, hindering his own ability to missionize in the proper manner, but he had also 

betrayed the Indians in his charge, whom he abandoned for months at a time. These highly 

charged feelings of betrayal on the part of both Sigüenza and Mora in regards to Kino’s 

friendship show the extent to which socially developed rules of amity were fundamental in the 

colonization of New Spain. It also shows the extent to which Kino saw himself as existing 

outside the bounds of these socially and intellectually constructed bonds of fellowship. 

Interestingly, Kino seems to have paid only scant attention to the accusations leveled against. It 

was Mora and Sigüenza who were the ones at pains to highlight Kino’s irresponsible and 

untrustworthy behavior. 

While Kino was undoubtedly a part of these two “imagined” societies, namely that of 

science and religion, both of which he was firmly dedicated to, his greatest passion was in 

pushing the Jesuit frontier northward, which, as we saw from Mora, inspired great criticism. 

While Kino acted outside the bounds of these two ideological communities, he did find 

friendships in various places, including among Indians and soldiers. By juxtaposing Kino’s 

relationships of enmity with those of amity we gain a picture of just how complicated and 

emotionally charged was the colonization of northern New Spain. Friendships were important for 

a variety of reasons, but the codes of behavior in accord with such friendships could be 

confusing and uncertain. These codes then become apparent when they were breached, eliciting 
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in the process strong emotional responses and feelings of betrayal. Historians have talked at 

length about Kino, but have not fully analyzed the wide spectrum of relationships he had with 

other missionaries, soldiers, and Indians, not all of whom admired him. By enlarging the scope 

of Kino’s relationship we can better deduce the various types of social codes that existed in 

colonial society and the way they were perceived.  
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Chapter Four  
Friendship among Unequals: An Unlikely Tale of Friendship and 

Deceit 
 
 

Let me be a friend to my friend; but I will be an enemy to my enemy, and pounce on him like a 
wolf, treading every crooked path – (Pindar) 
 
I am not afraid, in taking on the name of a friend, as some perchance may object, that I will 
incur the guilt of presumption, since unequals are not less bound by the sacred bonds of 
friendship than are equals – (Dante) 
 

Revolt in the Pimería Alta 

 On November 20, 1751 a curious and somewhat unexpected revolt stunned the Spanish 

residents of the Pimería Alta. That morning a forty-six year old Indian named Luis 

Oacpicagigua, governor of the pueblo of Sáric and capitán general of the Pimas Altos, gathered 

his kinsmen along the outskirts of his pueblo in order to proclaim a general uprising against 

Spanish forces.1 The purpose of the revolt was straightforward: to drive all missionaries and 

Spaniards from Pima territory.2 To that end, Indian messengers were promptly dispatched from 

Sáric to circulate the message of rebellion to the surrounding communities, with the added 

instruction that they take their families and possessions and depart for the mountains of 

Boboquivari. But as the plan of attack spread it quickly became evident that the Pimería lacked a 

strong sense of social cohesion. While many Indians joined the rebellion, hoping to redefine their 

inferior social standing vis-à-vis their Spanish overseers, others, loyal to the Spanish Crown, 

promptly informed the gente de razón and the Jesuit missionaries of the impending danger 

                                                 
1 Russell C. Ewing, “The Pima Outbreak in November, 1751,” New Mexico Historical Review 8 (1938): 337. 
2  Bernard Fontana, Before Rebellion: Letters & Reports of Jacobo Sedelmayr, S.J., Daniel S. Matson, trans., 
(Arizona Historical Society, Tucson), x. 
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headed their way.3 Others, such as the Sobáipuris and the northwestern Pápagos, while 

sympathetic to the uprising, refused to obey the order to abandon their homes.4 Such hurdles 

arose from the fact that the Pimería Alta, which consisted of several dispersed rancherías (small 

hamlets), had never attained a centralized power structure, thus complicating Oacpicagigua’s 

task of uniting all the Pima under his leadership. Despite these obstacles, enough Pima were 

willing to follow the native leader to give the revolt substance. 

The violence began that same evening when Oacpicagigua escorted eighteen Spanish 

residents into his home under the pretext that the town was about to be attacked by Apaches.5 

Once the Spanish vecinos (citizens of a town) were safely inside, Oacpicagigua and his 

accomplices proceeded to set fire to the home, killing everyone inside.6 The rebellion spread 

rapidly, engulfing much of the Pimería Alta within hours. Any significant effort at containment 

was in vain as the military presidios of Terrenate and Fronteras were woefully unprepared for the 

                                                 
3 Declaration of Don Juan Manuel Ortiz Cortés, October 23. AGI, Guadalajara 419, Sevilla, Spain. Microfilm copy 
in the OER. Ignacio Motovit, a Pima Indian, and Manuel, Governor of Tubutama, were two of the first Indians to 
inform the missionaries of the plan.  
4 Roberto Mario Solmón, “A Marginal Man: Luis of Sáric and the Pima Revolt of 1751,” The Americas 45, no.1 
(July 1988): 67. The Pápagos are currently known as the Tohono O’odham.   
5 For an in-depth analysis of the Pima Revolt see Russell C. Ewing, “The Pima Uprising, 1751-1752: A Study in 
Spain's Indian Policy,” unpublished Ph.D dissertation, (University of California, Berkeley, 1934); “The Pima 
Outbreak in November, 1751,” New Mexico Historical Review 8 (1938): 337-46; “The Pima Uprising of 1751,” in 
Greater America: Essays in Honor of Herbert E. Bolton (Los Angeles, 1945), 259-80; “Investigations into the 
Causes of the Pima Uprisings of 1751,” Mid-America 23 (April 1941): 138-51; and Roberto Mario Solmón, “A 
Marginal Man: Luis of Sáric and the Pima Revolt of 1751,” The Americas 45, no.1 (July,1988): 61-77. 
6 Christian Perez notes that, “Pimas were ritually required to undergo a sixteen day period of fasting and cleansing 
after killing an enemy. The rebels knew that they would be on the offensive for weeks. Perhaps the strategy of 
burning the Spaniards alive allowed one or two men to take responsibility for all the deaths and left the others free to 
continue the fight while he/they retired to purify themselves.” See Robert Christian Perez, “Indian Rebellions in 
Northwestern New Spain: A Comparative Analysis, 1695-1750s,” (Ph.D dissertation, University of California, 
Riverside, 2004).  



 144

ensuing violence.7 As the rebellion flared hot most soldiers remained scattered about the region, 

and in no position to provide assistance; others were simply too ill to participate.8  

On the first night of the rebellion twenty-five vecinos lost their lives, including the wife 

and children of Laureano, mayordomo (overseer) of Sáric.9 Three Spanish families encountered a 

similar fate at Arivaca. At Caborca, Luis Batiutuc, capitán de Guerra, led his own Indian cohorts 

in a general sweep against the Spanish inhabitants, killing the resident priest, Thomás Tello, and 

eleven gente de razón. The next day Batiutuc and his men proceeded to the real (mining 

community) of Uquitoa where, absent a resident priest, they killed twenty more Spaniards 

(mostly miners), taking their property and leaving the town in flames. At Tubutama, 125 Indian 

rebels under the leadership of Sebastián lit the mission-church ablaze; Fathers Jacobo Sedelmayr 

and Juan Nentvig barely escaped with their lives. Pimas ransacked the church in Guevavi, 

making quick work of the church’s furnishings—“mangling the santos and smashing the 

tabernacle”—yet still taking time to kill all of Father Joseph Garrucho’s chickens and pigeons.10 

The violence spilled over to San Marcelo de Sonóita, where the Pima insurgents clubbed Father 

Enrique Ruhen and his two Indian assistants to death, taking care to strip the church of its sacred 

ornaments before unceremoniously setting it to the torch. Two days later, Father Ignacio Keller, 

missionary of Soamca, fearing the rebels might attack his mission next, pleaded Isidoro Sánchez, 

                                                 
7 The presidio of Fronteras was established in the early 1690’s in response to Indian raids in the area, mostly from 
Apache, Jano, Jocome, and suma Indians, and was the only professional military company on the Sonoran frontier 
until the establishment of Terrenate in 1742. Fronteras had a military garrison of about fifty men.  
8 The Pima uprising of 1695 was the most significant event in the minds of the soldiers from the Pimería Alta. 
Smaller scale revolts had taken place in southern Sonora in 1738 and 1740. During the Yaqui uprising of 1740, for 
instance, over 100 lives were lost and an expense of 100,000 pesos was incurred by the colony. See Ewing, “The 
Pima Revolt,” 43. 
9 The actual number of vecinos murdered that first night fluctuates between sixteen and twenty-five. See Ewing, 
“The Pima Outbreak in November, 1751,” ftnt, 17, 340. 
10 John L. Kessell, Mission of Sorrows: Jesuit Guevavi and the Pimas, 1691-1767, (Tucson: University of Arizona 
Press, 1970), 108. 
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lieutenant of the presidio of Terrenate, for military aid; the presidio could only spare a meager 

five men.11 

It fell to Diego Ortiz Parrilla, governor of the province of Sinaloa y Sonora, to put an end 

to the violence and punish the evildoers.12 To the consternation of the missionaries and most 

Spanish residents, however, Ortiz Parrilla chose diplomacy and appeasement over retribution, 

offering Oacpicagigua exceedingly generous terms of surrender. This remarkable decision, seen 

by many as “a strikingly un-Spanish campaign against the rebels,” became a source of intense 

controversy in the ensuing months and years, for it was evident that the governor’s judgment had 

been prejudiced by his personal bond of friendship with the Pima leader.13 Spanish settlers, on 

the other hand, fumed at the apparent deceit of their Indian subjects, and despite a lack of 

military support, took to the pueblos under attack. Within hours of the assault on Arivaca, a 

contingent of armed settlers from the valley of San Luis set out toward that pueblo in order to aid 

their fellow vecinos. But their ire was no match for the fury of the Pima guerillas. Halfway to 

their destination, their war party was routed by Indian rebels led by Oacpicagigua. Giving chase 

to the settlers, the rebel leader enthusiastically roared, “Ea [My] relatives, Father Ignacio [Keller] 

has sent us the devil, which is the cause of this [rebellion] . . . the Spaniards have withdrawn, and 

in this way we go in their pursuit so as to finish them or be killed by them.”14 The derisive tone 

                                                 
11 Ewing, “The Pima Outbreak in November, 1751,” 346. 
12 Lieutenant-coronel Diego Ortíz Parrilla was appointed by the viceroy, Juan Francisco Güemes y Horcasitas, in 
1749 as interim governor of Sonora y Sinaloa. He served as governor of Sinaloa and Sonora from June 1749-1753.  
Prior to his appointment, Ortiz Parrilla had been captain of a dragoon squadron at Vera Cruz. His official title in 
1751 was “Lieutenant Colonel of the Royal Armies, Proprietary Captain of the Dragoons of Vera Cruz, 
Commandant of the detachments in the city of [Puebla] de los Ángeles, Governor and Captain General of this 
kingdom of Nueva Andalucía, Provinces of Sinaloa, Sonora, and the others adjoining, their presidios, frontiers, and 
the coasts of the Southern Sea.” In 1756, he assumed command of the presidio of San Sabá in south-central Texas. 
From June 1764 to December 1765, Ortiz Parrilla served as governor of Coahuila. See Kessell, Missions of Sorrow, 
107 and Tom Sheridan, Empire of Sand: The Seri Indians and the Struggle for Spanish Sonora, 1645-1803, (Tucson: 
University of Arizona Press, 1999): 179, ftnt 64. 
13 Kessell, Mission of Sorrows, 109.  
14 Diego Ortiz Parrilla, Declaration of Luis Oacpicagigua, March 24, 1752b, AGI, Guadalajara 419, Sevilla, Spain. 
Microfilm copy in the OER.   
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of his remark echoed the tense ambiguity inherent in Spanish-Indian relations during the 

eighteenth century, for Pima Indians had been a constant source of Spanish admiration and 

praise.15 Oacpicagigua, in particular, had been vigorously lauded for his loyalty and dedication, 

and as a result had been rewarded with a tremendous amount of influence and power. During the 

previous four decades, Spanish leaders (both military and civil) had gone to great lengths to 

befriend their Pima charges, empowering them as military allies against enemy Indians while 

entrusting them as guardians of stability and civil society.16  

The rebellion signaled a transitory shift in the hierarchical template of the Pimería Alta, 

partially redefining conventional relationships of power between both ethnic groups. Sensing this 

delicate swing in social influence, the Pima insurgents struck with a sense of immediacy, 

carrying out most of their attacks within one week of its origin. Small skirmishes and hostilities 

followed intermittently for over a year but were of little significance—the bulk of damage had 

already been done.17 All told, one hundred Spaniards, two Jesuit priests, and an indefinite 

number of Pimas lay lifeless.18 To the Crown and the Spanish residents of the Pimería, the revolt 

became another stark reminder of their tenuous hold over their Indian subordinates, of the 

flagrant acrimony that thrived among Spanish soldiers, settlers, Indians, and those few men of 

the cloth—an animosity that was a constant source of tension for much of the colonial period—

and of the need for an increased military presence in the Pimería. For the bulk of the rebels, 

                                                 
15 James Rodney Hastings, “People of Reason and Others: The Colonization of Sonora to 1767,” Arizona and the 
West 3, no. 4 (Winter 1961): 321-340.  
16 For a more in-depth analysis of the Bourbon efforts at a “peaceful conquest” see David Weber, Bárbaros: 
Spaniards and their Savages in the Age of Enlightenment, (New Haven: Yale University Press, 2005). 
17 New Spain’s northern frontier had always been a region of uncertainty and violence, beginning with the Mixton 
War (1540-41), the Tepehuán Revolt (1616), the Pueblo Revolt (1680), and the Yaqui Rebellion (1740), to name 
just the most significant. This particular revolt became one of the main reasons for the founding of the presidios at 
Tubac and Altar one year later. At the time of its establishment Tubac was a Pima ranchería. In time it became 
Arizona’s first Spanish-speaking settlement. 
18 There is no consensus among scholars as to the actual number of dead. Most agree that the number of dead 
Spaniards was above 100, but are less sure as to the number of dead Indians. Ewing places that total number of dead 
at about 150. This would mean that about fifty Pimas would have been killed during the revolt. 
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including Oacpicagigua, the revolt served as an opportunity to right years of oppression, and to 

redefine their inferior social standing.    

The exact reason why the revolt began at this particular time, however, remains unclear; 

there is no undisputed smoking-gun. Brute physical abuse on the part of soldiers, years of land-

theft by Spanish settlers and missionaries, and perhaps most damaging, decades of psychological 

and somatic exploitation at the hands of Jesuit missionaries and their mayordomos, all seem to 

have played a significant role. Yet a direct causal relationship remains elusive.19 Moreover, while 

it is tempting to label the Pima Revolt as a nativist movement, given that the rebel Indians 

seemingly sought to eliminate all Spaniards and destroy their religious symbols of power, such a 

supposition would be shortsighted. There is no direct indication that the Pima insurgents sought 

permanently to eliminate Spanish forms of authority.20 In fact, as Roberto M. Solmón writes, 

“among the Pima, no separatist sentiment existed to which Luis [Oacpicagigua] and his 

lieutenants could appeal.”21 Had the uprising occurred a generation earlier, perhaps the total 

eradication of the Spanish presence would have been desirable, or even feasible. But by 1751 the 

Pimería’s indigenous past was too intricately knitted with the Spanish present to disentangle. 

This byzantine reality lends credibility to the various, often incoherent, reasons Pimas joined the 

revolt. Some entered the struggle with a sense of justice in mind, hoping to set things right; 

others willingly chose to go against their brethren during the revolt, preferring instead to remain 

loyal to their Spanish guardians; and still others joined the conflict with the simple goal of 

plunder. The personality of the uprising does not, therefore, readily lend itself to narrow 

explanations.  

                                                 
19 Solmón, “A Marginal Man,” 70. 
20 For a discussion of “first generation” nativist movements, see Susan Deeds, Defiance and Deference in Colonial 
Mexico: Indians under Spanish Rule in Nueva Vizcaya, (Austin: University of Texas Press, 2003), and Charlotte 
Grady, The Tepehuán Revolt of 1616, (Salt Lake City: University of Utah Press, 2000).   
21 Solmón, “A Marginal Man,” 71. 
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Yet, while there is little doubt that the nature of the rebellion was complex, few 

researchers have taken the effort to dissect the inner-workings of this particular revolt, opting in 

favor of narrative accounts where revolts represent the logical outcome of oppression and deceit 

perpetrated by one social group onto another.22 This convenient interpretation of rebellions too 

often fails to notice the subtle multi-headed hydra of individual human motivations. My point is 

not that this conventional perspective on revolt is wrong, or that complex social processes do not 

in some way undergird every revolt. Rather, I maintain that such rational narratives often tend to 

overlook the choices made by individual leaders as ones that could have gone in several, at times 

contradictory and irrational, directions.23 In other words, the 1751 Pima Revolt was surely the 

outcome of years of repression, but its unique orientation and character was the immediate 

product of individual choices made by the revolt’s architect, Oacpicagigua, and by Ortiz Parrilla. 

The former can be credited with having started and ended the rebellion while the latter’s 

relationship with the rebel leader in many ways laid the groundwork for the manner in which the 

ensuing violence took place. A deeper look at the individual lives and personalities of these two 

leaders is necessary in order to fully understand and appreciate the intricate and personalized 

nature of the revolt.  

                                                 
22 Solmón, for instance, writes that “Indian rebellions on the northern frontier were tribal responses to increased 
pressure from missionaries, mixed blood frontiersmen, Indian colonists, merchants, miners, free and slave blacks, 
and even from Spaniards themselves.” Salmon, “A Marginal Man,” 61. 
23 For example, David Harvey writes, “The dance of historical change becomes as vulnerable to the sexual whims 
and fantasies of aging dictators, for example, as it does to coherent mass movements. And even when mass 
movements are at work, the determination of what contradictions are seen as primary is always up for grabs. Politics 
must engage with all moments of the social process simultaneously, establishing its own counter-coherences within 
and correspondence rules between discourses, institutions, social relations, power politics, and the imaginary and 
material practices." See David Harvey,  Justice, Nature, and the Geography of Difference, (Cambridge;  Oxford: 
Blackwell Publishers, 1996), 107.  
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As such, my concern lies not in the details of the revolt itself for that narrative has 

already been told by numerous scholars, and has been briefly outlined above.24 Instead, I use the 

uprising as a lens to more closely examine the human and emotional side of this otherwise 

violent drama, so as to ascertain the reasons why certain individuals made the choices that they 

made. I argue that friendship, not revenge or hatred, takes center stage. This chapter then is about 

the intriguing friendship that developed between Luis Oacpicagigua, leader of the 1751 Pima 

Revolt, and Diego Ortiz Parrilla—two friends from opposite ends of the social hierarchy. I 

contend that the Western ideal of friendship, as I define below, offered both Oacpicagigua and 

Ortiz Parrilla a socially prescribed context through which they could interpret, perform, and 

manipulate colonial relationships of power. It sanctioned both men with an ideological 

mechanism with which to maneuver through the Pimería’s inter-ethnic social spaces: Ortiz 

Parrilla maintained a semblance of common order through Oacpicagigua; Oacpicagigua 

negotiated Spanish power and influence through Ortiz Parrilla, while simultaneously increasing 

his own authority—friendship became a strategic tool for navigating this tricky social dynamic. 

More specifically, by focusing on these two men as the main protagonists in this story, I 

demonstrate the ways in which individual choices among friends, often logical, other times not, 

can be seen as principal factors in the development, execution, and aftermath of the 1751 Pima 

Revolt. 

 

 

 

 

                                                 
24 For example, Russell Ewing, John Kessell, Cynthia Radding, Tom Sheridan, Robert Christian Perez, Robert 
Solmon, et al.   
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The Melancholy of Friendship 

Aristotle, Aquinas, Cicero, Montaigne, Derrida, and Tennyson among others, have all in 

some fashion addressed the melancholy inherent in broken relations of friendship.25 

Remembrances of such friendships—the loss or absence of a friend has since the earliest times 

caused great suffering and reflection in men—have been penned by these littérateurs, much to 

our emotional enrichment. Unfortunately, such expressive signs of grief and melancholy in 

reference to friendship have been difficult to ascertain via non-literary sources, as is the case 

here. In the aftermath of the 1751 Pima Revolt a profusion of bureaucratic testimony emerged, 

but little of it made any literal reference to the emotional state of its protagonists. Such an 

evidentiary shortcoming complicates the scholar’s ability to establish a solid emotive footing, 

though it does not inhibit our capacity to infer intimations of feeling. Deductive reasoning of this 

sort is admittedly delicate ground, but by reading carefully into administrative reports and 

depositions glimpses of sentiment do in fact emerge that allow us to reconstruct the emotional 

status of individual actors, and by reflection, the impulses behind their personal decisions. 

Ten days after the outbreak of the revolt, Governor Ortiz Parrilla penned a cautious and 

nuanced letter to the viceroy of New Spain, Juan Francisco Güemes y Horcasitas.26 He sought to 

address four main issues: 1) to justify his admiration for an Indian—not just any Indian, but the 

very one who let loose the revolt; 2) to lay bare his regret and sadness for the loss of this loyal 

subject to the Crown (and to himself); 3) to present his explanation for the general violence that 

                                                 
25 One of the best and earliest literary examples of the melancholy of a lost friendship comes to us in that great 
Sumerian poem, “The Epic of Gilgamesh.” Tennyson’s poem reads: “O what to her shall be the end?/ And what to 
me remains the good/ To her, perpetual maidenhood,/ and unto me no second friend.” See Alfred Tennyson, “In 
Memoriam” In Tennyson: Poems, (Everyman’s Library, 2004), 201-255. Jacques Derrida, Politics of Friendship, 
(London: Verso, 1997); Michel de Montaigne, “On Friendship,” in Essays, (Harmondsworth: Penguin, 1958); 
Cicero, De amicitia, (Cambridge, MA: Harvard University Press, I923); Aristotle, Nicomachean Ethics, (Oxford: 
Vincent, 1846).   
26 Diego Ortiz Parrilla, Letter to Viceroy Juan Francisco de Güemes y Horcasitas, December, 1751. AGI, 
Guadalajara 419, Sevilla, Spain. Microfilm copy at the Bancroft Library, BANC, Reel 1:3 M-15-3M-16. 
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disrupted the Pimería under his watch, in addition to detailing his plan for resolving the situation; 

and 4) to place the blame for the rebellion squarely on his Jesuit nemeses, thus absolving 

Oacpicagigua of any direct responsibility for the rebellion.  

In his account, Ortiz Parrilla named the culprits of the rebellion as Pimas from the 

Pimería Alta. Conveying this news was particularly unnerving for him because the Pimas had 

been “peaceful and loyal subjects to the Crown” for many decades. The revolt was therefore 

“strange and unexpected” because the Pimas had consistently “served the King and the 

fatherland.” Spanish residents of the Pimería Alta, he observed, had lived unsuspecting among 

the Pimas with “the satisfaction and confidence dictated by the unvarying friendship and good 

intercourse of those natives.”27 It had been a false friendship, therefore, that had effectively 

tranquilized the sensibility of Spanish residents to the potential for unrest.28  

The friendship that emerged between Oacpicagigua and Ortiz Parrilla was remarkable in 

that it conformed to these specific frontier conditions while also adhering to the prescribed social 

expectations of Spanish colonialism. Oacpicagigua, for instance, skillfully accommodated 

Spanish expectations of him in various ways: he aided Spaniards in conducting campaigns 

against enemy Indians; he headed various juntas de guerra (war councils); he willingly gave 

away many of his personal possessions to Spanish acquaintances; he served as a circuit court 

judge for Indian missions; he successfully reduced and congregated various pueblos and 

rancherías in order that they be introduced to the Christian doctrine and receive baptism “so [that 

they] follow the law of God,” and “begin to live like people;” and he chastised and punished his 

                                                 
27 Diego Ortiz Parrilla, Letter to Viceroy, 1751a. “Los extragos executados por los q.e empuñaron las Armas fueron 
(señor) irremediables por q.e no haviendose penetrado ô llegado a mi noticia ni a la de âquellos Padres Missioneros 
la mas minima presumpta ni el menor rumor, ô indicio de la conspiraz.on . . .  y lo confiesan todas estas Gentes, de 
modo q.e las q.e perecieron y escaparon con la fuga se hallaban en los Pueblos revelados vajo la satisfaccion, y 
confianza q.e dictaba la imbariable amistad, y buena correspondencia de âquellos Naturales. . .”   
28 Joseph, Utrera S.J., Declaration of Don Juan Manuel Ortiz Cortés, October 2, 1754. AGI, Guadalajara 419, 
Sevilla, Spain. Microfilm copy in the OER. 
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own Indian partisans for transgressions against imperial objectives.29 Oacpicagigua routinely 

remitted Indian prisoners to Ortiz Parrilla “so that they may be placed in irons,” an act that 

forged a sense of unified commitment. Ortiz Parrilla argued in his letter that Oacpicagigua 

undertook these commitments not for pay but rather to honor God, the King, and the fathers.30 

Oacpicagigua, it seems, understood his position within the Spanish social system quite well; he 

knew how to cooperate with Spaniards and ultimately how to resist them. Just as over the span of 

several centuries Spaniards developed a keen understanding of their Indian subjects, so too did 

Indians gain an acute awareness of the Spanish colonial system and of the Spaniards themselves. 

Indigenous leaders such as Oacpicagigua functioned in a similar capacity to kurakas (native 

lords) in Peru: both types of native leaders were protective of their local communities while 

remaining complicit with the colonial superstructure.31  

Ortiz Parrilla went on to write that Oacpicagigua was loved by all the gente de razón 

because he interacted with them “very socially, affectionately, politically, and so very liberally as 

to fall into prodigal excess,” giving away his possessions when expedient. Oacpicagigua’s 

subsequent betrayal, remarked the governor, was lamented by these same men of reason, 

engendering widespread disappointment, for never had the Crown had such a “loyal and 

                                                 
29 Diego Ortiz Parrilla, Letter to Viceroy, 1751. According to Oacpicagigua’s own testimony he reduced the pueblos 
of “Tucubavi and Bochuruni to the pueblo of Busani; those of Horcam and Yuubupac to the pueblo of Sario; those 
of Conteupac and Vecababia to the pueblo of Alquimuri; those of Comari, Bapac, and Quiquimicuc, Tojababa, and 
Aquitum – in the Papago nation – to the pueblo of Tubutama; the ranchería of Chiuctiut to the pueblo of Santa 
Theresa; the large ranchería of Guboc and that of Aquituni to the pueblo of Ati; the ranchería of Bamori and that of 
Camaquibutoca to the pueblo of Oquitoa; the ranchería of Tucson to the pueblo of Pitic; and that of Quitatac to the 
pueblo of Caborca. . . he gathered [at Tubutama] the ranchería of Pipian and the pueblo of Ymuris. He reduced 
many other unsettled and insolent Indians to the [pueblo] of Santa Maria Soanca. Likewise, he subdued the ranchería 
of Bapcomari to the pueblo of Cocospera, gathered the [ranchería] of Tuburisac in Guevavi, and reduced the 
[rancherías] of Upiatuban and Concuc, and the pueblo of Arivaca, which were composed of very few Indians. He 
also united the two rancherías of Toamuc and Suctuni. And in addition to this, he set in motion the reduction to the 
pueblo of various families that inhabited the wilderness and uplands, dispersed and distant from each other.”  
30 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “Y para maior demostracion, y exemplo me remitió en Varias 
ocaciones al Precidio Presoz algunos Yndios para q.’ yo les castigase los hierros en q.e havian incurrido, y actualm.te 
tengo  dos q.e no hà mucho tiempo me remitio assegurados pr el Delicto de ladrones quatreros. . .”  
31 See Karen Spalding, Huarochirí: An Andean Society Under Inca and Spanish Rule, (Stanford: Stanford University 
Press, 1984).  
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devoted” subject who, “without cultivation, had surpassed and distinguished himself with so 

many natural talents worthy of recommendation.” For these reasons, Ortiz Parrilla argued, the 

event responsible for bringing about such a striking change in this Indian must have caused him a 

great impression, for “I can assure your Excellency that in his lineage and nature he was the most 

servile and loyal subject that His Majesty had in all these reduced nations.”32 

On a more personal note, the governor waxed melancholic, explaining to the viceroy that 

Oacpicagigua had become his most “trusted”33 companion during the various campaigns against 

indios enemigos (enemy Indians—namely the Seri and Apache). During these campaigns this 

exceptional Indian had behaved with great zeal: “The fatigues he suffered . . . , the ardent spirit 

with which he encouraged [his men] to their labors, and the generous heart with which he 

happily exposed himself to the dangers were plain for me to see,” wrote Ortiz Parrilla.”34 The 

encouragement of his people, he added, was aided by Oacpicagigua’s “generous heart,” since he 

“happily exposed himself to dangers,” and “would die to defend the faith in God.”35 In fact, 

Oacpicagigua kept his nation in such a state of total obedience to the Crown, and by implication 

to the region’s Spanish residents, that the Pimería had “never been seen as more faithful and 

peaceful than in these last years, something confirmed by some letters that I have in my 

                                                 
32 Diego Ortiz Parrilla, Letter to Viceroy, 1751. “Êra, y ha sido Amado, y querido tanto de los suios como de la 
Gente de razón con quien se manejaba muy sosiable afectuoso, Político, y tan demasiadamente liberal q.e caia en el 
exceso de Prodigo, y desperdiciador de sus Vienes . . . cuias circunstancias conocidas de todos han hecho commober 
â Grâl lastima por la repentina novedad, y perdición de un Yndio q.e sin cultivo havia descollado, y distinguidose 
con tantas prendas naturales dignas de recomendacion . . .Y por ultimo puedo asegurar â V. Êxa. Que en su Linea, y 
naturaleza era el Vasallo mas Vil, y leal q.e tenia su Mag.d en todas estas Naciones reducidas. . .”  
33 “. . . de confianza. . .” 
34 Ortiz Parrilla states that as a boy Oacpicagigua had gone with his father, who was then governor of Sáric, on 
campaigns against the Seri. As an adult, Oacpicagigua commanded a contingent at times over four-hundred Indian 
warriors. 
35 Diego Ortiz Parrilla, Letter to Viceroy, 1751. “. . . se portó como pudiera hacerlo el mas Zeloso Capitan, en 
servicio de su soberano, constaronme de Vista las fatigas q.e padeciò en la empresa el ardiente Êspiritu con q.e alentò 
a los suyos a los travajos, y el Generoso corazon con q.e alegre se exponia el primero â los riesgos, y assi mismo la 
Ovediencia, y subordinacion q.e manifestó en su proceder hasta q.e se concluiò la empresa . . .”  
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possession.”36 Again, while Oacpicagigua’s socially responsible actions benefited the Crown 

they were more deeply cherished at the local level where they served to ease tensions between 

Indians and Spaniards. Oacpicagigua’s admirable traits included his having conducting several 

campaigns against the Apaches at his own expense. Wrote the governor, “This same captain has 

been a bulwark in those lands for resisting the hostilities of the fierce Apaches, against whom he 

has carried out various campaigns, penetrating as far as their own lands with numerous armed 

troops maintained at his own expense . . . .”37 At a time when Bourbon administrators were 

deeply concerned with the royal coffers, this single act of largess served as a demonstration of 

true loyalty and commitment to the Crown.  

In return for his bravery and loyalty during campaigns against enemy Indians, the visitor 

general Joseph Rafael Rodríguez Gallardo granted Oacpicagigua the very prestigious title of 

“capitán general of the nation and presented him with a fine staff [of authority] in reward for 

how well he had comported himself . . . .”38 During the 1750 campaign against the Seris, 

Oacpicagigua asked Ortiz Parrilla to personally confirm his title, which the governor did, eagerly 

bestowing upon him an additional title as well.39 Henry Dobyns writes that, “Oacpicagigua was 

rewarded by the civil-military authorities with the title of Captain General of the Northern Pimas, 

                                                 
36 Diego Ortiz Parrilla, Letter to Viceroy, 1751. “. . . a pocos días antes de este suceso estaba disponiendose para 
executar otra campaña, â mas de esto conserbaba en tal respecto, suxecion, y Ovediencia â su Nacion q.e jamas se 
habia visto mas fiel, y pasifica q.e en estos ultimos tiempos lo q.e acreditan algunas cartas q.e tengo en mi poder. . .” 
37 Diego Ortiz Parrilla, Letter to Viceroy, 1751. “Este mismo capitán hà sido Fuerte antemural en aquellos terrenos 
para resistir las Hostilidades de el feros Apache contra quien hà practicado varias campañas, internandose hasta sus 
proprios Paizes con numerosas Tropas de Gente Armada mantenida â su misma costa . . .” 
38 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. The Seri had revolted in 1749 in protest of land that had been taken 
from them. The rebels consisted of over 2,000 Seris who were allied with Piatos, Sibubupas, and Apaches. To quell 
the rebellion Oritz Parrilla organized a contingent force of 75 presidial solders and 400 Indian auxiliaries, led by 
Oacpicagigua. See Sheridan, Empire of Sand, 177-231 
39 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “ . . . y que quadrandole al dicho Señor Visitador su exmero, y 
estando informado de su Proceder lo nombro por Capitan General de la Nacion con gusto de los Yndios de esta 
Pimeria y le Regalo un buen Vaston em premio de lo bien que se havia portado, sin pedir paga ni darsele a el, ni a 
sus Yndios. . .” The document does not say what the additional title was. Said the governor, “when the campaign 
concluded, they were ordered to withdraw [and] he asked me that I confirm the title that the aforementioned señor 
visitador had given him. To which supplication I complied, entreating him, I [mean to] say bestowing [upon him] 
another.”   
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a [Spanish] uniform, and evidently considerable respect.”40 In effect, this title made the native 

leader the recognized commander of a one-hundred-man Indian presidio on the Gila.41  

But in order to fully understand why Oacpicagigua requested that Ortiz Parrilla re-

confirm his newly acquired title, it is necessary to scrutinize this act in light of early modern 

political patronage.42 In a very practical way, Oacpicagigua needed his title to remain official. 

After all, the visitor general’s stay was only temporary, and by asking the governor to confirm 

his title Oacpicagigua was making sure it remained active after Gallardo’s departure. But by 

asking this favor of Ortiz Parrilla, the Indian leader was astutely letting his social superior know 

that his approval was highly valued, evidently more than that of the more senior visitor general.43 

Conversely, re-confirming Oacpicagigua’s title represented for Ortiz Parrilla an act of political 

sponsorship that reaffirmed his superior position vis-à-vis Oacpicagigua while simultaneously 

articulating the extent of his patronage and largess. Pierre Bourdieu has written that in pre-

capitalist societies the economy of symbolic goods (i.e., wives, services, or support, which have 

no intrinsic value) often took precedence over the economy of material goods.44 This symbolic 

act therefore spoke volumes for both men in terms of their burgeoning friendship. Unfortunately, 

by overriding the opinion of the juez politico (local judge), Don Joseph de Olave, “who 

considered Luis [Oacpicagigua] unworthy of consideration for such a high post,” and by not first 

consulting the missionary fathers regarding the high title conferred to one of their charges, Ortiz 

                                                 
40 Henry F.Dobyns, The Papago People, (Indian Tribal Series, 1972), 23. 
41 Kessell, Mission of Sorrows, 116. 
42 For an insightful overview of the concept of political patronage as a form of friendship, see Dale Kent, 
Friendship, Love, and Trust in Renaissance Florence, (Cambridge: Harvard University Press, 2009).    
43 Christian Perez argues that Ortiz Parrilla probably granted him this title only because he needed Oacpicagigua to 
conduct similar campaigns against the Apache, and thus wanted to curry favor with him. Perhaps, but regardless of 
the intent, the act of re-confirming this title meant that at some level the governor trusted and admired this Indian, 
and his act created an atmosphere of growing amity that in time bloomed between both men. See Christian Perez, 
“Rebellions” 297.  
44 Quoted in Gil Osle, “El curioso impertinente,” 100. 
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Parrilla had carelessly made himself responsible for any acts that would be committed by his 

indigenous war companion.45   

Despite being unsettled by the “false friendship” of the Pimas, the tone of Ortiz Parrilla’s 

letter reached its most emotional climax when he described his supposed pain at Oacpicagigua’s 

betrayal—an act, I argue, that was partially political theater. The governor could not have been 

viewed as a sympathizer to his Indian friend’s bellicose motives. His greatest regret, according to 

his letter, was that Oacpicagigua had betrayed their friendship not only by insulting his 

confidence and patronage, but also because he offended God and the Spanish Crown. How, he 

wondered, could someone who had been granted such distinction, respect, and freedom be so 

ungrateful and disloyal?46 But to whom was he ungrateful and disloyal? As this statement makes 

evident, he was chiefly distraught at Oacpicagigua’s disloyalty towards him, since it had been he 

who had confirmed his title and had allowed him significant influence in the Pimería. But the 

governor’s condemnation of Oacpicagigua was tempered by his melancholic admiration. He 

wrote: “It brings tears to my eyes [my emphasis], when I contemplate the honor, fidelity, and 

effort with which this famous Indian has conducted himself on many occasions in which he has 

been able to provide evident examples of grand loyalty.” 47 This expression of emotion by a 

Spaniard of elite status was meant to be taken metaphorically as such irrational emotion would 

have gone counter to Spanish ideas of rationality and masculinity. However, emotion as 

expressed in print took on a secondary purpose as political theater as well. 

The demonstration of emotion in colonial documents by men of power such as Ortiz 

Parrilla was a crafty political act that neither emasculated him nor made him irrational. Just as 

                                                 
45 Kessell, Mission of Sorrows, 103. 
46 Diego Ortiz Parrilla, Letter to Viceroy, 1752b.    
47 Diego Oritz Parrilla, Letter to Viceroy, 1751. “Se me ofrecen motivos para admirar, y aun saca lagrimas a mis 
ojos el suseso contemplado la honrradez, fidelidad, y exfuerso, con que este famoso Yndio se hà manejado en 
muchos Lances q.e hà podido dar evidentes muestras de su summa lealtad. . .”  
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certain cultures use funerary rituals as designated places where the expression of emotion is 

socially accepted, so too did such a practice exist among the Spanish who inhabited a highly 

literary society—the act of letter writing thus became a ritual onto itself where the expression of 

emotion was acceptable.48 In essence, the unrestrained sentiment expressed in this letter, 

particularly in the idea that the governor shed tears for his Indian friend, became a savvy political 

act of contrition for his supposed ineptness at holding an Indian in such close regard, for it only 

became necessary to justify this curious relationship after it had seemingly faltered.49 As the 

governor of Sinaloa y Sonora, Ortiz Parrilla was also expected to show recognizable concern for 

the violence begun by the Pimas, especially given his personal relationship with the leader of the 

revolt—it was widely known that Ortiz Parrilla had granted great power to Oacpicagigua. By 

expressing his distress, concern, and sadness to the viceroy, and by repeatedly conveying the fact 

that the revolt was “unexpected and strange”50 he was in fact absolving himself of the acts 

committed by the Pima insurgents. But by lavishing such extensive praise on Oacpicagigua, 

while simultaneously making the Jesuit fathers’ behavior the main cause of the revolt, he was 

skillfully justifying his decision for having validated Oacpicagigua’s title as capitán general of 

the Pimas, and for embracing him as a friend. In all this, it was the Jesuits who bore the brunt of 

Ortiz Parrilla’s ire, and as the final section of this chapter reveals, for good reason.   

The admiration and respect the governor developed for Oacpicagigua was clearly 

articulated in his letter to the viceroy. Although Oacpicagigua was the leader of the revolt, 

nothing was mentioned in the report about personally subduing him. Instead, Ortiz Parrilla 

communicated that in regards to the Pima rebels he would take care to use peaceful means, as 

                                                 
48 Catherine Lutz and Geoffrey White, “The Anthropology of Emotions,” Annual Review of Anthropology, vol. 15 
(1986), 413.  
49 Diego Oritz Parrilla, Letter to Viceroy, 1751.   
50 “Digo S.or  êxmô, q.e  ha sido estraña, y no discurrida, ni Ymaginada . . .”  
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established by the new Bourbon royal resolutions, to treat them with “moderation, tenderness, 

and gentleness,” emphasizing that this would be his primary method.51 But if such peaceful 

efforts failed, he vowed that he would “subject, with armed force, those militant Indians [who] 

are naturally numerous and very courageous.”52 His comments were reserved solely for a 

generalized group of Pima rebels, but not for Oacpicagigua himself.  

In the mental world of Ortiz Parrilla, flattery and patronage became the chief expressions 

of his fondness for a friend. Just as Dantiscus had celebrated his friendship with Hernán Cortés 

by writing a Latin poem in his honor, Ortiz Parrilla was vividly celebrating the achievements of 

an Indian through a more acceptable medium: the administrative report.53 Obviously, Ortiz 

Parrilla could not, in true renaissance fashion, ever compare Oacpicagigua to a Caesar or an 

Alexander—that would have upset the fragile ideological universe that both men inhabited. 

Judging by the melancholic tone of the letter, the governor was clearly grieved at the loss of one 

of his most loyal companions. But given the rigid social constraints of eighteenth-century New 

Spain, how did this friendship come about? I propose that the harsh experiences of frontier life 

shared by both men, namely those of continuous war with enemy Indians and the humiliation 

they both endured at the hands of Jesuit missionaries, became the primary veins through which 

this unique friendship flowed. The 1751 Pima Revolt showcased the extent to which this 

friendship had ripened.     

 

                                                 
51 For more on the Bourbon Reforms as they affected the northern frontier see David Weber, Bárbaros: Spaniards 
and their Savages in the Age of Enlightenment, (New Haven: Yale University Press, 2005), 8. 
52 Diego Oritz Parrilla, Letter to Viceroy, 1751. 
53 “Great Cortes is far away, the man who discovered all these huge kingdoms of the New World. He rules beyond 
the equator as far as the star of Capricorn, and though so far away, he does not forget me.” Quoted in J.H. Elliot, 
“The Mental World of Hernan Cortés,” in Spain and its World, 1500-1700, (New Haven: Yale University Press, 
1989): 27-41. Johannes Dantiscus (1485-1548) was the German born prince-bishop of Wamia and Bishop of 
Chelmno.  
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The Cultural Tradition of Friendship in the West 

As noted in the first chapter, scholars studying friendship have agreed that the cultural 

tradition in the West has made comradeship and loyalty between men the dominant paradigm of 

friendship. Inherent in this Western ideal is an emphasis on a “contract at the root of friendship 

in which a double equivalency is spelled out, namely that friends be alike, or bound by 

resemblance, and act alike, or in reciprocity.”54 For Aristotle, “the feeling of friendship seemed 

to flow from the feeling of man toward himself,” since “a good man feels towards his friend, as 

he does towards himself for the friend is another self.”55 In a similar vein, the father of 

empiricism, Francis Bacon, once noted that a friend was the ideal reflection of our own selves. 

The idea that a friend should mirror the self is clearly rooted at the core of the Western 

philosophical tradition. Given this time-honored convention, friendship with or among Indians—

effeminate men without reason (gente sin razón) as conceived in colonial society, or following 

from Aristotle, barbarians—would be truly substandard, particularly since Aristotle’s paradigm 

of “ideal” friendship rendered it the highest of human virtues, above honor and justice.56 

Moreover, Aristotle’s paradigm of friendship classified virtue-friendship the highest of all forms 

of friendship, and since Indians supposedly lacked reason they could not by inflection have 

virtue.57 

                                                 
54 Peter Goodrich, “Laws of Friendship,” Law and Literature 15, no. 1 (spring 2003): 27. 
55 Goodrich, “Laws of Friendship,” 28. 
56 For an in-depth discussion of the history of the term barbarian and the feminization of Mexican Indians see 
Anthony Pagden, The Fall of Natural Man: The American Indian and the Origins of Comparative Ethnology, 
(Cambridge: Cambridge University Press, 1982), 77, and David Weber, Bárbaros: Spaniards and their Savages in 
the Age of Enlightenment, (New Haven: Yale University Press, 2005). According to David Weber, unconquered 
Indians were commonly termed indios salvajes or indios barbarous; conquered Indians were seen in no better light. 
57 Not everyone held such a view. During the early colonial period Bartalomé de las Casas gained widespread fame 
for his adulation of Indian values, claiming that it was his Spanish kinsmen value system that had been corrupted. In 
Europe, Michel de Montaigne (1533-1592) echoed Las Cases, arguing that Indians were in fact superior to their 
Spanish counterparts in values such as loyalty, goodness, and frankness. 
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Dale Kent has argued that modern scholars of friendship have been far too quick to begin 

their inquiry into friendship with contemporary definitions, which tend to represent friendship 

“as a mutually intimate, loyal and loving bond freely contracted between two autonomous 

individuals independent of family or other social ties and characterized by self-disclosure and the 

exchange of intimate information.”58 But interpretations of friendship, as Kent argues in his 

discussion of Renaissance Florence, have always been dependent on time and place.  For 

example, during the Renaissance, professional scholars acknowledged and embraced their 

unequal relationship with their patrons as a form of idealized friendship. As mentioned earlier, 

friendship in Sonora was conceived at both the macro (group) and micro (individual) levels. In 

this hostile landscape, befriending Indians at the macro level involved a complex strategy of 

missionization, gift-giving, and indoctrination. The development of more individualized personal 

friendships on the other hand, was in large measure the organic outgrowth of political, military 

and economic, circumstances in addition to the psychological detachment from centers of 

viceregal power.59 The friendship between these two men from opposite social spheres 

succeeded only because it conformed to the social expectations of their time, for it was not a 

friendship based on conversation, mutual sentimentality, or love as one between equals would 

be. Rather, it was a friendship founded on loyalty, bravery, masculinity, shared experiences, and 

patronage (defined by anthropologists as a form of “instrumental friendship” that facilitated 

interaction in many pre-modern or traditional societies) as one among unequals would be.60 

                                                 
58 Dale Kent, Friendship, Love, and Trust in Renaissance Florence, (Cambridge: Harvard University Press, 2009), 
4. 
59 For an excellent study of the role of frontiers see Tom Sheridan and Donna Guy, eds., Contested Ground: 
Comparative Frontiers on the Northern and Southern Edges of the Spanish Empire, (Tucson: University of Arizona 
Press, 1989). 
60 Kent, Friendship, Love, and Trust, 4. 
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The notion of friendship among unequals was not without precedent. Cicero, for 

example, had noted several centuries earlier, “it is very important in friendship to treat inferiors 

as equals.”61 Later, among the seventeenth century republicans of Venice, where friendship 

became synonymous with good citizenship and a healthy republic, there emerged an ideal that 

postulated two kinds of friendship, “those among equals and the other between unequals. 

Conversation linked the former, and beneficence the latter.”62 Though equality among racial 

opposites was anathema in colonial society, the governor seems to have treated his Indian 

companion with as much amity as was feasible given the firm social constraints of the day.  

In a similar vein, Dante wrote that “unequals are not less bound by the sacred bonds of 

friendship than are equals.”63 Here Dante was essentially saying that while the social status of 

individuals mattered, the responsibilities to the friendship remained mutual; despite one friend 

being superior in status, for example, his responsibilities to his inferior friend were no less 

significant.64 As noted above, Ortiz Parrilla understood his responsibility to a social inferior 

through the concept of patronage; Oacpicagigua, conversely, understood his responsibility to a 

socially superior friend as one of unadulterated loyalty. The complexities of frontier life 

conditioned the character of their companionship.   

The main ingredient that elevated this unique relationship into a friendship, however, was 

emotion; an emotional bond that traversed racial and class boundaries and was fueled by shared 

personal qualities as they pertained to war: namely bravery, a commitment to justice, and 

masculinity. The ways in which these traits were performed reflected the unique code of 

                                                 
61 Quoted in Barbara Caine, Friendship: A History, 98. 
62 Peter Miller, “Friendship and Conversation in Seventeenth-Century Venice,” The Journal of Modern History 73, 
no. 1 (March 2001): 1-31. 
63 Quoted in Cain, Friendship: A History, 98. 
64 During Dante’s day, letter-writing manuals emerged aimed at addressing just how someone should address a 
superior friend. See Cain, Friendship: A History, 99. 
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behavior that existed on the periphery of colonial society. The following section addresses just 

how these various characteristics framed this impressionable friendship.  

 

Forging Friendship Through War   

According to testimony provided separately by both men, a sense of mutual respect was 

forged through visual representations of their shared bravery and masculinity, particularly as 

they pertained to warfare, and through their common conception of justice. A masculine ethos, 

which embodied the first core organ of their friendship, rested first and foremost on the shared 

experience of war against enemy Indians, particularly the Seri and Apache. In 1750 Ortiz Parrilla 

ordered all the available soldiers of Sonora to take part in a campaign of total elimination against 

the Seri who had taken refuge in their accustomed stronghold, an island off the coast of Baja 

California known as Tiburón Island. Mounted Spanish soldiers stood little chance against 

seasoned Indian warriors who expertly maneuvered the lay of the land. Had it not been for the 

Pima auxiliaries, led by Luis Oacpicagigua, the governor’s efforts at subduing the Seri would 

have met with dismal failure. As it stood, the war against the Seri was only mildly successful. 

The Pima killed only twenty-two Seri warriors and returned home with twenty-eight prisoners.65 

In 1761, German priest Ignacio Pfefferkorn detailed the extraordinary fighting ability of the 

Pimas who, under the command of Luis Oacpicagigua, fought a valiant battle against the Seri. In 

his Descripción de la provincia de Sonora, Pfefferkorn wrote: 

In 1750 the governor of the province decided to obtain peace for distressed Sonora by the 
complete extermination of the Seris. To accomplish this he summoned all the soldiers 
under his command and called for the assistance of the Spaniards living in the province. 
He also assembled a large number of warlike Pimas who he anticipated would be of the 

                                                 
65 Letter written by the very reverend Father Gaspar Estiger, San Ignacio, April 22, 1750. BANC MSS C-B 840, 
item 216. Sheridan  notes that only thirteen Seri were killed and twenty-eight were taken prisoner. Sheridan, Empire 
of Sand, 177. 
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greatest skill, equal to that of the Seris, in climbing steep and rugged mountains. With his 
army thus assembled, he advanced upon the Cerro Prieto and ordered his soldiers to 
climb the rocks and attack the enemy. But then he saw in dismay that more than half of 
his strength was useless, since the American Spaniards are almost always on horseback, 
they are very poor pedestrians, and become helpless when they are forced to abandon 
their horses. So the Pimas had to advance alone on the Seris. And they did it with such 
vigor and bravery that they terrified their enemies.66 
 
This “war of extermination,” as Ortiz Parrilla called it, marked the most important 

episode in the governor’s relationship with Oacpicagigua for it exposed the inherent weakness 

Spanish soldiers faced against their more mobile and skilled foes, and it showcased just how 

valuable Oacpicagigua could be as an ally. It was for that final reason that after this particular 

battle Oacpicagigua was rewarded with the title of capitán general of the Pimería Alta, and 

granted the right to ride a horse.67 During this specific operation against the Seris, and in other 

future campaigns against the Apaches, Oacpicagigua’s loyalty, masculinity, and bravery were 

demonstrated through his physical acumen, conveying a visual message of unadulterated loyalty 

toward the governor. He carried out these campaigns against enemy Indians, noted the governor, 

“with a good heart [and] without creating difficulty or impediment because he believed that he 

would die to defend the faith in God.”68 But masculinity and bravery were only part of this 

friendship equation; the intense emotion of warfare bound these two virtues tightly together. 

                                                 
66 Ignacio Pfefferkorn, Descripción de la provincia de Sonora, traducido por Armando Hopkins Durazo, 
(Hermosillo: Gobierno del estado de Sonora, 1983), 123. During this raid Oacpicagigua and his Pima soldiers 
managed to kill twenty two Seris and capture twenty eight more as prisoners. See, letter written by the very reverend 
Father Gaspar Estiger, San Ignacio, April 22, 1750. BANC MSS C-B 840, item 216. The campaign against the Seris 
took place of Tiburon Island, an island located in the Gulf of California of some fifty leagues in circumference. 
Other Seri sub-groups such as the Salineros, Carriscos, and Tepocas had fled to live among the Tiburones so as to 
flee Spanish control. 
67 Christian Perez, “Indian Rebellions,” 307. According to Roberto Marío Salmón capitanes de guerra were often 
granted this privilege in addition to the right to wear Spanish clothing and use Spanish tittles. See Robert Salmón, 
“Tarahumara Resistance to Mission Congregation in Northern New Spain, 1580-1710,” Ethnohistory 24, no. 4 
(Autumn 1977): 385. 
68 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “. . . fue tambien a ser<u>ir en Otro antecedente Alzamto. de los 
Seris y concur[r]io â algu’nas Campañas contra los Apaches, lo qual executaba com buen corazon sim poner 
dificultad ni embarazo porque le parecia que moriria por’defender la Feê de Dios. . .”  
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Because war is never devoid of intense emotional qualities, during the various campaigns 

these men carried out together against enemy Indians there emerged a basic element of devotion 

and empathy that united them. This emotional appendage may be compared to the passionate 

attachment of men fighting in the trenches, which in another study George Mosse has argued was 

the cause for the emergence of the German “cult of friendship” in the years after the First World 

War.69 But unlike the men who fought in the trenches this, again, was a friendship among 

unequals.70 In instances of combat, moreover, the violent and often chaotic movement of bodies 

depicts an emotional language of amity, despair, or hatred that does not require verbal 

articulation. Since friendship has no identifiable and universally spoken language of its own, the 

performative quality of Oacpicagigua’s violent confrontation against the Seris and Apaches 

communicated his personal feelings and thoughts to those around him, including Ortiz Parrilla. 

The way in which Ortiz Parrilla read and interpreted the conviction inherent in these bodily 

movements is reflected in his letter to the viceroy with such phrases as “the fatigues he suffered 

during the enterprise” and “the ardent spirit with which he encouraged [his men] to their 

labors.”71 Affix a life of constant conflict to an isolated existence on the frontier (particularly for 

                                                 
69 George Mosse, “Friendship and Nationhood: About the Promise and Failure of German Nationalism,” Journal of 
Contemporary History 17, no. 2 (April 1982): 351-367. Mosse also argues that prior to the First World War, 
friendship between men, which had come to “symbolize the autonomy of personal relationships . . . as part of a 
highly self-conscious cult based upon the free interplay of personalities and the acceptance of individual difference” 
had become incompatible with the demands of modern nationalism, and thus friendship of this kind declined. The 
First World War helped recreate a unique and intimate bond between men who shared a similar experience of war. 
70 Anthony Rotundo has suggested that emotionally charged friendships among middle-class men in nineteenth 
century U.S. society were extremely common even amongst the most masculine of men. An early nineteenth- 
century journal entry by a young engineer, Wyck Vanderhoof, reads: “We retired early, but long was the time before 
our eyes were closed in slumber, for this was the last night that we will be together for the present, and our hearts 
were full of that true friendship which could not find utterances in words, we laid our heads upon each other’s 
bosoms and wept, it may be unmanly to weep, but I do not care, the spirit was touched.” This entry shows that while 
Vanderhoof was concerned with his masculinity, his concern did not interfere with his disolay of emotion. It should 
also be noted that he was not homosexual, and he soon married. See Anthony Rotundo, “Romantic Friendship: Male  
Intimacy and Middle-Class Youth in the Northern United States, 1800-1900,” Journal of Social History 23 no.1 
(1989): 5.   
71 Diego Ortiz Parrilla. Letter to Viceroy, 1751. “Y soy ocular testigo de q.e ha<u>iendo pasado a la primer 
Ynsinuacion mia con mas  de quatrocientos Yndios Guerreros escoxidos de’su Nacion, para ser<u>ir en la campaña, 
q.e hice contra seris, y entrada a la Ysla de el Tiburon, se portó como pudiera hacerlo el mas Zeloso Capitan, en’ 
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Ortiz Parrilla since he was relatively new to the region) and you get a more nuanced illustration 

of how emotion functioned in their friendship. Regardless, the emotional value of the wars in 

which Oacpicagigua and Ortiz Parrilla fought served as the glue in their friendship, which 

conditioned by violence, was then motored forward by their marginal status as “boderlanders.”72 

Historians Anya Jabour, Donald Yacovone, and Samuel J. Watson have separately 

discussed the importance friendship held for men in early U.S. society, especially for those who 

lived on the margins of their societies. They argue that strategic friendships for men living at the 

periphery of their societies granted them access to channels of power otherwise closed off to 

them.73 Those solitary men, notes Jabour, “often fostered a more enduring intimacy” through 

public displays of affection such as hugging, embracing, and caressing.74 Such intimacy and 

emotional connection might have been the case for Ortiz Parrilla and Oacpicagigua, since they 

were, for all intents and purposes, “marginal men”—men who, living at the margins of their 

society, had to learn to negotiate the often hostile and lonely cultural terrain of the Pimería 

Alta—except for that fact that such closeness between unequals would never have been tolerated 

in a world where ones public identity defined ones status. Though Oacpicagigua and Ortiz 

Parrilla were of similar social status in relation to their respective charges, their unequal calidad 

made it impossible to exhibit a public (though not necessarily private) emotional connection of 

                                                                                                                                                             
ser<u>icio de su soberano, constaronme de <U>ista las fatigas q.e padeciò en la empresa el ardiente Êspiritu con q.e 
alentò a los suyos a los tra<u>ajos, y el Generoso corazon con q.e alegre se exponia el primero â los riesgos, y assi 
mismo la Ovediencia, y subordinacion q.e manifestó en su proceder hasta q.e se concluiò la empreza.”  
72 Borderlander refers to someone who by necessity if forced to inhabit two or more cultural spheres at once; to 
negotiate between various cultural influences. See Oscar J. Martinez, Border People: Life and Society in the U.S-
Mexico Borderlands, (Tucson: University of Arizona Press, 1994). 
73 Anya Jabour, “Male Friendship and Masculinity in the Early National South: William Wirt and His Friends,” 
Journal of the Early Republic 20, no. 1 (Spring 2000); Donald Yacovone, “Abolitionists and the ‘Language of 
Fraternal Love,’” in Mark C. Cames and Clyde Griffen, eds., Meanings for Manhood: Constructions of Masculinity 
in Victorian America, (Chicago, 1990), 85-95; Samuel J. Watson, “Flexible Gender Roles During the Market 
Revolution: Family, Friendship, Marriage, and Masculinity Among U.S. Army Officers, 1815-1846,” 
Journal of Social History 29 (Fall 1995): 81-106. 
74 Jabour, “Male Friendship and Masculinity,” 85. 
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intimacy.75 Such discernible sentimentality would have betrayed the mutual understanding of 

their public friendship, which was based on the warrior ethos of bravery and masculinity.76 Their 

friendship could only have survived in eighteenth-century Sonora if their social inequality was 

publicly maintained. The negotiation of these societal lines caused much consternation and angst 

among several of the Jesuit missionaries in the area. It was their disdain for this close 

relationship that became a major factor in the 1751 uprising.   

Oacpicagigua also showed himself to be a noble warrior with a romanticized sense of 

justice. Such behavior must have been highly lauded by Ortiz Parrilla since it fit within the long 

standing tradition of idealized Christian warfare.77 During one particular campaign against the 

Apaches, Oacpicagigua, aided by an unspecified norteño (northern) tribe, confronted its 

indigenous captain who went by the curious pseudonym of Caballo, for coveting several of the 

recently confiscated horses for himself.78 Since these horses did not technically belong to the 

norteño captain, Oacpicagigua ordered that they be returned to their rightful owners, presumably 

Spaniards since only they could technically possess horses. Oacpicagigua reproached Captain 

Caballo, telling him: 

You do not make a good captain nor servant to the King because according to what you 
have done, it appears that you only came with the goal of appropriating for yourself these 
goods, without determining [whether] to leave with your people in search of the enemies 
as I did with my [people], risking my life, and not being fair [my emphasis] what you 

                                                 
75 Calidad essentially means quality or the quality of the individual 
76 For a discussion of private and public space see Ann Twinam, Public Lives, Private Secrets: Gender, Honor, 
Sexuality and Illegitimacy in Colonial Spanish America, (Stanford University Press, 1999). 
77 Aquinas derived his ideal from a twofold secular tradition: the chivalric code and the jus gentium. Jus Gentium is 
Latin for “law of nations” and was originally the part of Roman law that the Roman Empire applied to its dealings 
with foreigners, especially provincial subjects. Susan Deeds writes that the rational reforms of the Bourbon 
administrators were “anchored in medieval Spanish notions of a civilized state, which contrasted the backwardness 
of the countryside with the ideal of urban sophistication.” See Susan Deeds, “Colonial Chihuahua: Peoples and 
Frontiers in Flux,” in New Views of Borderland History, ed., Robert H. Jackson, (Albuquerque: University of New 
Mexico Press, 1998): 21-40. 
78 It should be noted that this campaign was carried out prior to Oacpicagigua being made captain general of the 
Pimas.  
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attempt, I advise you that you should return the horses because if you do not, I will 
inform the Captain of Terrenate [a Spaniard] and the lieutenant of the jurisdiction.79  
 

As an indigenous agent of the Crown, Oacpicagigua’s harsh critique clearly reflected the manner 

in which he believed military campaigns should be rightly conducted: to be a good captain 

required behavior in accordance with the greater interests of the Crown. Incensed at 

Oacpicagigua’s reprimand, Captain Caballo made “various threats and challenges in contempt of 

the captain of Terrenate and his soldiers, and even gave signs of wanting to revolt [against 

Spaniards] with his people.”80 Alarmed by the captain’s threat, Oacpicagigua promptly gave an 

account of this incident to Lieutenant Don Antonio Gutiérrez and to the military alférez 

(official), Don Joseph Ignacio de Salazar, in anticipation that they would pass the information on 

to the visitor general, Don Rodríguez Gallardo.81 Responding to Oacpicagigua’s accusation the 

visitador promptly dispatched the captain of Fronteras, Don Francisco Bustamante, to investigate 

the case.  

Bustamante summoned both Oacpicagigua and Captain Caballo in order to interrogate 

each one individually. Upon seeing Caballo, Oacpicagigua immediately reproached him “to his 

face about all that had happened, and in response to the threats and manifestations that he made 

of wanting to revolt.”82 This portion of Oacpicagigua’s testimony raises many thought-provoking 

questions. If, as later Jesuit testimony maintained, Oacpicagigua had designs to revolt prior to the 

Seri campaign of 1750 and was therefore of like mind with Caballo in terms of an uprising 

against Spaniards, why did he not hesitate before reporting the captain’s rebellious intentions to 

                                                 
79 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “. . . tu no haces buen Capitan ni servidor del Rey porque 
[manchado:n] lo que has hecho parece que solo beniste con el fin de apropiarte estos <u>ienes sin determinarte a 
salir con tu Gente em busca de los Enemigos como lo executo yo con la mia arresgando mi <u>ida y no siendo Justo 
lo que pretendes te ad<u>ierto que debe[manchado:s] entregar la Caballada. . .” 
80 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “. . . pues antes se Ynsolento haciendo barias amenazas y desafios 
en desprecio del Capitan de Terrenate, y sus Soldados, y aun dio muestras de querer se Suble<u>ar con su gente. . .” 
81 The alférez was generally the next highest ranking official after the mayordomo.    
82 Diego Orticz Parrilla, Letter to Viceroy, 1752b.  
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Spanish authorities? Why, if Oacpicagigua’s 1751 rebellion was really based on Spanish 

maltreatment, as many scholars who have taken the governor’s testimony at face value have 

argued, did he not simply join Captain Caballo in a unified front against Spanish oppression? 

Finally, what was the basis of Oacpicagigua’s desire to return horses to their rightful Spanish 

owners? If the goal of subjugated people is, as James C. Scott suggests, finding ways in which to 

hinder the colonial process by not consenting to dominance, then why did the native leader feel 

so compelled to return to the Spaniards the very means by which to continue the subjugation of 

his kinsmen?83  

Like the kurakas of Peru, I argue that Oacpicagigua was willing to openly collaborate 

with Spanish leaders only as long as his base of power was fully supported and maintained. 

Additionally, as capitán general of the Pimas he had been granted the right to ride a horse. To 

have another Indian leader adopt such a strong symbol of status and power would have diluted 

Oacpicagigua’s own widely recognized authority with his kinsmen and among the Spanish. 

Thus, it remained in Oacpicagigua’s best interest to abrasively chastise a fellow Indian captain 

for keeping horses that rightfully belonged to Spaniards. By castigating Cabballo, moreover, it 

became evident to everyone, but particularly the governor, that Oacpicagigua’s commitment to 

proper behavior and justice to the greater success of the Crown, and by extension the province, 

was authentic.84 And to some degree it was, for only by maintaining the Spanish superstructure 

was he able to effectively preserve his own base of power. While the governor appreciated 

Oacpicagigua’s pragmatic sense of justice and commitment, it was not looked upon kindly by 

                                                 
83 James C. Scott, The Moral Economy of the Peasant: Subsistence and Rebellion in Southeast Asia, (New Haven: 
Yale University Press, 1976) and Domination and the Arts of Resistance: Hidden Transcripts, (Yale University 
Press, 1990). 
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those black robed missionaries, who were intent on maintaining a strict behavioral hierarchy with 

themselves as the sole purveyors of morality and justice.  

 

Forging Friendship through Humiliation 

The second variant that connected Oacpicagigua and Ortiz Parrilla in friendship was a 

deep-set sense of humiliation at the hands of the Jesuit fathers.85 As I mentioned earlier, the 

Jesuits loathed the governor both for openly criticizing their lack of missionary zeal and brazenly 

condemning their exploits, and for “excessively flattering” their Indian charges, which the Jesuits 

believed rendered them unmanageable and hostile.86 In reference to the former accusation, the 

governor fervently condemned Father Garrucho, missionary of Guevavi, for not only whipping 

innocent and loyal Pimas, but for also kidnapping native children for his own financial gain.87 In 

the case of the latter, Father Gaspar Stiger claimed that during the campaigns against the Seris 

the governor had promised to the Pimas all of the land up to the Colorado River, a promise that 

jeopardized their temporal authority over future missions in that region. His general conclusion, 

however, was that through the governor’s excessive praise and promises following the campaign, 

the Pimas returned to their missions with a willful arrogance and overbearing sense of 

entitlement.88  

 Ortiz Parrilla, in fact, did the unthinkable: recounting his personal experiences with 

Oacpicagigua he wrote that on several occasions his Indian friend had behaved with “upright and 

                                                 
85 Just like Ortiz Parrilla, the two previous governors of this region, Huydobro and Vildósola, had similarly 
contentious interactions with the Jesuits. Ewing argues that Huydobro encouraged his Indian charges to purposely 
oppose the Jesuits.  
86 Carlos de Rojas, Letter to Governor Pablo de Arce y Arroyo, Arizpe, January 18, 1754. AGI, Guadalajara 419, 
Sevilla, Spain. Microfilm copy in the OER.   
87 Kessell, Mission of Sorrows, 108.  
88 Carlos de Rojas, Letter to Governor Pablo de Arce y Arroyo, 1754.  
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reason”—a phrase that he reiterated on subsequent occasions.89 This direct comment essentially 

converted this militarist Indian into a persona de razón (a person of reason, someone thus 

capable of understanding the Western variation of friendship), while simultaneously making 

Ortiz Parrilla’s friendship with an Indian acceptable to the Spanish residents of the Pimería, 

though again, only in so far as it conformed to the rules of public presentation.90 It was Ortiz 

Parrilla’s elevation of an Indian above his social caste that accounted for much of the anger the 

Jesuit missionaries harbored toward him. Several Jesuits maintained that because of the 

governor’s relationship with Oacpicagigua, the tribal leader had become excessively proud and 

had begun telling his own people to disobey them, saying that it had been ordered by the 

governor.91  

By allowing Oacpicagigua to possess reason, a designation chiefly reserved for 

Spaniards, Ortiz Parrilla was symbolically obviating Oacpicagigua’s necessity for religious 

guidance, while subtly challenging missionary spiritual power over the Pimería. These concerns 

on the part of the Jesuits go far in explaining why Father Ignacio Keller and Father Jacobo 

Sedelmayr, with some regularity, ignored Ortiz Parrilla’s various administrative letters, on 

occasion going so far as to toss them into the fire.92 Indeed, the Jesuits felt that the governor had 

not merited his accumulated power and title as governor; rather, they somewhat condescendingly 

held that it had been given to him only because his uncle belonged to the Court of Madrid. 

General hatred of Ortiz Parrilla hit a high point after the revolt, for it was he whom the majority 

of Jesuits blamed for the revolt. As Father Visitor Carlos de Roxas put it, “he [Ortiz Parrilla] 

                                                 
89 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “Aunque pobre Yndio procuró desde que tubo uso de razon obrar 
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90 Joseph de Utrera, Declaration of Ignacio Romero, 1752. Archivo General de Indias, Guadalajara 419, Sevilla, 
Spain. Microfilm copy in the Office of Ethnohistorical Research, Arizona State Museum, University of Arizona, 
Tucson.  
91 Kessell, Mission of Sorrows, 116. 
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only fenced with and bloodied the pen, letting off the carnivorous Pima wolves and sacrificing 

the innocent missionary lambs.”93 The missionaries admonished the governor for viciously 

blaming them for causing the revolt when, as they believed, it was his own poor decision making 

as governor that was the main reason for the uprising. 

While the disrespect and denunciation Ortiz Parrilla received from the Jesuits alienated 

him at one end, the explicit disobedience of several soldiers under his command disillusioned 

him at the other. In the final pages of Ortiz Parrilla’s letter to the viceroy he informed him that 

despite his many successes in quelling the general violence of the uprising he desired a 

reappointment.94 In the days after the rebellion, Ortiz Parrilla had sent orders to the acting 

captain of Santa Rosa de Corodeguachi, Don Juan Antonio Menocal, to travel to the presidio of 

Terrenate and await further instructions regarding the handling of the rebels. Instead, in blatant 

disregard of his superior’s orders, Menocal went to the pueblo of Santa María Soamca where he 

ordered the arrest of an Indian who was “very quietly among the gente de razón.”95 Told by the 

locals that the Indian he had in custody was the leader of the rebellion, Menocal promptly shot 

and hanged him. Despite being only a short days-ride away, Ortiz Parrilla was not notified of this 

grievous event.  

Insubordination of this kind demonstrated the disregard that some of the governor’s 

own men held toward him, and jeopardized the peace process that he was in the act of 

negotiating with Oacpicagigua. Ortiz Parrilla stated, “I justly fear that all my ideas and 

thoughts . . . have been turned upside down by the action carried out [by Menocal]. . . [Thus] an 

act executed with so little premeditated reflection will come to cost many lives from one side and 
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administration in Texas. 
95 Ortiz Parrilla to the Viceroy, December1, 1751. 
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the other, and many expenses for the King.”96 Menocal was subsequently court-martialed. It was 

this affront within his own ranks that persuaded Ortiz Parrilla to ask the viceroy for a 

reappointment. He wrote:   

Most excellent lord, I have repeatedly called upon your excellency’s benevolence, that 
you might deign to bestow upon me the superior permission for leaving this position, and 
once again I clamor, returning to beseech your excellency with the greatest subservience 
to grant me this concession. . . for although I well know the present occasion holds the 
opportunity for attaining great merit should the competence of my conduct deserve it, 
how will it be possible to achieve if the success and energy of the superior’s decisions 
depend, many times, on the manner in which they are executed by the subalterns 
[soldiers], and if those who should be carrying them out conduct themselves following a 
disobedient, selfish, and completely insubordinate path? What favorable effects could be 
produced by the most prudent, zealous, and well-deliberated resolutions of he who acts 
with experience, prior knowledge, and with the instruction and enlightenment necessary 
to proceed with caution and foresight in [times of] conflict according to his own 
capabilities and to the advantage or weakness of those who can oppose and offend as 
enemies? Of which enlightenment and foresight I must presume that this captain 
[Menocal] has lacked, and that he has acted without keeping in mind or reflecting [that] 
the future events following the action might be detrimental to the service of both 
Majesties and of these dominions. That is why proceeding violently and hastily in 
difficult matters begging consideration and reflection was always rejected by the prudent. 
. . this is but one example evidencing what I have repeatedly reported for your 
excellency’s deliberation concerning the unruliness of the captains of these remote 
presidios, that each one regards himself as absolute captain general of the kingdom. This 
is reflected by the aforementioned event and the strange path followed by this captain, 
who not only disobeyed my orders but, even when in clear contact with me, has not 
bothered to give me confirmation that he received them; nor has he informed me of the 
motives that led him to his [insubordinate] demonstration so that I, [being] well informed, 
might take the appropriate measures. Finally, lord, with your excellency’s piety granting 
me the concession and favor for which I beg, I will not on that account cease to 
enthusiastically embrace the endeavor of serving as a private adventurer in the present 
expedition, taking greater pleasure in being ordered than in fruitlessly ordering people 
who are so dimwitted and disorganized.97             

 

These words, reserved for the captains and soldiers in his command, provide a stark contrast to 

the way in which he glowingly described the merits of Oacpicagigua. Secluded on the northern 

frontier, with Jesuit priests challenging him at one end of the administrative spectrum and 
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insubordinate soldiers at the other, Ortiz Parrilla’s growing emotional and political isolation 

became fertile ground for his friendship with Oacpicagigua. As Oacpicagigua and Ortiz Parrilla 

grew close, their budding friendship accentuated the dichotomy between their own amicable 

interaction and the way in which they were both treated by the Jesuit fathers. 

As a whole, the missionaries believed that Oacpicagigua “was a bad sort, vain and 

ambitious,” and was the sole “creation” of Ortiz Parrilla who in poor judgment had given him 

“extraordinary civil and military protection,” which caused him to become excessively proud and 

“an instrument of the devil.”98 Like Ortiz Parrilla, Oacpicagigua’s own relationship with the 

missionaries was no less acrimonious. During one early campaign against the Apaches, 

Oacpicagigua had stopped in Guevavi where Father Joseph Garrucho “welcomed the famous 

Luis, treated him as if he were a vecino and entertained the Indian in his own quarters.”99 In 

time, however, as the governor and Oacpicagigua’s friendship matured, this relationship with 

Garrucho changed. The general consensus among Jesuit missionaries of the Pimería was that 

Oacpicagigua had grown excessively proud due to the backing and support of the governor, and 

because of this highly influential political buttress he began to flagrantly disobey missionary 

orders. In one specific instance, Oacpicagigua took it upon himself to “unmarry” two Indians 

from Guevavi (the very town where previously he had been treated with great respect) who had 

recently been married through the Church. This action overrode Father Garrucho’s spiritual 

dominance over his flock and generated great resentment from the missionary.100  

Like that of the governor, a significant portion of Oacpicagigua’s testimony addressed the 

humiliation he suffered at the hands of the missionaries. One particular incident struck home for 

Oacpicagigua. Accompanied by his two biological sons and Luis de Pitic, Oacpicagigua stopped 
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at Santa María Soamca to confer with Father Ignacio Keller regarding the military position of 

Captain Don Santiago Atel, who had recently departed on a campaign against the Apaches and 

whom Oacpicagigua was eager to join. The tone of the meeting was struck immediately upon his 

arrival. Within minutes of greeting the missionary with the customary honorifics, Oacpicagigua 

handed Keller a letter from Ortiz Parrilla with instructions regarding the campaign. “Here I bring 

a letter from the lord governor in which his lordship orders me that I should go accompany 

Captain Don Santiago with the people that he might ask of me in order to go on this campaign. . . 

I have come to fulfill what my [my emphasis] governor [Ortiz Parrilla] asked of me,” stated 

Oacpicagigua. To this letter Keller curtly responded, “I do not want to see this letter of the 

governor inasmuch as I have thrown other [letters] that he has written to me in the fire.”101  

Following this initial verbal confrontation, Father Keller proceeded to chastise 

Oacpicagigua for wearing Spanish clothing and wielding Spanish weapons, attire that effectively 

clouded his inferior social position as an Indian. “What clothing is it that you wear,” Keller 

snapped? “Do you not know that this clothing corresponds to Spaniards? Go throw away all this 

and cover [yourself] with a loincloth.” Keller then proceeded to call Oacpicagigua a Chichimec 

dog whose proper attire was a coyote skin and a loincloth, and whose proper pastime was 

chasing rabbits and rodents in the hills.102 As Cheryl English Martin has noted, “in societies 

                                                 
101 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “He benido yo a cumplir con lo que me manda mi Governador a lo 
qual le dijo el Pe. Yo no quiero ver esa carta del Governador pues otras que me ha escrito las he tirado en la Lumbre 
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102 Diego Ortiz Parrilla, Letter to Viceroy, 1752b.  See also Bernard Fontana, Before Rebellion: Letters & Reports of 
Jacobo Sedelmayr, S.J., (Tucson: Arizona Historical Society, 1996), xii and Kessell, Mission of Sorrows, 103. “. . . 
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Oacpicagigua a “Chichimec dog whose proper attire was a coyote skin and a loincloth and whose proper pastime 
was chasing rabbits and rodents in the hills” (Kessell 1972:103).   
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sensitive to personal reputation, insults and slander [often] sparked violent confrontations.”103 

Particularly injurious as an insult was the term perro (dog) as it created a damaging association 

between ones calidad and uncontrolled animistic behavior, which by implication meant a lack of 

reason. Keller’s callous diatribe negated Oacpicagigua’s growing social status among his charges 

and various segments of the Spanish community and thus harmed his position as an important  

leader in the Pimería.  

Pointing to some quivers, Keller then instructed Oacpicagigua, “These are your weapons 

and the ones that you should carry, doing what the rest of the Indians [do], which is maintaining 

themselves with mule deer, rabbits, deer, rats, and wild sheep.” Aware of the situation before 

him, Oacpicagigua humbly acquiesced, responding, “I will do what your reverence orders me 

taking off all this that is [not adhered] to my flesh.”104 Because appearance and behavior were so 

important in colonial society Oacipicjiuga’s non-conformity in relation to his indigenous identity 

irked Keller who was intent on maintaining a strict social hierarchy. This overbearing 

preoccupation with status also explains why the Jesuits vehemently opposed Oacpicagigua’s 

common habit of publicly drinking chocolate, since this practice belonged only to those of high 

social standing—according to Oacpicagigua’s testimony, he became irate when he was refused 

chocolate at one of the pueblos he had visited.  

There is no indication that Ortiz Parrilla cared much about Oacpicagigua’s choice of 

drink, clothing, or weapons. As noted earlier, the governor gave him permission to wear Spanish 

clothing and on at least one occasion Oacpicagigua asked Ortiz Parrilla to send him some 

                                                 
103 Cheryl English Martin, “Popular Speech and Social Order in Northern Mexico, 1650-1830,” Comparative Studies 
in Society and History 32, no. 2 (April 1990): 305-324. See also William Taylor, Drinking, Homicide and Rebellion 
in Colonial Mexican Villages, (Stanford: Stanford University Press, 1986). 
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 176

clothing to wear, for which he thanked him profusely.105 By asking the governor for Spanish 

clothing, Oacpicagigua was presumably asking his friend for confirmation of his status as a 

captain. Such highly symbolic acts as these may have been a source of their mutual respect and, 

inversely, the source of missionary resentment toward both men. 

Following Oacpicagigua’s comment, Keller grew even more irate and resorted to 

challenge Oacpicagigua’s masculinity. He stated, “to me, you are effeminate and neither do you 

serve for anything.”106 With this accusation Keller was attempting to diminish Oacpicagigua’s 

masculinity, and his status as a brave and noble warrior, while trivializing his role as captain 

general of the Pimería Alta. Oacpicagigua, incensed at the priest’s insulting demeanor, 

summarily tried to defend himself form the missionary’s verbal thrashing, but to no avail. Nor 

was Keller the only missionary to treat Oacpicagigua with such flagrant dismissal.  

Father Jacobo Sedelmayar had also lambasted Oacpicagigua on several occasions prior to 

the revolt. The most significant event occurred when at a meeting with Oacpicagigua, 

Sedelmayar chastised him for “becoming fond of the señor governador.”107 He then proceeded to 

throw a letter given to him by Ortiz Parrilla in the tribal leader’s face, repeatedly admonishing 

him for living his life as a Spaniard.108 It was Ortiz Parrilla to whom Oacpicagigua complained 

following such affronts, not only because he felt comfortable and secure with his friend, but also 

because Ortiz Parrilla shared with him a high degree of disdain towards the missionaries. Joachin 
                                                 
105 Diego Ortiz Parrilla, Letter to Viceroy, 1752b.  In Oacpicagigua’s testimony, narrated by Ortiz Parrilla, he writes 
“[He arrived] to the house of the father, dressed with the apparel and arms that the Spanish soldiers used, which he 
was accustomed to wearing as a captain.” In this same letter Oacpicagigua states that he purchased these clothes 
from the Spaniards, which he calls his noraguas or compadres.  
106 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “. . . a mi eso que tu eres un amugerado y no sirbes de nada ni te 
necesitamos para contener a los Yndios porque nosotros lo haremos quando sea necesario ni te hemos menester para 
que siembres para las Yglesias ni que cries ganados . . .”   
107 Diego Ortiz Parrilla, Letter to Viceroy, 1752b. “. . . te habras detenido, y aquerenciado, con el Sr. Govor. . . .” 
108 Despite this damning testimony, Ortiz Cortes’ testimony argues the complete opposite. In his testimony, given to 
a Jesuit father two years after the uprising, he states that  he had heard him say that the fathers always  treated him 
“with intimacy and trust” and that “that Lord Governor Parrilla had taught and instructed [Oacpicagigua] how to 
respond.” Ortiz Cortes’ testimony is typical of the contradictory nature of many of these reports. It is also possible 
that Ortiz Cortes was simply trying to please his interrogator with proper responses.   
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de Raum, in a testimony taken soon after the uprising, stated that he heard Oacpicagigua 

complain that during this particular incident with Keller the priest made him understand that “he 

no longer had command or authority in his pueblos.”109 John Kessell adds, “whatever really took 

place at Soamca that day, it was enough to offend Luis [Oacpicagigua], who now abandoned the 

campaign and went home nursing black thoughts.”110 Indeed, Keller’s insult carried the potential 

to significantly alter Oacpicagigua’s standing among his charges and the Spanish vecinos thus 

evoking a deep emotional response.  

Oacpicagigua’s loyalty to the governer, in addition to his masculinity and his sense of 

justice proved to be a serious challenge to the moral and spiritual authority of the missionaries. 

Due to Oacpicagigua’s growing prestige, missionorary ill will toward him extended to the men 

under his command. On one occasion, following the incident with Keller, Father Garrucho asked 

him to remit back to him runaway Indians who had sought asylum in Sáric. Oacpicagigua sent 

one of his sergeants, Joseph de la Cruz, to escort the runaway Indians back to Garrucho. 

Garrucho met De la Cruz with considerable acrimony. Despite Oacpicagigua’s alleged good will 

in remitting the runaway Indians, Father Garrucho chastised and whipped his sergeant, taking 

away his barra de justicia (staff of authority), which consequently had been authorized to him by 

Oacpicagigua and confirmed by Ortiz Parrilla. When Oacpicagigua learned that Father Garrucho 

had taken away de la Cruz’s staffof authority, he immediately contacted Ortiz Parrilla and 

requested that he restore the title of sergeant on Pedro de la Cruz, who was also his nephew, so 

that he could command people in his absence. According to the governor, immediately following 
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this particular incident, Oacpicagigua became incensed at the audacity of the missionaries, 

uttering, “the fathers have already thrown me on my back, they already look at me as nothing, 

and they have scorned me.” Oacpicagigua’s declining base of influence among the Jesuits caused 

him to declare that “now I am not worth anything, now I am a tiny, effeminate coyote and a 

Chichimeco,” as if seeing himself in Keller’s eyes.111 It was perhaps at this point that the tribal 

leader felt he no longer had anything to loose.  

In his letter to the viceroy, Ortiz Parrilla noted that the fathers’ disrespect toward 

Oacpicagigua, particularly the earlier incident with Keller, was as the chief reason behind the 

revolt. It is also certain, the governor argued, “that with this last affliction [Keller’s 

chastisement] he [Oacpicagigua] was reminded of all the injuries that the fathers had done to him 

. . . his heart had been sadden by such incidences, and because of this, he immediately took off 

his weapons and solder insignias, selling all of them to the Spaniards.”112 The act of removing 

signs of Spanish power from his person was a radical break from his previous practice of 

embracing Spanish signs as tokens of authority. Anthropologists who study material culture such 

as Sophie Woodward have explained that “as material culture, clothing is not seen as simply 

reflecting given aspects of the self but, through its particular material propensities, is co-

constitutive of facets such as identity, sexuality and social role.”113 Rebecca Earle, in a study on 

the connection between food, race, and colonization notes the importance of clothing to caste 
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identity. Such importance, she writes, is evident in the various lawsuits where “individual 

seeking to establish their status might appeal not to the genealogies of their ancestors, but rather 

to the clothing they they typically wore.”114 So long as Oacpicagigua donned Spanish clothing 

and wielded Spanish weaponry his social status and responsibilities (especially in terms of his 

friendship with the governor) were visible to everyone, forcing him to place his own behavior in 

check. Once he discarded these Spanish material objects, however, his responsibility toward 

Spaniards in general, and the governor in particular, was no longer a priority for him and thus no 

longer tempered his attitude toward Spaniards.        

For the Jesuits there was no clearer sign of Oacpicagigua’s longstanding irrationality and 

bigotry than his subsequent uprising. To them the Pima Revolt of 1751 was wholly illegitimate, 

since it could only have been born out of revenge or blind rage, and thus was out of step with just 

and ethical forms of opposition. The governor, however, saw Oacpicagigua’s bellicose behavior 

very differently. For the governor, while he too believed that revenge was the main issue that had 

motivated the tribal leader toward rebellion, the traditional rules of Christian warfare had already 

been permanently altered because of the constant abuse select missionaries had leveled on their 

Indian charges. In Ortiz Parrilla’s estimation, the cruelty on the part of the missionaries left 

Oacpicagigua with no choice other than violence, thus making the Indian rebel’s uprising just. 

Oacpicagigua was simply acting out of a sense of compulsory justice. The governor, argues John 

Kessell, must have mulled over in his mind whether his trust of Luis [Oacpicagigua] “had been 

so plainly misplaced, or was this basically good and loyal vassal of the Spanish king fighting a 
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just war against his Jesuit oppressors.”115 For Ortiz Parrilla, Oacpicagigua’s masculine and just 

behavior was totally in accord with the long established pattern of Christian warfare. Fathers 

Keller, Garrucho, and Sedelmayr, among others, would never have grated such an interpretation 

serious credibility. For them, Oacpicagigua’s rebellion only reaffirmed their initial assessment of 

him: namely, that his outward Christian behavior was a shallow façade for his real sinister 

intentions, which rested in him for several years prior to the revolt and could therefore not be a 

cause of Keller’s ill treatment of him. 

In testimony taken three years after the uprising, Father Juan Nentvig complained that 

long before the 1751 revolt Oacpicagigua had already lost touch with his Christian principles and 

was, in fact, reverting to paganism by sponsoring drinking parties in the mountains.116 Ortiz 

Cortés, a vecino, in his testimony to Father Utrea in 1754, testified that Oacpicagigua had 

summoned Luis del Pitic, his sergeant, and had declared and confessed to him that upon return 

from the campaign in Tiburón, Oacpicagigua started to talk about the rebellion.117 Like Nentvig 

and Cortés, Father Miguel Quijano directed a similar accusation against Oacpicagigua. Quijano 

reported that when Oacpicagigua returned from his campaign against the Seris in 1750 he 

changed his name back to Bacquiopa, which meant “enemy of the Adobe houses.”118 If 

Quijano’s argument rested on the assumption that by changing his name Oacpicagigua had 

become an enemy of all Spaniards there is little if any evidence that Ortiz Parrilla was included 

in that open condemnation (no other source that I am aware of makes this claim). Such 

accusations, made years after the revolt, show that Fathers Nentvig and Quijano, needed to 
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minimize any attempt to make his rebellion just and valiant, as the governor had postulated. The 

effort at defaming Oacpicagigua was especially necessary considering that he was seen as a 

credible threat to their own powerbase, which rested on their ability to keep their charges in a 

submissive/infantalized position. To have an Indian adhering to Western norms of valor, 

masculinity, and justice, aided by a recluse governor, did not fare well for their spiritual and 

moral supremacy over the Pimería. 

Ortiz Parrilla explained Oacpicagigua’s betrayal to the King by stating simply that his 

friend’s loyalty to the King, and subsequently to him, had been lessened because of the abuses of 

the fathers.119 In fact, the governor seriously pondered the idea that his Indian friend had actually 

waged a just war against the cruelty of the Jesuits, thereby absolving him of all guilt for both the 

revolt itself and for the betrayal of their friendship. How could he fault Oacpicagigua for the 

revolt when several Jesuit priests continuously overstepped their boundaries? Father Juan 

Nentvig was case in point. Ortiz Parrilla accused the priest of several egregious offenses, which 

included illegitimately appropriating Oacpicagigua’s lands, ordering him to give fifty lashes to 

his own lieutenant, Pedro Chihuahua, and expelling Oacpicagigua for living in concubinage and 

for being Spanish.120 Again, the accusation of living like a Spaniards seems to have been 

particularly aggravating to several Jesuits. Oacpicagigua, believed the governor, was therefore 

simply responding to external conditions over which he had no control. Indeed, despite Ortiz 

Parrilla’s distress over the momentary cessation in their friendship, when Oacpicagigua was 

brought in to San Ignacio following the revolt in March 1752 to be interrogated, the governor 

welcomed him “as if he were some famous Captain of the ancient Romans.”121 
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So back to our initial question with which this chapter began: why did the revolt occur at 

that particular time? While that particular question still remains difficult to answer with any 

measure of certainty, it does seem that the final barrage of assaults on Oacpicagigua by certain 

Jesuits played a key role in his decision to start the rebellion. Perhaps this was because he felt his 

social position and prestige among the population of the Pimería had been threatened. 

Oacpicagigua, it seems, was willing to overlook some abuse to his charges or himself, but any 

significant challenge to this character diminished his position of power within the Pimería and 

upset the delicate balance that existed between Indians and Spaniards. His decision to rebel was 

the product of rising expectations that were stymied by Jesuit anxiety at granting any Indian too 

much power. Just as modern social theorists argue that revolutions occur in times of rising 

expectations, Oacpicagigua rebelled because a few resolute missionaries who were intent on 

maintaining a rigid racial hierarchy had thwarted his expectations for a continued degree of 

power.122 These men had seriously challenged his recognition as an indigenous leader, which 

could be directly attributed to his friendship with the governor. Any influence he once held in 

acting as custodian to his people was thus severely compromised. By leading the revolt, 

Oacpicagigua could at least save face among the Pimas, defending his hard-earned reputation 

while emphasizing his willingness to act on their behalf. While the friendship between 

Oacpicagigua and Ortiz Parrilla helped keep the region’s social symmetry intact, it 

simultaneously threatened the position of its religious power brokers.  

 

 

 
                                                 
122 See Crane Brinton, The Anatomy of Revolution, (New York, Vintage Books, 1965) and James Davis, “Towards a 
New Theory of Revolution,” American Sociological Review 27, no. 1 (1962): 5-19. 
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Conclusion 

In an effort to justify his decision for granting and validating Oacpicagigua’s authority, 

Ortiz Parrilla went to great lengths to explain to the viceroy the circumstances behind his 

relationship with the leader of the 1751 Pima Revolt. Conversely, Oacpicagigua skillfully 

conformed to Western standards and ideals of friendship in order to gain access to the Spanish 

social system through which he won their confidence, material rewards, status, and ultimately the 

title of capitán general of the Pimería Alta. This dynamic contestation and negotiation of power 

through the matrix of friendship became a prominent aspect of early colonial life as its practice 

maneuvered through several layers of encrypted meaning. Friendship, whether real or illusory, 

facilitated inter-ethnic collaboration in colonial Sonora.  

This unlikely friendship coalesced through two central avenues: war and humiliation. 

According to the governor, when Oacpicagigua went to war with the Seris in 1750 he not only 

behaved with honor and deference, but he also performed laudable acts of bravery, masculinity, 

and justice, all of which endeared the governor to him. In return for his admirable comportment, 

Oacpicagigua received considerable influence both among segments of the Spanish population 

and his own charges. Their shared experiences at war thus laid a solid emotive foundation for 

their burgeoning relationship. The disrespect both men suffered at the hands of the missionaries, 

then, only reinforced their impressionable friendship through the shared feeling of humiliation. 

But it remains important that we recall that this was an unequal friendship defined along the lines 

of a patron-client relationship. Alan Bray, for instance, has suggested that it has been a common 

understanding throughout most cultures that “the language of friendship is also part of the 

language of service.”123 Gil Osle has similarly added that, “both the language of friendship and 

                                                 
123 Alan Bray, The Friend, (Chicago: University of Chicago Press, 2003), 199. 
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the language of service represent negotiations between individual’s desire and the constraints of 

his or her social network . . . it has been said that fidelity is the common point in the rhetoric of 

friendship and the rhetoric of patronage.”124 This friendship thus maintained a set of behavioral 

expectations and attidudes that were specific to the social and environmental context in which 

both men lived.  

Aside from the governor’s letter to the viceroy, the trial that followed revealed their 

association as friends. Instead of going after the Indian rebel with marital might, the governor 

sent a peace commission to reason with him, limiting his actions to diplomacy and 

reconnaissance. On March 18, 1752 after months of peace negotiations with Oacpicagigua, who 

had set as conditions for peace, Keller’s banishment from the Pimería and Garrucho’s return of 

several Pima servants, the rebel leader surrendered to Captain José Díaz del Carpio. With his 

surrender, the remaining holdouts likewise laid down their weapons, descending from their 

mountain hideouts to reaffirm their submission, loyalty, and friendship to the King.  

The interrogations that the governor conducted following the revolt likewise revealed his 

amity toward Oacpicagigua, as he attempted to shield him from any direct responsibility for the 

revolt.125 According to Ortiz Cortés’ testimony, taken by Father Joseph de Utrera two years after 

the uprising, Cortés noted that he was asked by Ortiz Parrilla to interrogate Oacpicagigua, “but to 

make sure that Luis [Oacpicagigua] came out well. If Luis was to say something [incriminating], 

[he was] to conceal it and put the blame on the missionary fathers or on the other Pimas.”126 It 

should be noted that in relating this story, Cortés was at the time being interrogated by Father 

Utrera, so it was imperative that his testimony take issue with Ortiz Parrilla and absolve the 

                                                 
124 Gil Osle, “Cervants’s ‘El curioso impertinente,’” 98, 105.  
125 Diego Oritz Parrilla, letter to Viceroy, 1752b. Also when Pedro was stripped of his barra (staff of authority) and 
tells Oacpicagigua about it Oacpicagigua sought to remedy the situation by asking Ortiz Parrilla to reinstate his title, 
thus fueling the rivalry between missionaries and secular officials. 
126 Joseph Utrera, Declaration of Don Juan Manuel Ortiz Cortés, October 23, 1754. 
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Jesuits of any fault, and therefore remains suspect. Cortés continued, “[Ortiz Parrilla said] that 

Luis was a poor little thing, and that it was necessary to free him.” Utrera interrupted Cortés’ 

interogation, inserting into his testimony the comment that “for all of this, [Cortés] is persuaded 

that the intent of the lord governor was to find the fathers guilty and [to hold] Luis 

[Oacpicagigua] blameless, since he was his making.”127 In other words, Oacpicagigua only had 

the power he had because of the governor.  

The months and years following the revolt concentrated on finding the cause of the 

rebellion. To that end, three separate sets of testimony were compiled. In the first set of 

testimonies, conducted and supervised by Ortiz Parrilla, the blame for the revolt was placed 

squarely on the Jesuits; their maltreatment of the Pimas in general and of Oacpicagigua in 

particular had been the root cause for the violence. Following this set of initial testimonies, Don 

Pablo de Arce y Arroyo, Ortiz Parrilla’s replacement as governor, organized a new set of 

testimonies to be taken from many of the original declarants. Predictably, the changing of the 

interrogator in-turn altered the original testimonies. This new set of testimonies showed that 

many of the original declarants had been coerced to testify a certain way, often under threat of 

punishment. In a dramatic reversal, many of the original declarants who had blamed the Jesuits 

for the revolt now stated that it was Ortiz Parrilla’s fault for “showering excessive praise on Luis 

[Oacpicagigua] after the Indian leader had fought well against the Seris.”128 As a result, they 

claimed, Oacpicagigua began to feel like he was the owner of the Pimería, and because of this 

confidence began to plot his rebellion; and if we are to believe Father Quijano, openly changed 

his name to reflect his newfound animosity for Spaniards. Jesuit Father Visitor General Joseph 

                                                 
127 Joseph Utrera, Declaration of Don Juan Manuel Ortiz Cortés, October 23, 1754. “. . . que Luis ere un pobrecito, y 
que era menester librarlo. . . . por todo lo qual Se persuade, el declarante, que el intento de el Señor Governador, era 
Sacar Culpado a los P.P. y sin’ Culpa â Luis por ser hechura Suia.” 
128 Kessell, Mission of Sorrows, 111. 
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de Utrera carried out the final set of testimonies. True to form, the missionary found the revolt to 

have been the cause of two central factors: the Indians, who were by nature prone to such 

disturbances, since it was part of their inner character, and Ortiz Parrilla for embracing an Indian 

as a friend showering him with excessive praise and authority. Seven Indians were questioned in 

this last set of testimonies, all gave pro-Jesuit testimonies. In 1758 the official investigation of 

the rebellion was concluded, and the Jesuit missionaries were absolved of any responsibility for 

inciting the revolt. Despite evading prison time following the rebellion, once the governor’s 

tenure ended, Oacpicagigua was imprisoned for supposedly attempting to begin another revolt. 

After a failed suicide attempt, he died in 1755 in an Horcasitas prison cell.      

Roberto Salmon has written that, “the Pima Revolt failed because it was too closely 

identified with the personality of Luis Oacpicagigua. . . he was caught in the middle of an 

evolutionary society.”129 His control over many of the Indians under his command, and his 

relationship with the Jesuits had been significantly altered by his friendship with Ortiz Parrilla. 

Nevertheless, what is most impressive is that both men, coming from different ends of the social 

spectrum, were able to forge ties of friendship. Though remarkable, this should not be surprising. 

These types of contradictory relationships became one of the unique aspects of frontier life. 

Salmon adds, “the strands of Spanish, Mexican, and Indian life became tightly interwoven in a 

fabric of unique and partly cynical relationships.”130 That inter-ethinc friendship could emerge in 

such an environment as this makes this odd world of contradictions all the more exciting and 

interesting to study. It was important for both these men, “marginal men” in their own right, to 

find creative ways in which to traverse the convoluted ideological world of the Pimería Alta. At 

some level friendship facilitated this process. 

                                                 
129 Solmón writes, “because Luis [Oacpicagigua ] so frequently changed roles, the Pimas found it difficult to put 
faith in the leadership of a single individual.” Solmón, “A Marginal Man,” 72-73. 
130 Solmón, “A Marginal Man,” 64. 
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Conclusion 

In 1517 a Spanish expedition led by Francisco Hernández de Córdoba left Cuba with over 

100 men in search of potential riches to the west. Three weeks after their departure, and despite 

two hellish days at sea, Córdoba came within sight of land. The following day ten Mayan canoes 

approached the Spanish ship, showing little fear of their mysterious visitors and portraying 

visible signs of peace. They exchanged greetings; the Indians graciously accepting some glass 

beads and other trinkets that had been given to them as tokens of peace. Wrongly assuming that 

their initial encounter had helped forge a tacit friendship, the Spaniards came ashore the next 

day, the Indians “still smiling and affable.”1 Their tenuous friendship was further strengthened 

by the fact that the Indian cacique “beckoned them towards the town, saying something with 

sounded like ‘cones catoche, cones catoche,’ which the Spaniards guessed meant ‘come to our 

houses,’” an evident invitation of friendship.2 They guessed wrong. Both the initial exchange of 

goodwill and the generous invitation to their homes had convinced them that the Indians had 

extended an authentic friendship toward them. But soon after entering the town they called El 

Gran Cairo they were ambushed by Indian warriors donning cotton armor and bows and arrows. 

On that fateful day the Spanish had learned a painful lesson in the practice of feigned friendship. 

It would not be the last. As Inga Clendinnen has argued, amid this complex interplay of power 

and negotiation lay “deceptive displays of friendship,” which would prove to be a rather 

common practice.3     

                                                 
1 Inga Clendinnen, Ambivalent Conquests: Maya and Spaniard in Yucatan, 1517-1570, second ed., (Cambridge 
University Press, 2003), 7. 
2 Clendinnen, Ambivalent Conquests, 7. 
3 Clendinnen, Ambivalent Conquests, 7. 
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A little over a decade later, Álvar Núñez Cabeza de Vaca departed from Spain in a joint 

effort to colonize Florida. Six hundred men left Cuba in 1528.4 Several months later only four 

remained, Cabeza de Vaca chief among them. The castaway spent the next eight years of his life 

wandering throughout what would later become the American southwest, eventually making his 

way into New Spain. Along the way he took on various professions: a slave, trader, a medicine 

man. As a trader and medicine man, Cabeza de Vaca was able to cement strategic friendships 

with the natives he encountered. During one incident the Spaniard traded some bells and beads 

with a large group of Indians. In return the Indians gave him a few arrows, which for them had 

an important meaning as a sign of friendship. As a medicine man, Cabeza de Vaca played the 

role of a curer, which gained him important friends and a significant degree of status and power. 

In 1536, having endured unspeakable and often comical hardships, Cabeza de Vaca finally 

entered Pima territory, in what is today Sonora. The Pimas welcomed him with great kindness 

and lavished many gifts upon him, including five ceremonial arrowheads made of malachite. 

Throughout the latter part of his epic journey, Cabeza de Vaca had grown to appreciate and 

admire the Indian tribes he had befriended. He was therefore grieved and distraught to see his 

Pima friends, who had followed him throughout northern New Spain, put in chains by Spanish 

slave traders. Cabeza de Vaca, the man who had once been a slave traded from Indian group to 

group, had now come to embrace Indians as friends.  

These two episodes portray two very different experiences of friendship, one deceptive 

and hostile and the other strategic and, at least on the face of it, authentic. Throughout the 

colonial period these two types of friendship patterns would replicate themselves on many 

occasions. As David Weber reminds us, “in complex society several standards of conduct can 

exist side by side . . . only by understanding the existence of contradictory and competing values 
                                                 
4 Andrés Reséndez, A Land so Strange: The Epic Journey of Cabeza de Vaca, (New York: Basic Books, 2007). 
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and practices and the changes wrought by time and circumstances can one move beyond 

caricatures to full portraits of society.”5 This is exactly what this dissertation has attempted to do. 

The history of New Spain’s colonial frontier has been woven over several generations by 

human action and the whims of nature. The endemic violence and conflict that undergirded the 

colonial project at the edges of empire is one of the most prominent threads running through this 

brilliant tapestry. Together they tell a tempestuous story. The often-antagonistic interactions 

between Spanish soldiers, missionaries, administrators, settlers, and native and mixed-race 

peoples comprise a significant portion of this narrative. But this well-trodden road can also be 

navigated in reverse. The history of power and colonialism along the frontier can also be told 

through the purview of friendship. In following this line of reasoning this dissertation has 

reinforced the story of aggression and antagonism while also telling another more dynamic, 

colorful, complex, and intimate story as well.  

For example, in Sonora false friendships functioned alongside authentic relations of 

amity; the contradiction was both acknowledged and purposely overlooked. The prevalence of 

false friendships, which were often indistinguishable from their authentic counterpart, 

simultaneously complicated the colonial project while allowing indigenous peoples an avenue 

for agency. Because friendship allowed people access to spaces otherwise closed off, there 

emerged the potential for manipulation and deceit. Both Indians and Spaniards used friendship as 

a way of circumventing social space. Indian’s used the benefits of friendship with Spaniards as a 

way to gain status and material rewards such as Spanish clothing, weapons, and status in a world 

that had been “flipped upside-down.” Spaniards used their friendship with Indian leaders and 

groups to maintain order in the Pimería, thus securing the potential to exploit the natural 

                                                 
5 David Weber, The Spanish Frontier in North America, the brief edition, (New Haven: Yale University Press, 
2009), 7.  
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landscape by using their Indian friends to fend off hostile raiders and to reconnoiter the desert 

landscape. Both groups benefitted in this non-zero sum interplay, making the line between 

sincere and feigned friendship irrelevant. Friendship, whatever its true intent, was useful for all 

parties involved. But friendship, like most human relationships, needed to be maintained in 

balance. Friendships between Indians and Spaniards worked only so long as the pros outweighed 

the cons. Once this balance was tipped, friendship turned into a major liability for both ethnic 

groups.   

In Sonora, friendship was conceived at both the macro (group) and micro (individual) 

levels. In this hostile landscape, befriending Indians at the macro level involved a delicate 

balance of both indoctrination and patronage. The development of more individualized personal 

friendships on the other hand, was in large measure the organic outgrowth of political, military 

and economic, circumstances in addition to the psychological detachment from centers of 

viceregal power.6 The friendship types that emerged along the edges of this far-flung province of 

the Spanish empire were therefore instrumental to survival. By looking at friendship from both 

ideological and practical viewpoints, I have shown the ways in which the history of thought 

intimately informed the cultural negotiation of ethnic space. I found that by looking at these 

intersections where friendship was ideologically constructed and practiced I was able to tell a 

story with important implications. Friendship became a conceptual space where power was 

negotiated and were the colonial project could be advanced at the same time as it could be 

derailed.  

By way of the chapters above, I have shown the complex ways in which people often use 

curious and often-illogical mechanisms through which to negotiate power, friendship being key 

                                                 
6 For an excellent study of the role of frontiers see Tom Sheridan and Donna Guy, eds., Contested Ground: 
Comparative Frontiers on the Northern and Southern Edges of the Spanish Empire, (Tucson: University of Arizona 
Press, 1989). 
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among them. My dissertation has been an attempt, therefore, to unearth some of these more 

hidden forms of resistance and accommodation that occurred along the frontier during the 

colonial period. 
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