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Zusammenfassung

Diese vergleichende missions-
wissenschaftliche Studie unter-
sucht die geistige Formung von
Bartolomé de Las Casas OP und
Junipero Serra OFM; sie zeigt,
dass die unterschiedlichen
Epistemologien und Praktiken
beider Bettelorden ihre Evange-
lisierungsmethoden und ihre
Antwort auf die Zeichen ihrer
Zeit beeinflusst haben. Las
Casas hatte seine Ausbildung
in der dominikanischen Tradi-
tion des strengen Studiums
und der thomistischen Intellek-
tualitat erhalten, und so trat

er flr eine Methode rationaler
und und friedlicher Bekehrung
ein, die den Verstand durch
Wort und Beispiel gewinnen
sollte. Serra seinerseits (iber-
nahm eine Bekehrungsmetho-
de, die darauf abzielte, den
Willen durch ein diszipliniertes
Leben in Missionsstationen

zu »schulen«.
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Abstract

This comparative missiological
study examines the intellectual
formation of Bartolomé de Las
Casas OP and Junipero Serra
OFM to argue that the differing
epistemologies and praxes of
their mendicant orders influ-
enced both their methods of
evangelisation and their respon-
ses to the signs of their times.
Formed in the Dominican tradi-
tion of assiduous study and
Thomistic intellectualism, Las
Casas espoused a method of
rational and peaceful conver-
sion that informed the intellect
by word and example. Formed
in the Franciscan tradition

of radical poverty and Scotist
voluntarism, Serra adopted

a method of conversion that
»schooled « the will by a disci-
plined life on mission com-
pounds.
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Sumario

Este estudio de misiologia com-
parativa analiza la formacion
intelectual de Bartolomé de Las
Casas OP y de Junipero Serra
OFM. El estudio muestra que las
diferentes epistemologias y
practicas de las dos 6rdenes
mendicantes han influenciado
sus metodos de evangelizacion
y su respuesta a los signos de
los tiempos. Las Casas recibid
su formacion en la tradicion
dominicana del estudio severo
y de la intelectualidad tomista;
por ello defendia un método de
conversion racional y pacifica,
que gane al entendimiento por
la palabra y el ejemplo de vida.
Serra por su parte asumio el
método misionero que condu-
cia a educar la voluntad por
medio de una vida disziplinada
en las poblaciones misioneras.
Conceptos claves

- Bartolomé de Las Casas
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Introduction

mong the many missionaries who worked in the New World, few are more lauded or
derided than Bartolomé de Las Casas OP (1484-1566) and Junipero Serra OFM
(1713-84)." Although not contemporaries, these two missionaries represent both
ends of the Spanish colonial missionary enterprise in the Americas. Las Casas worked
during the initial sixteenth-century military conquest, civil colonisation, and religious
evangelisation of the Indies in the circum-Caribbean - especially on the islands of Hispa-
fiola and Cuba, the peninsula of Cumand, and then in the regions of Guatemala, Oaxaca,
and Chiapa.? Serra laboured during the eighteenth century in central New Spain as well as
in Baja and Alta California during the final phase of this colonial missionary religious
endeavour, which by that period had extended to California’s northern region.”

However, the differences in their participation in the missionary enterprise were not limited
to the periods and territories in which they toiled. Their different approaches in this evangelis-
ing endeavour were also derived from the distinctive intellectual formation they received from
the particular mendicant Order to which they belonged: Las Casas, as a Dominican, was a
member of the Order of Friars Preachers; Serra, as a Franciscan, was a member of the Order
of Friars Minor. While as mendicant friars, these men had much in common, their respective
Orders differed in their missiology, or theology of mission.* While missiology studies the
common foundation of mission, which is the divine mandate to proclaim the Gospel to all
nations, all religious institutes — including the mendicant Orders - have a distinctive founda-
tion or charism, which contours how that particular religious institute witnesses to the divine
mandate.® According to Christian belief, charisms are special callings and aptitudes given by the
Spirit of God to the Church in order that the Gospel may be proclaimed in ways appropriate
for and in response to the changing needs of different historical periods.® In addition to the
study of these common and distinctive foundations of mission, missiology also studies mission
praxis, which is how the particular religious institute carries out the enterprise of evangelisa-
tion. As will be seen, the missiologies of the Dominicans and Franciscans differed — both in

their particular foundational charisms as well as in their mission praxis.

1 For a brief summary of Las Ca-
sas'’s critics, see Fray Bartolomé DE
LAS CASAS, Brevisima relacion de la
destruicion de las Indias, ed. Isacio
Pérez Fernadndez, Madrid 1999,
917-38.5cholars who praise Las Ca-
sas include the following: Manuel
Giménez Fernandez, Lewis Hanke,
Manuel M. Martinez, Vicente D. Car-
ro, Marcel Bataillon, André Saint-Lu,
Helen Rand Parish, Isacio Pérez
Fernandez, Gustavo Gutiérrez, among
others.Current scholarship about the
California missionary enterprise of
the Franciscans ranges from the Ed-
ward D. Castillo's negative assessment
to Francis F. Guest's more positive
interpretation. See James A. SANDOS,
Converting California, New Haven,
CT 2004, ix.

2 These latter regions would later
correspond to the modern regions of
northern Venezuela, Central America,
and Mexico.

3 The modern-day locales of Serra's
labours include the state of Querétaro
in Mexico and of California in the
United States.

4 In Christianity, the word »mission«
is derived from the Latin mitto ~ mean-
ing »! send, « and refers to the sending
of someone to preach the Gospel to
those who have not yet heard it. In

the New Testament, »mission « also
reflects the Greek word, apostello. An
»apostle « was thus someone who was
»sent« by Jesus with the message of
salvation. For four meanings in Catho-
lic usage of the concept of »mission, «
see M. N.|. COUVE DE MURVILLE, The
man who founded California: the life
of Blessed Junipero Serra, San Francis-
€0 2000, 42-3, (hereinafter cited as
Man who founded).

5 Hans-Jiingen FINDEIS, Missiology,
in: Karl MULLER/Theo SUNDERMEIER/
Stephen B. BEVANS/Richard H. BLIESE
(Hg.), Dictionary of mission: theolo-
gy, history, perspectives, Maryknoll,
NY 1999, 299-303.

6 An example of charism as a re-
sponse to the needs of the time was
the establishment of renewed monas-
teries of monks in thirteenth-century
Europe The need for internal Church re-
form and for alternatives to the anti-
clerical and anti-institutional Waldensi-
an movement as well as to the dualistic
heresies of Albigensian Manichaeanism
generated a renewal of monasticism

as a means of individual salvation.
Monks, such as the Cistercians (and the
Benedictines since the fifth century),
followed a rhythm of daily life centered
on prayer, community life, and manual
work within the confines of the mon-
astery and its property, as well as on
living the three evangelical vows.
Monks also professed a vow of stabili-
ty —thatis, they vowed to live out their
lives in the monastery they entered.
Theirs was a call to imitate the life of
the contemplative Christ — rather than
to an active apostolic life as is the call
for mendicant Orders and other apos-
tolic religious institutes.
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Mendicant Orders transmitted their distinctive missiology to their candidates through
an initial period of intellectual formation in the novitiate and the studium. During the first
year or the novitiate, study of the particular history of each Order would have encultur-
ated the candidates in the Order’s mission praxis and in the ministerial expressions of its
particular mendicant charism. During the second and following years or the studium, study
of certain philosophic-theological thought would have schooled the candidates in their
respective Order’s epistemology of mission and, particularly, in the kind of scholasticism
that the Order espoused. Given these considerations, the formation that Las Casas received
from the Dominicans and that Serra received from the Franciscans differed.

To understand these differences, this study first presents the kinds of intellectual
formation that Las Casas and Serra received in their pre-entrance experiences, as well
as those of the novitiate and studium. Then this study addresses two distinctive differ-
ences in their intellectual formation as friars. The first pertains to ministerial expres-
sions of the mendicant charism that were generated by the historical traditions of their
respective Orders. The second derives fromtheir scholastic training - from the differing
Thomist and Scotist perspectives on the relationship between intellect and will; these
perspectives were discernible in each friars’ approach to the process of conversion.
This study argues that these differences significantly shaped the friars’ participation in
the missionary enterprise as they responded to the »signs of the times« in the different
eras in which they lived.

Pre-entrance Experiences

The intellectual formations of Las Casas and Serra prior to entering their respective men-
dicant Orders were, in part, a function of both geographic and socio-economic location.
As such, their pre-entrance experiences reflected differences in opportunities, which, in
turn, influenced their choices both of a mendicant Order and of the kind of priesthood
they sought.

Bartolomé de Las Casas was born in 1484 into the middle-class merchant family of
Pedro (Pefialosa) de Las Casas and Isabel de Sosa in the southern Spanish Andalusian city
of Seville.” Two hundred and twenty-nine years later - in 1713, Miguel José Serra was born
into the working-class peasant-farmer family of Antonio Nada Serra and Margarita Rosa
Ferrer in the municipality of Petra, located on the island of Majorca - the largest of the
Balearic Islands off the Mediterranean coast of Spain.®

Yet more than time and geography differentiated these two well-known missionar-
ies. Their linguistic opportunities and geographic mobility also varied. Since Spain was
a highly regionalised realm comprised of areas such as Castile, Catalonia, Galicia, and

7 Manuel GIMENEZ FERNANDEZ,
Fray Bartolomé de las Casas: A Bio-
graphical Sketch, in: Juan Friede and
Benjamin Keen (eds), Bartolomé de
las Casas in history: toward an under-
standing of the man and his work,
DeKalb, IL 1971, 67-9 (hereinafter
cited as »Biographical Sketch«); Isacio
PEREZ FERNANDEZ, Inventario docu-
mentado de los escritos de Fray Bar-
tolomé de las Casas, revisado por
Helen Rand Parish, Madrid 1981,92-7,
(hereinafter cited as Inventorio).

8 Martin MORGADO, Junipero Serra’s
legacy, Pacific Grove, CA 1987, 3; John
H. LOTH, Catholicism on the march:
the California missions, New York
1961, 19, (hereinafter cited as Catholi-
cism); Francisco PALOU, Relacién his-
torica de la vida y apostdlicas tareas
del venerable Padre Fray Junipero
Serra, prefacio e introduccion por
Miguel Ledn-Portilla, Mexico 1970, 13,
(hereinafter cited as Relacién histori-
ca); Ernest INGOLD, The house in
Mallorca, San Francisco, CA 1950, 3.

9 GIMENEZ FERNANDEZ, »Biographi-
cal Sketch«, 68-9; COUVE DE MUR-
VILLE, Man who founded, 13-4; Don
DENEVI and Noel Francis MOHOLY, Ju-
nipero Serra: the illustrated story of
the Franciscan founder of California’s
missions, San Francisco, CA 1985, 13,
(hereinafter cited as /llustrated story);
Maynard J. GEIGER, The life and
times of Fray Junipero Serra, OFM or
the man who never turned back
(1713-1784), Richmond, VA 1959, 284,
(hereinafter cited as Life and times);
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Navarre, a variety of languages characterised this Iberian dominion. Accordingly, Las
Casas’s mother tongue was castellano; Serra’s was mallorquin, a dialect of cataldn. In time,
Las Casas learned Latin, as did Serra; in addition, the Mallorcan also mastered castellano.
Later in life, Serra learned the Pames indigenous language and possibly French; Las Casas
studied the rudiments of an indigenous tongue while in Guatemala. During his youth,
Las Casas also crossed regional borders to study in another urban centre (Salamanca),
while in contrast Serra remained on an island of peasant villages, farmlands, and one
urban centre (Palma).®

The early academic training of both Las Casas and Serra further reflected the effects of
geographic and class differences on opportunity. During the five years (1493-1498) that
Las Casas’s well-connected and broadly-travelled father was in the Indies working as a
provisions merchant, Bartolomé studied »Latin and letters« in his home city of Seville at
the cathedral school of San Miguel, which was founded by the famous Latinist and gram-
marian Antonio de Nebrija.' Serra, whose parents could neither read nor write and who
desired a better education for their small-of-stature son, was educated at the friary school
of the Franciscans of San Bernardino in the town of Petra. There Serra learned to read
and write, as well as studied Latin and mathematics. The young Miguel also mastered the
catechism and music - especially Gregorian chant, which was used at Mass and in singing
the Divine Office.!

Their formal studies in preparation for the priesthood also differed. Las Casas was
fourteen years of age when he told his father in 1498 that he wanted to become a secular
(or diocesan) priest.Having returned to Spain as part of the second voyage of Columbus,
and having garnered newfound wealth in the New World, Las Casas’s father sent Barto-
lomé to study theacademic discipline of canon law in preparation for the priesthood at
Salamanca - the best university in Spain at the time.'?

Serra was almost sixteen years old when, in 1729, he told his parents of his desire to
become a »regular« or »religious« priest. To bring their son’s desire to fruition, his finan-
cially-struggling parents arranged a barter agreement with a canon (cleric) stationed at
the cathedral in Palma, the capital of the island. In return for payment of room and board
at the priest’s house, the cleric supervised Serra’s moral and religious activities as well as
tutored him in the recitation of Divine Office in choir. During this year at the cathedral,
Serra also studied philosophy at the convent of San Francisco in Palma. This Franciscan
school prepared their candidates for the religious priesthood, and also those studying for
the diocesan priesthood and for secular professions. In 1730, having completed the prereq-
uisite preliminary studies for regular clergy, Serra requested admission into the Franciscan
mendicant Order. He was seventeen years old.”

Las Casas did not request admission into the Dominican mendicant Order until
1522. Instead, in 1501, at the age of seventeen, Las Casas received minor Orders as well as

Rafael Heliodoro VALLE, »Fray Junipe-
ro Serra and his apostolate in Mexico, «
The Americas iii (1950), 279.

10 Manuel GIMENEZ FERNANDEZ,
»Bartolomé de las Casas en el IV
centenerario de su muerte, « in: Arbor
Ixv (1966), 269-329, 273; Isacio PEREZ-
FERNANDEZ, Fray Bartolomé de Las
Casas: Brevisima relacién de su vida,
disefio de su personalidad, sintesis de
su doctrina, Burgos 1984, 20.

11 Even though peasant farmers,

his parents were so well thought of
by the clergy that those stationed at
the Church of Petra accepted their
son, Miguel, for gratuitous instruction
in Latin, music, and the techniques

of »the holy profession.« COUVE DE
MURVILLE, Man who founded, 15;
Loth, Catholicism, 19.

12 Bartolomé de LAS CASAS, The

only way, ed. Helen Rand Parish, trans.

Francis Patrick Sullivan, New York
1992, 13.

13 COUVE DE MURVILLE, Man who-
founded, 15-20; Loth, Catholicism, 19.
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the tonsure in Seville, and then left Spain in early 1502 to work in Hispaiiola for five years
as a provisioner, farmer, and catechist."* However, in 1506, he returned to Spain where, in
the following year, at the age of twenty-three, he was ordained in Rome - thus achieving
his goal of becoming a secular priest. During this time, he also furthered his intellectual
formation by resuming studies in canon law autodidactically. In this and other branches of
learning throughout his life, Las Casas was disciplined in thought and action, as was Serra.'®

In 1507, Las Casas returned to the New World as a gentleman-cleric, and also became a
»good« encomendero - intent on being »a man of peace in the face of any violence.«'® This
desire became powerfully focused after his alleged prophetic conversion experience in 1514,
and his subsequent renunciation of his encomienda. As a consequence - from 1516 to 1520,
Las Casas lobbied vigorously for more equitable and just treatment of the indigenous peoples
by means of memorials, projects, and proposals presented tothe Spanish court. In addition,
his intellectual pursuits during these years in Spain included earning a Bachillerato and a
Licenciado in canon law as well as studying under, and consulting with, royal canonist preach-
ers and Dominican scholastics. In 1522, after attempting unsuccessfully to employ rational and
peaceful means to evangelise the indigenous communities surrounding Cumand, Las Casas
requested admission to the Dominican mendicant Order."” He was thirty-eight years old.

These pre-entrance experiences of Las Casas and Serra differed in both content and
duration. Las Casas’s pre-entrance intellectual formation consisted of rigorous formal and
persistent autodidactic study in his pursuit of the priesthood and of expertise in canon
law - bothof which were facilitated by his well-honed skill as a Latinist."® Serra’s pre-entrance
intellectual formation was less formal and specialised. However, his early studies in Latin,
mathematics, and philosophy did constitute an initial step toward his future scholarship
as a Franciscan friar and university professor.”®

The most significant difference in their pre-entrance experiences was the kind of
priesthood that each sought. Las Casas achieved his goal of the diocesan priesthood,
and functioned as a secular cleric in the Indies and Spain for eighteen years; only after
this, in 1522, did he decide to become a Dominican friar and, as such, would embrace
the life of a regular cleric in the religious priesthood. Initially, as a secular cleric, Las
Casas was under the direct jurisdiction of the local bishop, to whom he made a promise
of obedience and of adherence to the discipline of celibacy, but he was not bound by
vows (either simple or solemn) to the observance of the Rule of a religious institute. In
contrast, Serra aspired to become a regular cleric or religious priest. Accordingly, the
teenaged Serra entered the Franciscan mendicant Order, where he first professed the

14 GIMENEZ FERNANDEZ cited Las
Casas’s own account stating that he
received the tonsure in 1501 shortly
before going to the Indies;Giménez
Fernandez believed that Las Casas
received the tonsure at that time be-
cause of his knowledge of Latin. See
his »Biographical Sketch«, 70.Both
Helen Rand Parish (interview, 12 Febru-
ary 2001) and Giménez Fernandez
contended that Las Casas received
minor Orders (sacristan, lector, exor-
cist, and Church custodian) prior to
his first trip to the Indies. Pérez Fer-
nandez contended that it was later.
PEREZ FERNANDEZ, Inventorio, 183-8.
15 DENEVI and MoOHoOLY, lllustrated
story, 33.

16 LAs CAsAs, The only way, 15.
Borges, who studied different concep-
tions of the secular priesthood in the
sixteenth century, maintained that Las
Casas simply chose the ecclesiastical
state over a purely secular state in
society. Pedro BORGES, Quién era
Bartolomé de las Casas, Madrid
1990, 40-4.

17 For details concerning Las Casas's
pre-Dominican life and labours, see
LAS CASAS, The only way, 1-37;
Manuel GIMENEZ FERNANDEZ, Bar-
tolomé de las Casas: delegado de
Cisneros para la reformacién de Las
Indias 1516-1517, Madrid 1984; Lewis
HANKE and Manuel GIMENEZ FER-
NANDEZ, Bartolomé de las Casas

14741566 bibliografia critica y cuerpo
de materiales para el estudio de su
vida, escritos, actuacion y polémicas
que suscitaron durante cuatro siglos,
Santiago de Chile 1954, 1-42; Manuel
GIMENEZ FERNANDEZ, Bartolomé

de las Casas: capelldn de S. M. Carlos
I, poblador de Cumand (1517-1523),
Madrid 1984, 1222-3, (hereinafter cited
as Las Casas: capelldn); Henry RAUP
WAGNER and Helen RAND PARISH,
The life and writings of Bartolomé

de Las Casas, Albuguerque, NM

1967, 4-69; Isacio PEREZ FERNANDEZ,
Cronologia documentada de los
viajes, estancias y actuaciones de
Fray Bartolomé de las Casas, Madrid
1984, 183-313.
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three evangelical vows of material poverty, consecrated celibacy, and holy obedience, as
well as lived this vowed life in Franciscan community, before he was ordained a religious
priest as a mendicant friar in 1738/39. He was twenty~ﬁve or twenty-six years of age.m

Formation in the Novitiate and Studium

Mendicant Orders, like all religious institutes, socialised their candidates in religious life
and in the particular charism of their institute through a period of years of seclusion and
concentrated study. During the novitiate, which is also known as the »canonical year,« the
candidates’ daily routine consisted of regular prayer, spiritual meditation, common liturgy,
spiritual reading, sacred study, instruction from the Novice Master, acts of mortification,
manual labour, and cloistered silence. While the specific details of Las Casas’s novitiate
are still unknown, its substance can be inferred from the Dominican ratio - the standard
for friars’ formation that has changed little since the Order’s foundation.”" Serra’s noviti-
ate training as a Franciscan is known and recorded. Reportedly, he embraced the rigorous
ascetic discipline of the canonical year with great diligence, and nurtured his spiritual
advancement with books about mysticism and asceticism.?? For both mendicant friars, the
novitiate also consisted of initiation into the mendicant way of following Christ by living
a life of poverty.

The novices’ intellectual formation included the study of Latin, patristics,and martyrol-
ogy (the lives of the saints) as well as ecclesial and secular history.*® While Serra’s novitiate
included these basic studies, Las Casas’s programme of studies was likely accelerated, given
his proven linguistic ability in Latin, his significant understanding of canon law; and his
considerable knowledge of the Church Fathers and the saints, as well as of the history of
Church and society.?* In addition, would-be mendicants studied scripture. For all friars,
including Las Casas and Serra, this fundamental study of the Bible began in the novitiate
and continued throughout the period of the studium and beyond.

The future friars also studied the history and tradition of their respective religious insti-
tutes, which included continued study of their mendicant charism and initiation into its
ministerial works. Records show that Serra read the history of the Franciscans as well as the
Order’s chronicles - particularly those from the Spanish provinces and from the Franciscan
missions in foreign lands.”® Las Casas was surely acquainted with much of Dominican his-
tory and tradition because of his extensive experience with Dominicans on both sides of

18 Las Casas's clerical education

was one of the best at the time. Three
programs for clergy education were
established at the end of the fifteenth
century; these were in 1) monastic
schools, 2) episcopal schools, and 3)
universities. Las Casas seemingly
participated in the programs of both
episcopal schools and universities.
These programs for clerical education
remained the norm until the Council
of Trent (1545-63). Prior to the late
1400s, clerical education had been
adversely affected by the confusion
during the Avignon papacy (c1308-
€1377), by the demographic collapse
because of the Black Death (1348),
and by the problems attendant to the

waestern schism (1378-1417). Indeed,
at one time during those tumultuous
years, a man could become a cleric

if he could read and write, as well as
possessed a Bible and a catechism.
Additionally, until Trent, a »cleric«
could receive a benefice even if he
were under the age of 14 years.

19 LOTH, Catholicism, 19.

20 Serra was not ordained in 1736
with the rest of his class, who were
studying for the priesthood, because
he had not reached the age of twenty-
four years as stipulated in a canon
law requirement that was in effect by
the seventeenth century. See LOTH,
Catholicism, 20, 24; GEIGER, Life and
times, 25.

21 GIMENEZ FERNANDEZ, Las
Casas: capelldn, 1222-3.

22 COUVE DE MURVILLE, Man who
founded, 15-20.

23 DENEVI and MOHOLY, lllustrated
story, 33; GEIGER, Life and times,
18-20; Manuel Maria MARTINEZ,
Fray Bartolomé de las Casas: »Padre
de América, « Madrid 1958, 2-3;
Raman Jests QUERALTO MORENO,

El pensamiento filoséfico-politico de
Bartolomé de las Casas, Sevilla 1976,
389-403. :

24 GIMENEZ FERNANDEZ, Las
Casas: capelldn, 1222-3.

25 COUVE DE MURVILLE, Man who
founded, 21; PALOU, Relacion his-
torica, 13-16.
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the Atlantic; accordingly, he might not have engaged extensively in such studies during his
formal formation years. In any case, these kinds of studies — of basic subjects, sacred texts,
and the historical traditions of their respective Orders - constituted important dimensions of
the intellectual formation of candidates for religious life, whether Dominican or Franciscan.

Upon completion of novitiate studies, the candidates became members of their respective
mendicant Orders by profession of the vows of poverty, chastity, and obedience. In 1731,
Serra professed the three vows as a Franciscan friar, and received the religious name of
»Fray Junipero.«?® The date of Las Casas’s profession of the evangelical vows is unknown,
however - following custom of the Order, he probably professed vows in the year after
entrance: 1523. His name was not changed.

After this first year of initiation into the religious and mendicant life, both friars entered
the studium period of their respective Orders, during which they concentrated on the study
of philosophy and theology. This period of intellectual formation built upon the areas of
studies initiated in the novitiate, and continued the study and living of a religious way of life.

The length of this academic study could and did vary: In 1526 — four years after he entered, Las
Casas finished his Dominican studium.*” From 1531 to 1534, and in accord with the Franciscan
studium, Serra first took a three-year course in philosophy and then studied theology for three
more years. After this studium and his ordination to the priesthood, Serra continued additional
studies in theology and, in 1742, earned a doctorate in theology at the age of twenty-nine.?®

This general profile of the friars’ studies in the novitiate and studium contains two impor-
tant sources of variation in the character of their intellectual formation. The first derives
from the similar and yet dissimilar histories and traditions of the Dominicans and the
Franciscans, which uncover both commonalities and differences in the ministerial expres-
sions of the mendicant charism. The second pertains to the philosophic-theological studies
taught in the studia of the Dominicans and of the Franciscans, which differed significantly
in the branch of scholasticism that each mendicant Order espoused.

Ministerial Expressions of the Mendicant Charism

The ministerial expressions of the Dominicans’ and Franciscans’ foundational charisms were
responses to the signs of their times. Both mendicant Orders originated in the thirteenth
century during a time of political and religious crisis of values as well as of high medieval pan-
societal corruption. A new emerging strata of European urban society — a »middle class« of
merchants — was embarking on a power struggle with the nobility to dismantle the old feudal
system in which nobles exercised significant power in local affairs. The wealth of the institutional
Church hierarchy as well as the immoral and scandalous practices of many of its clergy eroded
the Church’s long-held Christian ideals. Partially in response to the civil and ecclesiastical

26 LOTH, Catholicism, 19.While
often it was a common practise in reli-
gious institutes (whether monastic,
mendicant, or other apostolic groups)
for their candidates to take a religious
name, this was apparently not the rule
for the Order of the Friars Minor of
Regular Observance. However, the
Franciscans on the island of Majorca
had the privilege, presumably papal,
of taking a new name upon making
religious profession. This change of
their nominal identity symbolised their

taking on a new life. Serra requested
and received the religious name of
Junipero in honor of a lay companion
of Francis of Assisi named Junipero.
See Kenneth M.KING, Mission to
paradise: the story of Junipero Serra
and the missions of California, Chica-
go, IL 1973, 6-7.As all Franciscan Ob-
servants, Serra renewed his vows each
year on the anniversary of the date
that Innocent Il orally approved Fran-
cis’ primitive Rule. GEIGER, Life and
times, 21-2.

27 GIMENEZ FERNANDEZ, Las
Casas: capelldn, 1222-3.

28 Serra’s superiors recognised
his keen intellect and capacity to
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disorder and corruption, heretical sects developed in southern France and northern Italy, and
laity challenged Church doctrine and authority. Genuine reform was needed in the Church
among clergy and laity. In response to this need, Dominic Guzman (1170-1221), a cleric and the
son of Castilian nobility, founded the Dominican Order in 1217 as the » Order of Friars Preach-
ers,« and Francis of Assisi (1182-1226), a layman and the son of an Italian merchant, founded
the Franciscan Order in 1209 as the » Order of the Friars Minor.«* The history of these Orders
shows that initially Dominic pursued clerical reform and Francis addressed lay reform.

Prior to founding the Order - in 1196, Dominic Guzman joined the austere Canons
Regular at the cathedral of Osma in Castile and was ordained a diocesan priest. After travel-
ling to Denmark on diplomatic missions in 1203 and 1205 with diocesan Bishop Diego de
Azevedo, Father Dominic and the bishop preached for four years in southern France against
the ascetic Albigensian and Waldensian heretics. Their experiences at this time convinced
both the cleric and the bishop that these heretical movements could only be corrected by
a revival of apostolic life in the form of qualified travelling preachers to proclaim orthodox
Christianity and in the form of the mendicant example - that is, »barefoot and begging« as
did the early Apostles. As Dominic’s ministry quickly expanded in Europe and as Cister-
cian monks and orthodox lay people joined in the preaching effort, the need for learned
preachers became increasingly evident and generated Dominic’s emphasis on study.*®
Subsequently, in 1215, Dominic gained permission from Innocent III to consolidate the
travelling preachers into a religious group. Dominic also requested and secured papal
privilege for these austere and learned itinerant friars to preach and to hear confessions
anywhere without authorisation from local episcopal authorities. In late 1216, the new pontiff,
Honorius 111, approved the preachers as an ecclesial organisation that followed the Rule
of Saint Augustine; in early 1217, the pontiff confirmed their establishment as the Order
of Friars Preachers - the second new mendicant Order, the first being the Franciscans.*

Before founding this first mendicant Order, Francis of Assisi allegedly underwent two
conversion e:q:neriences.32 As aresult, in 1206, he was a hermit and lay oblate at San Damiano
under the jurisdiction of the local bishop. His second conversion experience took place in 1208,
while listening at Mass to the Gospel reading about Jesus Christ sending out the apostles as
preachers and with virtually no possessions. Francis subsequently changed his lifestyle from
that of a hermit-penitent to that of a mendicant-apostolic-preacher. Other rich and poor
laymen soon joined the poverello (the poor one) - as Francis was called. Accordingly, from the
nucleus of Francis’ dwelling in the abandoned chapel of Porziuncola, the Gospel-based men-
dicant movement among the laity was born - intent on a renewal of the apostolic life through
preaching and strict poverty. As the Gospel mandated, friars travelled in pairs to preach the
Gospel, and took »nothing for [the] journey.«Indeed, these followers of Francis came to be
known as the »Friars Minor« to indicate that these mendicants lived as true »little« brothers
and that, as true »minores, « they lived according to the model of Christ and the apostles. In
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1209, a preliminary Rule, written by Francis, received oral approval from Innocent III, as
well as the pontiff’s confirmation of the establishment of the Order of Friars Minor. After the
original Rule was lost, Francis and two canonist friars rewrote the Rule as the Regula bullata,
which was approved by the Franciscan friars in 1221, and ratified by Honorius I1I in 1223.*
The Dominican and Franciscan mendicant Orders were similar in many respects. In time,
both Orders sought to revive the apostolic life and to focus their ministries in urban areas:
the Franciscans in response to rampart materialism and corruption in the Church, and the
Dominicans in reaction to heretical movements and scandalous behaviours. Both Orders
were established with the particular charism of preaching, teaching, and witnessing to the
Gospel by embracing poverty; for both, this meant that no friar possessed property and,
initially, neither mendicant Order held communal property of any kind.** Both Orders had
branches of women religious.”® Both Orders also became pontifical religious institutes, and
thus were not subject to local bishops and other diocesan Church functionaries. Both Orders
gradually expanded their preaching, teaching, and witness to the Gospel to foreign lands.
The Dominican and Franciscan ministerial expressions of their mendicant charism also
differed. What was particularly different about the Dominican Order was Dominic’s insistence
on study as an essential component of preaching. Although the Dominicans became a
predominantly clerical Order as clerics and learned laymen were attracted to the Order, most
clergy in the thirteenth century were uneducated and thus lacked the formal education to
adequately defend Church teaching, for example, against heresies. Dominic insisted that,
without study; the friars would not be able to initiate and sustain dialogue with heretical groups,
nor would they be able to preach what they did not or could not understand. For Dominic,
intellectual preparation was an absolute necessity not only to teach orthodox Christianity and
to refute heresies, but also to search for truth and to disseminate it in any possible situation.*®
To achieve this, Dominic required study as an essential part of the formation of a preacher as
well as for preaching. Indeed, this innovative requirement of continuous study was the reason
why the friars quickly concentrated on developing priories and centres of theological studies
near the new medieval major universities: initially, in Paris and Bologna; in time, at Oxford
and Salamanca, among others. Overtime, such centres also generated illustrious Dominican
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scholars, such as Albert the Great (c.1200-1280) and Thomas Aquinas (1225-1274) whose
teachings were influential in both intellectual and ecclesial circles.’”

The Franciscans, however, became a predominantly lay Order as both rich and
poor laymen were attracted to the Order and to its mendicant charism that initially
and explicitly engendered the mission of preaching and of modelling a Gospel-based
spirituality for the laity, which included living a life of poverty. In time, their ministry
to the urban poor also extended to students and secular masters in newly established
universities. Indeed, the followers of Francis of Assisi (like those of Dominic de
Guzman) studied at (and lived in friaries near) universities such as Oxford and Paris,
as well as set up learning centres near universities such as Bologna and Salamanca.?®
Franciscan friars also rose to great stature as theologians in major universities, as did
John Duns Scotus (c.1266-1308) and William of Ockham (c.1287-1347). However, the
Franciscans did not legislate study as an essential component of preaching and teach-
ing as did the Dominicans.

What was particularly different about the Franciscan Order was its emphasis on strict
poverty and their subsequent centuries-long struggle about the appropriate level of poverty.
Francis taught that absolute poverty signified both the credibility of the friars’ trust in God’s
providence as well as a way of freedom that facilitated their going unencumbered anywhere
to preach the Gospel. However, shortly after the death of Francis, internal divisions related
to poverty emerged among the Franciscans.*® Many friars wanted to maintain Francis’
strict poverty in all aspects of their lives and to restrict the friars’ dwellings to hermitages:
they simply wanted to live exactly as the saintly poverello did, so they resisted any modifica-
tion - including from the papacy - of Francis’ example and his Rule; these Franciscans were
known from 1368 onwards as the Friars of Regular Observance. Others wanted to adapt their
witness to poverty according to the needs of the time and, like the Dominican friars who
lived in priories and houses, these Franciscan friars wanted to continue to build conventus
and to live together. By the mid-1400s, these friars would be known as Conventuals (from
the Latin word conventus, which refers to the collective dwelling in which many friars lived).
The changes proposed (and some already made) by the Conventuals implied corporate own-
ership of property by the Order as well as the handling of money by the friars. The Friars of
Regular Observance charged that Francis would have forbidden such modifications.

In the Dominican mendicant Order, where moderate poverty was embraced, such
dissensions about poverty were less common. This was in part because the regulation
about personal and communal possessions was modified for certain Dominican houses
in the early fifteenth century and, in 1447, Sixtus IV granted permission to the entire
Order to hold property in common.*® Perhaps the Dominicans’ relative lack of discord
about poverty as compared with the Franciscans was due to differences in their respec-
tive Rules: the Dominicans adhered to the Rule of Saint Augustine which, unlike the
Franciscan Regula bullata, did not stipulate the hermitical life as the ideal way of living
the Gospel. Moreover, Dominic repeatedly insisted that observance of »the Rule« must
never take precedence over »the preaching mission.« Perhaps the division about pov-
erty within the Franciscan Order was also the result of the »cult of St. Francis,« which
surrounded the founder before and after his death as well as after his almost immedi-
ate canonisation. In contrast, no cult developed rapidly around Dominic, although he
too was canonised. Perhaps the internal struggle about poverty was also because of the
Franciscans’ organisational structure. The Franciscans’ top leadership consisted solely of
their Minister General, whereas the governance structure of the Dominicans (from the
beginning) included four definitors who assisted Dominic in his role as Master General.*!
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Nevertheless, the issue of poverty within the Franciscan Order remained unresolved
for almost three centuries.*? In 1415, a partial resolution of the poverty problem was
achieved. The Observants and the Conventuals were recognised as two branches within the
Franciscan Order - under the same Minister General of the Order who, according to their
Constitutions, was usually chosen from the Conventuals. Even so, the issue continued to
surface fuelled by fragmented reform movements in various places and countries.** Finally,
in 1517, Leo X (1513-1521) mandated that the Order of Friars Minor Conventual become a
fully independent branch of the Franciscans, and that the disparate reform movements be
unified to form another completely independent and more austere branch of Franciscans:
the Order of Friars Minor of Regular Observance.** Junipero Serra joined this stricter
branch in the eighteenth century.

The charism of preaching and teaching as well as the two different emphases of these
mendicant Orders — for the Dominicans on study and for the Franciscans on radical
poverty — impacted the mission praxes of Friar Bartolomé and of Friar Junipero as they
participated in the missionary enterprise of the era in which they lived. That is, their
expressions of the mendicant charism differed, and did so faithfully — albeit in distinct
temporal and geographic arenas — in accord with the emphases of their respective
Orders.

Throughout his life as a Dominican friar both in New World locations and in the court
of Spain, Las Casas expressed the preaching and teaching dimensions of his Order’s
mendicant charism through his denunciatory sermons and copious writings as well as his
political proposals and intellectual dialogues. Moreover, in keeping with the Dominican
emphasis on study, his labours also constituted a life-long study and application of ancient,
medieval, and contemporaneous scholarly works and of canonistic-philosophic-theological
principles to his preaching and teaching as friar (and prior) in Hispaifiola (1522-1534), in
Mexico as well as in Central America (1535-1540), as bishop of Chiapa (1544-1550), and as

a valued member of Philip I’s privy council in Spain (1547-1566).*
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During his life as a Franciscan friar both on the isolated island of Majorca and in remote
missionary work in the New World, Junipero Serra also expressed the teaching and preach-
ing dimensions of his Order’s mendicant charism. Indeed, he was famous during the first
part of his life as a regular cleric on the Balearic island as well as a university professor
and pulpit orator.*® In his teaching ministry in academia (1739-1749), he progressed from
lecturer of philosophy at the friary to professor in the Chair of Scotist Theology at Lullian
University. (In central New Spain - before going to Baja and Alta California, he also taught
the seminarians at the apostolic College of San Fernando for seven years.) In his preach-
ing throughout the island of Majorca, he was also famous for his eloquent sermons to the
learned and the unlettered, as well as to lay groups, women religious, and clerics.*” While
Junipero seemed to equate study with »academic studies, « which, in his own judgment, he
»had completed « when attaining his doctorate, he also applied his learning in the missionary
phase of his life (1749-1784).*® For example, he and his Franciscan colleagues at the College
of San Fernando devised and applied a new theory and strategy for the evangelisation of
nomadic indigenous peoples to whom he ministered with his confreres in Serra Gorda
(1749-1758); the rationale was that the nomads would become sedentary by erecting mission
compounds in which to congregate them.*” Later, Serra also utilised this method as he
established a chain of missions in Alta California (1769-1784), where, as in Serra Gorda,
the main recipients of his teaching and preaching were the indigenous peoples, both the
unbelievers and the neophyte Christians.>®

However, above all, whether in Majorca, central New Spain, or Alta California, Serra
faithfully lived in conformity with the Franciscan Regular Observants’ radical expression
of the charism of strict poverty. In contrast, Las Casas lived a life of more moderate pov-
erty - one characterised, as he stated in his deathbed petition to Pope Pius V, by bishops
and clergy »living simply.«*' Friar Junipero embraced a more rigorous life of poverty - even
in his building of several large and profitable enterprises in the mission compounds, he
personally owned nothing of them - nor did his Order.*
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Scholastic Training

The friars’ intellectual formation also stemmed from the kind of scholasticism to which
each Order subscribed, and in which philosophic-theological tradition the friars were
schooled. As a Dominican, Las Casas was trained in Thomism; as a Franciscan, Serra
was educated in Scotism. These two parallel branches of scholasticism resulted from the
works of two prominent thirteenth-century theologians: Thomas Aquinas, also known as
Doctor Angelicus (the Angelic Doctor), for the Dominican Thomistic branch; John Duns
Scotus, surnamed as Doctor Subtilus (the Subtle Doctor), for the Franciscan Scotist branch.
Thomism would have greatly shaped Las Casas’s philosophy and theology, and, in turn, the
character of his participation in the missionary enterprise; in like manner, Scotism would
have influenced significantly Serra’s thought and action. An example of this influence can
be found in the differing perspectives of Aquinas and Scotus with respect to the relationship
of intellect and will.>* While both held that human rationality was composed of intellect
and will, Aquinas and Scotus differed in the primacy each allocated to these faculties.

Aquinas’ perspective was intellectualist; for him, the intellect had primacy over the will.
Using the categories of means and goals, Aquinas sequenced the exercise of intellect and will in
the following order of action: first, the intellect apprehends the goals, which are subsequently
desired by the will; then, the intellect presents the means to attain these goals, and the will
decides which means will be pursued. In this process of eliciting action, the will must choose
the goals of necessity if the intellect apprehends these goals as good, because the will cannot
reject what is presented to it as an unqualified good, and must cleave to the final goal - that of
happiness (or beatitude). Because the will does not qualify the good, the will does not function
as a rational power; rather, the will functions as an intellectual appetite inclined toward the
good. That is, the will necessarily tends to the universal good by virtue of a superior inclination
of the soul that surpasses natural inclination; similarly, the will is necessarily inclined to all
those particular goods connected with this universal good and that belong to people by their
very nature, such as life, knowledge, sociability, procreation, and family. Although the will is
thus not free to reject the final goal (and the particular goals connected with this universal
goal), the will is free with respect to the particular means to achieve the goal. That is, the will is
free only in making choices about the means to achieve the goal. However, since all the choices
the will makes are good and fully intelligible only when they are aimed at the ultimate goal of
happiness, the will remains at best an intellectual appetite subordinate to the intellect and the
intellect’s apprehension of the goals and of the means to attain these goals.**

In contrast, Scotus’s perspective was voluntarist; for him, the will has primacy over the
intellect. Scotus does not deny the pursuit of happiness, or the role of the intellect in appre-
hending the good; he simply does not confine the understanding of the will to this pursuit
and to its sole function as an intellectual appetite. For him, the will is inclined both to hap-
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piness and to justice: the will is motivated toward one’s advantage (affectio commodi) as well
as toward willing some good not oriented toward oneself (affectio justitiae). Scotus concurs
with Aquinas that, in the will’s affection for one’s own happiness (affectio commodi), the will is
only free in choosing the means. However, because the will is also free to act contrary to one’s
own advantage — to one’s own natural inclination to happiness - by preferring and choosing
to act on behalf of others because of those humans’ intrinsic worth (affectio justitiae), the
will, for Scotus, has the power of free self-determination. That is, the will can choose what is
right and just rather than what makes one happy. In this manner (and in contradistinction to
Aquinas), Scotus’s perspective frees the will from its dependence on, or subordination to, the
intellect. In Scotist thought, the human will is much more than a passive appetitive power and
instrument of human rationality, as in Thomistic thought, wherein the intellect has absolute
superiority over the will. Rather, for Scotus, the will itself is a rational power that is capable of
reflexive action (indeed, of spontaneity) with respect to the options that intellect and reason
present. This independent exercise of the will extends to happiness as well, because the will
is always capable of choosing not to will a particular happiness, or even happiness in general.
Moreover, if the will chooses not to will an apprehended goal or means, the will can direct
the intellect to other possible objects of action. Therefore, since the will can determine itself,
the intellect is no longer primary. The will is primary.>®

The influence of these differing scholastic perspectives about the relationship of intellect
and will - of knowing and acting - are discernible in the friars’ approaches to the process of
conversion. Las Casas’s method reflected Thomas Aquinas’ intellectualism, whereas Serra’s
approach reflected John Duns Scotus’s voluntarism.

Las Casas proposed and used a rational and peaceful method of evangelisation, which
was based on the premise that clear knowledge of Christianity would attract the indigenous
peoples to the Faith, and thus they would choose to become Christians. Las Casas believed
that the ultimate happiness of the indigenous peoples was their salvation.*® Accordingly,
the native peoples first needed to know about the Christian God and, in order to »know«
this God, the Christian message needed to be taught by word and example. Utilizing their
cognitive powers - intellect, reason, and intelligence - to apprehend the options available to
them, the indigenous people would be inclined to choose the Christian Faith as the means
to the ultimate goal of salvation. That is, because of this knowledge about the Christian
God that »wins the mind with reasons,« the wills of the indigenous peoples would be gently
persuaded to respond; they would choose to become Christians.””

Serra focused on and employed a volitional method of »schooling« the will in the missions
that he established in Alta California. In his approach to the process of conversion, knowledge
through practice and instruction would be a product of the disciplined life on the mission
compounds.®® Accordingly, once the indigenous inhabitants became catechumens or neophyte
Christians, Serra and his Franciscan confreres structured the natives’ lives from sun-up to
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sundown with a disciplined routine in which they behaved and lived as Christians — indeed, as
»civilised, agriculturalised, industrialised ... Hispanics.«*® From and within this behavioural
routine and formation, knowledge of the Faith would be imparted and gleaned. Most impor-
tantly, in this schooling, the indigenous peoples would learn, and have opportunity, to exercise
their freedom of will each time they acted contrary to their natural inclinations to seek their
own advantage - for example, whether to work or not, to eat or to abstain, to have multiple
spouses or one, to fornicate or to be chaste, and so forth. The daily routines, and even the
punishment for infractions, were all part of this necessary »schooling« of the will.* Addition-
ally, Serra and his Franciscan confreres »schooled« the natives to transcend any penchant for
self-advantage (affectio commodi) by making choices for the good of others (affectio justitiae).
They promoted and were vigilant with respect to the collective welfare of the mission inhabit-
ants, and strictly prohibited any profiteering on the part of individuals; in this motivation for
justice, they built on the indigenous peoples’ own norms about communal property.

In their distinctive missiological approaches - and from two temporal and geographic
extremes of the New World Spanish missionary enterprise, both friars pursued the same
goal: to bring the indigenous inhabitants to Christianity. The difference was in the means
to this goal. Las Casas contended that the missionary must educate the natives’ reason
and form their consciences in order that they may »freely will« in making their decisions.
Serra contended that the missionary must set up an environment that » compels« the will
of the neophyte indigenous Christians to act differently - and, in that »schooling« in the
Christian life, to come to know Christian teachings more fully.

Responses to the Signs of their Times

Las Casas and Serra lived during the early modern period (1500-1800) - a time of dynamic
forces and dramatic changes. Geo-politically, the Spanish empire ascended and declined,
while the Crown engaged in profitable exploration, conquest, and colonisation of American
overseas territories as well as pursued costly European conflicts and wars. Religio-politically,
the differing Spanish monarchical dynasties influenced Crown-Church relationships.
During Las Casas’s lifetime, the decentralised and council-oriented Germanic Hapsburg
monarchs fostered close cooperation with the Church. Accordingly;, Las Casas appealed
unencumbered to royal and civil authorities, as well as addressed a wide range of religio-
cultural and politico-economic epistemological questions that confronted the Old World
when Spain encountered the so-called New World. In so doing, he drew from the contem-
poraneous flourishing of Second Scholasticism and from his knowledge of ancient and
medieval writings to contribute to trans-Atlantic juridical-philosophic-theological debates
Ibero-American Frontier Mission in
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about the level of humanity and the religious capacity of indigenous peoples as well as about
their enslavement and Spain’s alleged dominium over them.

In contrast, during Serra’s life-span, the centralised and absolutist Francofied Bourbon
administration pursued policies designed to bring the Church more under Crown control,
and even sought to recruit religious personnel as happened when Charles III expelled the
Jesuits from the Americas in 1767. However, even with the demise of Scholastic methods
and the spread of Enlightenment rationalism, Serra and his Franciscan confreres contin-
ued to respond to such changes by adherence to their traditions of poverty and of Scotist
Scholasticism. Consequently, Serra endured repeated anti-clerical stances and acrimonious
relationships with civil officials, especially with governors in Alta California whose legisla-
tions mirrored regalist policies. For example, he opposed governor Felipe de Neve whose
Enlightenment-nurtured legislation (1781) granted indigenous catechumens, the »liberty«
to return to or visit their native homes as often as they desired. For the Franciscans, this
legislation would have subverted both the religious and the economic goals of the friars,
which included the eventual ownership by the indigenous Christians of their respective
mission compounds. Indeed, throughout his fifteen years in Alta California, Serra stridently
opposed the Bourbon efforts to secularise the missions and to restrict the mendicants’
activities to spiritual and pastoral concerns.'

In addition to these forces and changes, Las Casas and Serra also responded differently
because of the various geographic and temporal arenas of their labours. The Dominican’s
advocacy on behalf of the indigenous peoples extended to the whole of the Indies: from the
Caribbean islands to Florida through Mexico and Central America, as well as into South
America. Serra laboured at a time and in a place typified by generalised Spanish colonisation
of New World lands, as well as by widespread subjection of the indigenous inhabitants by
previous wars of conquest. The Franciscan’s activism on behalf of the nomadic indigenous
populations was limited predominantly to Serra Gorda, and to the remote coastal region of
Baja and Alta California - a territory that was vulnerable to the encroachment of Russian
expeditions and to exploratory landings by France, England, and Prussia. Accordingly, at
the order of Charles 111, the Franciscans entered Alta California accompanied by Spanish
military who, with the friars, began to occupy the region. However, during the eighteenth-
century Spanish colonial period, the region was not fully colonised nor evangelised

Although situated in geographically and temporally distinctive arenas, the two friars’
participation in the missionary enterprise had profound common religious incentives. Both
friars were motivated by »God’s glory« and »the salvation of the indigenous peoples«; both
believed that the primary reason for the presence of the Spaniards in the Americas was
the evangelisation of the Indians. Both friars sought to protect the indigenous persons in
body and soul.** For example, Las Casas, who in 1516 was appointed »Universal Protector
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of all of the Indigenous Peoples of the Indies, « envisioned and promoted colonisation by
Spanish farmers under the jurisdiction of friars and bishops - without the interference
of conquistadores, encomenderos, and slave-raiders. Indeed, his own Tierra de Vera Paz
(Guatemala) experiment later in 1536-1537 prohibited entry to all Spaniards except clergy.
In his missiological treatise entitled The only way, Las Casas articulated the duty of all Span-
iards to proclaim the Gospel in a rational and peaceful manner; in his Very Brief Account,
he persistently condemned the evil deeds and scandalous example of many so-called
Christians. Las Casas was also pivotal in formulating the New Laws of 1542, which called
for the abolition of the encomienda, slavery, and all conquests.

Serra, as the founder and first Franciscan president of the Alta California missions, con-
centrated on establishing a chain of missions to provide completely for the spiritual and
temporal needs of the indigenous inhabitants. Like Las Casas’s experiments, Serra sought
both to segregate the indigenous inhabitants from non-Christian and Spanish peoples as
well as to congregate them in their own indigenous mission societies. Toward this end, he
and his confreres from San Fernando wrote a manual detailing the structure and function
of such mission compounds.From 1769 to his death in1784, he established in Alta California
the first nine of the Crown-proposed twenty-one missions for the region. Because of the
importance that Serra placed on exemplary Christian living, he too restricted presence on
the mission compounds to religious and indigenous neophytes. He barred non-Christian
indigenous people, Spanish settlers, and military personnel from living on these compounds,
and decried their often drunken and otherwise »undesirable« behaviour. He also had
recourse to biblical law and to the 1774 Leyes de las Indias to fight for the rights of native
peoples, such as their right to ownership of their lands.%

Conclusion

While both Las Casas and Serra were deeply committed to evangelisation, their approaches
to the proclaiming the Christian Gospel differed. Serra’s missiology, which was discernible
in his praxis, was effectively a top-down approach - of acculturating the indigenous peo-
ples to Christianity as well as to Spanish ways and customs. Las Casas’s missiology, which
was evident in his praxis, was fundamentally a bottom-up approach - of inculturating the
Gospel through an understanding of indigenous ways, customs, and realities. As such, Las
Casas’s missiology tended to be inductive, and Serra’s deductive.

Both Las Casas and Serra gave themselves to the tasks at hand, as they understood
them and in accord with their Orders’ distinctive ministerial postures. The Dominicans
favoured a juridical route focused on remedies in justice; the Franciscans preferred a
paternal route focused on guardianship in charity. Accordingly, for Las Casas, in his role
as a »canon lawyer« for all the indigenous peoples, the task was to secure a »total remedy«
for the inadequate evangelisation and the unjust situation in the Indies. For Serra, as the
»good father« of the natives under his guardianship, the task was to establish paternalistic
communal societies of indigenous people schooled in and professing the Christian Faith.®*

However, the distinctive character of the two friars’ responses to the »signs of the
times« derives from an admixture of their Orders’ particular emphasis in their ministe-
rial expression of the mendicant charism and in their scholastic understanding of the
relationship of intellect and will. Las Casas portrayed the Dominican tradition of study,
with its accompanying search for truth, as well as the tradition of Thomist intellectual-
ism, with its focus on »winning the mind with reason [and] ... the will with gentleness.«
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Friar Bartolomé studiously blended his canonistic-philosophic-theological knowledge
with on-the-ground experience and observation to ceaselessly »inquire how, according
to God and natural reason, divine and human justice, we should relate to [the indigenous
peoples].«® His prodigious body of writings on behalf of their rights consisted of more
than three hundred cartas, petitions, tratados, proposals, memoriales, and obras mayores.
His own words convey the depth and breadth of his search for truth in its myriad forms:
»For forty-eight years, I have worked to inquire, to study, and to make sense of the law;
I believe, if I am not deceived, that I have delved so deep into the waters of these matters
that I have reached their source.«%

Serra represented the Franciscan tradition as a poverello and a Scotist scholastic, and
exemplified the Observant emphasis on radical poverty and on the tradition of Scotist
voluntarism. He facilitated the schooling of the will in his Franciscan confreres and, in
particular, in the indigenous inhabitants during his labours in the California missions.
In this remote region, he spawned the resurgence of absolute poverty among the Alta
California Franciscans such that they, as true poverellos, both relied on the generosity of
others for their daily needs, and worked to construct what they envisioned as a more perfect
society - indeed, a would-be utopia - of Christian indigenous peoples practicing evangeli-
cal poverty under their tutelage, as well as living in the mission compounds and on lands
that they collectively owned. Serra’s personal commitment to living radical poverty and to
disciplining his own will, as manifested by his rigorous practices of self-mortification, his
strenuous manual labour (working like a peon), and his enormous willpower, demonstrated
how he schooled his own will. He readily sacrificed personal advantage for the sake of what
he perceived as advantageous in justice for the indigenous peoples.*’” A few lines in a letter
to his nephew, a Franciscan in Majorca, which were written as Serra »with fervour« was
»tilling the [Lord’s] Vineyard« in the fringe of the empire, encapsulated the ageing friar’s
Franciscan ideal of wedding poverty with disciplined will: »Do the best you can ... to
become a true and perfect Friars Minor.«%®

Elucidating these differences of mission praxes and epistemologies as well as their
commonalities, which characterised Las Casas and Serra, contributes to the history
of missiology. The differences and similarities uncovered draw attention to the role of
intellectual formation in shaping the participation of the missionaries in the enterprise
of evangelisation; they demonstrate how the charisms of different religious institutes
were expressed over time and crucially contoured their members’ labours; they show
how different philosophic-theological epistemologies affected these labours, and how
they responded to the signs of their times. By offering a clearer grasp of the activities
and missiologies of Las Casas and Serra, this study may also help temper tendencies to
project twentieth-century values on the alternately lauded and derided labours of these
two colonial mendicant missionaries who represented the beginning and the end of the
Spanish colonial missionary enterprise. *
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