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In the final chapter, the Mexican social anthropologist Salomón Nahmad Sittón shares
thoughts on the impact on the Huichols of the dominant society and their chances
for survival as bearers of a long and proud indigenous cultural and religious tradi-

FIGURE 116. Anthropologist Salomón Nahmad, Director of the INI Center for the Cora-
Huichol region. Nahmad, ./eft, was frequently called to the different sierra communities, to
help solve, as on this occasion in San Andrés, perennial problems like food shortages or
invasions of Huichollands by mestizo-owned cattle. (Photograph by Peter T Furst, August I967.)



FIGURE 117. Twin-Engine Beechcraft Bonanza on the Dirt Strip at San Andrés in the Spring
of 1967, Before the recent construction of dirt roads linking sierra communities with each .
other and the outside world, single-engine Cessnas and the occasional Beechcraft were the
only means of transporto In this photograph, INI's Nahmad supervises the unloading of basic
foodstuffs for CONASUPO, the government store. (Photograph by Peter T. Furst.)

tion. These thoughts are the fruit of more than thirty years of close professional and
personal involvement in virtually all aspects of official and unofficial policies and pro-
grams directed at Indian peoples that had its start, in the 1960s, among the Huichols
themselves (Figures lI6, lI7)' These have ranged from numerous visits to Indian com-
munities for face-to-face meetings with indigenous authorities, to basic education and
language instruction, to improvements in the food supply, hygiene, agriculture, cattle
raising, health, and technical and economic assistance, to Indian relations with the gov-
ernmental bureaucracy and complaints against mestizo neighbors greedy for Indian
lands, to participant-observation of Indian ceremonial life, including, in the Huichol
case, their most sacred ritual, the peyote pilgrimage (Figure lIS), and, most recently,
to providing the necessary environment and support, including computers, for native
intellectuals from different language groups to become their own linguists and ethnog-
raphers. Beginning in the 1960s, when, after the obligatory social service with Indians
in Veracruz, he was made director of the Cora-Huichol Coordinating Center of the
Instituto Nacional Indigenista in Tepic, Nayarit, and continuing over the past several
decades, Nahmad has served as director of indigenous education in the federal Secre-
taría de Educación Pública, as director general of INI, and, after settling in Oaxaca,



FIGURE 118. SalomónNahmad with Ramón Medin on a Peyote Pilgrimage in Wirikúta,
December 1968. Ever the applied anthropologist, Nahmad counted participant observation
and recording of Huichol ritual in the face of pressures for change as a prime duty of the
regional INI director. (Photograph by Peter T Furst.)

the state with the greatest number of different indigenous language groups, as a senior
investigator of CIESAS (Centro de Investigaciones y Estudios Superiores en Antropo-
logía Social). As a consultant anthropologist to the giant Aguamilpas Dam in Nayarit,
whose construction and operation as a major source of electricity directly and indi-
rectly affects thousands of Huichols, he has come full circle back to his beginnings in
applying anthropology not only to assist Indian people in dealing with massive change
but, as important, in he1ping those who bring that change avoid mistakes borne not of
i11will but of cultural ignorance.



Translated from the Spanish by BONNIE GLASS-COFFIN

From my first contact with the Wixarika (which is what the Huichols call themselves),
I was struck by the vast gulf between the image the indigenous people of the Sierra
Madre have of the state and the Mexican nation, and that held by the surrounding
mestizo or "criollo" population.

This sharp contradiction is immediately apparent in the differing concepts of land
and territory, of the natural world in general, and especially of the person, the human
being. For the Huichols, the idea of "territory" encompasses not just the communal or
ethnic space. Rather, it extends from certain sacred place s on the Pacific coast across
mountains, lakes, springs, alid rivers into the north-central high desert, all the way to
the sacred land of the new sun and the divine peyote cactus. On Mexican maps, this
ideological oasis in the desert just north and south of the Tropic of Cancer is the old
Spanish silver mining district of Real de Catorce, in the state of San Luis PotosÍ. For
the Huichols, it is Wirikúta, or alternatively, Paritsikiye, the place of dawn.

In contrast, so far as the national society is concerned, the Huichol territory is
fragmented and divided into different ejídos, communally held lands that lie within
the jurisdictions of three different states of the Federal Republic of Mexico-Nayarit,
Jalisco, and Durango. The ejídos and indigenous communities, in turn, belong admin-
istratively to the jurisdictions of various municipalities. This, then, is the political and
economic reality: the Indians see themselves as independent, self-governing in their
own comunidades indígenas, and having full charge of their own lives. In truth, they are
both economically and politically under the control of Mexican municipalities, three
federal sta te s and, ultimately, the nation.



FIGURE 119. Change in One Direction: the Graduating Sixth Grade Class of 1987, San Andrés
Cohamiata. (Photograph by Stacy B. Schaefer.)

Then, there is the Catholic church and its far-ranging interests in the affairs of the
indigenous peoples of the Sierra. The Franciscan mission in Zapópan, on the outskirts
of Guadalajara, has charge of the evangelization of the Huichols and their neighbors
and cultural cousins, the Coras, with headquarters in Jesús María, the political and
religious center of the Cora people in the municipality of Nayar. Finally, there is a
new problem: the increasing activities of fundamentalist evangelical missionaries, who
operate among the Huichols, as among other native peoples, with financial support
from north of the border, and their converts. In some places, this has been very disrup-
tive, not only at the larger community level but even within families; at the very least,
it is responsible for aggravating factionalism.

Given these realities, religious and ideological resistance to acculturation and as-
similation, tempered by accommodation, is a prime characteristic of both the Huichols
and their Cora neighbors (Figures II9, 120). During the entire colonial period, rela-
tionships between Indian and Catholic religion were marked by tension and conflicto
It was especially among the Huichols that all efforts at evangelization and the imposi-
tion of Christian-Catholic concepts were consistently frustrated by a whole series of
conscious and unconscious defense mechanisms. One of the most important of these
strategies has been for Huichols to increase their physical distance from the missions
by moving their extended family ranchos ever deeper into less accessible regions of the
Sierra.

A salient characteristic of traditional Huichol religious ideology is an almost end-
less multiplicity of male and female deities, many of whom personify natural forces



FIGURE 120. Change in the Other Direction: Sacred Hole with Offerings for the Huichol
Gods Dug into the Floor of the Franciscan Church in San Andrés. (Photograph by Peter T.
Furst, Spring 1967.)

and phenomena. In the centuries of direct and indirect contact following the Spanish
invasion, the Huichols, while strenuously holding on to their own gods, adopted some
Christian personages and rituals, recasting and reformulating them so as to fit them
more easily into their ample native pantheon and ceremonial cycle. They were even
perfectly ready to lay claim to being "Christian" or Catholic themselves, even while
thoroughly "Huicholizing" the newly introduced gods, saints, rites, and symbols. They
might even claim, as many do, that some of these symbols were stolen from them by the
"Spaniards," that the Virgin of Guadalupe was a Huichol woman seduced by drunken
Spanish soldiers, that the cross was Huichol before it was Christian, and that the for-
eigners appropriated Tatéi Kukurukú 'Uimári, the dove form of the Mother of Maize,
and made her into their Holy Ghost. All this has to do with the profound openness of
Huichol ideology, as a social system, to the ways of other peoples, in contrast to the
religious ideology of the dominant society, which is rigidly closed to the beliefs and
thoughts of the native population.

This dichotomy extends from the religious and ideological realms into the mod-
ern political systems and a national economy that is predominantly capitalist. Mestizo
peoples - the poor peasant farmers (campesinos) and ranchers (vaqueros charros) - are
conjoined in rural civil societies that became petrified in the colonial era, in a system of



production in which the land and the territory are treated as objects of exploitation and
despoliation. In this system, the predominant values are those the church and the colo-
nial authorities disseminated among the non-Indian populations of Jalisco, Nayarit,
Zacatecas, and Durango.

These conflicts in world view, together with the opposition between the indigenous
juridical structure and that of the nation-state and the Catholic church, are what the
Huichols must confront each and every day, for both state and church in their own
ways denyand interfere with the Huichols' rights to their own ethic and to those reli-
gious bebefs and practices by which they define their identity as Wixarika, the true
people.

The sta te, by means of its judicial organs and the organization of the national society,
assumes the right to enforce acculturation and assimilation, without granting Indian
governmental institutions equal rights. For its part, the church, with some few excep-
tions on the part of individual priests, considers all Mesoamerican indigenous religions
and all surviving native rituals to be "pagan," and hence beyond the pale. This applies
above all to the Huichols, as the largest surviving native population in Mexico with its
aboriginal religious and ritual system still relatively intacto

In fact, the Huichol population is clearly growing: the latest national census, con-
ducted in 1990, gives the number of Huichols over the age of five as 19,363, of whom
9,753 are female and an almost equal number, 9,610, maleo With an estimated 4,000
children aged one through four, that makes for a total of nearly 24,000, compared with
the most common estimates of ca. 12,000 in the late 1960s. Of the total, the 1990 census
gives the number of bilinguals, that is, Huichols able to converse in Spanish as well
as their own language, as 15,247, and only 3,250 as monolinguals, the majority of them
women, with a smaller number, under 1,000, of indeterminate language status. 1should
note that the same census gives a substantially lower Cora population-rr,923 above
the age of five. There is some reason for questioning the accuracy of these population
figures, but these are the latest official counts. The least that can be said is that the
Huichols have substantially increased their numbers since my own everyday association
with them in the 1960s.

What we have, then, is a very traditional indigenous people that, largely due to im-
proved medical care, is increasing in numbers at a much faster rate than is sustainable
with the agricultura! potential of their homeland, and, at the same time, a movement
of more or less coercive acculturation that is directed, in informal alliance with the
state, toward dismantling and demolishing the ideological and juridical structure and
the cultural ethos of the Huichol people, or that, at the very least, has these effects.

It is for these reasons that some of us, as Mexican anthropologists concerned with
the preservation of native cultures, see relations between indigenous religion and in-
digenous government on the one side, and the Catholic church and the Mexican gov-
ernment on the other, as totally asymmetrical and unequal, to the point where they
give the appearance of internal colonialism within Mexican society.



In contrast, relations and attitudes among the indigenous peoples of the Sierra
Madre, the Huichols, Coras, and Tepehuanos, are ideologically symmetrical; indeed,
because of similarities in religion, ritual, and oral literature they consider themselves
related. On the other hand, all three see themselves as distanced from, and alien to,
the mestizo population and the national society. 1 have the feeling that this kind of
symmetrical and egalitarian relationship between diverse ethnic populations in Meso-
america goes back a long way, to pre-Hispanic times, when different variants based on
common ancestral forms arase in different regions in response to different social and
natural environments.

In other words, there was a natural evolution here, favoring cultural adaptation to
external infiuences and an open religious ideology. One people did not impose its reli-
gion on another by force; rather, there was borrowing and interchange as gods and
rituals became "naturalized" in the course of time. What a contrast to what happened
after the Spanish conquest of the Sierra Madre, when the religion of the invaders and
colonizers was proclaimed to be the only valid ethic, one to be imposed by force and
persuasion on the newly subjugated populations!

As noted, the indigenous peoples of the Sierra Madre Occidental, and especially the
Huichols, have in the course of time generated numerous subtle strategies and tech-
niques to resist evangelization and integration into the dominant Mexican society. Such
resistance, conscious and unconscious, was necessitated by what happened not only
during the period of the Spanish colony but after independence from Spain in the first
quarter of the nineteenth century.

Ideally, the newly established Mexican nation-state should have been one whose
structure and laws refiected its ethnic diversity, the existence of numeraus distinct
native peoples and languages, each with its own cultural traditions. Unfortunately, the
early period of independence actually aggravated the tensions of the colonial period,
with the new state persisting in the program of westernizing and Christianizing the
indigenous peoples of the Sierra Madre Occidental. Colonization was promoted and
stimulated as mestizo settlers were given political, military, judicial, economic, and
religious power to expand the boundaries of the state ever deeper into what had tradi-
tionally been indigenous territories.

Toward the middle of the last century, the law that released the lands of the in-
digenous populations from inalienable ownership, or mortmain, severely impacted the
region, sparking armed resistance throughout the mountains of the territory of Na-
yarit. At the end of the nineteenth century, the region of Nayar was separated from the
state of Jalisco and converted into a federal territory, the purpose being to maintain
central control and military and legal authority over the Indian inhabitants.



The Coras managed to limit the national program to disrupt the unity of the
villages. But with a reorganization of municipalities in northern Jalisco during the
reign of Podirio Díaz, the indigenous communities here found themselves fragmented.
The Huichol comunidades of San Andrés Cohamiata, Guadalupe Ocotán, and Santa
Catarína were folded into the municipality of Mezquitic, while the municipality of
Bolaños was created out of the comunidades of San Sebastián Teponahuaxtlán and
Tuxpan de Bolaños. Subsequently, with the creation of the state of Nayarit in 1917,
the boundary between it and Jalisco was arbitrarily drawn through Huichol country,
and various villages and hamlets became assigned to the municipality of La Yesca.
But they never received their grants, nor were they enabled to maintain their, own
geopolitical unity.

Thus, both the era of the colony and of the newly created republic during the nine-
teenth century were a time of open or covert war against indigenous social units that
had maintained their own lifestyles. State and church in unison were determined to
"civilize" and "de-paganize" native peoples viewed essentially as savages and primitives.
National and state legislation tried to break up and dissolve the Huichols' social and
political norms, while the church focused on liquidating the traditions and rituals of
Huichol re1igion.

Beginning with the Mexican Revolution, the region was also drawn into agrarian
struggles and conflicts within a divided mestizo population that participated either
with or against the revolutionary leadership. These interne cine struggles set the region
on fire, involving the Huichols themselves in the war of the Cristeros, who hid out
in Huichol communities that now, in turn, received the brunt of the Catholic fanati-
cism that predominated in theAltos, the highlands, of Jalisco. Once again the Huichols
resisted, gradually expelling the invaders and driving them into the periphery of the
native territory. But in the process whole regions, especially in San Sebastián, were
depopulated of Indians, to be replaced, in part, by mestizo settlers.

From the last decade of the nineteenth century on, the Huichols, as a major indigenous
group in the region that preserved very old traditions of religion, cultural norms and
social organization with singular purity, have been the object of special attention from
ethnographers, who, beginning with Lumholtz, could not he1pbut note their profound
pride in their own culture, their deep spirituality, and their determination to repel
attempts, from whatever source, to meddle in and damage their traditional way of life.

For Mexicans in general, and especially for city dwellers living in the area around
the territory of the Huichols, these Indians have long posed a great many questions.
How do they live? Why do they dress differently? Why do they insist on speaking a



different language? Why do they prefer to keep themselves apart? Why do they take
peyote? And who are they, anyway?

Beneath the distinctive Huichol dress, the ceremonial costumes of both men and
women dazzling with brilliant embroideries, is the beat of a culture that represents, in a
very real sense, the historic past, perhaps the deepest core, of our multicultural nation.
And yet, for lack of objective information, the nations's growing mestizo population,
which shares so many common problems, all too often hol(-J,;,and acts on, negative
attitudes and prejudices-sometimes to the point of absurdity-against the very people
in whose continued existence, in the face of all adversity, it should take pride.

1well remember one such absurdity from my own experience as director, from 1967
to 1969, of the Cora-Huichol Coordinating Center ofthe Instituto Nacional Indige-
nista in Tepic, Nayarit, a time during which 1 shared, on a daily basis, the problems
of Huichol men, women, and children and, indeed, entire communities. In December
1968, during a peyote pilgrimage in which our INI Center's medical officer, Dr. Enrique
Campos, and 1had been invited to participate, we stopped at a small rural tienda in
the Zacatecas countryside to purchase some bread, cheese, and oranges for ourselves
(our Huichol companions were ritually enjoined from eating anything but dry tortillas
for the duration of the pilgrimage). Seeing one of the Indians and recognizing him as
a Huichol, the mestizo woman who owned the little store inquired, sotto voee, whether
"those Indians" were with usoTold that it was really the other way around, that we were
their companions, not they ours, she whispered urgently to take much care, because
it was well known that they were "cannibals." Our Huichol friends, cannibals! That
is precisely how sixteenth-century Spanish colonial maps of western Mexico defined
parts of the then still unconquered Sierra Madre: terra ineognita inhabited by "antro-
pófagos," eaters of men. Thus endure the calumnies of the conquerors into the last part
of the twentieth century.

For a long time-in fact, until very recently-the rugged topography of the Sierra
ruled out the construction and year-round maintenance of all-weather roads to and
from any of the major Huichol ceremonial centers. For that reason, the Huichol region
to this day remains one of the most isolated of Mexico: in the 1960s and '70S, unless
one wanted to go on foot or muleback, as Lumholtz and Preuss did in the last decade
of the nineteenth and first decade of the twentieth century, respectively, and as Zingg
was still forced to do in the 193os, the only way to get in and out was by small planeo

The Huichol regio n corresponds, as already noted, to four states: Jalisco, Nayarit,
Zacatecas, and Durango. The indigenous communities maintain ceremonial centers
in close to ten municipalities. In other words, the Huichols are separated into dis-



tinct entities, a situation exacerbated by the traditional pattern of widely dispersed
settlements.

The mountainous region inhabited by Huichols covers close to IO,OOOsquare kilo-
meters, although there are also numerous Huichol speakers who live outside the Sierra
Huichol proper. The country is traversed by several major rivers that cut through deep
gorges, forming small islands of one or more related extended families enclosed, and
separated from their nearest neighbors, by steep mountains and rapidly flowing waters
that become especially dangerous, if not impossible, to cross during the rainy season.
Only for the most important ceremonies, especially those of Christian origin intro-
duced during the ~olonial period, but radically reformulated by the Huichols, do they
come together with other residents of the comunidad.

Because of the above-mentioned characteristics of the Huichol homeland, time in
the mountains seems almost at a standstill: except for the transistor radio, many people
stilllive out their lives in virtual isolation from the outside world, their days occupied
in agricultural and herding activities but, above all, in a plethora of ritual and cere-
mony-the peyote pilgrimage and its attendant rituals; the festival of the toasting of
the maize; Holy Week; pilgrimages to San Bias to visit Tatéi Haramára, the Pacific
Ocean personified as a water goddess, or south to Lake Chapala, or to the numerous
landmarks sanctified by the ancestors. In other words, cultural patterns and tradition
complement the geographical framework.

In my time with them as an INI administrator, among the IO,OOO-I5,oOOHuichol-
speakers who then inhabited this extensive physical and mental territory and its envi-
rons, continued monolingualism, especiallyamong the women, was one of the indica-
tors that social and cultural change remained limited. As a rule, it was then mostly the
men, many of whom traveled each year to labor in the tobacco plantations and maize
fields on the coast, who spoke a limited "ranchero Spanish," enough, at any rate, to
make themselves understood. The organizers and leaders of these migrations generally
had a better command of the language of the dominant society, although they, too,
could, and still can, neither read nor write. Even today, of course, when the majority
of men and women have become bilingual, their Spanish is hardly that of the educated
city dweller but remains a form of "ranchero Spanish" without much regard for the
finer points of grammar and syntax.

It is only when they speak the language of the dominant society that they refer to
themselves as "Huicholes"; within their own culture, they continue to speak of them-
selves as Wixarika, and to identify those who do not belong to their ethnic group as
téiwari in Huichol and vecíno in Spanish. Literally, these terms translate as the neutral
"neighbor," but the Huichols are often anything but neutral when they use it. De-
pending on context, it can even be an insult, one way of countering the humiliating
way in which mestizos often address them by the familiar "tú" rather than the more
distant and respectful "ustéd," or refer to them condescendingly as "Huicholitos," our
little Huichols. It is from this kind of thing, no less than more determined assaults



on their culture, that Huichols, including many of those who have physically moved
into mestizo surroundings, seek refuge in their mythic world, in their legends and the
traditional rituals.

On the surface, the Huichols are resistant to change and reject it. But one should see
them climb, with complete ease, into aplane, .clutching a transistor radio under one
arm, or see them opening and downing cans of beer by the score on feast days! That
is to say, those things of foreign origin that interest them and they can use they adopt
and quickly integra te into their lives. But change in their traditional systems, such as
agricultural technology, or ways of managing their livestock, they are much slower to
accept. That applies even more to their world view, their way of conceiving the universe
and themselves within it, their religious schema, their whole interpretation of life. For
here attempts to get them to accept alien ideas run up against a brick wall. Just as an
example, to change one's mode of dressing signifies for a Huichol the abandonment
of the symbols - the embroidered scorpions or deer or birds and plants, especially the
sacred peyote cactus-that protect his or her body.

Similarly, although there are exceptions, to marrya téiwari, a white person or a mes-
tizo, means to lose one's group identity; half-Huichols tend not to be accepted precisely
because they represent a threat to the unity and cohesion of the group. This aversion
to miscenegation also governs Huichol ideas of what happens when aman or woman
who has had sexual relations with a non-Huichol dies and his or her soul is on its way
to meet the ancestors. The soul of such a one, I was told by one Huichol shaman, has
to pass through a corral full of mules that stomp on it until it is in pieces. Only after
this painful ordeal is it permitted to put itself back together again and continue on its
way to the home of the ancestors.

I recall a case of the representative of the communal lands from Guadalupe Oco-
tán, who felt himself closer to his mestizo father, a rancher who had moved into the
comunidad from Zacatecas, than to his Huichol mother. Because of this, he was able to
persuade only a few of the residents to follow him, being scorned by the rest, no less
than for having turned Guadalupe Ocotán lands over to Huajimic than for his mixed
parentage.

Even those Huichol families who long ago settled on the banks of the Río Lerma
de Santiago and who, to the uninformed outsider, might seem to be more acculturated
for having, during the last forty or so years, abandoned their remote ranchos in the
Sierra to live closer to their seasonal sources of modest cash income on the coast, have
not accepted, and do not now tolerate, basic changes in their ethnic norms and cultural
patterns. This can be seen in what happened when, during my tenure as INI director in
Tepic, a member of the Río Lerma community returned from the coast with a mestizo



wife. She, the daughter of a coastal campesino, no doubt saw no problems living with
a Huichol husband in a Huichol community-in fact, 1 have heard rural women on
the Huichol periphery express a preference for Huichol husbands over mestizo ones,
because the former have a reputation of treating their wives, with some exceptions,
with greater respecto But his indigenous neighbors in the Lerma settlement would have
none of her: rejected and shunned byall but her husband, and excluded from any par-
ticipation in group social and religious life, she despaired and finally abandoned her
Huichol mate and the community to return to her old life on the coast.

The programs of economic and social development which the Mexican government and
its organs have enacted at various times in the Huichol region were all founded on theo-
ries of assimilation and national integration, always with the intention of modifying
the traditionallifeways and creating new ones that would make "real Mexicans" out of
the Indian people. Here one remembers the old slogan from the time of Beníto Juárez:
"No hay Indios en México, somos todos Mexicanos: ("There are no Indians in Mexico, we
are all Mexicans"). And yet Juárez himself was a full-blooded Zapotec.

Recently, the indigenist theories and practices formulated by social science special-
ists, particularly by anthropologists, have become the subject of constant, and some-
times very spirited, debate, both within academic circles and within the indigenous
movement. Here it is important to point out that criticism of the Mexican Revolu-
tion, considered static by some and "ex-revolution" by others, has also been renewed.
There is no doubt that the often very nasty criticism leveled at applied anthropology,
at indigenísmo, and at the revolutionary movement of 1910, is closely linked to the rise
of Mexican indigenísmo, which reached its greatest heights between 1935 and 1955.
It was this period that saw the crystallization of the idea that, with effective action
programs and a revolutionary spirit, the indigenous communities and even the most
isolated regions of the country could be, indeed would be, transformed and integrated.

This attitude changed radically in the decade of the 1980s, for during that time the
most conservative forces in the country were able to assail ethnic groups with impunity,
formulating programs to free hitherto protected communallands from inalienable in-
digenous ownership-putting these lands up for individual sale, or putting the Indians
into a new and supposedly fruitful association with private capital. The indigenous
peoples, their natural resources, and their labor would supposedly thus be placed in a
"just" association that would be of real benefit to the individuallandowners!

Indigenist theory was originally formulated and developed for two basic reasons:

I. The felt need of politicalleaders to identify the means and methods for the
application of programs that would serve to integrate and shape our multiethnic
country into a real nation.



2. The need to improve the unsatisfactory economic and social conditions of life
endured by millions of native people living in precarious economies and subject
to colonial-type exploitation, particularly so in such cultural refuge areas as the
Sierra Madre Occidental. This was becoming all the more urgent as exploitation
became refined with modern capitalist development and new means were found
to maintain the indigenous population in conditions of subordination.

The indigenist ideals that appeared, in the first instance, following the ideas of the an-
thropologist Manuel Gamio, and in the second, implementing the vigorous reformist
impulse of President Lazaro Cárdenas, represented an advance in the development of
the Revolution. That is to say, it was hoped thiltwithin this framework of development
the contradictions between indigenous groups, on the one hand, and a growing indus-
trial and urban society stratified into social classes with antagonistic interests, on the
other, would be quickly resolved.

So here, now, were ethnic groups like the Huichols, persisting within their own tra-
ditional territory, yet marginalized from nationallife in terms of their cultural values,
languages, traditions, dress, etc. But now they were facing a new and unfamiliar phe-
nomenon in their very midst: new forces that sought to capitalize in new ways on
human and natural resources, not for the good of the native peoples, however, but for
the benefit of a small non-Indian minority that had managed to come to terms with
the revolutionary structure, using it as a means of extending their involvement into the
remote regions where most of these ethnic groups lived.

It is, in fact, not unusual to find, tied into Huichol cbmmunity life, prosperous urban
businessmen, politicians, and even some priests intent on drawing the "Coritas" (the
diminutive of Cora, a ter m which mestizos employ for the native peoples of the Sierra,
regardless of whether they are Cora, Huichol, or Tepehuan), out of the Sierra for the
bean or maize harvest or for threading tobacco leaves on the rich coast of Nayarit.
Conversely, there are the invasions of the Sierra by those intent on placing their cattle
on native pastures, leaving the Huichols to watch over, fatten, and otherwise stimulate
the growth of herds that belong not to themselves but to the wealthy members of the
Regional Livestock Union. Then, also, there is the flourishing itinerant trade in radios,
firearms, and alcoholic beverages in and out of the Huichol country. Its practitioners,
merchants residing in Mezquitic, Bolaños, Acaponeta, Ruíz, or Tepic, entrepreneurs
with the right political connections, call this to "huicholear." In my experience, to
"huicholear" almost always ends up to the detriment of their Indians customers in the
Sierra.

As I mentioned earlier, in the past it was mostly Huichol men who went down to
the coast to work in the harvest. But more and more now it is whole families, hundreds
of them, that are forced by economic conditions in the Sierra to descend from their
beloved mountains and mesas to travel to the coast for the maize, bean, and tobacco
harvest. The conditions under which they have to sell their labor are generally terrible.



Without protection they do the spraying with poisonous chemicals, without protection
they han dIe tobacco leaves that have been soaked with pesticides and insecticides, they
sleep under trees or the stars or in shelters they construct of these self-same leaves,
sanitation is virtually nonexistent and promiscuity rampant, they get sick with malaria
and tuberculosis and chemical poisoning with God knows what future consequences.
And they have no security of employment. So they make a few pesos with which to buy
a few kilograms of maize and pay their passage back to their isolated ranchos on planes
they share with livestock owned by mestizos.

1ponder what has happened that is good for the Huichols-or, converse1y, bad-sixty
years after the beginning of Mexico's indigenist policy. What are the levels of accultura-
tion and what are the social changes that have resulted from the political development
of the states of Jalisco and Nayarit during this period? What are the changes brought
about by more than twenty years of the new Christian evange1ization, and by more
than ten years of the anthropological program of the Instituto Nacional Indigenista?
What are the directions and the expectations of the Huichols themselves?

There can be no doubt that the Mexican Revolution achieved fundamental changes
in many parts of the country. But in the case of the Huichols, even if their ancient
problems were not aggravated by the Revolution, many of them persist and have be-
come more complicated with time. Take, for example, the situation of the communal
lands. The fact is that communalland holdings are protected far more in theory than
in practice. Mestizos constantly jail and even assassinate native people in order to force
them off their land. Bribery is conimonly used to corrupt native leaders and get them
to collude in the alienation of land. The Cora community of Jesús María saw most of
its land holdings evapora te; 30,000 hectares were taken froro. the indigenous commu-
nity of San Andrés Cohamiata, allegedly to form a new indigenous community, Santa
Rosa. In fact, the new community was formed by a mestizo, who during the years he
served as secretary to the Huichol governor of San Andrés amassed a personal herd of
more than 2,000 cattle. And again and again one hears of valiant leaders of the Hui-
chols thrown into jail on trumped-up charges for fighting against these injustices. One
example that 1have never been able to get out my head was the rape of the e1even-year-
old niece of an INI worker, a Huichol, by a mestizo cattleman who with his friends
had occupied some lands belonging to San Andrés. The crime had nothing to do with
sex: the mestizos wanted the Indians out and the rape was done solely as a show of
power and intimidation. When the Huichol police arrived to arrest the culprits, they
were disarmed by a unit of the state police, whose chief, it turned out, was the rapist's
brother.
1should add, however, that the man who is governor of the state of Nayarit as this



is being written has shown himself to be a friend to the Huichols. But what happens
after the next election? And the next? 1

Every society has its system to regulate and control the conduct of its members.
Culture, history, environment, contact with other groups, all these play their part in
determining what a society regards as antisocial behavior and how it is to be dealt with.
In the Huichol case, the individuals socially recognized as having the authority and the
obligation to apprehend the accused are those who hold the top cargos in a rotating
system of local government that was introduced by the Spaniards when they took con-
trol of the Sierra in the eighteenth century. It is they-the governor, the judge, or the
captain-who send the tupiles, the police, to bring the wrongdoer in, peaceably or, if
the crime is serious enough or he resists, tied up.

Let's see just what kinds of offenses are considered serious and how the indigenous
authorities of one comunidad, Tuxpan de Bolaños, deals with them.

1. Homicide. The authorities, acting together with the Council of Elders, place the
delinquent in a room with a cepo, a kind of pillory, consisting of a horizontal
beam with holes in it that was introduced by the colonial power. Depending on
the seriousness of the crime, the defendant may have both feet placed in the
stocks, or only one. After twenty-four hours, the maximum time allowed for cepo
punishment, the accused is taken out and hung up by his wrists outside, the idea
being to bring his crime to public knowledge. Once he has thus been punished
within the indigenous system, he is turned over to the authorities of the state.

2. Flagrant adultery. Here the authorities decree that the accused be brought in tied
up and naked, the objective being public shame and a vow that he not repeat the
same offense again.

3. Cattle rustling. One so accused is detained for investigation to determine whether
he is actually guilty as charged. If found guilty, he is obliged to pay the owner of
the sto len cattle double the value of what he took.

4. Witchcraft. A person who feels him- or herself to have been bewitched can seek
redress from the Council of Elders and civil authorities, who have the power to
compel the accused sorcerer to cure the victim. Refusal justifies severe
punishment. The victim can, of course, also engage the services of a shaman to
return the witchcraft to its source and visit an injury or illness on the
perpetrator from afar with a magical "arrow of sickness."

Other kinds of minor offenses include drunkenness, public scandal, doing injury to
another, and so forth. In such cases the governor and the tupiles are empowered to



detain the offender in the pillory for a day, or even two, depending on the seriousness
of the crime, without food.

In the formal system of justice, in contrast, a Huichol accused of a crime is judged
in Spanish, by rules which he did not make and which he does not understand. That is
to say, the indigenous community is not aware of the contents of governmental decrees
such as the penal codeo Thus, what for us might be a crime, is probably not one for
them. For example, it is a serious crime against the national drug laws for members of
the dominant society to consume hallucinogenic mushrooms or peyote. Under current
laws, such a person would be arrested and tried for taking dangerous drugs. But for
indigenous peoples, mushrooms, peyote and other plant hallucinogens are taken in a
sacred context that has nothing whatever to do with drug use in the western sense.
Indeed, the plants themselves are sacred and thus not even thought of as "drugs," in our
terminology. In the United States, years of constitutional argument and education by
anthropologists, lawyers, and indigenous people have brought about the legalization,
however límited, of peyote use within the Native American Church. In Mexican law as
it has functioned up to the present, on the other hand, a Mazatec or Mixe taking sacred
mushrooms in relígious and divinatory ritual, or a Huichol using the divine cactus
hikuri (peyote) that for him is equivalent to the sacred deer, is committing a criminal
act, even though there is not a shred of scientific evidence to support the state's argu-
ment that these are "dangerous drugs" from which people need to be protected "for
their own good." It would seem obvious that to subject a native person to a law over
which he has had no say, and in whose framing, passage, and applícation no one sought
his or her opinion, and to thereby restrict his or her religious freedom, is obviously to
commit a gross injustice, an act that violates cultural traditions built many centuries
ago. So there is obviously a conflict between the customary rights of the indigenous
inhabitants and the legal rights assumed by the Mexican state.

The problems are exacerbated by the polítical division of the Huichol country be-
tween three federal states, inasmuch as one community is located in Durango, four in
Jalísco, and two, plus a number of Huichol ejídos, in Nayarit. Huichol participation
in municipal polícy is very límited, the líves of the Indians, their very existence, even,
being given virtually no consideration when decisions are made that affect the entire
territory. Generally speaking, the native peoples see themselves as completely apart
from, and hence indifferent to, polítical positions of a statewide or national character.
Without understanding how all these economic and polítical forces work, they know
only that they are always supposed to acquiesce to the decisions and actions of the
téiwari, for it is they who have the law and power on their side.

Typically (there are, of course, some exceptions), relationships between mestizos-
the téiwari - and the Indians are reduced to minimal economic transactions, and even
in these the native people have a deep fear when it comes to demanding their rights.
Of course, there have been confrontations, through the law or by violence, but never
without tremendous anxiety for having finally to face down people whose customary



behavior toward them has been scorn, aggression, or theft. To the Huichols, the norms
and the values of the téiwaris are strange and incomprehensible. But they respect their
own authorities and their decisions to the point of reverence, preferring the governor's
justice to resolve their problems to anything they might get from the state, whether
in questions of inheritance or any other civil matter, and, of course, they prefer their
own traditional forms of marriage to those the state or church devoutly wish them to
follow.

For more than forty years, there have been attempts at formal education. Nationally
trained teachers have tried as hard as they could to impart to their Huichol pupils not
only the elementary skills of reading and writing, but also a rudimentary knowledge of
Mexico as a nation and an accompanying national ideology. It hasn't worked, or it has
worked only to a minimal degree.

THE NEW EVANGELIZATION

The year 1953 saw the renewal of evangelizing efforts that had been abandoned with
the 1767 expulsion of the Jesuits, whose order established the first missions in the Sierra.
With church support, and a firm resolve to finally achieve goals that had not been at-
tained in so many centuries, the Franciscans took charge of the Christianization of the
Huichols, Coras, and Tepehuanes.

Evangelistic action has embraced every means to get the Indians to accept Chris-
tianity and abandon their own beliefs and rites, ranging from apparently purely pre-
Hispanic rituals to those that might be termed crudely syncretistic and therefore
essentially "pagan." That these efforts have largely failed, that the Huichols, especially,
continue to reject the missionaries, as individuals and as a group, reflects the fact that as
in the past they see no need to transform their rituals and their own forms of religious
life. Put simply, they are just not interested.

That is not to say that evangelization has not resulted in some serious disruptions
on the locallevel, or exacerbated the factionalism and frictions that plague most native
societies.

After establishing themselves in the community of Guadalupe Ocotán, for example,
missionaries succeeded in attracting the community leader, who, assisted by a small
group of followers, burned down the tuki, or, to use the Nahuatl term for the native
temples introduced in the eighteenth century, the calihuey. For the next ten years the
traditional Huichols, under constant threat from that particular official and his relatives,
were forced back onto their ranchos for the rituals of the annual ceremonial round.

Not onlywas the Huichol temple destroyed, but the Catholic priests alsotook action
to do away with the long-accustomed Huichol use of their own votive objects and sac-
rificial animal blood in the veneration of the Virgen de Guadalupe in the local church.



During Holy Week and other Catholic observances that the Spaniards had introduced
into the Sierra communities in the early eighteenth century, the Huichols custom-
arily offered muviéris (sacred arrows), tsikúris (thread crosses), decorated votive jícaras
(Huichol: xukúri), and above all the blood of a deer or bull, which was sprinkled on
the altar before the statue of the Virgin. To put a stop to these "pagan" practices the
priests removed the old st'atue, carved of wood and dating at least to the early nine-
teenth century, if not before, and replaced it with a brand new one, at the same time
forbidding the Indians to place any offerings before it, much less sacrifice animals in
the Virgin's honor. Also prohibited within the church was the customary lighting of a
fire representing Tatewarí, the old fire god and patron god of the shamans.

It is not surprising that the "theft" of a sacred statue that the Huichols considered
their very own stirred up a great deal of anger. In fact, there were so many rumors of
an impending uprising that the priests grew fearful that the Indians would try to burn
down the mission. That, in fact, had happened once before-in San Andrés Cohamiata.
Instead of turning to violence, however, the Indians petitioned the Mexican authorities
to intervene and compel the priests to return the "stolen" image to the community.
The substitute had no power, they complained, and would answer no petitions. Only
their own Virgin was the real one, only she could be venerated. And, they said, if the
priests did not want the true Huichol image in their church, they were prepared to
construct a small chapel for her where she could be placed and properly honored.

Tensions built up to the point where it required the intervention of the bishop,
who calmed the Huichols down by promising to return their old image to them. So
the priests had no choice but to give it back, to be venerated as the Huichols pleased.
The substitute remained in the church, however, so that from then on two different
"Guadalupanas," with differential powers, were venerated in Guadalupe Ocotán.

The foregoing gives some inkling of Huichol reaction to attempts to intervene
or transform their customs. For their part, the Huichols of Tuxpan de Bolaños, San
Sebastián, and Santa Catarína have steadfastly opposed mission activity within their
communities.2 The Coras, though on the surface far more acculturated to the ways of
the dominant society and the Catholic church, are not all that different either, In Jesús
María, for example, even during the Holy Week observances, neither the bishop nor the
priests are allowed to participate in the ceremonies. Religion, in the view of the Indians,
is solely in the hands of their own indigenous specialists in the sacred, and Christian
ceremonies have nothing to do with their own traditional customs. The missionaries,
needless to say, look upon the native ritual system as little more than paganism thinly
disguised.



PROTESTANT EVANGELISM

A new phenomenon is Protestant evangelism, and it has exploded with a vengeance.
Twenty-five years ago, when I was INI director in Tepic, we had one or two Protes-
tant linguist-missionaries fram the Summer Institute of Linguistics in the Sierra. The
best-known and best-informed was Dr. Joseph E. Grimes, who with his wife Barbara
studied the Huichollanguage in Guadalupe Ocotán for, as I remember, a dozen years.
His plan was to translate the New Testament into Huichol. He had his regular infor-
mants, people he worked with closely year after year on the difUcult native language.
He also had great respect for the Huichol way, and I do not recall him ever saying that
he had converted anybody to his own religion.

It is very different now. Starting about ten years ago, Protestant evangelistas, Ameri-
cans from California, have had some success both in the Sierra and in the Huichol
colony on the Lower Santiago in Nayarit. In the capital, Tepic, there are also quite a
number of Protestant converts among the Huichols. These new Protestant missionar-
ies have a great deal of money, at least in terms of the Huichol subsistence economy,
and they come with gifts of food, cash, clothing, and tools. They have 24-hour radio
programs, too, broadcasting their message day and night. Despite a certain amount of
accommodation and assimilation, most Huichols living in Playa de la Golondrina and
Colorado de la Mora, two of the larger Huichol communities in this colony, rema in
traditionalists. Yet, of the three-hundred people living in Colorado de la Mora, some 25
percent have become "aleluyas." About the same percentage has converted in Golon-
drina. You find a similar division between a majority of traditionalists and a minority of
aleluyas in Tepic, and also in the smaller Huichol settlements on the Lower Santiago. At
La Mera Cortina, you had seven Huichol families, of which four are staunch followers
of the old Huichol religion and three have converted to Protestantismo Eventually, the
converts left and settled in a mestizo village by the side of the road to Tepic.

Inevitably, there is a certain tension, although most people seem to be tolerant and
continue to go their own way. At Colorado de la Mora, when the Protestants built
themselves a church, the traditionalists countered by building a tuki. The problem is
that the evangelists won't stand for the traditional fiestas~ or at least most of those
that, like the fiesta of the peyote, are really crucial, and they will not allow their con-
verts to have a xiriki, the small rancho temples for the ancestor deities that are, on the
level of the extended family, the center of the traditional religion. All thetraditionalist
extended families have their xirikis, which here are often round, like the tukis in the
Sierra. In the traditional ranchos, here as in the Sierra, the nuclear fam~ly houses are
grouped araund the xiriki. Not so where the missionaries have control, for here the
emphasis is on isolation, each family to itself.

Sometimes the religious split between traditionalists and converts occurs within the
same family. There was one Huichol, himself a mara'akáme, who also left the Lerma



colony and settled in a sizable mestizo pueblo lining the Tepic road. But while his
daughter did the unusual thing of marrying a mestizo, the father not only remained
traditional but built himselfaxiriki, an ancestor house, and practices his vocation of
shaman right there in the midst of his mestizo neighbors!

Much as one might deplore the factionalism and tensions and breakdown in the
old ways that have occurred, or been exacerbated, by the activities of the Protestants,
there is another side to it. The big problem among the Huichols is alcohol, as it is
in the indigenous villages all over the country. The Protestants bring down the rate
of alcoholism, which is why they are more accepted by the women - understandably
so, because it is women who always suffer the greatest consequences, physically, and
economically, of addiction to alcohol among their men.

THE HUICHOLS AND THE AGUAMILPAS HYDROELECTRIC DAM

As I write down these observations, the Huichols and the Coras are suddenly faced
with an entire1y new situation: the near-completion of the huge new hydroe1ectric dam
in the basins of the Huaynamota and Santiago Rivers in central Nayarit. The billion-
dollar dam and the waters rising behind it directly affect Huichol communities and,
less directly, the entire Cora-Huichol territoryand conceivably even other regions of
the state of Nayarit.

The Huichols most immediately affected are those that moved out of the Sierra
proper two or so generations ago to form these new communities on the lower Río
Lerma de Santiago. Actually, twenty-eight inh¡¡bited places will fee1, or have already
felt, the effect of the hydroe1ectric project. Of these, six are Huichol: El Embarcadero,
Las Cuevas, Playa de las Golondrinas, Paso de los Reyes, Colorado de la Mora, and El
Carrizal. As I write this (in 1991), their inhabitants have already been relocated.

Actually, although about a thousand Huichols are directly affected, only a few hun-
dred have had their lands fiooded and have been moved to higher ground. INI has been
overseeing this, with a group of anthropologists in Tepic who are looking out for the
interests of the Indians. This dam project is truly gigantic: at La Cortina alone there
are now some 5,000 workers. And before the monstrous size of the hydroelectric dam
and all the problems entailed in its construction, the question of Indians is minuscule.
They are building a proverbial mountain here, a real monster of a dam. So who cares
about a handful of Indians? Well, the Indians do, and the anthropologists, and that is
why we are there as outside advisors.

It is not that the engineers or the agronomists and all the other university-educated
professionals working for the Comisión Federal de la Electricidad have bad intentions
in their dealings with the Indians. It is that they know nothing of the culture. And
so, mistakes are made, with the anthropologists left to pick up the pieces. That is



what happened when the engineers laid out wonderful plans for a new village with
brand-new houses for the Huichols from Colorado de la Mora who were scheduled to
move to higher ground. The plan was all drawn up-a rectangular village with one-
family houses and nice streets between them. No Huichol had ever been consulted, and
neither had the anthropologists. What the planners failed to take into consideration
was anything of the traditional culture, the Huichols' own ideas of how they wanted
to live. We, the anthropological advisors, and the Huichols themselves, took one look
at this marvelous plan and unanimously declared it null and void. The Huichols said
the way the engineers had laid it out was exactly the way the missionaries wanted them
to live-in isolation, each family by itself, and with the church as the focal point. The

. Huichols told the engineers that what they wanted instead was terraces along the new
lake - three,. four, five or more terraces, one for each extended family, with nuclear
family houses grouped around the xiriki.

The situation at Playa de las Golondrinas was exactly the same. The original plan
was scrapped and a new one drawn up under the supervision of the Huichol elders
and the anthropologists. Now, the new houses follow the traditional plan, and so do
the xirikis. The architecture is strictly traditional, the only difference being that the
Indians were given adobe bricks and decent roofing, building materials far superior to
the poles and thatch they were used to. Of course, both at Colorado de la Mora and
at Playa de las Golondrina, as at the other resettlements, not only the houses of the
Huichols were affected, but also their lands. For the latter they were paid - two to three
million dollars in all, at the current exchange rate-and, except for sums spent to buy
some trucks and motor launches to take produce and cattle to market, it is invested and
is drawing interest for these communities.

One other thing occurs to me in connection with the Aguamilpas project. In ad-
vance of the construction of the dam and the auendant relocation of Huichols living in
the area scheduled for fiooding, Mexican archaeologists carried out an extensive survey
of the entire region on both sides of the Río Lerma, or Santiago Bajo. They located
several old shrines that, on the basis of the offerings, could be securely identified as of
Huichol origino On the other hand, no evidence was found to indicate that this region
was ever settled by people of greater socioeconomic complexity than that typical of
hunter-gatherers and incipient agriculturalists.

Curiously, there is liule published information about the total ethnic population living
in the four municipalities that make up the region of the Aguamilpa project, and liule
is known also about the origins of the Huichol colony. There is a tremendous amount
of misinformation and misinterpretation of the actual situation. Some foreign anthro-
pologists who have never visited the area simply assumed that it was heavily acculturated



and hence not worth their time. In fact, as Fernando Benítez was able to affirm during
his visit there in 1967, many people were as traditionalist as their relatives in the Sierra.
They remain so now, and have also not lost contact with the Sierra.

So, apart from the interesting phenomenon of religious continuity, there are numer-
ous historical as well as practical socioeconomic questions: When were these commu-
nities and ranchos actually established? What were the reasons why they were founded
outside the area that Macías (1988) has defined as the "Huichol territory" proper? How
did they manage to establish themselves so formally in the Aguamilpa zone? How did
they achieve access to and control of arable land? Why are there two types of land
tenure here, ejído and communal, the latter an extension of the characteristic Huichol
pattern in the Sierra?

References to Colorado de la Mora are found in my own writings (e.g., Nahmad
1972) and in Karen Reed's study of the relationship between the Huichols and the Insti-
tuto Nacional Indigenista (Reed 1972). And it is this colony on which 1will concentrate
in these paragraphs.

There have long been two hypotheses to account for indigenous migration out of the
Huichol territory into the central area ofNayarit. One is the need to take advantage of
the job market for unskilled agricultural jobs, meaning the coastal region of the state
that annually absorbs a great amount of labor in commercial agriculture, notably in
tobacco, sugar, coffee, and maize. The second suggested reason is the scarcity of arable
land in the traditional territory for people with an intense attachment to the soil, thus
forcing them out to find land elsewhere on which to grow their sacred, and economi-
cally absolutely essential, crops. There is a third reason: the disruptions and bloodshed
in the aftermath of the Mexican Revolution and the Cristero Revolt that followed it,
and the concurrent takeover by mestizos of indigenous ranchos and lands whose proper
owners had fled for their lives, especially in the community of San Sebastián.

However these figure into the picture, the fact is that, as 1 wrote twenty years ago,
Huichols have been abandoning their territory, settling on the banks of the Santiago
and seasonally migrating to the coast, while at the same time resisting and resenting
changes in their ethnic norms and cultural patterns.

In this connection, Macías (1988: 123) has stressed the constant invasion of Huichol
territory by mestizos, that is, the forcible reduction of "traditional" Indian lands, as a
factor in the increasing land hunger in the Sierra. Against these unceasing land grabs,
which have enjoyed the support of caciques and local power groups, the Indians have

.had no recourse other than out-migration, or pushing beyond their own community
boundaries into the lands of neighboring Huichol comunidades, thereby exacerbating
already existing tensions and conflicts between them.3

Unlike the situation in the traditional Huichol country in the Sierra, the Huichol
communities and extended family ranchos in the Río LermaJSantiago colony share the
same land-holding system and coexist in close proximity with mestizo communities
(e.g., Los Sabinos with Huaynamota, or Playa de las Golondrinas, whose lands are



held in the ejído system, with the mestizo communities of Paso de Ahomas and El
Cruelar). Thus, there is more interaction between mestizos and Huichols than in the
Sierra, not only because of work-related migration but also because both groups co-
exist permanently. Not surprisingly, this sometimes causes friction. One example that
comes to mind is the community of Zoquipan, whose permanent population is almost
completely Huichol. The two mestizo families with which we had frequent contact at
the INI Center in Tepic exhibited the attitude of superiority toward the Indians that
is so typical of mestizos. But in spite of their certainty that they were in every respect
"better" than "those indios," they complained of feeling excluded from decisions af-
fecting all the residents of the community because they could not participate in the
monthly meetings in which the predominant language was not Spanish but Huichol.

Another question: How is it that the prevalent system of land tenure includes both
these otherwise very distinctive groups? What type of coexistence occurs between
them? What are the implications of this closer coexistence between mestizos and Hui-
chols? Do the Huichols maintain their independence because they have preserved their
traditional pattern of widely scattered settlement?

The fact is that work-related migration toward the coastal area involves not only
the Huichol population of both the Sierra and the Río Lerma de Santiago but also
the mestizo population of the latter area. According to Ladrón de Guevara (1977) and
Serrat (1979), the principal commercial product of the state of Nayarit is tobacco. Ac-
cording to the former, by 1977 there were no less than one hundred tobacco-growing
ejídos in Nayarit, with production localized in nine of the nineteen municipalities of
the state. At that time, two-thirds of the 42,000 hectares of tobacco in the nation as a
whole were concentrated in Nayarit.

More recently, tobacco production has suffered serious reversals. In some parts of
the country, tobacco farming has come at least temporarily to a complete halt, in
others it has been restricted. Tobacco growing in Nayarit has not been completely
interrupted, but it is passing through a crisis. All this, of course, affects those Huichols
whose main cash income, however modest, has been from the harvesting and threading
of tobacco. There are, of course, other agricultural products, such as sugar cane, chile,
beans, peanuts, and coffee, to mention a few of those that consume the labor of the .
population of the area of the Aguamilpa dam project. For example, Huichol families
from Colorado de la Mora are hired for the harvesting of coffee and sugar and the
harvesting and threading of tobacco leaves, while those from other communities and
ranchos have been engaged in the harvesting of maize and peanuts.

Considering all this, how much have the dam-zone colonists been influenced by
wage labor, inasmuch as this has brought about increased coexistence with the mestizo
population? Could they have developed, as a way of preserving their own cultural and
religious identity, a strategy of "double identity," one of apparent acculturation on the
outside, while on the inside preserving cultural patterns similar to those prevailing in
the traditional territory in the Sierra? That seems to be the case.



According to Macías (1988), Huichols who went to work in the mines at Bolaños
would dress in pantalones de mezcilla (trousers) and shirts, in other words, non-Indian
clothing, in arder to go to work, but immediately upon returning to their ranchos and
home communities go back to dressing i~ traditional costume and participating fully
in the indigenous ceremonies and rituals.

With respect to the Huichols living in the Aguamilpas zone, one could imagine that
they laid aside those cultural patterns they found to be incompatible with, or even
detrimental to, their new reality. The fact is, however, that whenever they face greater
pressure of the larger society on their daily lives, they go right back to patterns that
they had apparently-and I stress apparently-cast off completely. This retrieval of
religious practices then becomes a strategy for preserving their unity and their iden-
tity when confronted by the larger, and politically and economically more powerful,
society threatening them with disintegration as a group.

Then there is the question to what degree the Huichols of the dam zone have pre-
served relationships with the ceremonial centers in the Huichol territory proper. This
is a question that has not been previously asked. Fernando Benítez, for example, in his
Huichol volume published in 1968, assumed that in the absence of access to the temples
and temple organizations in the Sierra, religious and rituallife had become exclusive1y
concentrated on the extended family ranchos. But according to the assessment ofmore
recent investigators, at the very least the Huichols of the dam zone do in fact maintain
emotional and kinship ties with families that participate regular1y in the community
ceremonies in the Sierra, and even trek back into the mountains to attend, among other
major rites, the traditional change-of-ofl1ce the Huichols call, in Spanish, cambio de las
varas, the changing of the staffs of authority. There is, finally, also this interesting but
little-known fact: there has been a real tuki in the Río Lerma colony since the 1970s.
Smaller than those of the Sierra, it is nevertheless a real temple, constructed in the old
style, and used as of old, with the financial assistance of the well-known Huichol artist
and religious specialist José Benítez Sánchez.

ACCULTURATION, ASSIMILATION, OR ACCOMMODATION?

Openness to the ways and be1iefs of others may be typical of the Huichol way, but
not always and not everywhere, even outside the Huichol country proper, and most
certainly not vis-a-vis the other religions or the mestizos at Playa de las Golondrinas,
Colorado de la Mora, and the other Huichol enclaves along the lower Santiago. On
the contrary, here they are very much more closed when faced with "the other" than
even the traditional communities in the Sierra proper. That has been their salvation as
Huichols, this shutting themse1ves off from outsiders and resisting their influence. It is
ironic that these people living outside the traditional territory should have protected



FIGURE 121. The Sacred Rock at Tzitakua, the Hill above Tepic, the Capital of Nayarit. The
Huichols, acting on divine inspiration, selected this place to construct their own tuki, the
traditional circular temple. See Chapter Ir. (Photograph by Lourdes Pacheco.)

their beliefs and rituals and lifeways more forcefully than even their relatives in the
Sierra.

This is a phenomenon you see also in urban areas, among many of the so-called
"urban Huichols." 1 have long been convinced that this is, in any event, a false category,
because all that is "urban" about them is that they make their lives in an urban envi-
ronment-but as Huichols, not as acculturated, or even acculturating, people trying to
become mestizo. Look at Tepic, for example. There is a sizable colony there now of
puros Huicholes, as they say of themselves, and they hold on as hard as they can to their
fiestas and their ceremonies (Figure 121). They even have their own tuki, also built with
the help of José Benítez Sánchez. This artist is himself an example of this trend to be-



come more Huichol, not less, in the face of the larger society. The same thing was true
three decades ago of Ramón Medina, but that artist-shaman's physical and emotional
distance from the traditional Huichollifeway was then much shorter than that of José
Benítez, who grew up urbano To me, this is enormously significant, something anthro-
pologists are going to have to learn to understand. All the old assumptions about how
acculturation proceeds, and all the old categories, fall by the wayside, because they just
do not work anymore.

In actuality, they never did, because what we see now, far more clearly than be-
fore, is that it is precise1y those Huicho1s who have moved into urban environments,
with greater opportunities and access to know1edge and economic means, who have
the greatest motivation for remaining Huichol. In my experience, it is actually pre-
cise1y these, who have more mon~y in their pockets and who are in dai1y contact with
the 1arger society, rather than those who are poor and iso1ated, that have greater re-
course to ways of deve10ping and maintaining resistance to accu1turative pressures, and
a greater consciousness and respect for their own parenta1 culture. This is ironic and it
requires serious study to understand the psycho10gica1 processes invo1ved. And you see
it not on1y with Huichols but a1sowith other indigenous peop1es, especially the Indian
intellectua1s who are now deve10ping their own know1edge and understanding, who are
recording their 1anguages and their myths and their own inside view of their religion
by means of computers. These Indian intellectua1s, who are working right now with
different centers, are not 1ess Indian than when they still lived in the mountains, but
more Indian, more conscious of their own traditions, and more ready to defend these
against the pressures of other re1igions and economic and sociopolitica1 forces.

1do not know whether anyone in the United State s is working on this phenomenon.
But it is necessary to deve10p a new science of acculturation that does away with out-
moded ideas. Is it not obvious that the poorer and more iso1ated peop1e are, the more
vulnerable they are to outside infiuences? You see the same thing in non-Indian situa-
tions. Mexicans who migrate to the United States, or Mexicans living across the border
from the United States, do not become 1essMexican but more so, more conscious of
their Mexicanness. In contrast, here in Mexicó proper you have peop1e who desperate1y
want to become norteamericanos, who copy everything North Americans do and sayo
And it's a1most pathetic. But then 100k at Ramón Medina and his wife Lupe. When
they moved to Guada1ajara from Paso de los Muertos in the early 1960s, what did they
do? They did not try to me1t into the mestizo society, they 100ked for land and when
they found it, they planted their coamil and built their little hut in the middle of that
coamil, and tried to 1iveas much 1ikeHuichols as they had always 1ived.And when they
were thrown off that land, they resisted even more and stayed Huichol. Their identity
vis-a-vis the Mexican state was: 1 am Huichol. 1 am better than you. At least, 1 am
as good.

The Huichols are very open, permitting the who1e world to come in, and for the
most part they keep little of their religion secret from outsiders. The great curiosity



is that at Colorado de la Mora, to take one case, the fact that a part of the commu-
nity converted did not weaken the determination of the majority to hold fast to the
old traditions. It even strengthened it. In this community, being confranted every day
with the presence of the other religion gave the Huichol tradition more force, more
validity, not less. It is the same thing on the individuallevel, where, with some excep-
tions, Huichols who moved closer to, or even into, the cities tended not to become less
Huichol but more, more aggressively determined to hold on to and defend their reli-
gion, their way of thinking, and their Huichol identity. The reality of the mestizo world
had been around them for a long time, but while its infiuence made some people fall
away, it failed to affect the majority. And now with the aleluyas in their own midst, that
majority, the traditionalists, became even more Huichol, more determined to remain
Huichol and be identified as Huichol people by the outside world. These are aspects of
acculturation and adaptation that many anthropologists have not understood, and for
which, because they failed to understand it, they have invented false categories.

For me, as an anthropologist, it has been an extraordinary experience to see Indians,
first Huichols and now other peoples in Oaxaca, the state with the greatest number of
surviving Indian language groups, move into the capitalist economy in the city without
becoming less "Indian." The impressive thing in Oaxaca is seeing Indian people actually
coming away fram the experience of higher education with an increased Indian con-
sciousness, not less, fending off with greater awareness even subtle inroads into their
ancestral Indian cultures. In contrast, when you go into the mountain villages, isolated
from the mainstream and poor, what you see is people, ignorant of the corrosive effects
of the dominant culture on their own, trying to surrender or deny their Indianness be-
cause theyare daily made to feel ashamed of not being "pragressive." Unless, of course,
they come under the infiuence of a charismatic individual, who knows about his or her
own traditional culture and can pull people along.

This latter is an extremely interesting and significant phenomenon that is occur-
ring not only with Huichols or, as in Oaxaca, Mixes or Zapotecs, among others, but
in many other places. And you see it not just with Indians but with non-Indian Mexi-
cans, or Guatemalan refugees, who migrate to the United States. Of course, some-
many, even - become submerged in the dominant culture. But those Highland Maya,
Quiche, Cakchiquel, Tzutujil, and others, who fied across the border into Mexico fram
the terror of the Guatemalan police, the army, and the death squads, did not lose their
Maya identity, even if sometimes they tried to hide it. It is instructive to see the evolu-
tion here. At first, they sometimes exchanged their distinctive national clothing, their
traje, for western dress so as to submerge and hide. But many did not, and once they
felt relatively safe, some of the others returned to their old way of dressing. So now
you see Maya women right here in the market in Oaxaca, or in Mitla, wearing their
wraparound homespun skirts and their beautiful huipiles and speaking Maya. They may
live and work in Mexico, but they praclaim themselves as Maya fram the Guatemalan
highlands.



In the Huichol country, meanwhile, the important development has been that the
Huichol maestros, the literate teachers employed by the government, are now writing
down their own culture, their own knowledge, the myths, and what happens in the ritu-
als.Theyare writing it down in the Huichollanguage-not in Spanish but in Huichol-
and they are teaching the information to the children. That has never happened be-
fore. The teaching promotores we had in the sixties-intelligent men like the late José
Carrillo-had been taught the basics, reading and writing in Spanish, and arithmetic,
and they passed these subjects on in the classroom. But they did not themselves write
down the things that made them Huichols, so that they could in turn transmit their
knowledge. Now they are doing just that. They are doing it in the Huichol comunidades
in the Sierra and they are doing it in Tepic and in Colorado de la Mora and the other
settlements on the Santiago. My old organization, the Instituto Nacional Indigenista,
is helping a great deal in this. The INI workers are encouraging the maestros and the
mara'akámes, the shamans, to teach and transmit the culture. They are working to see
that the peyote pilgrimages are not interfered with but protected as a religious journey
with all the rights of freedom of religion accorded to the observances of the majority
religion and the Protestants, that the ancient right to collect and use peyote in their
ceremonies not be thwarted by government persecution, and that Tatéi Matiniéri, the
sacred springs, be protected as a sacred place for the observance of Huichol religion
and open to Huichol pilgrims. 1 remember in December 1968, when we went to Wiri-
kúta with Ramón Medina, all that area was still wide open, and the Huichols could
reach the sacred springs without having to crawl through barbed-wire fences and risk
being penalized for following their ancient ways or be driven off, as Huichol pilgrims
have to do today because technically, if not in their own minds, they are trespassing on
private land.

As a worldwide movement among indigenous people, ethnicity is extremely strong,
for better or worse, and it is strong also in Mexico. In Oaxaca there is demographic
reinforcement for this, because there you are dealing not with small groups living
in relative isolation but with hundreds of thousands of Indians who still know and
converse in their own languages. What is badly needed among the Huichols is more
teachers with fluency, and literacy, in both languages, that of the dominant society and
their own native tongue, to give the Huichols better access to dealing with the forces
of change.

One great problem that worries all of us who have worked with the Huichols is the
new agrarian law, under which communallands are to be, or can be, privatized. How
is this going to affect the Huichols? How is it going to affect all the Indian peoples
who hold land in common, as common property? How are they to be protected from
victimization, exploitation, and ruin? This is a grave concern. Take the Huichols of
Colorado de la Mora. What if under the new law one group wants to sell its. land, or
associate itself with some rich mestizo cattleman? What if the aleluyas, the evangeli-
cals, are talked into selling, and the traditionalists resist? It is not a new problem, but



it is aggravated and legitimized by the new law, which some·of us regard as the most
anti-Indian lawMexico has seen in a century. At the present time Arturo Warmann, an
anthropologist who understands the problems of Indian people and who is determined
to protect their rights, is the Procurador Agrario. But what happens when he is out?
As I write, the present government has only another two years left in office, and when
there is a change of presidents, Warmann will probably be out as well. And then who
will protect the Indian people?

All the Indians of Mexico are affected and threatened, every Zapotec village, every
Mixtec village, speakers of Nahua, Mixe, Zapotecs, Mazatecs, Huichols, Coras, Mayo,
Tepehuanes, Tzeltal, Yucatec, and other Maya tongues-anyone with agriculturalland,
or grazing land, or forests. In northwestern Mexico the Tepehuanes have been strug-
gling with this problem for years against one of the largest logging companies. It is
Mexican-owned, but the multinationals are not far behind. In the United States and
Canada, they have virtually denuded huge areas of the Pacific Northwest and now they
are eyeing the Indian forest lands in Mexico that will fall under privatization. The
Indians are offered what to them look like huge sums of money, but when the money is
gone-and it will be gone quickly-they will be left with nothing-exactly as happened
in the United States under the Dawes Act. They will be landless Indian peasants, not
very different from the bad old days of the Spanish colony.

The Huichols and Coras surely have natural resources that are not now being ex-
ploited and on which the big Mexican companies and the multinationals have their eye.
These are delicate and difficult problems that affect the very survival of the indigenous
peoples. What I said earlier-that Huichols, when they migrate out and find them-
selves confronted with other religions and other cultures in the cities, often tend not
to become less Huichol but more so, more convinced of the superiority of their own
old lifeways and the beauty of their homeland-is true. But this is closely tied to the
concept of land as a sacred heritage. It is only natural that in retrospect everything
becomes idealized and the problems that drove them to seek a life elsewhere tend to
be forgotten. Nevertheless, a key to their survival as Indian people is the certainty that
they have their homeland, their own lands and fields and forests and mountains. If they
lose these in the rush to privatization, if they no longer have that emotional focal point,
I am not so sure they can survive as Huichols, any more than can other Indian people.
It is not just this dam or that, but the exploitation of the other resources, the forests,
minerals, grasslands, rivers. These are the problems that will confront the Huichols
and the other indigenous populations of Mexico in the coming century.

The last census of 1990 gives the number of Indians in Mexico above the age of
five as 5,500,000, or a little under 8,000,000 if children under five are counted. Ac-
cording to the census, then, seven or eight million Mexicans are legally recognized
as Indians. With other Mexican anthropologists, I believe the reality is considerably
greater, because there are hundreds of thousands, even millions, living in the cities
who, though clearly Indian, are not officially recognized as such, or who might not



declare themselves as Indians to the census takers for fear of discrimination. If you add
these numbers you arrive, in my opinion, at something like ten to fifteen million whom
anthropologists would regard as Indians and who regard themselves as Indians, even if
they do not proclaim themselves as such to the census people, and even if they have
given up their distinctive dress. There are old Zapotec towns and barrios in Oaxaca-
1live in one, the barrio of San Felipe-where no one dresses as an Indian and no one,
except perhaps a few old folk, even remembers the native language. But the people are
Zapotec nonetheless, in their way of thinking, their view of the world and themselves
in it-all this is pure Zapotec. And there are millions like them in Mexico, people who
once spoke their own languages but who are now monolingual in Spanish, the language
of the dominant society, and who yet remain conscious of their Indian ethnicity.

So where does this leave us in terms of acculturation? It was Melville Herskovitz
who wrote the bible on that subject in the 193os, and our own leaders in applied anthro-
pology, like Gonzalo Aguirre Beltrán and Julio de la Fuente, byand large followed the
ideas he formulated. It was they who developed the theory, dominant for a long time in
Mexican social policy, that Indians who become educated and leave their home com-
munities lose their Indianness. In the nearly three decades in which 1have worked on
these problems, 1have become convinced that, notwithstanding their great intellectual
contributions, on this they were fundamentally in error.

As anthropologists we are facing a crisis, and asevere one. We have to decide where
we stand, whether we wish to hold on to outmoded categories that have no reality in the
real world and that serve only the interests of the dominant society, or whether to learn
to appreciate the reality of the Indian intellectual and the other Indian people who,
while assimilating or adapting to aspects of the dominant society without, neverthe-
less do not surrender ethnic consciousness. 1happen to be Mexican, and the Mexican
reality is what concerns me first of al1.But it is not exclusively a Mexican problem. It is
a worldwide phenomenon that people want to maintain their ethnic identity, for better
or worse, and sometimes even in very violent and bloody ways.

SOME THOUGHTS ON INDIGENOUS SELF-DETERMINATION

Where are the Huichols headed? This is a complex question and the answers are far
from clear.

The pressures, direct and indirect in form and method, exerted on the Indians by
the dominant societies are obviously increasing at an accelerating rateo Thus, the Indi-
ans, feeling themselves ever more disarmed in the face of overwhelming economic
and poli tic al power, are again resorting to dispersion to less accessible reaches of their
mountainous homeland, where they find themselves increasingly fenced in. In order not
to lose their cohesion and their ethnic identity, they f1.eejshould this avenue of escape



be c10sed off, they become alienated in certain critical ways. To quote Bonfils (1970),
the Indian communities have their own culture, but it is the culture of a dominated
minority and, therefore, it is oppressed, defensive, and isolating. Unlike the situation
of the exploited within the dominant system, which is also an oppressed culture, but
which only has alternatives within the national system, the indigenous cultures have
alternatives outside the national system, because their legitimacy is not founded in
terms of the national culture, but rather in their own distinctive pasto "It is precisely
the fact of their having been exploited as natives," Bonfils writes, "that has permitted
the survival of their own distinct cultures."

The problem indigenous communities like the Huichols face is the need to organize
and determine their own destiny, within a national society that is more just, that gives
them political participation and that respects their traditional ways and values, so that
they may achieve their own development in terms of their own internal contradictions,
not those of the larger society. The Huichols need bilingual professionals. They need
teachers and they need their shamans who understand the Huichol universe and the
universe beyond the Huichol boundaries, who can be leaders because they know the
outside world and can stand back from their own culture so as to be more aggressive
in the defense of the Indians.

It is not that the Huichols and comparable indigenous societies exist statically, iso-
lated, and that they do not contain within themselves the seeds of movement. It is,
rather, that being on the defensive allows for no internal movement toward change
or development. Whether they intend, or even wish, to or not, they are increasingly
being drawn into the larger economic system,into the system of tiendas and markets.
Already there is a road into San Andrés, another into Santa Catarína, and a third into
Tuxpan de Bolaños. Soon there will be roads and road traffic into and between all the
comunidades. Of course, travel by land is still, and will continue to be, difficult; the
roads are narrow and in the rainy season they can become impassable. But the effect
of these roads is immediately apparent. Back in the 1960s the only way1or our INI
doctor could get in and out of San Andrés was by single-engine Cessna or a rickety
bId twin-engine Beechcraft Bonzanza whose brakes were rarely in working order. Gn
a recent visit to the same community, 1saw twenty trucks there, and a great deal of
beer. So, change is occurring at an ever faster rateoYet, based on past experience and
history, 1believe that the Huichols are going to find ways of defending their integrity,
no matter what.

Somewhat unexpectedly-because they are supposed to be so much more "accul-
turated" -that applies even more to the Coras, the c10sest cultural relatives of the
Huichols. It has been my experience that notwithstanding their apparendy greater as-
similation, in comparison to the far more "traditional" Huichols, the Coras tend to be
more c10sed and to maintain a more solid resistance. In fact, they sometimes amaze
me in their determination to keep outsiders at bay, no matter how powerful. In 1991
President Salinas de Gortari himself had that experience when he went to visit the



Cora community of Jesús María. There was supposed to be a meeting in the Casa Reál
between the Cora governor and the elders and the President of the Republic. But the
Coras informed the president's party that only he was allowed to enter-no retinue, no
bodyguards, no military. For a time, there was a real standoff, because the president's
aides did not want to let him go into the building without any protection. But the
Coras were adamant: only the president could come in because he was the only one in
authority, and he was therefore on exactly the same level <;>fpower and prestige as their
own Indian governor. Hence, the two could meet as equals, but nobody else, and no
protection was necessary. And, in the end, they won.

The Huichols are very different. They tell the world to come in as it pkases-
not always and everywhere, and not in every instance, but openness has pretty much
been the Huichol way. The experience of the President of the Republic among the
Coras would be inconceivable among the Huichols. Yet, at the same time, there is this
marvelous determination to defend themselves in order to live.

In general, however, whenever the Huichols have tried to organize themselves, they
have had to face total opposition in the municipalities to which they are subject, as
well as the state capitals and the capital of the republic, for all these structures are
ultimately linked. There are, to be sure, some bright spots on an otherwise gloomy
horizon. There are moves one can only hope will be successful. One is the possibility
of laws establishing once and for all the legitimacy of peyote in the context of Huichol
religion and ritual, replacing the chaotic present situation in which the Huichols are
as subject to stringent "anti-drug" laws as any other Mexican citizen-quite unlike the
United States, where peyote use has been legalized in most places for adherents of
the Native American Church. There is a move toward making Wirikúta, the sacred
land of the peyote, a national monument freely accessible to Huichols for their sacred
peyote hunts. There was the recent success of the Coras of Jesús María in forcing the
governing party, the PRI, to accept the candidate favored by the traditional governors
as president of the municipality of El Nayar, in place of an old-style cacique the party
establishment had tried to impose.

There have been other movements in the right direction. To mention one, on
December ro, 1990, the Official Gazette of the state of Nayarit published a decree by
the governor, Lic. Celso Humberto Delgado Ramírez, establishing a substantial por-
tion of the island called Isla del Rey in the municipality of San Bias, on the Pacific
coast, as a cultural monument reserved for Huichols who come to the sea to make
offerings and pray. According to Huichol tradition, this island, which had been a prime
target for large-scale private development, was the gateway through which some of the
ancient gods emerged from the sea.

It is significant that the decree, recognizing that the Huichols are culturally situated
in two eras, "el tiempo sagrado y el tiempo profano" (sacred time and profane time),
actually based itself on a Huichol version of their own mythological history as it per-
tains to the island and the places on and around it that are sacred to the Indians. Sacred



time is represented by their origin myths, according to which the entrance of the gods
of the First World is located in what is now the municipality of San Blas, and according
to which La Piedra Blanca, the White Rack, is the personification of Tatéi Haramára,
the goddess of the Pacific Ocean, and that the two white rocks are the gateway to the
Second World, which the gods closed off just in time to prevent entry of the malig-
nant forces. So far as 1 know, this is the first time that a state government has actually
expressed such unreserved respect for the religious beliefs of its inhabitants. Nor has
this ever been done in the United States, where similar efforts have, for the most part,
been thwarted by powerful private interests. The Nayarit law even codifies that, based
on their origin myths, the Huichols to this day make long and arduous journeys to the
sea to conduct ceremonies essential to the agricultural cycle, the curing of the sick, and
other "activities that sustain the life of the Huichol people."

Dare one hope that even Wirikúta, the sacred desert country of the Deer- Peyote, the
land of dawn where the Sun was born, and the home of the kakauyaríte, the Huichols
ancestor gods personified by hills and mountains, 'might one day soon also be declared
a cultural monument reserved for Huichols and other Indian people and closed off to
casual thrillseekers no less than to mestizo cattle interests and other would-be despoli-
ators of the desert?* And might one also hope that Mexico may finally point the way
in liberating the Huichols and other Indian peoples from oppressive drug laws that fail
to differentiate between addictive and dangerous narcotics and a liule cactus and other
intoxicating plants that do no harm to the body, that grow freely in nature, that are
sacred to the Indians because they make the world of the gods accessible, and that for
hundreds, even thousands, of years have been integral to the religious and therapeutic
rituals of the original stewards of the Mexican earth?

NOTES

1. This pinpoints precisely the problem with Indian policy on both the national and the state
level. INI policies tend to fluctuate, positively and negatively, with every presidential change,
the election of a new President every six years being followed by the replacement of the respon-
sible officials in every federal ministry and agency. The process is replicated on the state level
with the eleetion of a new governor. (-Eds.)

2. In late October 1995word reached us from the Sierra of moves by some Huichol authorities
in San Andrés Cohamiata and other places to put an end to the Franciscan missions and expel
all friars and nuns. Whether these moves are purely "nativistic" and indigenous, or in some pan
a consequence of the rise of Protestant evangelism, is at this point unknown. In fairness to the
Franciscans we should note, however, that, while their ultima te purpose is obviously Catholic
instruction and, where possible, conversion, and while the Church has consistently sought to
undermine the prestige and authority of the shamans and other traditional community leaders,
some priests and nuns have also sought to protect the Indians against the worst injustices and
have frequently taken their side in disputes with the outside world. Whatever the reasons and the



perceived benefits, wholesale expulsion will thus also remove some of this protection, however
limitedo (-Edso)

3. This is precisely what has happened between San Andrés Cohamiata, the comunidad in
which 1 have been working for many years, and its neighbor Santa Catarína. The boundary
between them used to be the Chapalagana River, but recently Santa Catarína has moved beyond
the river into lands owned by San Andrés, to the point where San Andrés Huichols coming down
to the river to visit their oldsacred sites or to hunt on their own traditionallands, are sometimes
arrested and thrown in jail as trespassers by the Santa Catarína authorities. ( - SoBoSo)




