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ABSTRACT 
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The process of language shift and maintenance of Yaqui and Mayo against Spanish is 

analyzed through an empirical study of the social network of four families (in each group 

a more conservative family in the use of the native language, and the other using more 

Spanish in everyday interactions). This interpretative analysis integrates a 

multidisciplinary system that incorporates the model of political ecology, along with the 

postulates and methodology of the ethnography of commimication, linguistic conflict, 

social networks and the relationship between language and identity, through ideology. 

This empirical approach follows the model of linguistic anthropology, giving an account 

of the dynamic relationship between the social phenomenon and the linguistic one. A 

microanalysis allows us to observe the external, and mainly internal, processes articulated 

to the linguistic conflict developed within the family social networks. Thus, it is possible 

to do an objective approximation to the heterogeneous linguistic practice of the members 

of each family, and the social networks they are immersed in. In this sense we require not 

only a synchronic approach, but also a diachronic one, in order to construct brief lingual 

life histories of the members of the families, in which the matriarchs have played a very 

important roles in the process of language shift and resistance. Moreover, within each 

family, there is a considerable variety in the uses and flmctions they give to each 

language, linked to identities estabhshed by ideologies in permanent elaboration. 
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In the shift and preservation dynamic of Yaqui and Mayo against Spanish, it is feasible to 

carry out an interpretative analysis of the external, and mainly internal, processes articulated 

to the linguistic conflict developed within the social networks that belong to these 

communities. For this purpose, the theoretical and methodological approach elaborated in 

this analysis is somewhat eclectic, integratLng a multidisciplinary system that incorporates 

the model of political ecology, along with the postulates and methodology of ethnography 

of communication, linguistic conflict, social networks and the relationship between language, 

ideology and identity. 

In order to shape this formulation, an empirical study, which would render a 

comparison of the social networks of four families with different levels in the uses and 

flmctions for their native language and/or the ofBcial one spoken in Mexico -including the 

attitudes shown in the ideologies of speakers- was carried out On the one hand, two families 

with a greater tendency towards using the Indian language within their social network and 

on the other, two families that use Spanish regularly within the network, even though their 

members are acknowledged as part of their respective ethnic group. 

This empirical approach follows the model of linguistic anthropology, which is in 

permanent construction and tries, as far as possible, to give account of the dynamic 

relationship between the social phenomenon and the linguistic one (Duranti 1997). These are 

overlapping aspects in the daily practices of the direct actors of the interactions that shape 
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the social phenomenon and its multiple representations. This is why, even though we start 

from considering the four families' social networks as if they were homogeneous, the 

empirical approach at the level of microanalysis allows us to observe their real functioning. 

This objective approach acknowledges how heterogeneous the linguistic practices of the 

members of each family, and the social networks they are immersed in, are. Within each 

family, there is a considerable variety in the uses and fimctions they give to each language, 

linked to identities established by ideologies in permanent elaboration. 

A PROJECT IN CONSTANT CHANGE 

The idea of an investigation like the one developed in this work has its origins in a project 

on Yaqui and Mayo dialectology', which in tum brought on the formulation of a studies 

program on the langu^e shift process of these two varieties (Moctezuma and Lopez 1989). 

During the fieldwork to compile dialectologic material, the shift situation that was taking 

place in both ethnic groups was very evident. Apparently, Mayo language was being quickly 

shifted by Spanish, while Yaqui had a greater vitality in most of the traditional towns where 

it was spoken (Moctezimia 1987, 1988). On recognizing their structural similarity, their 

cultural closeness, and their having shared in certain moments, some sociohistorical 

processes, we thought it feasible to carry out a comparative study, not only at a 

dialectological level, AAdiich was already in progress at the time, but also at a sociolinguistic 

level. 
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In the 1989 proposition, we set forth the need to carry out an empirical research of 

the asymmetric relationship that is established in the contact between Spanish and the native 

languages. The objective was to integrate in a theoretical-methodological frame, different 

perspectives of analysis allowing us to approach the problem of language shift as a dynamic 

process, trying to explain the phenomenon, and not only to describe it Among the important 

proposals, there is the characterization of the contact between languages as a conflictive 

phenomenon, in which there is social and political tension between the processes of shift and 

preservation of languages (Aracil 1986, Ninyoles 1972 and Vallverdu 1980); and not seeing 

the contact in terms of complementarily and stability in the varieties used in a same speech 

community, as had been pointed out by Ferguson (1964) and Fishman (1967). Interrelation 

between sociohistorical and linguistic factors was also postulated, though not in much detail. 

We might also highlight the interest given to seeing the conflict as an ongoing process of 

linguistic changes, and not as the definitive crystallization of those processes. 

The other factor that was taken into accoimt in relation to the linguistic conflict was 

that of the social networks. This conceptualization would allow us to approach the structure 

of social relationships in their most dynamic and least classificatory dimension, through an 

empirical knowledge of their functioning. Therefore, they could not be identified beforehand, 

but through a reconstructing study that would allow us to interpret their functioning. 

Finally, the other fimdamental element in our original proposal was related to the way 

of approaching linguistic data; no longer by means of phonological or syntactical data, after 

the labovian maimer. Nor simply observing linguistic uses as instrumentable options that 
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could be quantified, after Fishman's style. It was rather through a discursive approach to 

verbal production. Thus, the discursive practices of the members of the social networks 

would allow a more direct approach to the social dynamic. 

We had made our way up to this point, in the laying out of the problematic over the 

shift and preservation dynamic of Yaqui and Mayo against Spanish. However, this proposal 

had still to be polished, as well as to incorporate other models that could give an account of 

this phenomenon. On principle, the way to approach the relationship between sociohistorical 

and linguistic processes was to be refined. This had to be done, firstly, in order to avoid 

establishing a determinist relationship of the former over the latter, apart from trying to 

integrate both in such a way that a clear interpretation of how they belong to a same social 

dynamic could be elaborated. To achieve this, I resorted to the postulates of political ecology, 

which, as it will be seen later, allows the explanation of those processes that are closely 

linked to the linguistic problem we are trying to analyze. 

Axiother aspect that required refining was how to face the discursive universe that 

took place daily. We were likely to be drowned in a sea of data by the multiple possibilities. 

In this case I added the model of ethnography of commimicadon in order to establish a series 

of parameters that would sh^ the different aspects involved at the moment of conversation 

that takes place daily in face-to-face interactions. In the following section, I will analyze to 

what extent and with what features was ethnography of communication an important 

component of this analysis. It is enough to say for the moment that, without following its 

postulates step by step, it was basic to establish the communication patterns within the social 
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networics studied here. 

To this, the proposal that interrelates language and identity through ideology was 

added. These central elements in the configuration of the language shift phenomenon allow 

a better comprehension of the relationship between used codes and the identity they connote; 

which, imlike the previous conception, are not in a one-to-one relationship (Gumperz 

1982:39), and therefore, they must be analyzed in their particular context. Ideology plays a 

fundamental role here, insofar as the shift and preservation processes of the languages in 

conflict go through an interpretative filter that gives cause to multiple ideologies, some for 

and others against the changes that are daily taking place; which in tum brings about different 

forms of identity. 

Originally, there was the idea of approaching the problem from a synchronic 

perspective, observing how the sociohistorical processes were related to the uses of the 

languages in contact nowadays. During the fieldwork, I began to realize that, within the 

different generations that take part in the family social networks, life histories had to be taken 

into accoimt in order to establish, in detail, which have been the changes -or resistance to 

them- within the social networks, which, for different reasons alter with time. Thus, it is 

possible to recognize the different processes that have taken place along three or four 

generations that make up a family and its social network. These processes allow us to specify 

the mechanisms that give cause to continuities, transitions, gradual and abrupt changes, and 

even reintegrations; all of which help to provide a better knowledge of why there is an 

interesting variety of uses and functions of the languages inside of each family social 
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network. This is why a synchronic posture can be better understood if it is also approached 

from a diachronic perspective. Together, they provide the possibility of understanding better 

the contemporary state of the situation, since we have information on previous states, and on 

how they have been modified; not only within the fanuly, but also in each one of its 

members. Of course, these processes are closely related to the forming of local ideologies, 

since it is through them that the individuals daily practice their identities. 

This is how this project was modified and enriched to fully step inside the proposals 

of linguistic anthropology. Due to its integrating character, this anthropologic model allowed 

us to elaborate a multidisciplinary proposal in order to be able of giving an account of the 

language shift and preservation phenomenon of Yaqui and Mayo against Spanish. To be 

more specific in this theoretical-methodological construction, I will now present 

schematically which were the postulates that gave birth to this formulation, and how they 

were joined in a conceptual body that attempts to interpret, imder a particular perspective, 

this phenomenon. 

THE DYNAMIC OF LANGUAGE SHIFT IN YAQUI AND MAYO SEEN FROM 
LINGUISTIC ANTHROPOLOGY 

Yaquis and Mayos are indigenous groups that speak very closely related languages. These 

varieties are also called Cahita when they are regarded as one single language^. Both belong 

to the Taracahitan group, the Sonoran branch of the Yutoaztecan family, which means they 
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are linguistically affiliated to Tarahumar and Guarijio. Yaquis and Mayos not only have a 

similar language, they have also many cultural features in conmion and, in many cases, a 

shared history, which means that they are the two most closely linked indigenous groups of 

northem Mexico. These neighbor groups are located in southern Sonora, though Mayos also 

inhabit northem Sinaloa. Similarly, there are groups of Yaquis living in community in the 

cities of Hermosillo, Tucson and Phoenix. 

Starting from the linguistic contact between Yaqui, Mayo and Spanish, which was 

established almost four centuries ago, a conflictive relationship has developed. Thus, one can 

appreciate that the bilingualism between them does not occur in a stable way, in which each 

language has its own ruling space. There is rather a situation of shifting of the vernaculars 

by Spanish, insofar as it has been the dominant language tending towards gaining spaces 

within the speech corrmixmities; while Yaqui and Mayo are the subordinate languages that 

are being displaced. At the same time, one can observe that there is persistence in the uses 

of these vernacular languages within the traditional commxmities, even when the speakers 

are daily exposed to external pressures. In this sense, we can afBrm that there is a linguistic 

conflict relationship, which generates a shifting process, as well as its counterpart, which 

consists in preserving the use of the native languages. 

Moreover, though both groups share many cormnon features, they also present 

different language shift patterns. While Yaqui is spoken in a larger number of situations, and 

most Yaqui children use it as their mother language. Mayo is used with a decreasing 

frequency in the spaces it traditionally had, apart from Spanish becoming most Mayo 
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children's mother language. Therefore, we can say that Yaqui-Spanish bilingualism is more 

constant, as it was observed by Spicer (1962), in the forties and fifties. Apparently, this 

situation still prevails in most Yaqui communities, though more elaborated studies are still 

to be carried out to give account of the contemporary state of the Yaqui-Spanish relationship 

in other communities that the one studied here. On the other hand, Spicer (1962) and 

Crumrine (1977) affirmed that Mayos were more conservative, and that indigenous language 

had one of the highest levels of monolingualism in northwestern Mexico. They also point out 

that Mayo children used their mother language more, compared to Yaqui children, in 

everyday contexts. This proves that in a very short while, there has been a shift process that 

is bringing on an incipient death of the language in the entirety of traditional Mayo towns, 

which implies a generalized process in a very wide region, with a number over the two 

hundred communities with Mayo-origin dwellers. 

Now, there are multiple possibilities to approach this problem. Among many options, 

there is one that has been little used, and it is to incorporate, in an analysis, the close 

relationship between the social phenomenon -in several of its aspects- and the 

communicative one -especially verbal- which, by the way, is not more than a social 

phenomenon, but is seen many times as isolated from its natural environment. This is why 

litde attention has been given to this relationship, and the linguistic fact stands out over the 

social one (Dressier 1981, Lieberson 1980, Selinger and Vago 1991). However, there are 

different approximations that interrelate both aspects from diverse viewpoints. Such is the 

case of works by Gal (1979), Hill and Hill (1986), Kulick (1992) and Kroskrity (1993), to 
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mention only some of the most important. In them we find that the social aspect is closely 

related to the linguistic one, not under detenninist criteria, but trying to interpret their 

interrelation in the language shift dynamic; whether it is taking into account the historical, 

social, political, economical, cultural or ideological aspects. 

Our intention here is to bring out the close relationship between the language shift 

processes of Yaqui and Mayo by Spanish, and processes apparently extralinguistic, but which 

actually belong in the same dynamic. For this purpose we incorporated the model of political 

ecology^ in this study (Bryant 1992, Greenberg and Park 1994, and Sheridan MS), in an 

attempt to explain how the struggle over resources is ftindamental between different social 

groups; on the one hand, Spanish, Criollos or Mestizos, and on the other, the indigenous 

groups, Mayos and Yaquis in this case. In this process, struggle over meanings is not a 

marginal aspect of the fight over resources; it is related to ideological, political and 

economical factors between groups with very different cultural models. Thence the 

importance of relating what apparently is two different processes, but which actually belong 

in the same social dynamic. 

Scantily explored up to now, political ecology of language shift allows us to explain 

how regional, national or global formations constitute a fundamental part of the linguistic 

conflict between two languages with different status. Without leaving aside the two latter, 

the former is essential to understand the regional dynamic (Hershkowitz 1993:330, Sheridan 

1988) vdiere these ethnic groups interact with certain sectors of the so-called national society. 

It is there that we can observe, with greater detail, the opposition between groups called 
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powerless (Bryant 1992:14) against those that try to assimilate them, not only in the 

economical and political aspects, but also in the cultural and linguistic ones. This is done by 

means of launching their ideological models over those that allow the members of the ethnic 

groups bear the external pressures, to which they have been exposed since the first contacts. 

This is why we put forth a historical vision of political ecology (Basset 1988:454, Bryant 

1992:23), which allows us to reconstruct, as much as possible, some of the processes 

interrelated, directly or indirectly, with the processes that have led the members of both 

ethnic groups, and particularly those who belong to the social networks of the studied 

families, to a dynamic between preserving or modifying their communicative habits. 

This means that there is no single factor related to the language shift process in 

Yaqui-Mayo. Although the economic is very important, it is part of a broader dynamics, in 

which political and ideological components are also integrated to the cultural and linguistic 

conflict that takes place between Mestizos and the ethnic groups. 

Like other models used here, political ecology is not taken in its orthodox form. Its 

inclusion allows us establish a relationship between social processes and language shift 

processes among Yaquis and Mayos, since we only intend to show the interrelation between 

both. With this, we want to make clear that both belong to a same dynamic, without 

assuming that extralinguistic phenomena are determining for the use and function of each 

one of the languages in conflict Even though the use of this model is very evident in the two 

first chapters, it is also subjacent to the analysis in the rest of the work. Otherwise there 

would be no real interrelation when we are trying to link two aspects that have almost always 
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been treated separately. 

Ethnography of communication provides this study with part of its methodological 

support (Hymes 1972, 1974, Gumperz 1982, Seville-Troike 1982 and Duranti 1985). Its 

conceptual contribution has been basic to analyzing the communicative events that take place 

in a social context. On principle, if we try to identify the language shift process within both 

ethnic communities, it is necessary to establish the uses and functions of the varieties in 

conflict. This type of situation is approached taking into account an ethnographic 

approximation, in which it can be described how the speakers use the native language and/or 

Spanish within their sociocultural context. 

The central element of ethnography of communication is based in a methodology that 

allows a detailed description of the norms of conmiunication. These norms include all the 

aspects that are at work for verbal, not verbal and sociocultural production that takes place 

among them members of a speech community. In fact, in this model there is a rich 

conceptualization that deals with internally differentiated populations, both socially and 

linguistically, as is the case of Yaqui and Mayo communities. Even though we are starting 

from that consideration, this work goes beyond analyzing the components of a 

communication system. More than just describing the place, the participants, the purposes, 

the form and the content of the message, the genres and all those elements characterized 

within the events of speech; we interpret them within a more global context in natural 

conversation articulated to sociopolitical, economical, ideological and cultural events. Thus, 

the model of ethnography of communication is incorporated basically to count on first hand 
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material of the forms of speech that are the base to preserve or change communicative habits. 

The interest in analyzing the language as praxis and not as an abstract system places 

us in the plane of ethnography of commimication, but only as a tool that leads us to the 

detailed interpretation of the processes through which the social networks' members maintain 

or modify their linguistic habits. This is, we do not only describe communicative events that 

take place in daily life: these serve only as reference points to make an interpretation, taking 

into account other factors that shape the heterogeneous linguistic practice that occurs within 

the social networks of the studied four families. 

Now, another aspect that is pertinent to this work is related to the type of 

approximation that we have taken for the shift and preservation of Yaqui and Mayo in their 

contact with Spanish. Here, we are setting off from estabUshing that the contact between the 

official language spoken in Mexico, and the Indian languages is characterized by being 

essentially conflictive. This is why the concept of diglossia, as was established by Ferguson 

(1962) and expanded by Fishman (1979) does not account for the reality lived by some 

indigenous languages in Mexico. For them, languages in a diglossia relationship complement 

each other in domains where each establishes its presence. This mediating posture was 

modified by the Catalan scholars (Aracil 1986, Ninyoles 1972, Vallverdu 1980), who 

propose that, between languages of different status, there is actually a conflict situation that 

goes beyond the purely linguistic, and is related to political and ideological factors subjacent 

to this dynamic. 
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In Mexico, studies on the linguistic conflict between Spanish and the indigenous 

languages have shown the asymmetric relationship between them (Aubague et al., 1983, 

Flores 1992, Hamel 1997, Hamel and Mufioz 1988, Lewin 1986, Mufioz 1983, Rendon and 

Cifiientes 1983). It can be deduced from their works that the relationship of domination and 

subordination of the languages brings on a double dynamic. On the one hand, imposition of 

Spanish in spaces traditionally ruled by the Indian languages; and on the other, the response 

of some sectors of speakers for preserving the use of their mother languages. Despite there 

being this consideration on both faces of the conflict, there has been a larger work on the side 

of the shift, which makes it necessary to approach the problem taking both factors into 

accoimt This is why in this work we intend to analyze the relationship between the process 

of change and of resistance of Yaqui and Mayo gainst Spanish. Some authors, like Aubague 

(1983) point out that the manifestation of the conflict is related to political and ideological 

processes, and therefore it is necessary to analyze them together. At this level, an important 

conceptualization over language and ideology has been developed. The way in which 

indigenous languages speakers assume as true certain proposals of the dominant ideology, 

is explained by means of the concept of diglossic ideology"* (Flores and Valinas 1995). They 

also affirm that diglossic ideology has its counterpart, which has not been analyzed in the 

studies on this subject either. Here, we also try to accept to interpret both sides of the 

ideology: on the one hand, how the dominant ideologies bear upon Yaqui and Mayo 

speakers, but at the same time, the functioning of local ideologies that adapt to changes and 

allow the speakers to keep their vernaculars in use, under extreme pressure. 
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All these serve as a base for the development of an empirical study of four families' 

social networks, whose members show diverse ways of facing the processes that lead them 

to preserving or changing their communicative habits. For this purpose, we adopted an 

anthropologic vision that allows us to make an interpretation of the abbreviated lingual life 

histories of the members of the families in question (Kroskrity 1993:113), relating them to 

the individuals that have formed (in the course of their lives) their social network; as well as 

the extra-linguistic aspects related to particular processes which are linked to their 

commimication forms. 

In this sense, lingual life histories are centered in the brief biographies of the families' 

members according to their respective communication forms. These include not only the 

knowledge of linguistic structures but also of the different forms of speech, attitudes towards 

the languages and commimicative competence in general, relating these in turn to social 

learning, social networks and the diversity of shared cognitive knowledge (Kroskrity 

1993:114). 

Even though we are starting fix)m incorporating the postulates of Milroy (1987), and 

Milroy and Milroy (1985 and 1992) to this model, and consider their concepts of close, weak, 

dense and multiplex networks as basic; we are not following the sociolinguistic quantitative 

line they propose, which, though it does give an account of the type of structure of social 

networks, it does not allow the interpretation of this phenomenon in qualitative terms. In 

order to cover this, we took into account the latest advances of linguistic anthropology 

(SchiefiFelin 1990, Kulick 1992, Kroskrity 1993), and we coimected them to the theory of 
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social networks (Surra 1988). Thus we can access not only the types of networks, but also 

their inner functioning and especially how their members establish, during their lives, 

different attitudes that modify or create diverse kinds of networks (Boissevain 1973;XI). 

Besides, as we have explored what has happened to the families' members in the last three 

or four generations, we can observe how changes and resistance have occurred in each one 

of the individuals that form them, given their relationship with different actors that, 

somehow, are related to their attitudes and motivations towards the use of the indigenous 

language or Spanish. 

The concept of cluster is fundamental to understanding the functioning of the types 

of networks that appear among Mayo speakers. Since the number of speakers of the 

vernacular has greatly decreased in Mayo families, those who refuse to stop using their 

mother language make up close-knit networks that oppose the large number of weak 

networks that integrate the indigenous community nowadays. Generally, there are few Mayo 

speakers in each family, and so they find it necessary to create close-knit networks with 

individuals of other families from the same town, or from others, and so resist the attacks of 

the use and prestige of Spanish. Somehow, this has allowed the native language to continue 

in use despite the extraordinary pressure it receives from the ofGcied one, especially within 

the social networks that make up the Mayo society. 

The social networks of each of the four families serve as a base for this analysis, since 

the family is the basic unit' within the community's social structures. Especially, as was 

pointed out by Lomnitz and Perez-Lizaur (1984), the basic unit of family solidarity in 
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Mexico consists of a three-generation offspring group, which they call grand-family. This 

type of family consists in the couple, their children and grandchildren living in the same 

habitation complex, though not necessarily in the same house, as is the case of the four 

families studied here. Lomnitz and Perez-Lizaur (1984:183) sustain that one of the most 

important features of this type of families is that they share social resources and social 

networks. In the case of Yaquis and Mayos this is evident, though with the proviso that with 

the linguistic and social conflict with Mestizo society, inside of the families there are 

different types of relationships with the members of the social networks they belong to. This 

is why we cannot assert that each family's social networks are of the same type, or that they 

function alike. We actually find fundamental differences between the generations of the 

families, and even within a single generation. It therefore is important to go deeper into the 

lingual life histories and into the types of social networks to which each one of the members 

of the family belong, in order to give an account of the inner heterogeneity of each family. 

The grand-family is also the basic unit for Yaquis and Mayos, though theu: inner 

solidarity is much stronger than Mestizos'. Households are the family's gravity center, both 

for those who live within them, and for those who have built their house in the same town 

or somewhere else. Inside the households, three and even four generations can be found 

living together. However, lingiial life histories have been so unlike in each generation, that 

they bring about fundamental differences in the uses of Spanish and the indigenous language, 

as well as in the identities and ideologies that spring from the dynamic of language shift and 

preservation. 
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One cannot talk about one single world vision inside family social networks, nor, of 

course, of a homogenous daily practice. Heterogeneity is perhaps what best characterizes 

these groups, especially because it is within social networks that the struggle between those 

who resist and those who change becomes the most intense. This is why we talk about 

changing, not static, models between identity and its relationship with the speakers' 

communicative forms. For such purposes, we resorted to ideology as bridge or interpretative 

model between both factors (Rampton 1995:486). Gumperz (1996:34) maintains that there 

is a relationship between ideology and daily practice, while Foster (1991) starts from 

understanding identity as practice, that is, as a component of social participation. If to these 

two proposals we add Hymes's idea (1972) that language should be analyzed as linguistic 

practice in its social context, we can incorporate the three aspects under the criterion of daily 

practice. Thence the comparative study of how languages, identities and ideologies work in 

a different way, among the diverse actors that make up the social networks of the four 

families in question. Each individual's practice is a different way of interrelating these three 

aspects in particular contexts and situations, which acquire their real value in daily practices. 

This means that the three aspects must be analyzed in their social practice; language, identity 

and ideology as actions and not as methodological abstractions, separated from their natural 

context. 

Starting from the many approximations to ethnic identity, in which objective aspects 

(Depres 1975), subjective ones (De Vos 1982), inclusive and exclusive ones (Cohen 1978), 

and -one of the most important- the boundaries program proposed by Barth (1969) stand out. 
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anthropologists working vsdth Yaquis and Mayos have tried to explain this phenomenon from 

different analysis perspectives. In all of them, there is reference to the vernacular as a 

significant -though not always primary- element, related to ethnic identity. For those who 

have woriced with Yaquis, native language is not a flmdamental element, as is mentioned by 

Spicer (1971) and McGuire (1986). However, Figueroa (1994) does regard the role of Yaqui 

language as important in the characterization of this group's identity. Moreover, those 

researchers that have studied the Mayos share the criterion of considering their mother 

language as one of the main attributes of their ethnic identity (Crumrine 1977); even though 

O'Connor (1989) and Figueroa (1994) observe the accelerated shift to Spanish it is 

undergoing. O'Connor, in turn, points out the situational character of many members of the 

Mayo group, that is, their self-acknowledgement as members of the group, or the neutrality 

of certain features that allow them to join the Mestizo model. Even though these criteria help 

us to understand the relationship between language and identity regarding Mayos and Yaquis, 

a more detailed analysis allows us to observe in the daily practice, the ways in which the 

members of the family social networks exert their identity, as well as the different uses of the 

languages in contact. 

However, in order to establish the language-identity relationship, we start from 

considering ideology as a necessary bridge between them. Since ethnic identity and the 

Indian language are not isomorphic, and they can be negotiated and heterogeneous 

(Dimmedaal 1989:28), we require an element to mediate between discursive practices and 

identity forms. The ideology of language, conceived to give account of those aspects that 
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interrelate language and social structure (Kroskrity et al. 1992, Woolard and Schieffelin 

1994), serves as a knowledge corpus that allows us to access ideology not only as a cultural 

conception (Kulick 1992), but also as an arena between the symbolic power of the one that 

holds the domination, and the resistance forms that woilc as its counterweight (Philips 1992). 

In this work language ideology focusses primarily on practice, more than cultural 

constructions, ideas, or representations. Attitudes about language maintenance and shift not 

only imply conceptualizations, but also strategies and practice in everyday interactions. Thus, 

language ideology is reflected in daily conversations using either language, and through 

lingual life histories. Of course, this suggests an interrelationship of different ideologies 

within the family social networks, which are negotiated in practice. 

In the case of Yaquis and Mayos, there is not an isomorphic relationship between 

ethnic identity and native languages. Attitudes and language uses are varied, like the 

identities these coimote. In turn, the multiple ideologies that distinguish communities in 

constant change play an important part in establishing the dynamic between these three 

aspects, closely related to their daily practice. 

I want to focus on the particular model that I have elaborated in my research. At first, 

linguistic anthropology establishes the possibility of a paradigm including different models 

of analysis in a same framework. My interpretative approach to the language shift 

problematic integrates a diachronic perspective on social networks, through a qualitative 

method; in this case, analyzing the lingual life histories of the members of four family social 

networks, and the social and communicative practice of their participants. It is important to 
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see in what ways this process takes place within the structure and function of social 

networks. For that reason it is necessary to include the viewpoint of the ethnography of 

conununication, observing the contexts of language use, who speaks to whom, in what 

language and situation, all this through a discursive practice. 

Moreover, the use of a native language or Spanish inside of the family social 

networks implies a linguistic conflict, which operates in two directions: the language shift 

in favor of Spanish, and the maintenance of the native language, in spite of the high pressure, 

either external or internal. This process is closely related to diverse identities and ideologies 

that distinguish a heterogeneous speech conununity, and they are reflected in the daily 

practice of each member of the social network. 

Finally, there is a relationship between the process of language shift and 

sociohistorical processes. Thus, political ecology is a useftil framework for analyzing how 

the economic, political, ideological and social factors are totally integrated in the dynamics 

of language shift, not only in a historical perspective, from the first contact between Indian 

languages and Spanish, but also in everyday interactions among the participants of this 

process. For this reason, I incorporated each model into a single paradigm to explain what 

happens in the Yaqui-Mayo language shift. 
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As pointed out by Duranti, ethnographic linguistics is a method for researching language in 

its social practice. It is characterized by the use of participant observation and the recording 

of conversations in their natural context. Such a method demands the integration of the 

researcher to the social life of the group to be studied, as well as regarding the speakers as 

social actors, and not as simple informants (Duranti 1994:17). Furthermore, even when the 

type of data required for the study includes interviews, as is the case with the present work, 

it must be carried out under the parameters of participant observation (Milroy 1987); that is, 

looking for the pertinent information in situations where the conversation can be as natural 

as possible (Hill and Hill 1986:74). For this purpose, it is necessary for the researcher to be 

part, as far as it is feasible, of the social networks of the people from whom he requires his 

data. 

Linguistic anthropology allows a more precise approximation to a phenomenon that 

requires a more direct observation of actions and conversations of those who are daily 

negotiating the use of one or other language. The microanalysis used in this study includes 

microethnography, as defined by Philips (1993), that is, recording of conversations and 

activities of the participants, transcriptions of the material, and the examination of these 

transcriptions, in order to give an account of the analyzed phenomenon. However, in our 

research we included periods of time immersed in the family social networks, doing 

participant observation, which distinguishes traditional ethnography. But since more 
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information on the lingnal life histories was needed, I resorted to interviews, to attempt a 

reconstruction of the most important processes in the dynamic of the linguistic conflict that 

has taken place within the networks. This had not been initially considered, but according 

to the need of obtaining more information about their lives than they daily gave me, I finally 

carried out interviews, always trying to construct these within natural conversations. Many 

times, it was the very speakers who initiated this kind of conversations, as a way to make a 

balance of their experiences in their use of either language, which made it possible for me 

to go on asking about their experiences during the conversation, which often included more 

than one member of the network. 

I believe, as Diiranti well established (1994:20), that the method of linguistic 

anthropology is never wholly predetermined. This became evident when I realized that 

participant observation and microethnography were not enough to elucidate what has 

happened in the last generations regarding the language shift problem. The interviews 

completed the knowledge on the lingual life histories that the speakers had spontaneously 

began giving during our conversations and, on several occasions, during those that they 

carried out among themselves. 

One of the most important aspects at the time of carrying out fieldwork, is related to 

the way in which the researcher builds up his own identity on joining a culture different than 

his own (Duranti 1994:22, Hill and Hill 1986:75). As a result of my experience with the four 

families, their social networks and the commimity in which they were immersed, I learned 

a series of Mayo and Yaqui behavior patterns, apart from participating actively in activities 
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that are proper to males in the families with which I worked. Living in the houses of my 

study-objects brought as a consequence mutual knowledge. On the one hand I had first hand 

observation of the daily life and conversations of the family networks' members, and at the 

same time I was an integral part of the family life, during the time my fieldwork lasted. 

During this span, I was the subject or a participant in the conversations, and thus I achieved 

a very particular role within the studied families. On the other hand, those I interacted with 

got to know aspects of my personal life. Daily conversations served as feedback for mutual 

knowledge, and that earned me a place in the structure of the social networks of the people 

who, fit)m being study subjects, came to be my personal fiiends. The close daily relationship 

went beyond a simple academic one. 

Here I want Highlight my wife's contribution in the compilation of ethnographic and 

discursive material. As is mentioned by Duranti (1994:22), one must join the community 

under the logic of the group's kinship relationships. In this sense, an adult man must be 

married in ordered to be considered a responsible person in the logic of Yaquis and Mayos®. 

Not that I would have had many problems to establish myself in a family's house, had I gone 

on my own; but my relationship with several sectors of the family, if not with all of the 

members, would have been more limited. My wife allowed me incorp)oration to the female 

sector to such an extent that I managed to obtain materials that, if she had not participated 

in the research and in the daily conversations characteristic of her gender, would have hardly 

been accessible. Thence the importance of work as a couple in societies with a division of 

work and, mainly, with activities based in gender. Besides, participating as husband and wife 



in the ritual and everyday life of some families, made the relationships closer, until it 

produced friendship bonds that ended up breaking certain schemes, usually established 

between those who feel permanently observed, and those who try to be objective in the 

attaining of their data. Having my wife beside me during the fieldwork helped me to obtain 

more natural conversations due to a better integration to the family social networks. Our 

incipient command of Yaqui and Mayo was decisive to somehow impose the use of Spanish 

in the conversations in which we participated, and it was possible to negotiate the use of 

either language. This is why in some occasions I have thought that conversations were not 

entirely natural, though most of time our participation was not significant in the use of any 

language. Anyway, methodologically speaking, couple work allowed me much more than 

just obtaining good material for my analysis. 

Now, our entrance to the social networks we worked with was slightly different to 

the way in which Lesley Milroy did it (1987:44), but our status was similar to hers. For a 

while we were a stable part of the networks, and we kept the acquaintanceship with the 

families we lived with, though it was clear for all of the members that we were researchers 

studying the way in which they speak their mother language and Spanish. In spite of that, 

long-term contact, and the friendship that sprung from it, places us as important part of those 

networks, at least during that period of their lives. 

Regarding how I accessed, along with my wife, the networks in question, it was not 

as the friend of a friend, as Milroy did, but establishing my identity as an observer of the 

indigenous culture and language. However, the entrance to each of the groups was different. 
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With the Mayos, at first I resorted to a family I had previously worked with, while compiling 

material for the Yaqui-Mayo dialectology, the Valdivia Velazquez family'. They put me in 

contact with another family that used the vernacular within the household more firequently, 

the Palacios Espino. In both cases I explained the motivations of my work, and my reason 

for staying a period of time observing and participating in their daily life®. In a short while, 

my wife and I joined their social networks to such an extent that we ceased to be strangers, 

at least with the members of the family and its closer Mends. 

With the Yaquis, the access to the commimity was different. As I was trying to 

observe the language shift process comparable to the Mayos, I chose two of the most 

hispanized communities of the Yaqui region: Loma de Bacum and Loma de Guamuchil. Due 

to the functioning of their inner organization, it is necessary to apply to the traditional 

authorities for entrance in the community when intending to carry out research inside of it. 

The authorities decide whether the study is feasible, and who can be the possible 

collaborators. When we went to Loma de Bacum, authorities said they would receive us, but 

only after Lent, which was already very near, since the inhabitants were very zealous of their 

traditions, and did not like strangers staying within the community during this period. Due 

to our haste to carry out the fieldwork, we went to Loma de Guamuchil, and in that 

community the authorities agreed to allow us to work there. Through an employee of 

Culturas Populares, bom in that place, we managed to settle down with a family with the 

characteristics we were seeking: a family in which Spanish was spoken more than Yaqui. 

The Olivares Valdez family happily received us, and its matriarch, dona Carlota, introduced 
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us to other two families that used their mother language within the household more 

frequently: the Sotomea Gomez and the Valdez Valdez. According to the project, 1 worked 

mainly with the former, though through our daily intercourse with the latter, 1 could verify 

many aspects of the resistance process of Yaqui against Spanish. Similarly to what happened 

with the Mayos, we soon became an active part of these families' social networks, and 

eventually established ritual kinship bonds with all of them. 

Some aspects must be highlighted to understand how, from being strangers to the 

social networks, we came to be part of them. Firstly, there is the fact of spending a period of 

time living in the house of these families. Explaining our interest in being there, we adapted 

to the life conditions of their members, respecting and learning the way to behave with them. 

We shared their hardships and their joys, their rituals and their daily life; they always having 

the awareness of being the focal point of our study. Even though our presence was a 

disturbing element, we tried to integrate ourselves to their daily activities as much as 

possible, in order to be able to observe their conversations in a more natural way. Besides 

we participated in their rituals, and even became part of their ritual kinship circle. But above 

all, we learned to live with them, adapting to their habits as best we could, never trying to 

force our social, cultural and linguistic differences. 

The role a pick-up truck played in the fieldwork was striking. Distance between the 

commimities where the members of these families have relatives or acquaintances, is very 

far. They have no cars, and so must depend on public transportation, very deficient by the 

way, and on those that could drive them to their diverse destinations. Since I had a truck 
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belonging to the institution I work for, I had the means to obtain more material, and of better 

quality. Those we traveled with felt we could be useful to them, and we were not only 

drawing a benefit fi-om our stay. Through these visits we met other people of their social 

networks, in contexts outside the community where we worked. Several times we observed 

and recorded conversations that do not take place in more everyday spaces. Finally, during 

our trips, we had the opportunity to know more about them and vice versa. The long drives 

allowed us to leam about many aspects of their lives that we could not leam within the 

households. Doubtlessly, the pick-up truck had in this case, a primordial ftmction in 

obtaining more precise data. 

Regarding the recording of conversations in natural contexts, I faced particular 

problems that I tried to solve as they appeared. It was not easy at all to record communicative 

interchanges in different contexts and with different actors. Sometimes the recording 

eqmpment I was using did not allow me to obtain data good enough for transcription. A very 

extensive number of materials makes up for this, as well as participant observation, which 

helped to establish who spoke to whom in which language, and in which context. The tape 

recorder I used was a Sony stereo. 

Some of the recording difBculties were related to the distance and position between 

the speakers and the tape recorder or video camera; the fact that many of the participants 

spoke in a low voice; the number of people talking at the same time; the noises around us, 

like the different animals, merchants with loudspeakers as well as televisions or radios tuned 

to very high voliraie. On other occasions, there were people vs^o refused to speak in front of 
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the tape recorder, or who asked me to turn it off because they were talking about very 

personal things, and did not want the conversation recorded'. Despite these difficulties, I 

managed to obtain interesting conversations with different actors and in diverse contexts. 

Their greatest value is that they are recordings of verbal interactions in totally natural 

contexts. 

OUTLINE 

Apart from the introduction, this volume is divided into three sections. The first one includes 

chapters 1 and 2. In these, we find the discussion of the ways in which the dynamic of shift 

and resistance of the languages in conflict, is articulated to sociohistorical processes that 

have shaped the political ecology of the language shift of Yaqui and Mayo against Spanish. 

Chapter 1 includes the two groups and their relationship with non-indigenous society. 

Chapter 2 describes the history and characteristics of the communities of El Jiipare, 

Huatabampo, Sonora (Mayo), and of Loma de Guamuchil, Cajeme, Sonora (Yaqui). These 

two places are where the families analyzed in this study, and most members of their social 

networks, live. 

The second section includes chapters 3 to 6. In them there is the description of each 

one of the social networks under the criterion of family histories (or, as has been mentioned, 

lingual life histories) related to the shift and preservation processes of the vernaculars against 

the official language. Chapter 3 deals with the Valdivia Velazquez family (Mayo), in its 
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process, which has brought about the use of Spanish in the communication of the last three 

generations, as well as weak bonds that include many Mestizos. Chapter 4 describes how the 

Palacios Espino family is more conservative in the use of Mayo, but also how, at the same 

time, the last two generations have passed from bilingualism to inverse monolingualism. This 

consists in the fact that monolinguals, more reluctant to change, speak in their mother 

language to the young, while the latter answer in Spanish. Chapters 5 and 6 are devoted to 

the social networks of two Yaqui families. The Olivares Valdez family speaks more Spanish 

insofar as its matriarch, dona Carlota, modified her communicative habits, and decided not 

to teach Yaqui to her offspring. The Sotomea Gomez family, in turn, is one of the most 

traditionalistic in the use of the vernacular though some of its members of the penultimate 

generation have changed their attitudes towards Yaqui, and prefer speaking Spanish, even 

with the members of the family. 

Within the four families, I focus on the role of the four matriarchs in the language 

shift and maintenance processes. Their participation has been very important as it will be 

observed through the four chapters on the families social networks and in the next two 

chapters. Their attitudes and practices are close related to the kind of processes of their 

offspring because as Lutes (1977:108) points out for Yaqui women, "the mothers and elder 

female members of families and household are just as likely to be the dominant individuals." 

In the last section, I discuss in greater detail some aspects of the analysis developed 

in this study. Chapter 7 deals with social networks. In it we find the description of the 

changes that the social networks of these four families have undergone in the last 
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generations, making emphasis on how, among the Mayos, clusters are the last bulwark left 

to the speakers of different families to keep the use of their mother language. In chapter 8, 

I interrelate language, ideology and identity within the frame of the linguistic conflict. Thus, 

the multiple ideologies resulting from this dynamic are related to the uses of the language 

and to the identities that they connote, though, as can be observed, there is not an isomorphic 

relationship between them, due to each one's heterogeneity. Finally, in the conclusions there 

is a recapitulation of the problematic under the approach of linguistic anthropology. 
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CHAPTER 1 

POLITICAL ECOLOGY OF THE YAQUI-MAYO LANGUAGE SHIFT 

INTRODUCTION 

The model of political ecology (Bryant 1992, Greenberg and Park 1994, and Sheridan MS) 

allows us to relate the socio-historical and ideological-political processes underlying the 

dynamic of the conflict over natural resources, that has taken place between the different 

groups that have tried, and frequently succeeded, in occupying and ruling the physical 

environment that has traditionally belonged to the Cahita groups, especially to Yaquis and 

Mayos. In this dynamic a special stress is made on how the so called powerless groups 

(Bryant 1992:14) have protected, even with weapons, the right to keep and control their own 

resources, as much as the political organizations that have given support to their ethnic 

identity. Assuming a historical perspective (Basset 1988:454, Bryant 1992:23) within a 

regional political ecology (Hershkovitz 1993:330, Sheridan 1988), it is possible to analyze 

which have been the main episodes in the fight over the resources in the southern portion of 

Sonora, starting from the prehispanic age, continuing in the colonial period, the beginning 

of the Mexican state, and the total implantation of the dependent capitalist model, framed 

within a global economy. Leaving aside the prehispanic age, the fight has been between the 

dominant groups, represented by Spaniards, Criollos and Mestizos, and the subordinate 

groups, formed by Yaquis and Mayos. 
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Now, the struggle to impose a new identity or to keep an already existent one, is part 

of the dynamic of the conflict over the resources, concerning not only the land, but also the 

flora, fauna and water (Bryan 1992:22). Furthermore, it is also present at the level of the 

political system where one or another model is applied. Seen in this way, it leads to an 

ideological level, where the use of one or another language is part of the fight for the control 

over meaning (Bourdieu 1991:227). Here the relationship between the conflict over 

resources, and the linguistic conflict, is emphasized to give account of a political ecology of 

the language shift. When referring to this relationship, we do not want to suggest that there 

are processes that determine the shift of one language for another, we rather refer to the deep 

relationship between the processes that political ecology has with the dynamic of the 

language shift. Therefore we can make up a model presenting a point of view close to 

political ecology, and its integration with linguistic anthropology. Together, they give an 

account of the complex problem of the linguistic shift and maintenance, framed in a 

progressive contextualization at several levels: upwards, the region, the country and the 

global system; downwards, the community, the family and its social network (Basset 

1988:454). 

CAHITAN GROUPS AND THEIR FIRST CONTACT WITH SPANIARDS 

During the sixteenth century, when the first Spaniards arrived in the region now known as 

northwestern Mexico, there were many linguistically related groups. The first chronicles 
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point out tliat some of them had a similar language, such as Yaquis, Mayos, Tehuecos, 

Sinaloas, and Zuaques; while others were considered as speakers of related languages. Such 

is the case with the Tepahues, Conicaris, Baciroas, and Macoyahuis, located in the foothills, 

and Comanitos, Mocoritos, Tahues and Acaxees in the south (Perez de Ribas, 1985 [1645], 

and Sauer, 1935). In linguistic terms, these ethnic groups represent the Cahitan group of the 

Uto-Aztecan family. At the time of contact, Yaquis and Mayos were the northemmost of the 

Cahitans, and the biggest in terms of population: Perez de Ribas estimated 30,000 individuals 

in each group, while Sauer calculated more than 35,000 Yaquis and 25,000 Mayos. Reff 

(1991:216-7) suggested 60,000 for each group, arguing that both populations declined due 

to epidemics before the Jesuits arrived in their valleys. 

Considering the linguistic data of modem studies on Yaqui and Mayo (Lionnet 1977, 

Moctezuma and Lopez 1990, and Lopez and Moctezuma 1994), the Arte y Vocabulario of 

the Tehueco, written by a Jesuit in the XVIIth century, and the chronicles in which Sinaloa 

and Zuaque are described as similar to Yaqui, Mayo, and Tehueco, it is possible to suggest 

that those five linguistic varieties were dialects of the same language: Cahita. Although there 

was little difference among these dialects, linguistic variation suggests group differentiation. 

This indicates that each dialect represented an important role in the political organization of 

different groups, and, besides their territory, it was one of the most important determinants 

in their identification as tribal units. It seems that the name of those groups derived fi-om the 

name of the river or part of the river where they lived. In this sense, the terms Yaqui, Mayo, 

Sinaloa, Tehueco, and Zuaque were also the names of the rivers in which there were different 
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tribal settlements. Sinaloa, Tehueco and Zuaque were used to refer to the same river, 

reflecting the tribal area through which it flowed'". Thus the dialectal difference contributed 

to the idea of a particular tribal group, even though in the case of Yaquis and Mayos they 

have named themselves Yoeme and Yoreme respectively", meaning "people". Tehuecos also 

used the term yoreme, as with the Mayo variety. However Spicer (1980:10) points out that 

in 1600 the Spaniards knew about the yoeme, but they made a mistake calling them 

"Hiaquis", because it was the name of the river of the yoemem settlement. Mayos present the 

same characteristic. Although Perez de Ribas (1985 [1645] Vol 11:9) states that the members 

of the nation call themselves Mayos (the term in this language means "boundary" or "limit"), 

as the name of the river, in their mother language they named themselves as yoreme(m). 

Today both groups use the terms Yaqui or Mayo when referring to themselves, but when two 

person are talking in their mother language, they use yoeme or yoreme, respectively, most 

of the time. The question here would be, who named each group as Yaqui, Mayo, Tehueco, 

Sinaloa and Zuaque, the Spaniards or the members of the tribal groups? It seems that there 

were the tribal groups in the area, but in the chronicles this matter is not clear. 

At the same time Cahitan groups named Spaniards with a different word, using Yori 

as a derogatory term. Perez de Ribas (1985,11:54) registered the use of Yoris or Doris among 

most of the Cahitans when they mentioned Spaniards. He maintains that Yori means 

originally valiente "valiant", but also it was used to refer to the bestias fieras "wild beast". 

Of course, as a derogatory term, the second describes more accurately the idea of the 

Cahitans about the people that came from Spain. After the first encounters between Cahitans 
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and Spaniards, the term Yori has been used to describe the non-Indians, either Spaniards, 

Mexicans or Anglos, most of the time as a derogatory word, because of the history of 

conflictive relationship between Cahitans and non-hidians. 

The area of the Cahitan-speaking occupants is located in the North Mexican Coastal 

Plain, which has an extremely hot climate. Cahitan settlements were situated within the 

southern zone of the Sonoran desert and the northern of subtropical Mexico, with two 

seasons of rainfall, the heavy summer rains and the light winter rains or equipatas (Carpenter 

1994, and West 1993). Populations were scattered along the rivers, living in rancherias or 

hamlets. Following Spicer (1961:13), if Yaquis were one of the biggest Cahitan populations, 

and the average was between 300 and 400 individuals per rancheria, then, there would not 

likely be other groups with more than that average. Moreover, the Yaqui and Mayo rivers 

were the biggest in the Cahitan region, so that, in their deltas it was possible to feed a larger 

population than in the southern river valleys. 

Cahitans were basically agriculturalists, using natural flood farming. This means that 

they did not build canals for irrigation, as their neighbors the Opatas did. Although other 

scholars maintain that they could harvest two crops a year. Carpenter (1994:4) points out that 

this farming method could yield up to three harvests per year, including maize, beans, 

squash, cotton, peppers, eggplant and guavas. The groups occupying the coast also developed 

fishing, as an important source for subsistence (Sheridan 1981), and in general the diet was 

complemented by gathering wild plants and fiiiits (different roots, quelites, mesquite pods, 

pitahaya, and diverse kind of fruits), in addition to hunting deer, peccary and other minor 
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wild animals (Figueroa 1985:36-8). Probably wild foods represented around 40 or 50 per cent 

of the Cahitan subsistence (Spicer 1961:12, 1980:10). 

Within the tribal organization, the rancheria played an important role. While the sense 

of tribal identity was related to the entire community, of which hamlets and other minor 

settlements were part, there was a smaller political institution that represented the basic unit 

of the tribal sociopolitical organization: the rancheria. Although this unit was exogamous, 

probably the tribal unit constituted an endogamous society (Figueroa 1994:56). It seems that 

in the rancherias there were two kind of leaders: civil and military. In peacetime the civil 

leader assumed the position of a moral leader, "through stability of character and speaking 

ability" (Spicer 1962:374). In spite of his authority, he did not have an executive role, 

because decisions depended on the entire population of the hamlet. Thus the recognition of 

the moral leader is stated by Spicer (1962:355) as follows: "His authority as a spokesman of 

the right way of living depended on his saying what everyone knew was right, not on esoteric 

or special knowledge." Of course this kind of authority allows more than one moral leader 

at the same time, because of their lack of executive participation, and the possibility of 

finding in the community some individuals with the same characteristics. 

While moral authorities were the leaders within each rancheria, warfare required wide 

participation on the part of military leaders. Intertribal war, and also war with Spaniards, 

indicates a highly developed military organization, in which there were military ranks and 

unified leadership. It is important to notice that fights among Cahitans and other non-Spanish 

groups were concemed with the land. In this sense, Sheridan (1981:72) maintains that there 
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was "chronic v/arfare, due primarily to population pressure, territorial instability and 

competition for scarce natural resources." Territorial boundaries constituted the most 

important factor for warfare among tribes, although military encounters did not result in 

tribute. 

THE COLONIAL PERIOD 

It is very difficult to explain why most of the Cahitan groups disappeared during the Colonial 

period, and why in northern Sinaloa, where there were Tehuecos, Sinaloas, Zuaques and 

other groups, today the members of the last indigenous group in the state call themselves 

Mayos. It is the same in the foothills of southern Sonora; nowadays the members of the 

ethnic group living there, name themselves as Mayos. At the begirming of the XVIIIth 

century most groups mentioned in the chronicles had disappeared (Spicer 1980:288), losing 

their identity and mother languages. Probably those groups vanished, depending on different 

factors, such as epidemics (Reff 1991), migrations, the small size of the groups, and the 

spread of Spanish settlements within their traditional territories, in addition to the migration 

of Mayos to their towns. Today, the biggest differences among the varieties of Mayo are 

basically in Sinaloa and in the foothills of Sonora, where there were other Cahitan groups 

(Moctezuma and Lopez 1990). A possible interpretation is that while there was a drastic 

depopulation of other Cahitan groups, the Mayos were moving to the south and foothills of 

Sonora, and the Mayo dialect became the language of the former Cahitan groups, although 
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those varieties modified Mayo in some ways'". This would be the reason why now there exist 

three varieties of the Mayo dialect: Sonora Mayo, foothill Sonora Mayo, and Sinaloa Mayo. 

Thus while Mayos "expanded" their territories, Yaquis maintained their original land during 

the colonial period. 

Yaquis and Mayos were the only two Cahitan groups that survived the colonial 

period. Their attitudes and historical processes sometimes were shared, however each group 

followed its own process in terms of adaptation to the changes, and the form in which they 

constructed their ethnic identity. Thus each group had a different attitude toward strangers. 

While Mayos had friendly attitudes, signing a military treat with the Spanish leader against 

Yaquis, Yaquis were hostile until, after various battles, they signed a peace with the 

Spaniards and asked for missionaries in their homeland (Spicer 1962). This indicates the high 

capability for negotiation of the Yaquis during the colonial period. At the beginning of the 

XVIIth centvuy, little by little, Jesuit missionaries were establishing missions, first with 

Mayos and latter with Yaquis. Their purpose was to convert and "civilize" those Indian 

groups. Moreover, it was during the first contact that the Spaniards found the Yaqui, Mayo 

and Fuerte river valleys as fertile zones for extensive agriculture. 

The contact with the missionary system changed fxmdamentally their political and 

socioeconomic organizations, beginning important cultural changes. A significant 

transformation was the new territorial organization; both groups were relocated from around 

80 rancherias to eight Yaqui and seven Mayo towns'\ with those mission towns becoming 

economic, religious and political centers. At the same time the religious, military, and civil 
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organizations were changing according to the new model introduced by the civil and military 

Spanish organization, particularly the Jesuit structure. The mission impact represented one 

of the most important aspects in the cultural transformation of both groups, some of the 

features of this period even persist nowadays. 

Reff (1991) maintains a different perspective on the economic and cultural changes 

during the Jesuit period. He points out that diseases among the indigenous groups in 

northwestern Mexico were one of the most important causes why the Indians accepted the 

missionary system. Moreover, Reff states that most groups lived in towns before the colonial 

period, and surplus was part of their economic development. 

The introduction of a new economic model, radically changed the ideas that the 

ethnic groups of the region had about subsistence. While before the arrival of the Spaniards, 

production was meant only for purpose, the Jesuits fostered a new model which allowed an 

agricultural surplus. Even when there was no radical change in the use of cultivation land, 

there was a different way of using the products that were reaped. Now production would 

have a new feature: a surplus control purpose, which helped support the new missions that 

were being opened in the north of the Yaqui territory. Besides, the introduction of new seeds, 

where wheat played the most important role, as much as the incorporation of livestock, 

remarkably transformed the diet of the natives. Finally, the construction of bams, and the use 

of new agricultural tools were also important changes in the new productive model. 

The introduction of the model developed by the Jesuits modified the relationship the 

ethnic groups had with their territory. At the same time, these groups created an affirmative 
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image of their land, taking into account the benefits resulting fi-om the recent incorporation 

of cattle and new agricultural technology. During this period, while the Yaqui territory was 

only populated by missionaries and Yaquis, some Spanish hacendados appeared before die 

expulsion of the Jesuits. The Spanish were, of course, interested in the lands belonging to 

both groups, and these brought about that the war over territory was no longer against other 

tribes, but against the Spaniards first, and later on, against the Mexican. 

Another important change was that of the political and religious organization of these 

groups. The formation of civil, religious and military assistants, created social structures that 

reinforced their ethnic organization and allowed them to develop, under an active 

participation, a solid model for their ethnic identity. 

The coming of the missionaries defined, in a particular way, the contact of the Yaqui 

and Mayo languages with Spanish. The missionaries, an obvious minority, with the 

fundamental mission of evangelizing the native groups, established a linguistic policy 

different to the one that was carried out in the center and south of Mexico. The Jesuits, who 

were in charge of this mission, were entrusted with the task of learning and preaching in the 

languages spoken in their jurisdiction. This practice went hand in hand with express 

opposition against the missionaries teaching Spanish to the natives, to prevent the latter from 

being tempted to live the way the Spanish did, since it was thought that evangelized natives 

were closer to what could be the earthly paradise (Hu-DeHart, 1981 ;36). In order to carry out 

their doctrinal labor, the Jesuit missionaries had to leam one or more of the languages spoken 

in the region. This determined the proliferation of Artes y Vocabularios, apart from 
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catechisms in indigenous languages. This is how the Arte de la Lengua Cahita appeared, 

written by a priest of the Company of Jesus, along with El catecismo^*. Apart from the artes 

y vocabularios, the priests had the temastianes to help them in their work. They were 

members of the ethnic group that would leam Spanish and some aspects of liturgy in Latin. 

The use of Spanish and Latin had such an impact that even nowadays maestros or maistros 

rezanderos pray in the indigenous language, Spanish and Latin, hi turn, the Jesuits were in 

charge of other members of the group, who were appointed to the care of the bams, and to 

organizing the work at the missions. This brought about that a minority of the group had 

access to Spanish, although, as it has been mentioned, the priests would speak to their 

parishioners in their own language. Here we can pouit out that towards the end of the Jesuit 

period, the priests opened a school in Torim, one of the Yaqui towns, and another one in 

Navojoa, which was a Mayo mission. Every year two boys from each town in the valleys 

smdied Christian doctrine, reading and writing in these schools, Spanish being the language 

of formal education. 

The apparent isolation of the groups that were under missionary control, was not a 

factor in preventing the indigenous languages from acquiring linguistic borrowings from 

Castilian, which was the language spoken by the newly arrived Spaniards, as much as from 

Nahuatl, which was the lingua franca used by the Spaniards and their assistants, mainly 

Tlaxcaltecas, who spoke that language. An example of the use of Nahuatl as lingua franca, 

even in places as remote as the Cahita region, is given by Perez de Ribas (1985 [1645]: 163). 

He points out that captain Diego Martinez de Hurdaide spoke in Mexicano (which is the term 
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Nahuatl speakers give to their language) and that he spoke in it to Luisa, a Zuaque woman 

who understood Mexicano, so that she in turn told the Zuaques in their native tongue not to 

start the war. In this way, Nahuatl was for a while one of the languages of communication 

in the cahita territory, and this brought about some borrowings in the languages of the region. 

For instance, the terms for church are teopo in Yaqui and tio'po in Mayo, from the word 

teoopan in Nahuatl. Tortilla is another borrowing, from Nahuatl tlaskalli, and became 

tdska'im in Yaqui, and tdskari or tdhkari in Mayo. Regarding ancient borrowings from 

Spanish, these can be placed as part of the new missionary model, especially in the 

economical changes that took place at that time, including the introduction of new 

agricultural products, and livestock. The word for money in Yaqui and Mayo comes from an 

ancient borrowing of the Spanish word tomrn, a silver coin that was much in circulation at 

that time, with went on to Yaqui and Mayo as tomi and tommi. The term for trigo "wheat" 

also joined Yaqui and Mayo as tiikom and tirihkom respectively. Finally we have the 

example of vaca "cow", which became waakas in both varieties, and which also extended 

its meaning to that of meat (Miller 1990, Spicer 1943, Bumham 1986). The inclusion of 

linguistic borrowing did not, of course, constitute an essential change in the morphologic and 

syntactic structure of these varieties; it was rather an adaptation of the language to the new 

economical and social structures that were developed during that time. 

Starting from the Jesuit control over both groups, strong differences began, 

culminating, in 1740, in the first rebellion of Yaquis and Mayos against the Spanish rule. The 

fact that a new regional structure was being developed around the missions brought as a 
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consequence a clash between the Jesuits, and the hacendados and miners, in which the ethnic 

groups were important protagonists as well. One of the main factors was due to the need for 

a work force on the part of the Spanish colonists, and to the Jesuits' refLisal to allow the exit 

of large groups of natives; in order to protect them, but also for fear of being unable to keep 

up the usual production of the missions. Even before the rebellion there were already many 

Mayos, and above all, a great amount of Yaquis working outside their territories, but after 

the upheaval, there were important migrations towards the mining zones. After the rebellion, 

Yaquis and Mayos signed a treaty with the viceregal authorities in which they were allowed 

to leave their territories to work in the mines and in other activities. The members of both 

groups became, fi-om that moment on, the most skillftxl workers of northwestern Mexico, 

though according to the reported amounts, Yaquis were always the most frequently located 

outside their traditional territories. These workers moved in the entire northwest of Mexico, 

in the different mines of the region, working at the haciendas, or as fishers on the coasts. In 

this process, many Mayos and Yaquis learned Spanish, and joined, by and by, the centers of 

predominantly Spanish speaking population; however, a great number of them, especially 

Yaquis, would go back to their traditional communities. This created the germ of the 

bilingualism that, despite fundamental differences of type, is observed even now, in both 

ethnic groups. In spite of being but an incipient bilingualism, it brought on the appearance 

of Spanish in some "outside" domains (Hill 1983:265) within the community, and its later 

spread, along with the history of both groups. An essential feature of the migrations of the 

members of these ethnic groups was related to the movement in groups to other places, some 
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as remote as Chihuahua or Baja California. This allowed them to go on using their mother 

tongue within the locations, since they represented an important number of the total of 

workers. Besides, in this time their ethnic identity, favored by the progress within the 

missions, was reinforced by means the variety of the language they spoke. 

The expulsion of the Jesuits in 1767 did not modify much the way in which both 

groups lived. The ethnic identity and the organization structures that had been developed 

during the Jesuit period were solidly constituted, which allowed them to continue functioning 

as groups in spite of the apparent neglect in which the mission towns were left, especially 

some Mayo groups that left the towns to form some new rancherias"^. From then on, both 

groups counted with civil and military authorities internally appointed, which allowed them 

to present a common front against the attempts of interference from other non-Indian groups. 

In this way, the contact between the indigenous languages and Spanish determined 

that some of those languages disappeared during the colonial period; that others, like Yaqui, 

remained, and others, like Mayo, were extended to a territory occupied by other related 

groups. Thus, the adaptation of these groups to the changes allowed them to develop their 

ethnic identity; based, to a great extent, in a territory of their own, a relatively autonomous 

political organization, and the use of their mother tongue; although, in this last aspect, 

Spanish started to become a dominant language in the zone. 
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FOUNDATION OF THE MEXICAN STATE DURING THE NINETEENTH 
CENTURY 

After the Jesuits were expelled, there was a seeming cahn that remained until the end of the 

colomal era and the begiiming of the constitution of the Mexican state, at the rise of the 

nineteenth century. The independence movement, which lasted from 1810 to 1821, affected 

little the Mexican far Northwest, which allowed the Yaquis to go on with the model inherited 

from the Jesuits, although in the economical aspect there was a noticeable decrease in 

agricultural production, which served only for internal use. The Mayos, as was mentioned, 

spread in several rancherias and some migrated towards the prosperous and organized Yaqui 

region, thence the low density in the Mayo population, and the rate of increase'^ reported in 

the Yaqui zone. This apparent calm disappeared when the development of the Mexican state 

began, showing fundamental differences with the system followed by the indigenous groups 

from southern Sonora and northern Sinaloa. During this period there was a greater 

connection between Mayos and Yaquis, which had already started with the rebellion of 1740. 

This connection was due to the fact that the groups had a common cause: the resistance 

movement against the processes of colonization and integration followed by the Mexicans. 

These groups' reaction against the process of incorporation of their lands to the capitalist 

system was so similar, that we will see them defending themselves together, during a period 

that has been called the wars against Yaquis and Mayos (Troncoso 1977), which took place 

during most of the nineteenth century, and, in the case of the Yaquis, was prolonged until the 
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third decade of the twentieth. 

The colonization process in northwestern Mexico bumped into the strong 

determination of some communities to maintain their status quo, which included keeping 

their traditional territories and the usufruct of their resources, along with a collective model 

of land holding, and acknowledgement of their autonomy, which was based in their 

traditional authorities. This model differed from the ideas criollos and Mestizos, who were 

part of the powerful group of hacendados, had of what the rising Mexican state would be, a 

state that favored an individualized system of land holding, centralization of power in the 

Mexican national institutions, like the federation, states and districts, and the homogenization 

of the population, where indigenous groups and their languages would have to be assimilated 

for the sake of a solid Mexican nation (Spicer 1980, Hu-DeHart 1993). In this sense, the 

policy towards ethnic groups consisted in depriving them of their land, destroying and 

assimilating their communities and turning them into salary earners at the service of the 

hacendados (Figueroa 1985:68). It was not easy for either part to impose the criteria about 

the model that would be followed, especially for the indigenous groups, who always had the 

worst lot in this dynamic. Besides these principles, there was an enormous demand for 

workers at the haciendas in northwestem Mexico. It was therefore necessary to promote a 

policy of incorporation of workable lands and work force, in an attempt to establish the 

natives as the principal nucleus of inexpensive laborers to supply the growing needs of the 

haciendas and other productive areas. In this dynamic, there were other aspects that played 

important roles in the forming process of the society of the rising state of Sonora: political 
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disorganization; political alliances between natives and non natives, and between the 

different politiczd forces of the region; political struggle between the diverse factions, rapid 

modernization, apart from the proletarianization of an enormous amount of natives. 

When the authorities tried to introduce the agrarian policy in favor of the haciendas 

in the Fuerte, Mayo and Yaqui valleys, they ran into difficulties greater than they had 

foreseen. For every group, the land represented more than an economic aspect; the ethnic 

groups had developed a very favorable symbolic appreciation of their land which determined 

an iron disposition to fight, even with weapons, in order to hold on to their property. The 

territory and the usufhict of their resources were given to them by nature, and they were 

defending that right. This idea became sacred for both ethnic groups, and the source of 

inspiration for the tenacious resistance that lasted for a quite lengthy period of time (Spicer 

1980:119). At the same time, there was a clear opposition to being integrated into the 

political system set forth by the Mestizos. During the colonial period, their relative autonomy 

allowed these groups to create a positive image of their internal organization, and to settle 

the ways in which authorities were appointed, which established a particular relationship 

with the non indigenous authorities. Both ethnic groups refused to modify their traditional 

structures, and that brought about strong conflicts with the authorities established by the 

Mexican state. For the state, the indigenous problem would be solved if the indigenous 

communities adopted the Mestizo model, which consisted, apart from what has been 

previously mentioned, in education programs that would permit integrating these groups to 

the regional society, and, on the way, eliminating the marked monolingualism that was 
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ethnic groups had during the colony, became, in independent Mexico, that of barbarians that 

had to be educated. Already in 1828, in the cahita region, parents were required to send their 

children to the public schools that were only beginning to appear in some towns, and some 

students were sent to Guadalajara or Mexico City to leam teaching methods they would 

apply in the indigenous conmiunities (Hu-DeHart 1984:34-5). In this way, national 

unification would go hand in hand with the educational system, in which all the members of 

the Mexican nation would participate, including the indigenous people, starting fi-om an 

education that would be given in Spanish (Brice Heath 1972), not considering the distinct 

linguistic characteristics of the Indian groups. 

The process of colonization and integration promoted by the Mexicans in 

northwestern Mexico, quickly brought as a consequence the first great uprising of the XlXth 

century, which did not include only Yaquis and Mayos, but also Pimas and Opatas. In that 

moment, the non indigenous population was already the majority, and that clearly determined 

the struggle of two antagonistic groups: natives against Mexicans. While the Mexican tried 

to impose their national model, the indigenous people, led by a Yaqui called Juan Banderas, 

formed a confederacy that had an interesting policy: establishing an independent indigenous 

state in the northwest of Mexico (Spicer 1980:61). From 1826 to 1833, a fierce fight took 

place between both sides, which culminated in the defeat of the indigenous confederacy, and 

put an end, not only to their dream creating an indigenous state, but also to the possibility of 

a firont formed by the ethnic groups of the region. From then on and until 1887, the fights 
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against intruders in the territory were only between Yaquis and Mayos. Starting from this 

period, the settlers' entrance to and exit from the valleys was determined by the resistance 

movements of the two ethnic groups. In these struggles, mainly in the Yaqui group, a new 

form of resistance appeared; based in two groups: the so called mansos "tame", who worked 

in their own lands or at the haciendas, and the broncos "wild", who were groups of rebels 

that maintained a permanent fight against the settlers and the enemy that backed them. 

Switching sides was very frequent, in order to allow some to rest, and others to join the 

armed fight. Stays at the haciendas, and frequent departures to other parts of the state brought 

about the transition from an incipient bilingualism to a more advanced one, especially among 

the males of the group, who were the ones to migrate more often. At the same time, and since 

their territories were inhabited mainly by Yaquis and Mayos (Spicer 1980; 135), their mother 

tongue was very commonly used. We might think that the predominance of the mother 

language within their communities was due to the relative isolation in their territories, and 

to the strengthening of their ethnic identity starting from the use of the vernacular language, 

which allowed a high percentage of monolingual people, this gave viability to the indigenous 

language, even against the pressures of a state that wanted to assimilate them, not only 

politically, but also culturally and linguistically. 

During the second half of the XDCth century, in the troubled times of the leader 

Ignacio Pesqueira, a colonization campaign began in southern Sonora. In 1858 La Junta de 

Colonizacion de las Rios Yaqui y Mayo is created, which included the sale of land to people 

from California, and the opening of irrigation canals for the development of a modem 
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agriculture. Once again Yaqui and Mayo territories are invaded, the Colonia Agricola 

Pesqueira is established near Navojoa, and these colonists try to form another colony in the 

Yaqui valley. Yaquis and Mayos did not linger too long in answering with weapons, and 

soon joined emperor Maximiliano's French army, since he had enacted the law of restitution 

of communal property, for which the ethnic groups of the region, and of all the country in 

general, had fought so hard (Velasco 1985:5). After the defeat of the French and their 

conservative allies, with whom most of the ethnic groups of the region participated, many 

Yaquis were slaughtered at the Bacum church in 1868. At the same time, the political 

constitution of Sonora in 1861, decrees that Yaquis and Mayos would not be granted 

citizenship of the state as long as they retained their traditional structures (Figueroa 1985:83). 

After this, a seeming calm reigned in the valleys for a short while, because for new territory 

invasions, the indigenous developed new forms of resistance. 

PORFIRIATO: THE YAQUI DIASPORA AND THE BREAKING UP OF THE MAYO 
GROUP 

Under an apparent weakness, resulting from the latest events, Yaquis and Mayos reorganized 

themselves again and began together what would be the last defense, battling in the same 

cause: the defense of their territories. Within the context of internal fights over power in 

Sonora, in 1874, a Yaqui leader called Cajeme, "he who drinks no water", was appointed by 

the Sonora govemor alcalde mayor of the Yaqui and Mayo communities. Cajeme obtained 
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that position thanks to his activities in the Mexican army, fighting against the French, and 

against his own people, the Yaqui. Suddenly, in 1875, Cajeme changes his attitude towards 

the government of Sonora and towards his own communities, starting a long war that lasts 

until 1887, when his forces were defeated, and he was executed. At the begirming of the 

fight, Cajeme proclaims that "he would not acknowledge the government until Yaquis 

enjoyed liberty to rule themselves, because they were the 'natural owners' of the Yaqui river" 

(Hu-DeHart 1993:143). In this brief proclamation, Cajeme includes the two aspects that had 

characterized the Yaqui's demands (and Mayo's too) in the XDCth century: rights over their 

territories, and fi-eedom to carry on with their traditional organization forms. 

In this context, Mayos joined the fight in large groups, and their leaders were 

appointed commanders within Cajeme's army. In certain moments of the fight, Mayos 

controlled, for the last time, the Mayo valley, although they were finally overcome, and their 

leaders were executed. In 1884, the year during which both groups had greater control over 

their territories, the Mayos suffer a decisive defeat in Navojoa and start losing ground, till 

in 1888 they are left completely disorganized and unable to carry on with the war, when their 

territory is under the control of the Mexican federal army, which shows up fi^om 1885-6 on 

(O'Connor 1989:23). Af^er their defeat, Mayos display a resistance form of messianic type, 

following Teresa Urrea, a girl whom they call "Santa de Cabora". Towards 1892 the last 

Mayo revolt in the name of God and the Santa de Cabora takes place, but it is swiftly quelled 

and its leaders, including Teresa Urrea and her father, are sent into exile. From that moment 

on, a significant group of Mayos start working as farm laborers in haciendas placed within 
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their own territories, and their autonomy is seriously restricted when they are definitely 

incorporated to the municipal system that rules the national society. Accordingly, by 1900, 

the Navojoa, Etchojoa and Huatabampo municipios (counties), which are populated 

mainly by Mayos, are ruled by Mestizos. 

During Cajeme's period there was an important economical development in both 

regions. Firstly, there was a significant increase in agricultural production. Yaquis and 

Mayos obtained cattle fi-om the ranches nearby the communities. Besides, they would 

interchange their products in the Guaymas and Mazatlan seaports. Finally, they would charge 

toll to the non-indigenous people that crossed the region (Radding 1989:340). This 

determined an active participation from most of the members of both ethnic groups. 

In the national realm, the group that will give Porfirio Diaz the presidential power, 

wins. During over thirty years, from 1876 to 1910, he keeps it by force, in what has been 

called the porfiriato period. By and by, his slogan, "order and progress", moves forward to 

the different regions of Mexico, and the ones to be most damaged by this policy are, of 

course, the indigenous groups. For Yaquis and Mayos, this was a hard time, since for the 

former it meant the black era that would bring about their diaspora over the national territory 

and the south west of the United States; while for the latter, it represented the begiiming of 

their incorporation into the national model, as they completely lost their organizational 

forms, and most of their land ended up in the hands of Mestizo hacendados. From that 

moment on, the fight of both groups was no longer linked to regional processes, but to 

policies issued from the center of the country. 
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The new economical model fostered by Porfirio Diaz determined the development 

of capitalist production in Mexico, and the effects of penetration of capital, foreign capital 

to a great extent, generated important transformations in the productive forms that had been 

traditionally developed in the country. While this was happening, the new ruling class of 

Sonora, represented by the triumvirate Torres-Corral-Izabal, governed the state during the 

entire period, thanks to their close relationship with Dfaz. This is why their members had an 

easy access to foreign capital to develop their projects. Among the priorities of this group 

was that of putting an end to the problem of indigenous groups in the state, definitely 

colonizing the Yaqui and Mayo valleys. Obviously, neither group shared this point of view, 

and they carried on with their resistance, following the Yaqui motto: "God gave the land to 

all Yaquis, not a piece to each". In 1887, la Comision Cientifica del Estado de Sonora carried 

out research on the possibilities of irrigation in the Yaqui and Mayo valleys, and new settlers 

obtained lands in both valleys. During the last decade of the XDCth century, the government 

of Sonora carried out the most generous granting of land to important characters of the 

Sonora oligarchy. One of its members, Carlos Conant, created the "Sonora and Sinaloa 

Irrigation Company", along with some American managers. That was the time when the 

modem irrigation canals began to be built. In 1889-90, five canals were built, which irrigated 

the lands nearby the Yaqui settlements (Figueroa 1985:88), while between 1892 an 1902 

eighteen canals were built in the Mayo valley (O'Connor 1989:24). In 1904, the Richardson 

Constmction Company is created, receiving concession over the railway that would cross the 

Yaqui region, and succeeds in acquiring, in 1907,225,000 hectares of land, apart from the 
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concession to build irrigation canals (McGuire 1986:34). At the same time new 

communication systems appeared in the region. Finally, at the opening of the XXth century, 

the railway crossing both valleys, with stations in Navojoa, in the Mayo region, and in Vicam 

Switch, in the Yaqui one, is finished. Also, telegraph lines are laid, which allows faster 

communication between this zone and the rest of the coimtry. Therefore, in 1891 telegraph 

offices are opened in Cocorit, Torim, Vicam and Potam (Gracida 1985:33). 

Despite the colonization campaigns, the Yaqui went on with their resistance, and by 

1893, their way of fighting was guerrilla war, led by Juan Maldonado, a monolingual man 

whose Yaqui name was Tetabiate, "rolling stone". Once again peaceful and rebel Yaquis 

appeared, supported, in a way, by the Guaymas tradesmen, from whom they bought weapons; 

and by the hacendados, who required inexpensive workers. The government tried to stop that 

relationship, demanding a sort of passport to all Yaquis and murdering or jailing those who 

were caught without it. In spite of that, and being unable to put an end to the Yaqui 

resistance, the ruling class tumed to a new strategy in order to be able to carry out their 

project: deporting thousands of Yaquis to the states of Oaxaca, Campeche and, mainly. 

Yucatan (Padilla 1995). Resistance to peonaje, and the need of an immense work force in 

the states of southern Mexico, were the conditions that allowed the deportation of thousands 

of men, women and children; where many of them died due to the terrible conditions, during 

the transfer as much as in the daily work (Radding 1989:341). Not only Yaquis were 

included in the deportation campaigns, but a great amount of Mayos, Pimas and Papagos 

were sent south. Due to campaigns, by 1910, the Yaqui population in the valley was less than 
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3,000, the lowest in their history'^. To avoid deportation, the members of the group took 

refuge in different haciendas of the region, or in cities like Hermosillo and Guaymas; and a 

great amount of them crossed the border and settled down in several places in Arizona; most 

of these never came back to Sonora. The Yaquis were renowned as the best workers of the 

region, and this brought on a strong confrontation between the Sonora hacendados, who 

needed that work force in their ranches and haciendas, and the group in power, linked to the 

central government, who had alliances with other groups in the country that required workers 

in different states of the republic. 

During the porfirista era, there were two linguistic situations presenting diametrically 

opposite characteristics. At the beginning of that phase, and thanks to the internal 

contradictions v^dthin the Sonora society, both groups achieved, for a short while, the greatest 

autonomy in their history, and a considerable control over their territories. This allowed them 

to reinforce their ethnic identity, in which the indigenous language plays an important role. 

Even though at that time both groups show clear signs that there was a large number of 

bilingual people, resulting from Yaquis going out to work in haciendas all around the region; 

and from many Mayos working in haciendas situated within, or in the limits of their 

territories, the use of the native languages was predominant within the communities. This 

was due to the following: firstly, there was a large number of monolingual people in both 

groups, as is proven by the chronicles of war, and publications of the time. Secondly, 

resistance to integration implied resistance to the use of Spanish within their towns and 

rancherias. Thirdly, in every event related to aspects of their political or religious 
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organization, the mother tongue was compulsory; and fourthly, ethnic identity was highly 

appreciated, and one of its main features was the use of the indigenous language among 

members of both groups. 

This situation changes as the "order and progress" model advances in the northwest. 

There is, in the first place, the imperious need of learning Spanish and using it in every 

moment, to avoid being recognized as a native speaker, and thence being murdered or sent 

south almost as a slave. This phenomenon is much more expanded among Yaquis, since they 

carried on with their resistance well into the XXth century; but it is also noticeable among 

Mayos, since they were also persecuted for being indigenous, speakers of an Indian language. 

Yaquis were not only persecuted within their territories, they were also sought in the 

haciendas, and even in the cities of Sonora. This was an important factor for a high number 

of Yaqui, and many Mayo speakers learning Spanish, in order to try and hide their identity'*. 

In the second place, there was the colonization process, which brought, in a short span, 

hundreds of Spanish speakers to both valleys, and brought on the constant shifting of natives 

to other places that were not yet open to irrigation. In the third place, we have the 

introduction of elementary schools in both regions, where teaching was only and exclusively 

in Spanish. Instruction in Spanish was seen, by some politicians, as fiandamental to 

incorporate the indigenous groups, characterized as barbarians that must be civilized, to the 

national model; eliminating their native languages by means of an education in the national 

one (Spicer 1980:141). A fourth aspect would be the growth of some towns, formerly 

indigenous settlements, and now centers with predominantly Spanish speaking population. 
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Places like Navojoa. Huatabampo, Etchojoa and Cocorit became focal points from where the 

economical and social policies of the zone's Mestizo groups flowed. They saw the indigenous 

groups, and their languages, as hurdles to their modernization projects for the region. 

Even though, when joining the dynamic of the aforementioned processes, the Mayo 

language's space of use started to be restricted; towards the end of that period, it continued 

to be the language in which most of the members of the group communicate. The role it 

played within the communal spaces was still very important, and it still represented a vital 

element in the characterization of the group's ethnic identity. In that moment, being Mayo 

was synonym of speaking Mayo; and therefore, in the predominantly Mayo communities, 

that was the most commonly used language; and even in towns with mainly Mestizo 

population, it was the language used in the privacy of the family, and within groups with 

ritual kinship. 

Even though the Yaqui language had almost disappeared, resulting from the 

ethnocide that would soon became a genocide, its survival was due to the strong bonds that 

linked speaking Yaqui with the strong feeling of being Yaqui. Along with this, certain factors 

that allowed continuance in the use of the language, even under the extreme pressure the 

members of the group were put to, took place. We can mention here that some families 

siirvived in the Sierra del Bacatete and in other places in Sonora during the period that the 

Yaqui diaspora lasted. Isolation allowed them to go on using their mother tongue in all their 

interactions, since they were not subject to the changes that were demanded to those in 

contact with Mestizos, who were in danger of being deported or murdered. Another large 
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number spoke the language again, after being captured and sent to the farms in southern 

Mexico, although we should remark here that a great amount were monolingual". Thus, even 

though families would often be separated, each member being sent to work in a different 

place, the great number of the deported allowed their reintegration as an ethnic group. In this 

way, on their arrival in the southeast, the Yaquis would reorganize themselves again, and 

managed, when possible, to carry on with some of the features that allowed them to continue 

ftmctioning as an ethnic group. While working at the henequen farms, the Yaqui still used 

their language among themselves, and organizing some ritual ceremonies, especially those 

related to Lent and ftmeral rites, which were, of course, carried out in their mother tongue 

(Kelley 1982:132). Many of the deported finally returned to the valleys, bringing along their 

ancient traditions and their mother tongue, even though with them came Spanish, and new 

cultural elements. Finally, a considerable quantity of the Yaquis that left for the USA 

continued speaking their language, and that permitted some to rejoin their ancestral territory, 

after the hardest times of the conflict were over. In this way, they continued speaking in 

Yaqui with the rest of their people, once reestablished in their land. Thus, the Yaqui language 

survived what is believed to have been the most dramatic period of its history. The Yaqui-

Spanish bilingualism resulting from this process is, in a way, similar to the one we come 

across towards the end of the XXth century. 
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THE REVOLUTION AND CARDENISMO: THE LAST ARMED MOVEMENTS 
OVER THE LAND AND THE FINAL SOLUTION 

When everything indicated that Yaquis would disappear from the Sonora map, and that 

Mayos would be quickly incorporated to the Mestizo model, a new political situation 

modified this trend. In 1910 Diaz and his group, the cientificos, were reaching their end. after 

the upheaval that supported Francisco I. Madero's pronouncement: "No Reelection". The 

emerging economic groups (small merchants and peasants) were not happy to see a small 

group clinging to power by means of the army and of their bonds with foreign entrepreneurs. 

At the same time, the most dispossessed classes, especially the indigenous groups, who were 

linked to the ruling means of production through the peonaje system, reacted against the 

exploitation system and supported the revolutionary movement. Important leaders appeared 

in Sonora, like Alvaro Obregon, Adolfo de la Huerta and Jose Maria Maytorena, who were 

linked to Mayos and Yaquis before the revolution. Obregon's family had lands in 

Huatabampo; while de la Huerta, a Yaqui woman's grandson, was a merchant in Guaymas, 

and the Maytorena family had important haciendas in the northern part of the Yaqui region, 

where large groups of Yaqiiis would go to work, especially during the deportation period. 

There was a time when the three of them counted with the support of important sectors of 

Yaquis and Mayos, but only de la Huerta kept some of the promises the Yaquis were fighting 

for. 
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Believing they wrould get their lands and autonomy back, a considerable number of 

Mayos soon joined the revolutionary movement and stuck to Obregon in his ascent to 

military and civil power, but they did not obtain a solution to their old problems: on the 

contrary, towards the end of that period, they found that their lands were totally occupied by 

Mestizos. Within that context, between 1912 and 1914 there was an internal movement at 

the Mayo valley; the Mayo leader, Miguel Totoliguoqui, fruitlessly tried to regain the lost 

lands, and was finally executed, in what apparently was one more of the encounters between 

different factions (O'Connor 1989:26). Thus, Obregon's dream came true on seeing the Yaqui 

and Mayo valleys turn into wide irrigable lands. With him modernity and control over the 

ethnic groups of the region was an accomplished fact, which had not happened in previous 

times. 

Even though he never really kept his promises, Maytorena managed to profit from 

the Yaquis while he was governor of Sonora. The fact that he had protected the Yaqui in his 

haciendas, which he did because he benefitted from the inexpensive manpower when it was 

most needed in the region, earned him a firagile peace agreement with them (Gouy-Gilbert 

1985:114-5). During the maderista era, the Yaqui that returned to their traditional towns 

found their lands colonized by Mexicans and Americans, or uninhabitable due to lack of 

water, resulting from its diversion towards the south of the region, where a new agricultural 

emporium was thriving (Gouy-Gilbert 1985:114). This caused the Yaquis to try, once again, 

to expel the intruders from their territories, which was more difficult every time. This is why 

the Yaqui kept on a war footing during the entire revolutionary period, and never really 
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joined any leader in a permanent way, but rather supported one or the other party according 

to the possibilities of having their land and autonomy problem resolved, which did not 

happen until after the revolutionary moment was over. 

De la Huerta, in turn, always looked favorably on the Yaquis, supporting their cause 

while he was governor of Sonora, and while he was provisional president of Mexico. This 

allowed them, during two periods -from May 1916 to June 1917, and from June to December 

1920- to go back to their territories, with some guarantees offered by De la Huerta in an 

agreement signed in Januar>' 1917. In it he promised to evacuate the Mestizos from the Yaqui 

territory, to withdraw the army, and to help the Yaqui with assets and food (Figueroa 

1985:104). This brief pause allowed the Yaqui to go back to their ancient traditions, now 

reinforced after the bitter experiences of the previous three decades (Gouy-Gilbert 1985:150). 

Despite these short breaks, the policy followed by Obregon and Calles was always adverse 

to them, and their resistance was once again suffocated by means of weapons and new 

deportations. In 1926 some Yaquis stopped the train in which the now ex-president Obregon 

was traveling, to request a solution to their old claims, and this was enough for the answer 

to be the slaughter of many Yaquis, their being bombed in Bacatete, the militarization of 

their towns, and the deportation of around four hundred Yaquis, including their last 

important leaders, Ignacio Mori and Luis Espinoza. 

In the 30s, General L^aro Cardenas becomes president, who in 1917 had been in 

charge of the occupation army in the Yaqui zone. The reformist period that characterized his 

government was decisive to establish the type of land tenure in both territories. While the 



Yaqui managed to recover a third of their original territory, by means of a decree in which 

part of their land is restored for them to use in communal form, besides the promise to obtain 

50% of the water from the La Angostura dam (Velasco 1988), which was being built at that 

time; only a reduced nimiber of Mayos received but a small amount of land, in the form of 

collective ejidos, and to a lesser extent, in private property. Only some towns succeeded in 

obtaining communal rights over their lands, but these were actually a very small amount 

(Camou 1985). At the same time, other Mexican peasants, many of whom arrived in the 

northwest when a great quantity of land was opened to irrigation, participated in the land 

distribution in the valleys of the Fuerte, Mayo and Yaqui Rivers. This meant that while the 

Yaqui were managing to consolidate the rights over their land, and to go back to the majority 

of their traditional towns to live more or less isolated, since Bacum and Cocorit stayed in the 

Mestizo's hands; the Mayo shared their ancient territory, in a too disadvantageous position, 

since there was not a single town left populated only by Mayos, apart from having to survive 

as agricultural workers in places that had once belonged to them. 

C^denas' project consolidated a modernizing plan in both valleys. On the one hand, 

he shared out land among the groups that were demanding a validation of the revolution 

postulates on land reform, and this earned him popular support, in times of great political 

effervescence; on the other hand, he consolidated the already existent productive structures, 

increasing the support to open more lands to cultivation, and providing an infrastructure 

capable of irrigating the vast valleys that were being opened. 
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The Yaqui did not only receive part of their land, but also the acknowledgement of 

their traditional model of internal political organization. This allowed them to rescue cultural 

traditions that were near being lost, and along with this, to consolidate, once again, their 

already strong feeling of ethnic identity. The revitalization of the group's inner life presents 

a contrast with the integration process to the economical model of the nation. Even though 

Cardenas restored part of their territory, he also laid the foundations for their economical 

integration, on forming an intergovernmental commission that would serve as a support for 

the group, but that only helped to their later assimilation to the capitalist production system, 

which required production for sale, leaving aside their old style of working the land for their 

own use. 

While this was happening, the Mayo were in opposite conditions. On the one hand, 

they managed to recover some lands in the form of ejidos, and thus to regroup themselves, 

mainly organized in quite an elaborate religious structure; and on the other, they soon found 

themselves in a disadvantageous situation in relation to Mestizos. The latter achieved greater 

benefits from their relationship with the Yoreme, and the authorities were in their hands, the 

members of the indigenous group being relegated to the lowest positions. Municipal 

authorities, ejido commissariats, the people in charge of the federal and state departments, 

teachers, etc., were, to a great extent. Mestizos, who would put their own interests, before 

those of the Mayo group. It was, therefore, clearly defined who would hold power in the 

valley. 
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Even though the revolutionary period brought on constant movements of large groups 

of Mayos and Yaquis, within as much as without their regions, this did not rule out the use 

of their respective native languages within the communities that still had a majority of 

indigenous people. Furthermore, in a considerable number of towns with a Mestizo majority, 

there were sectors of indigenous language speakers. Such is the case of Navojoa and Cocorit, 

places where, well into this century, there were Mayos and Yaquis, reproducing their ethnic 

identity, and with it, the use of their mother tongue. Nevertheless, it was at that time that, in 

some places, groups of Mestizos established themselves, people that had arrived as settlers 

and would never leave those lands again. This brought about the daily presence of a 

significant number of Spanish speakers within the territories, whom, up to that moment, had 

been seen coming in and out, as presumed settlers, but that resistance to integration had never 

allowed to really consolidate themselves. 

Due to the relative isolation of the native groups, not only for the reduced number of 

Spanish speakers within their communities, but also for the ideological and linguistic barriers 

that came between them; the Indian languages continued to serve as a vehicle for 

communication to most of their members. The enormous differences that existed between 

Mestizos and the Yaqui and Mayo, made each reject their antagonist, and did not allow a 

daily relationship of linguistic interchange among themselves, not even within the very 

towns. Ideological gap reinforced linguistic gap, and each group held communicative links 

in their own language, as a barrier against the other group. Even though Spanish was the 

language of power, and day by day gained more space among the native language speakers. 
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the same speakers closed ranks around their mother tongue, and kept it not only as a 

communication means, but as a form of resistance against integration. During that time. 

Mayo monolingualism was still very widespread; and despite there being a strong 

bilingualism among Yaquis, specially towards the outside, the use of their vernacular was 

a constant within their conmiunities, regarding, above all, daily communicative interchanges 

within the family and community life, e.g. in the ritual system, and in the traditional political 

organization. 

Land restitution to Yaquis, and the creation of some ejidos in the Mayo, brought on 

a new relationship between the uses of Mayo and Yaqui against Spanish. Restitution did not 

entirely isolate the Yaqui from Mestizos, but allowed them to reintegrate themselves, and 

with that, the use of Yaqui becomes a constant once again, specially in those communities 

with a lesser number of Yoris, and that were at the same time more isolated from the urban 

centers, or from towns v/ith a considerable amount of Mestizos. One of these cases was 

Torim, a town that before and during the revolutionary period was populated by a Mestizo 

majority; was left, by the restitution, almost exclusively inhabited by Yaquis and far from the 

urban centers and from Vicam Switch, a town that houses a growing wave of Mestizos, many 

of them bureaucrats that supposedly would back Cardenas' decree. In Torim, parents have 

almost exclusively taught Yaqui to their children, and hence a growing use of the native 

tongue within the community. Now, after six decades from that change, Torim is one of the 

most traditionalist towns, with a high rate of childhood monolingualism, that is only 

modified after some years from the children's entrance to elementary school. 
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The return to their land, and to their traditions renews the use of the mother language, 

especially within the family, and within those aspects linked to the Yaqui religious and 

internal organization systems. However, bilingualism keeps almost the same tendency as in 

the previous years; the use of both languages by a large number of individuals in all of the 

communities, a situation that, up to our time, has been slowly changing, especially in some 

communities that have presented very specific features. 

In its turn, the Mayo language follows a different path. The post-revolutionary land 

policies, especially Cardenas', draw to the valley a significant amount of Mestizos, who settle 

down for good in every one of the towns, traditionally inhabited by Mayos. Although the 

Yoremes tried to maintain their territory, a lot of Mestizos were included in the lists of new 

ejidatarios (Erasmus 1967). However, the Mayos continued being the most important group, 

looking for their own way of life in spite of the new situation within their ancient land. Thus, 

in the granting of ejido lands, both Yoremes and Yoris are equally mixed, which determines 

that in assemblies, and in all kinds of meetings, Spanish is the conununicative means, even 

in those ejidos with a majority of Mayo speakers. In these towns, somehow the spaces 

assigned to one or the other group began to take form, and that allowed the Mayos to keep, 

for a while, their daily relationships, relatively isolated from the Mestizos. The Mayos carried 

on with their elaborate ritual model and, against all odds, pursued the construction of their 

seemingly frail ethnic identity, which was actually quite strong, being able to endure the 

assaults from a society that, with no consideration at all, has tried to assimilate them, 

whatever the cost. Unlike the Yaquis, Mayos did not have their problems solved, and only 
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some of them managed, individually, to obtain a piece of the land that once belonged to them 

as a group. Even then, they managed to adapt themselves as a group into the margins where 

they are placed by the economical and political policies of the regimes resulting from the 

revolution. 

The type of relationship that Mayos established with Mestizos was so distant, that 

they managed to carry on with the use of the vemacular in most everyday aspects. The 

continuous use of the language within what would be the Mayo community, as opposed to 

the Mestizo community that lived in the same town, preserved a high rate of Indian language 

monolingualism. That monolingualism serves as a barricade against the accelerated process 

of bilingualism, that took place when Mestizos managed to establish their rule in almost all 

the realms of social life in the region. Along with the growth of Mestizo population, in urban 

areas situated within the valley as much as in the very traditional towns, there was a constant 

growth of bilingualism, almost symmetrical to the increase of this population. The struggle 

over space in the uses of each language became, at that moment, a fierce battle that marks 

the boundaries of the rule areas for each language, within the town. The Mayo language 

enjoyed, at that moment, good prestige among the members of the group, in spite of sharing 

the area with its antagonist, the Spanish spoken by Mestizos, which daily moved forward in 

its uses and functions. It is perhaps at that time, that Mayo speakers began to notice what 

would finally crystallize in the near future: the lack of use, and therefore, lack of vitality of 

their mother tongue. 
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During the end of that period, at the end of the 30s, the type of language shift that 

each language will go through until the end of the century started taking form. The Yaquis 

managed to reverse the process that would have lead them to the loss of their vemacular 

language, and laid the foundations to carry on with a gradual shifting process, resulting from 

the bilingualism that is lived daily within the family and the community life. The Mayos, in 

tum, started a process that will be fatal in the ensuing stage. There was a contrast between 

the great number of monolingual people that resist change, and the bilinguals, who will be 

the first generation to start speaking to their children only in Spanish, marking the beginning 

of what Kulick (1992:12) recognizes as the characteristic feature that creates an incipient 

process of a language's death. 

SOCIAL PEACE. YAQUIS AND MAYOS' SUBORDINATION TO THE MEXICAN 
INSTITUTIONS 

After the Cardenista era, both ethnic groups began a difficult relationship with their social 

environment, which made the Yaqui subordinate themselves, in an asymmetrical way, to the 

economical and educative model promoted by the Mexican state, but allowed them to keep 

their intemal political organization, their religious model and their own territory, as elements 

that has given the group a strong cohesion and a high sense of ethnic identity. The Mayos, 

in tum, have had to undergo a dramatic process of integration to the national outline, which 

has placed them not only in the lowest position of the social scale, but also in a permanent 
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alert, so that they have not lost their ethnic identity. Subordination has taken place at every 

level, and deep reUgious sense, in a part of the group, has been the most outstanding aspect 

of their resistance to assimilation, that, despite the strong pressure, still holds them together 

as a differentiated entity. 

From 1940 to 1952 the Yaqui community stayed relatively isolated from its 

environment, producing, basically for their own use, com, beans and squash. Afterwards, 

they joined, by and by, commercial agriculture, incorporating to their harvest products like 

cotton, soybean, wheat, sesame and sunflower seed. This radically changed the relationship 

between the Yaqui peasant and the land, since it was technicians and bureaucrats from the 

different government departments who were in charge of the entire production process, from 

deciding what product would be sowed, to commercializing the harvest, including all the 

intermediate production processes. The Mayos were no luckier, the same thing was 

happening at the ejidos, and that made it impossible for the land owners to decide how to 

exploit their land, since the employees at the Banco de Credito Ejidal were in charge of all 

the procedures. Even though in both cases so-called professionals were in charge of the 

production, this was always inferior to that obtained by private farmers. This was due to the 

impulse given to commercial agriculture in the hands of private producers in the Yaqui and 

Mayo valleys. Land open to irrigation, the possibility of obtaining more water, credit support, 

inputs, the incorporation of a new technological package due to the green revolution, better 

prices for the sale of their products, all these were some of the factors that determined the 

differences in production and profit between Yaqui and Mayo farmers, and Mestizos with 
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private properties. 

For the Yaqui, water became one of the capital problems for production. The 50% 

of the water from the Angostura Dam they were supposed to receive, never came out, 

because that water was meant for the region known as the Yaqui valley. That was the reason 

for only 20,000 hectares being opened to irrigation, when they could have opened up to 

100,000 hectares out of the land that was restored to them. For many Mayos the problem 

consisted of lack of land, and, for those who had some, in exploiting it in such a way that 

some economical benefit was obtained, a rather unusual situation. Along with this problems 

came the decapitalization of the rural areas during the 80's, which resulted in a severe crisis 

in the 90's, that has not been solved yet. Its effects were felt the strongest among groups with 

low income, and determined their rapidly finding themselves with cart eras vencidas (no 

money to pay loans). This is why a large number of Yaquis and Mayos were driven to rent 

out their lands. Even though this problem appeared almost at the same time as the ejido*", or 

as the land restitution to the Yaqui, its current level is much higher. In the visited 

communities, almost all of the land owners were renting their land to private farmers from 

the same town, or from the cities of the region, who have enough funds to exploit it"'. 

Struggle over the resources diversified the productive resources in both groups. In 

1958 the Yaqui fishing cooperative is created in Las Guasimas, in the northem extreme of 

the Yaqui territory (McGuire 1986). Most of the partners were Yaquis that lived at Empalme 

and Guaymas, but there were also Yaquis from the traditional towns, along with some Mayos 

and Mestizos. During the 60's some cooperatives are established near traditional Mayo 
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communities. However, unlike the Yaquis, Mayos, despite being the majority, do not operate 

as a group, and they participate individually, next to the Mestizos". Fishing is now a source 

of profit or food for important sectors of the indigenous population, especially in those 

communities closest to the sea. Another activity that was developed, to good effect, was 

cattle rasing. In 1960 a cattle-raising cooperative was created in the Yaqui region, which 

would have benefitted around 3,000 Yaqui families. However, lack of experience in the 

management of this kind of activity, is the cause for the sensible decrease in the number of 

heads of cattle^. The Mayos. in turn, have not been favored by the introduction of cattle in 

their lands; however, some families have cows, goats, sheep or pigs, which are destined more 

to commercialization, or to carry out the conunitments of their religious activities, than to 

family use. 

Growth in population, progress in agricultural technology, and crop substitution 

brought on a decrease in the need for workers in the rural areas. There was, at the same time, 

an accelerated rise in the cities of the state-"*, especially in those situated in the Yaqui and 

Mayo valleys. The need for workers for services and agricultural industry, which was being 

quickly developed in Ciudad Obregon, determined the migration to the city of a great amount 

of day laborers. From the 50's up to then, the cities were the fundamental axis for the 

development in the south of the state. The apparent isolation of the ethnic groups soon 

diluted due to their relationship with medium-sized towns, and ever-growing cities. 

Communication means burst into the daily life of Yaquis and Mayos, in the shape of a wide 

net of paved and unpaved roads that allowed a greater mobility to natives and Mestizos, from 
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village to city and vice versa. The written press, radio and, lately, TV, started creating the 

needs for a growing number of Spanish-Uterate people, who have changed their amusements 

habits. 

Mayos and Yaquis became farm laborers on their own, or their former land. The 

impossibility of living off their own land has led even those who have workable terrains, to 

enroll as day laborers during part of the year. This has not been enough, and every time more 

indigenous people are hired as bricklayers, gardeners, domestic help and, at best, civil 

servants or employees in a company. A small number manage to finish a profession, and 

some take jobs as bilingual teachers or cultural promoters. Their marginal position places 

them in a disadvantageous situation regarding Mestizos, and creates, within important 

centers, feelings of frustration and desire to access better economical and social strata. It is 

thanks to this that school is seen as the place to go to, in order to attain a better standard of 

living, and to adopt the values that Mestizos, better situated within or near the communities, 

have created in opposition to the indigenous values of the zone. Despite the introduction of 

elementary and junior high schools at a great scale, the situation has not changed much, and 

the rate of poverty in the south of Sonora has grown during the 90's, especially in the places 

inhabited by indigenous groups. The increase of poverty and of extreme poverty in the Yaqui 

and Mayo regions is alarming, and it has displaced, in this aspect, other zones of the state, 

both in absolute numbers and in percentages (Camberos and Genesta 1994). The recurrent 

crisis of the last three decades has socially, economically and ethnically disrupted the Indian 

groups. Despite greater schooling, and the very particular adoption, be it total or partial, of 
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the Mestizo model, Yaquis and Mayos remain stagnant on the last level of the social scale. 

Mestizos generally believe that the cause of the indigenous people's "backwardness" is 

related to speaking their mother tongue, carrying on with customs different from the 

dominant society, and spending large sums of money in the celebration of their religious 

activities. This has deeply affected the members of both ethnic groups, in some cases it has 

changed patterns of ethnic and verbal behavior; and in others it has reinforced their feelings 

and actions as members of ethnic groups that refuse to be assimilated. 

The endless changes of the last decades, along with the stigma of speaking a native 

language, and/or of not speaking good Spanish, have been the main causes for Mayo 

speakers to modify their patterns in the uses and fianctions of both Spanish and their 

vernacular language. Around the middle of this century, speakers begin to find the use of 

their native language a hindrance to access the standards of living of a fraction of Mestizos, 

the ruling fraction that pleads for the integration of indigenous people to the model they 

propose, which consists of Mestizo individualism against the Indian groups' collectivism; 

investing in material goods against spending in religious celebrations; and the use of Spanish 

against the ethnic groups' monolingualism or bilingualism (Crumrine 1987). Formal 

education played a fundamental role in this process. Building schools was generalized in 

most of the Indian communities during the 40s and 50s. The teachers were monolingual in 

Spanish and had the notion that the native language was the main brake on the advance of 

modernization. The bilingual people that grew up going to school in that time affirm that 

teachers would forbid them to speak in their mother tongue, and that, in many occasions, they 
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were beaten for doing it. Besides, the fact that Mayo children studied along with Mestizo 

children, created a disadvantageous environment for the former, not only because they were 

jeered at for speaking their mother tongue, but also for the low grades they would get, as a 

product of their unfavorably facing up to a system that did not consider any aspect of their 

cultural characteristics. 

The Mayo language shift process has been too fast. During the sixties Spicer (1962) 

and Crumrine (1968) sustain that a considerable number of Mayos were monolingual in their 

mother tongue, but by 1985 the situation was very different: the Mayo children were 

monolingual, but in Spanish (Moctezuma 1987). A radical change took place in the middle 

of the century, and has continued with almost no resistance from the Mayo community. The 

problem is seen as a reality that can no longer be altered, all over the wide territory inhabited 

by Mayos. This process takes place in almost every Mayo site. It is unusual to find 

communities were children can speak Mayo. The rule is that most of them leam Spanish 

from their parents, and continue speaking it at school, and every where else. Mayo language 

was relegated to the adults and especially to the old. That is why, in general, three types of 

speakers can be found, according to the generation they belong to. Firstly, there are the 

elderly people, who speak Mayo more frequently, some of which are monolingual, or speak 

an incipient Spanish. Then there are the grown ups, who are bilingual and speak either in 

their mother tongue or in Spanish according to each one's domains, although Spanish has a 

much larger number of domains. Finally, we have the children and the young, who speak 

only Spanish and, at best, depending on the family features of the use of Mayo, understand 
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it. We can thus observe how Mayo has been loosing its symbolic value as message and 

identity transmitter. Its wider use is given at the level of ritual activities, and in those family 

or communal environments, where the strongest opposition to total shift takes place. 

As far as the process of language shift and preservation of Yaqui against Spanish is 

concerned, this has had an evolution different to that of Mayo. It seems that between Yaqui 

and Spanish there has been an apparent stability, as a result of the frequent use of Yaqui in 

many aspects of the community, which go beyond the purely familiar and which, in a way, 

reinforce the relationship between being Yaqui, and the vitality of a language that, shortly 

before, was on the verge of disappearing. The Yaqui-Spanish bilingualism has a long 

tradition, and that has allowed the Yaqui to carry on speaking their language. Unlike among 

Mayos, there is little monolingualism among elderly people. We can rather find the most 

frequent use of Yaqui among children in some of the most traditional communities regarding 

the use of the mother tongue, like Torim, Rahum, Pitahaya and Huirivis. In turn, we observe 

a different dynamic in the conamunities nearby to the large centers of population and to the 

most recently created communities, or those inhabited by a greater number of Mestizos. Such 

is the case of Loma de Guamuchil, Bahi'a de Lobos, Las Guasimas and Vi'cam Switch. In 

these places a greater use of Spanish can be noticed, even when there are groups of people 

who use Yaqui more often within the family circle. In formal meetings, where aspects related 

to the community's religious life or internal politics are to be discussed, the use of Yaqui is, 

of course, compulsory. We can affirm that it is in these places where the future of the Yaqui 

language is at stake. The linguistic conflict, which does not seem to be too serious in any of 
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the eight traditional towns, is a reality. However, as it happens with Mayos, the daily struggle 

for the spaces in the use of either language is an unfinished process, which has to be 

negotiated every day, and which any moment can be modified and produce changes that the 

Yaqui, as an ethnic group with great vitality, would not like to go through. 

School has slowly gained ground against the use of Yaqui, in favor of Spanish. Until 

1950 there was a certain apathy towards sending children to school, but by 1970 formal 

education became general, and now almost all children go to schools situated within every 

community. Despite the value of Yaqui within the communities, against the federal and state 

education system, it has lost the battle. It was so noticed by Spicer (1980:286) when he said: 

"Yaqui language was ignored because it was considered that only Spanish had value for 

formal education." Teaching children to read and write in Spanish is very common in all 

official schools, even though in the last few years, an education called bilingual and 

bicultural has tried to incorporate Yaqui and Mayo, which, however, does not satisfy the 

needs of the group members, on account of several reasons, lack of training in teachers, lack 

of didactic material to make this type of education practicable, and the state's lack of interest 

in supporting and developing a real bilingual education. Yaquis and Mayos are in the 

threshold of the XXIst century, and their language shift processes are radically different. The 

socio-economical, political and ideological processes Mayos have gone through go hand in 

hand with the type of language shifl their mother tongue is living, and have somehow had 

an influence on the symbolic value that speakers apply to it and to Spanish. Despite their 

apparent state of assimilation to Spanish, Mayo is still a language in use within the 



86 

communities. The speakers' reaction against this process will determine the future of the 

language and, with that, its survival or death in a span of time it is impossible to foretell. 

On the other hand, there is a seeming stability between the uses and functions of 

Yaqui and Spanish. Extralinguistic processes have also been linked to the symbolic value of 

each language, and have played a very important role in the kind of ethnic identity Yaquis 

have developed, in which the mother language is a central element, even though McGuire 

(1986:49) places it as a secondary attribute in ethnic identity. Its future viability will also 

depend on how the speakers regard their vernacular and Spanish, and on how they 

themselves bear the pressure exerted by a state and a society that will not give viability to the 

native languages of Mexico. 
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CHAPTER 2 

TWO COMMUNITIES, TWO LANGUAGE SHIFT PROCESSES 

INTRODUCTION 

The purpose of this chapter is to describe the historical processes and characteristics of the 

two communities in which live most members of the four family social networks included 

in this study. El Jiipare, Huatabampo, Sonora, in the Mayo valley, and Loma de Guamiichil. 

Cajeme, Sonora, one of the eight traditional towns belonging to the Yaqui ethnic group. 

Within both communities there is an intense relationship between the members of the 

families and their social network, not only with Yo(r)emes but also with Mestizos living in 

the town or people coming from other places. The processes of language shift and resistance 

in both towns are close related to the dynamics that have followed the members of the four 

family social networks. 

EL JUPARE, A MAYO TOWN RESISTING CHANGE 

Mayo population in Sonora is distributed in several municipalities in the south of the state, 

mainly in El Quiriego, Navojoa, Etchojoa and Huatabampo. The last three are the natural 

habitat of the members of this group, even though their cabeceras municipales, which bear 

the same names, are populated mainly by Mestizos. In this region, five kilometers to the 

southeast of the city of Huatabampo, and one from the right bank of the Mayo river, there is 
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El Jiipare; a community that used to be traditionally Mayo but now has a substantial Mestizo 

population. Despite this increase, the town still houses one of the most active Mayo 

communities in terms of ceremonies, which has allowed its members to continue fighting to 

hold on to their ethnic identity. Like most Mayo towns, EI Jupare owes its name to a term 

in Mayo, which can be translated as "mesquite in the plains", and comes from the word 

hu'upa "mesquite" and pa'aria "plains"^. 

As pointed out by O'Connor (1989:79), it is not easy to find historical data about this 

conununity, and there is only partial information in the monograph elaborated by members 

of the Centra de Cultura Mayo "Bias Mazo", which is situated in the same town; apart from 

the facts provided by O'Coimor (1989) and Crumrine (1977), who carried out 

anthropological research in this tovm. It is pointed out in the monograph that El Jupare was 

founded during the nineteenth century by four families named Chaparrero, Bainori, Buitimea 

and Mazo. Nowadays there are several families with those names, but not much information 

about their origins has been obtained. It is also affirmed that the town is a descendant of the 

town of Santa Cr\xr^, one of the seven Mayo missions founded by the Jesuits, which was 

burnt in 1874, during the time when Cajeme was leader of Mayos and Yaquis (Spicer 

1962:67). The ceremonial center then passed on to Huatabampo, but its prosperity and fast 

growth, especially in Mestizo population*', added to the political changes that took place 

during the late nineteenth and early twentieth centuries, made El Jupare become the 

ceremonial center, a position that it holds to this day^*. 
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A considerable number of Mayos in this town took part in the revolution, next to 

general Alvaro Obregon. In fact, the mayo contingents were the first to enrol with him, even 

though they were later outnumbered and relegated by the Mestizos that, by and by, put 

together the so-called Northwest Army. At the beginning of the revolution, the El Jupare 

Mayos formed the Eighth Mayo Battalion, commanded by general Guadalupe Cruz and 

Alvaro Obregon. 

Despite militarily supporting the man who would become president of Mexico, the 

Mayos never found an answer to their petitions and, on the contrary, went back to their 

territory only to find their lands and towns populated by Mestizos. By 1915 there already was 

a large nimiber of Mestizos in El Jupare, owners of the best lands, while the Mayos had none 

at all, and were forced to sell their work force to survive. 

During the period of the so-called guerra cristera (Cristero war) there was a 

confi-ontation between the clergy and the federal government. This event led to a group of 

Mestizos burning the churches and the saints in the Mayo valley in 1926. The church at El 

Jupare was set on fire, the saints stolen and burnt outside the boundaries of the community 

(Crumrine 1977:21). After the anti-religious period was over, the Mayos rebuilt their church 

and brought other saints to continue performing their rituals, and thus to carry on with their 

deep christian faith which, led in a very particular way, is the strongest basis for their ethnic 

activities and beliefs. 

Shortly after, during the Cardenista period, some Mayos and Mestizos requested ejido 

lands. Prudencio V^quez Galaviz, who was Mayo, left a short, detailed account of the 
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creation of the EL Jupare ejido, written in Spanish. He points out that a group of Mayo 

young men were in a deplorable situation, having neither jobs, nor land to work. The arrival 

of some professors allowed them to leam that a distribution of land was taking place all over 

the country, and that they had the chance to apply for the creation of an ejido in the 

community. He asserts that the Yoris, at first, laughed at them, but ended up joining the 

petition. They attended many meetings, along with agrarian leaders who were also asking for 

lands in the Yaqui valley. After many mobilizations and after thwarting the actions of what 

he calls rich landowners {latifundistas) and rich caciques, who were the owners of the vast 

areas of land that were being expropriated in favor of the landless peasants, in 1938 the El 

Jupare ejido is created (Vazquez typewriting). The land granting was 960 hectares of 

irrigation land, and 3,100 of simmier pasture, for a total of 238 ejidatarios (Guadarrama et 

al. 1985:139). Nowadays the ejido has 4529 hectares appointed to 173 ejidatarios 

(monograph typewriting). Despite Mayos being the majority in the ejido, the appointed 

authorities were almost always Mestizos, and they prompted changes in their favor. Among 

other things, the use of Spanish was established, by custom, in meetings and assemblies. 

Ejidatarios' meetings were a sort of Trojan horse for bringing Spanish into the Mayo 

communities, which, up to that moment had a high degree of monolingualism in the 

indigenous language. Around that time school had neither the reach nor the presence it would 

have shortly afterwards, and there were no other institutions with real possibilities of 

interference within the Mayo communities which had had, up to that moment, a strong 

resistance to the use of Spanish in the community life. Therefore, the creation of ejidos was. 



91 

unintentionally, one of the main impetuses to the use of Spanish among the Mayos from El 

Jupare, and from many other communities that received an endowment of ejidal land. 

Between 1950 and 1970 important changes take place in the region, bringing radical 

modifications to the physiognomy of the town, and to its relationship with the rest of society. 

During the fifties, a wide net of roads is created, connecting the urban centers with the small 

towns located in the fertile agricultural terrains of the Mayo and Yaqui valleys (Lopez 1986: 

60). In this way. El Jupare is connected to Huatabampo, Etchojoa and Navojoa by asphalted 

roads. Local roads are also built, joining El Jupare with other nearby communities like 

Etchoropo, Pozo Dulce, Las Parras and El Tabare. PubUc and heavy transports take and bring 

town dwellers, along with an increasing number of people that, for some or other reason are 

involved in economical and social relationships with the members of the community. The 

majority of these people were, and still are, Spanish speakers, and so Spanish became, from 

that moment on, the language of communication for those immersed in that type of 

relationships. Since then. El Jupare was no longer an isolated town, and Spanish started 

gaining ground insofar as the social and economical networks were no longer among the 

small Mayo population centers, but among a growing number of Spanish speakers who came 

and went between different places of the region. Many of them settled down in the 

community, trying to impose their way of life and, with it, the use of Spanish. 

The Adolfo Ruiz Cortines Dam, also known as El Mocuzari, was finished in 1951, 

controlling the water of the Mayo river. The water spilt from the dam irrigates the lands of 

the irrigation district number 38, which belongs to the El Jupare ejido. Even though this has 
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allowed irrigation, it has also been the cause for the river to be no longer a source of 

sustenance for the El Jupare Mayos, and for other communities, since it has become a narrow 

canal taking polluted waters along its bed. The flora and fauna of its banks are disappearing 

along with the course of modernization, and now the river is ceasing to be the mythical place 

it traditionally was. Despite that, it is on the river banks that we find the flags between the 

different towns that hold ritual relationships with the members of El Jupare, and the place 

where, every year, the old flag is switched for a new one by the fiesteros of the community. 

In this place there are discourses in Mayo language welcoming the fiesteros, or in an 

elaborated interchange of rituals. It is thus that the Mayos carry on with their ceremonialism, 

despite the changes brought on by the construction of the dam, which have been fundamental 

to the region where El Jupare is situated. 

In 1955 a clinic of the Instituto Mexicano del Seguro Social {IMSS) (Mexican social 

security system) is established in this town, in order to provide the population with the 

medical service it had a right to as part of the ejido. Since then, a considerable amount of 

doctors and nurses from other parts of the country have passed through El Jupare, bringing 

with them the benefits of modem medicine, along with models that contrast with the group's. 

There has been a great variety of attitudes from health workers towards the Mayo group, but, 

in general, they tend to reject what is strange to them, and try to modify traditional attitudes 

and practices. The problem of communication has been decisive, especially during the early 

times of the clinic, and while a small part of those that have come to El Jupare, have tried to 

get in touch with the community and leam some Mayo words, most of them find the use of 
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that language as an obstacle for the communication between patient and doctor (or nurse). 

Their prestige, and the power usually conferred to medical knowledge have been important 

factors for the linguistic changes within the community. 

In 1957 an elementary school was opened in the town, and Maya children attend it, 

along with Mestizos. Teachers, generally, came from other places and spoke only Spanish. 

School was, from that moment on, a major determinant for the language shift process of 

Mayo by Spanish. Most of the people that studied during these period complain about the 

methods used by teachers to compel them to change their communication habits. The 

pressures came from Mestizo children as much as from teachers, who found the uses of 

Mayo as a delaying factor for the process that was in fashion at the time: rural modernization 

via schooling the population, especially the ethnic groups. Speaking an indigenous language 

was a synonym not only of the group's underdevelopment, but also of hindrance for the 

modernity that was being sought at all costs during that period. Important economical 

changes in the region were matched by the introduction of elementary schools all over the 

Mayo region. School played the double role of teaching the Mayo children in Spanish, and 

of being the tip of the spear of the ideological model that promoted a change in the linguistic 

habits in favor of Spanish, which would, supposedly, bring on a social and economical 

mobility in favor of those who had a education. 

Electric energy was introduced in late 1959, and its result was a large scale 

introduction of communication devices like radio and television, broadcasting entirely in 

Spanish. Electricity brought, as well, the opportunity of introducing a series of domestic 
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televisions, refrigerators, irons and other devices. With the arrival of electricity, public 

dances began, in which Spanish was the ruling language for the participants. After the use 

of phonographic appliances for the dances, the musical groups of the region and the country 

appear, performing, in place built especially for this purpose. The music and the invitation 

to dance can be heard in any place of the town, due to the powerful speakers these groups 

have. It is the young that traditionally take part in these events, and it is there that the social 

networks are reinforced, in which conununication is basically in Spanish, since the 

indigenous language was excluded from this realm, even by those who use their mother 

tongue more frequently in other social areas. 

In 1963 the Centra de Salud de la Secretaria de Salubridady Asistencia (SSA) (a 

state health center) was built in order to give medical aid to the population that was left out 

of the service provided by the IMSS clinic. Shortly after, in 1967, an elevated tank is 

installed to supply the community with drinking water, but its service is deficient: the town 

people often run out of the vital liquid. 

The launching of the great population centers in the south of the state had its origin, 

as well, in the modernization process that took place in the fifties. Huatabampo and Navojoa 

became important cities at that time, while Etchojoa remained a small town, even though 

they were all enclaved in the heart of the Mayo valley. Up to that moment, there was a 

significant number of Mayos living in these towns, but, along with their growth, a change in 

the occupation patterns occurred, and thus the Yoremes were systematically pushed to the 
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outskirts, the center being the place assigned to commercial and political-administrative 

activities, ruled by the Yoris. In this process, many Mayos assumed the model promoted by 

the town Mestizos, they withdrew from the group and its traditions, and became Yoris on 

entirely loosing their ethnic identity. The churches of Navojoa and Huatabampo, formerly 

the bastions of two important Mayo ceremonial centers, became, in a short time, typical 

Mestizo churches, ruled by Mestizo priests who look unfavorably on the way the Mayos 

carry on with their own way to approach and practice Catholic religion. These priests have 

been an influence in the growing movements of the Mestizos to dominate the churches in the 

other traditional towns, against the Mayo resistance. 

Huatabampo, being a community with a meaningful Mayo speaking population until 

before the fifties, becomes, after this decade, a bulwark of Spanish in all levels. Economical 

transactions are performed in Spanish. In public administration only Spanish is spoken, and 

only being Mestizo can one obtain a political post, or, as a last resort if one has indigenous 

origins, speaking perfect Spanish (including, of course, reading and writing in this language). 

School was totally in Spanish, and the few Mayo speakers that attended it, endured jeers, 

denigrations and, finally, the imposition of exclusive use of Spanish within the schools. The 

pressure was such, that the use of this language was imposed even in the community and 

family life of the student. Finally, Spanish took over the city, and Mayo can only be heard 

in the streets when people form other small communities go there to carry out a necessary 

transaction or administrative procedures. In this way, cities like Huatabampo were the centers 

that radiated, and still do, cultural and linguistic changes towards the surrounding 
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communities. In a short time, Huatabampo became the center of political and economical 

power in the lower region of the Mayo river, where an important percentage of the Sonoran 

Mayos lives, and where there is a growing use of Spanish, together with a disuse of Mayo. 

The situation of El Jupare is not an isolated case, most of the Mayo towns present the 

same kind of language shift. In the 50s and 60s there were important changes that provoke 

similar attitudes toward Spanish and Mayo language by the Yoremes. After a prolonged and 

slow process for Spanish to settle down definitely in the community, there suddenly began 

a vertiginous language shift process within the family, in which the speakers noticed the 

change only when it was almost irreversible. The growing use of Spanish within the 

household and in family interactions was decisive in the seventies, and already in the 

eighties and nineties it was generalized to such an extent, that nowadays we find a type of 

inverted monolingualism, in which there are, on the one hand, elderly relatives that speak 

only Mayo, and on the other, young people and children that speak only Spanish. 

Communication is achieved among them, insofar as both extremes understand the otlier 

language but carmot, or do not want to speak it. Between these opposite poles, there are 

bilinguals, although Mayo is used in a constantly decreasing number of interactions. Inverted 

monolingualism is not as dramatic as is the case of Spanish monolingualism in another sector 

of Mayo children that no longer understand the language, and know only the odd word, but 

cannot even comprehend the most common instructions in Mayo. 

The process of introduction of the Mexican state institutions to El Jupare culminates 

with the opening, in 1989, of a technical junior high school in the town. The growth of the 



97 

Mestizo population, the constant loss of identity in some Mayo sectors that have entirely 

modified their communication patterns, apart from their ethnic identity, and the reduction of 

the Yoreme spaces, all of these created the need for establishing in the community a junior 

school, that could allow them to continue the changes generated from the midcentury up to 

now. At the critical age of ethnic definition, the young people from El Jupare must choose, 

in the school, between carrying on openly with their ethnic identity, hiding it and carrying 

on with it in a veiled manner, or definitely denying it, and follow the alternative that is daily 

presented to them at school, but is a strong influence outside it. The teachers are Mestizos 

from Huatabampo, and the program, like in elementary school, is designed totally in Spanish, 

thoroughly ignoring the characteristics of the ethnic group members that attend the school. 

If in elementary school there was a little interest in some ritual aspects, reflected in children's 

games, in secondary school begins a rejection of anything resembling autochthonous cultural 

features. A large number of teenagers no longer want to participate openly in Mayo 

ceremonies , and avoid attending, unlike the rest of the children, the pascola and venado 

dances. At the same time, and hiding behind the masks, some of them take a part as fariseos 

during the Mayo Lent. This contradictory participation at school and in the Mayo ritual, is 

an aspect of the negotiation between the practice of identity, and the refusal to acknowledge 

it before their schoolmates, most of them Yoris who still have an inquisitive attitude towards 

those that openly hold to their identity, even when it is not expressed by means of their native 

language; since in secondary school no one ever, regardless of whatever knowledge of the 

language they might have, speaks Mayo. 
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In the unequal fight to maintain identity and language, the El Jupare Mayos have 

openly resisted change. This resistance shows in the reinforcement of some ritual institutions, 

and in the establishing of institutions comprehended within the Mexican state, but which they 

have tried to revalue, with a symbolic value rather than with a real one. Firstly, there is the 

strengthening of the traditional church authorities. The town Yoris have fruitlessly tried to 

form a committee to preside over the church. The priest that every Sunday comes to celebrate 

the mass is one of the main promoters of this policy. A majority of Mestizos attend the mass, 

but also some Yoremes that are trying to withdraw firom the ethnic group, even though many 

of them actually stand between either side, depending on how and up what level they keep 

a relationship with their group, and how they are accepted by the Mestizos. Before this, the 

Yoremes have closed ranks around their traditional religious authorities, and have chosen 

members of the group, skilled in the ritual, and active in the defense of their ethnic identity. 

It is in this realm that the language has a stronger presence, even more than within the family, 

where generation differences have brought on a lesser use of the language in the family daily 

life. Communicative networks among Mayos take place between the bilingual participants 

that reinforce the use of the Mayo language in those spaces that have a strong ritual. It is 

remarkable that the use of the language, even in this aspect of community life, takes place 

at a generation level. Bilingual people are more inclined to speaking in Mayo, but the young 

continue to speak Spanish, most of the times because they have a poor command of their 

mother tongue, and that gives cause to the jibes of those speakers that, having a purist 

attitude, criticize and jeer at the young for not speaking the language well, when they speak 
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it (see Hill and Hill 1986). 

In 1976, with support from the federal government, a boarding school that attracts 

yoreme children from communities around El Jupare was opened. Around 50 children spend 

the week there, and go home in the weekend. Even though this reinforces their sense of 

identity, the use of Spanish is common among these children, with no possibility of 

revaluation or use of their mother tongue. The children finally face the formal educative 

system, which continues to promote the use of Spanish at school and in the community, apart 

from the fact that they no longer speak Mayo at home. 

Resulting from the circumstantial policies of the Mexican state towards indigenous 

groups, the Direccion General de Culturas Populares was created, which sees to the ethnic 

groups regarding their cultural manifestations, especially the most apparent ones, like 

handicrafts, dances, rituals, etc. In 1985 the Centra de Cultura Mayo "Bias Mazo" was 

created at El Jupare, dependent on Culturas Populares. Almost at the same time the Centra 

de Cultura Mayo "Francisco Mumulmea" was formed in the community of Buaysiacobe, in 

Etchojoa. There are six Mayo promoters that share duties in both communities, although 

usually three stay in El Jupare and the other three in Buaysiacobe. A group of young cultural 

promoters took up the task of serving as intermediaries between the institution and the needs 

of some Mayo communities regarding ethnic reinforcement, especially at the Centra 

Ceremonial del Jupare, which assists a considerable number of Mayos of the surrounding 

districts. Among their tasks, they have carried out courses on dance, handicraft and language. 

The latter arises from the problem of shifting in Mayo. Antolin Vazquez, one of the 
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promoters, siuns it up as follows: "Aimed mainly at children who did not use Mayo as a form 

of expression, which has gotten worse due to school and the lack of bicultural and bilingual 

programs and didactic material" (V^quez 1991:228). The Centro has attracted the interest 

of the Yoremes of the region, playing an important role in the ethnic dynamic of this 

community and of others that somehow keep a relationship with the promoters. Its 

participation has been decisive in some problems related to ceremonial organization and that 

has been the cause for the center to have a political weight within the community. 

The differences between the Mayos and Mestizos that had their children in the center 

of preschool education, brought as a consequence the opening, in 1995, of the bilingual 

kindergarten in the commtmity, and many Yoreme children left the Yori-dominated school. 

With plenty of problems they have managed to obtain a plot to build their school, and in the 

meantime they have worked in ramadas supplied by the Jiesteros. This has made some 

members of the group come together in order to carry out their project, and has allowed the 

Yoreme children of preschool age to take a part together in a dynamic different to the one 

that takes place in the other school. Despite being called bilingual kindergarten, the truth is 

that all verbal interactions are in Spanish. Almost none of the children, in spite of having 

Yoreme parents, speak the vernacular, and only some of them actually understand when 

adults speak it. 

Another event that came to reinforce the identity of El Jupare's Yoremes was the fact 

that a group of Mayos, displaced from the Mayo River's banks, joined the community. The 

forming of the colonia 5 de mayo, humorously called El Sapo "the toad" by the old 
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inhabitants, due to the fact that its dwellers came from the river, created a balance in the 

demographic scales between Yoremes and Yoris at El Jiipare. Even though at first the 

relationship between both Yoreme groups was cordial, the apparent lack of a total integration 

to the ceremonialism that takes place at El Jupgjre has brought on friction, especially among 

the young, who look suspiciously at their adversaries living on the other side of the road. 

Despite this, there is a mutual ethnic reinforcing, as a way to resist the pressures they are 

daily put under by the Yoris of the place. The reinforcement of Mayo identity is more 

noticeable in the ceremonialism that upholds it. At El Jupare a religious ceremony is almost 

always being prepared or carried out. Every Sunday the fiesteros participate in a complex 

ritual within the church. Beside it one can observe the yoremes discussing the details of the 

fiesta. Ail through the year there are important fiestas that attract Mayos from other 

communities. EI Jupare has one of the most significant fiestas, that of the Santisima Trinidad 

"Holy Trinity". It is attended by Mayos and Yaquis from very remote regions. Holy Week 

is an event that gathers the greatest number of fariseos that can be found in both Mayo 

regions (Sinaloa and Sonora), and the Yaqui zone. Nowadays there are about 200 fariseos, 

a very superior figure compared to that of other communities. During the Holy Week a large 

amount of Mayos arrive from other places, but its fame is such that a considerable number 

of Mestizos also arrive to watch the rituals, although they do not always do it with the respect 

this type of religious activities deserve. Along with these two great ceremonies, there are also 

important festivities for the Virgin of Guadalupe and San Juan's Day. This reinforces the 

religious institutions at El Jupare, and the people's ethnic identity vdth it, despite their daily 
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conflict with the Mestizos that live in the community, trying, whatever the cost, to modify 

their cultural characteristics, and assimilate them to their culture. 

The conflict between Yoris and Yoremes is reflected in the occupational structure 

both groups have developed. On the right side of the community there is a mostly Mayo 

population. In this side there is the church and the graveyards, surrounded by the path of el 

conti. El conti is a procession performed by Yaquis and Mayos around the church, along a 

path that has no other purpose. The contis are carried out on Lent Friday, during the Holy 

Week, and in some of the main religious fiestas. The Centro Bias Mazo is located here as 

well, along with the pascolas' ramada, and the fiesteros' kitchens. It is in these spaces where 

all of the Mayo ceremonialism takes place. The plot do not have a clearly established pattern, 

nor do the streets follow the rectangular line observed in the other side of the community; 

they rather follow the ancient settlement model Yaquis and Mayos had, in which families 

would situate their plots around the church, following no well defined pattern. On the left 

side of the graveyards one can notice a rectangular distribution of the streets. Houses are 

lined up there, and their fironts face the streets. Located on this side, there is the dancing 

ground, the elementary and junior high school, the health center and the IMSS clinic, apart 

firom the elevated tank that supplies the community with water. The main stores are also on 

this side, along with the telephone booth. The materials and types of house are also very 

contrasting. While in the Mayo side there are still many adobe and reed buildings, and there 

are ramadas in fi*ont of every house; on the other side one can notice the economical 

possibilities that allow building better houses, following the pattern of modem houses, made 
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with more durable materials. However, in the Mayo part there is an increase in construction 

with commercial materials, but even then there are differences. This type of house is 

perpetually in construction, almost always building a room next to a previously built one. 

This is due to the fact that constructions are done insofar as economical possibilities allow, 

which determines a slow process that shows a never finished thing. 

Economical differences within the community are very marked. In the extreme with 

larger incomes we have a reduced number of Yoris, while in the other there is a not so 

reduced number of Yoremes. Between these poles, there are people from both groups, even 

though it is noticeable that those Yoreme individuals with better incomes tend towards 

withdrawing from the social activities that characterize the group, although many of them are 

not physically separated from the group, and occasionally take a part in a marginal way in 

certain activities practiced only by the ethnic group. 

Since for many Yoremes agricultural activity on lands of their own is constantly 

decreasing, due to the rise in the renting of their productive lands to Mestizos, several of 

them have taken up other activities, of which the most common is day labor. Every day, 

around 4 o'clock in the morning, two or three trucks drive by. honking their homs to call the 

workers that are going to labor in some field, some times near the community, other times 

quite remote. This activity is so common that on every road one can see trucks or cars of all 

sizes, full with day laborers with their typical apparel. The women wear a blouse and a skirt, 

although they always wear pants under it. Both men and women wear a hat or cap, and a 

handkerchief or paliacate that covers most of their face. The women also wear a shawl to 
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cover their heads. This outfit protects from the sun and dust, very common in open field 

laboring. They also carry a pail or bucket which they fill with the product they are picking, 

and which is sometimes the measure of their work. They retum home between 1 and 7 in the 

afternoon, depending on the distance and the transport conditions. The workers usually 

harvest tomato, pumpkin, chili, potato, cotton, cucumber, beans, or, when there is nothing 

to pick, they go to the fields to weed, or to perform any other activity requiring manpower 

skilled in field working. Even though most of them are Yoremes, conversations are in 

Spanish, and only the elders of the group actually dare to speak in Mayo among themselves. 

There are other economical activities that are already traditional among the Yoremes 

of the region. There are many fishers that embark, especially during the shrimp season, 

between September and May. Others go fishing at the sea shore, and go back home the same 

day or, at the most, in a few days. Bricklaying is another very usual job among Yoremes, in 

the town itself as well as in other places, mainly Huatabampo. There are also some artisans, 

carpenters and blacksmiths. To a lesser extent, there are some Mayos that have some 

education and work in different, better paid activities, there are nurses, teachers, secretaries, 

truck or tractor drivers, and even cultural promoters. This diversity has been in response of 

society's needs to incorporate the Mayos to the labor market in all areas, although it is clear 

that most of them are at the lowest level in training and economic scales. 

The current population in EL Jupare is 2,000 inhabitants approximately, although 

three different works give dissimilar figures: O'Connor (1989:79) points out that the 

population in the late seventies was 2,500, a very different figure to the one given by 
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Melchor (1991:233), who sustains that there are 1902, based on a census carried out by an 

assistant physician that worked in the vicinity in 1989. Finally, in the monograph of El 

Jupare done between 1995 and 1996, we have a figure of 1274 inhabitants, 278 families, and 

400 bilingual people. App.arently this last amount of inhabitants falls short, since it is clear 

that the average of children per family at El Jupare is larger than two, as the figure would 

indicate. 

Unfortunately, there are no figures for people monolingual in the Mayo language, but 

our enquiries led us to a result of about fifteen, some of whom have died in the course of this 

research, generally being elderly people. Now, bilingualism is something that happens among 

adults, so, the Mayo population is larger than the 400 bilingual people mentioned in the 

monograph, perhaps a little more than half of the population living in the town. This is the 

context of a community that refiases to be absorbed, and that allows its members to establish 

social networks that modify or reinforce their ethnic identity, according with the type of 

relationships established within and without the community. 

LOMA DE GUAMUCHIL, HEIR TO THE ANCIENT YAQUI MISSION OF COCORIT 

Yaqui communities are established between two great cities: northward, the Guaymas 

seaport; southward; Ciudad Obregon. Even though six of the eight traditional towns belong 

to the Guaymas municipality, the Yaquis do not keep a very direct relationship with this 

harbor. The opposite happens with Obregon, a city belonging, like the Yaqui community of 
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Loma de Guamuchil, to the Cajeme municipality. Yaquis from all communities regularly 

visit this city, and keep commercial and political relationships that are an everyday matter 

for both, Yaquis and city dwellers; especially in the center zone, where the state powers and 

the main shops in the vicinity are situated. 

Nowadays, Loma de Guamuchil is one of the eight Yaqui towns, although the official 

title is still Cocorit. This is thanks to the fact that, with the restitution of part of the Yaqui 

lands by president Lazaro C^denas, the town ended up on the right bank of the Yaqui river, 

which was not granted to them by the same decree. Bacum had the same problem as Cocorit, 

the town was on the right bank of the river, and was inhabited by a majority of Mestizos. The 

Yaquis tried to recover it but it was useless, and the cabecera emigrated first to Bataconcica, 

and finally settled down in Loma de Bacum. Despite the attempts to regain Cocorit, this town 

remained in Mestizo hands, and only a reduced number of Yaquis stayed in the Conti 

neighborhood. However, follov^ng the line of continuing with the eight traditional towns, 

Torocoba, Guamuchil and, lastly, Loma de Guamuchil became, one after the other, head 

quarters of the authorities of the traditional town of Cocorit. Nowadays the name is preserved 

to refer officially to the communities of Loma de Guamuchil, Tajimaroa and Estacion Corral, 

communities that jointly make up the traditional town of Cocorit. Loma de Guamuchil is the 

cabecera of the traditional authorities, including the ecclesiastical ones, and their church. It 

is evident that the concept of town was determining for the Yaquis, who sought to preserve 

the old Jesuit structure of the eight traditional towns at all costs. On the other hand, the town 

of Cocorit ended up linked to the municipal authorities of the region, and nowadays is an 
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almost entirely Mestizo town, with little reminiscence of its Yaqui heritage. 

The town of Cocorit, now as Loma de Guamuchil, dates from the Jesuit era, when 

priests created the eight traditional Yaqui towns. The visit town of Cocorit was established 

in the region furthest to the east of the eight towns, and, therefore, the closest to the Baroyeca 

mine and the Buenavista presidio. The term comes from the word co'ocori, which means 

chili. Its closeness to this hispanized settlements, allowed the inhabitants to have a greater 

contact with the Spanish speakers than the rest of the Yaqui towns. However, like the rest 

of the Yaqui communities, this town had almost no contact with the main body of the 

Spanish population that lived in the region. This was not a hindrance for many of the Yaquis 

living in Cocorit, to go to work in the mines of the region in some seasons, despite the 

disagreement of the missionaries (Hu-De Hart 1981:90). Perhaps due to these journeys, the 

inhabitants of Cocorit were the first in presenting an incipient bilingualism. The end of the 

Jesuit era brought as a consequence the penetration of Mestizos in Cocorit (Spicer 1980:126) 

and with that, the continuous presence of Spanish speakers within the community, a situation 

that has carried on to the present time. 

Cocorit's geographical position was a decisive factor for the penetration of Mexican 

settlers. During the entire nineteenth century, there was a systematic invasion of settlers in 

this community and its lands, with the subsequent response from the natives to expel them. 

They did actually manage many times, but, by and by, it became more and more difficult, 

until the town was finally in the hands of Mestizos. So fierce was the fight over this 

community, that in 1874 Cajeme had it burnt (Spicer 1962:67, Hu-De Hart 1983:96). 
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Paradoxically this Yaqui leader was executed in this place in 1887 (Spicer 1980:147, Hu-De 

Hart 1983:115). Towards the end of this era, a garrison is appointed in the town, allowing 

the Mestizo settlers to remain in the zone without the danger of being expelled by the Yaqui 

resistance. With Cajeme, the possibility to retain Cocorit and Bacum as part of the Yaqui 

territory was lost. Shortly after his death, a real settler invasion begins, who establish 

themselves from Bacum and Cocorit southward, from where they would never be expelled 

by the former owners again. When the Scientific Commission of Sonora carries out the 

fragmentation of the land, plots are conferred to 458 Mestizos and 322 Yaquis (Velasco 

1985:14). In 1890 this place had the largest population in the Yaqui zone, about 1,000 

inhabitants, most of them Mestizos (Hu-De Hart 1983:127), and already by 1899 there were 

740 Yaquis against 1330 Mestizos (Hu-De Hart 1983:139). It was in those times that the 

town was laid out in a quadrangular way, breaking up with the old distributive scheme of the 

Yaqui town (Dabdoub 1964:140). The modifications in physical appearance and population 

were so different to those of the other Yaqui towns that Spicer (1980:154) affirms: "only 

Cocorit had begun, in the late nineteenth century, to endure the fate of almost all Mayo 

towns." Population in and aroimd Cocorit continued increasing, which brought about, in the 

early twentieth century, the establishing of the nearby colonies Esperanza and Los Gitos. The 

Yaqui still had an important population with about 1,000 members, but were already a 

minority with respect to Mestizos. With the rise in the need for manpower, due to the 

opening of lands in the Yaqui region, Mayos came to work to the haciendas that grew up 

quickly in the outskirts of this town, amounting to 500 around that time (Hu-De Hart 
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1983:162) This process came along with an increase in the quantity and quality of bilingual 

Yaquis, who contrasted strongly with the rest of the Yaquis, that remained more isolated, 

being concentrated in communities less penetrated by the settlers, or living in the sierra, 

where there \^as much less contact with Mestizos. 

The deportations that took place systematically during the first decade of the 

twentieth century allowed the settlers to multiply their number in an extraordinary way , 

along with an abatement in the Yaqui population. In the half of that period, there were 970 

Yaquis in the town, resulting from the concentrations done in certain parts of the valley, and 

therefore, not all of them original from the locality (Hu-De Hart 1983:177). The arrival of 

Mestizos was accompanied not only by the opening of lands, but also by progress in the 

construction of irrigation canals. Since 1889, four canals were opened in the Yaqui zone; one 

of them, the canal of the Compania Irrigadora, led the water in the river banks nearby Cocorit 

and Bacum (Velasco 1985:15). Towards the end of this period, the population fluctuated 

around 3,000 predominantly Mestizo people. The community was the municipal cabecera, 

and its authorities were, of course, dominated by Mestizos (Spicer 1980:225). Its former 

dwellers began moving to the other side of the river between 1912 and 1913, to a place called 

Torocoba, a recently formed town on the left bank (Spicer 1980:263). 

The participation of the Yaqui in the Mexican revolution was a noticeable factor for 

the slow growth of this place. Population movements were linked to armed movements in 

which the members of the community participated. The armed fight brought on constant 

mobilizations of large Yaqui population centers. The resistance that was held during all of 
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that period, made it impossible for them to definitely settle down in one place. Even in the 

last revolt, in 1927, many Yaquis that were in Torocoba and Cocorit had to run away to the 

sierra or to other safer places, many years going by before they came finally back to their 

original places. What is more, the great mobility of Yaquis brought as a consequence the 

incorporation of the town with a reduced number of Yaquis who had their origin in this 

community and was formed rather by Yaquis original firom different places that finally 

settled down here. 

With the restitution of part of their lands, and with the impossibility to recover 

Cocorit, Torocoba becomes cabecera of the traditional town of Cocorit in 1937 (Spicer 

1980:262). At the same time, Bataconcica substituted Bacum, with the purpose of keeping 

the eight towns tradition; even though by then, the three towns in the furthest western region 

were deserted, due to the lack of water in the river bed"'. The growth process in Torocoba 

was very slow, and by that time its population was no larger than 300 inhabitants (Spicer 

1980:271). However, its return worked in an affirmative way since the Yaquis went back to 

their old traditions in the town: they began working the land as they had done the three 

previous centuries; appointed their traditional authorities once again; developed a rich 

ritualism, basically centered around the church; and, within the community, Yaqui became 

once more the language of family interactions. Even though it was not the case of some 

commvmities that went back to an almost exclusive use of their mother tongue; there was, 

in this place, an actual reversion of the language shift process that was rapidly taking place, 

threatening to definitely displace Yaqui, in favor of Spanish. The proximity to centers of 
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Mestizo population, along with the presence of some Mestizos within the commimity, were 

determining factors for the continuance of the tendency towards bilingualism that had 

characterized the entire Yaqui population in the last decades. But the return to community 

life, revaluated the use of the mother tongue as one of the main features that identified the 

members of the group, which was begirming to put itself together again. Yaqui became, once 

more, the communicative vehicle within the family, and, in that process, many children 

learned only Yaqui, leaving the learning of Spanish for more advanced stages, especially for 

the moment of begiiming formal education; or they had to leam it at school, since at home 

only Yaqui was spoken. The reintegration allowed, for a while, a certain balance between the 

uses of Spanish, when dealing with external institutions, and Yaqui, used within the group. 

The construction of the La Angostura Dam restricted the water arriving to the Yaqui 

zone; most of it was led towards the left bank of the river, to the Yaqui valley. The little 

water supplied to the Yaquis was not enough to irrigate the lands open to irrigation, which 

were a product of the new canals, built according to Cardenas's decree. Between Torocoba 

and Bataconcica, the new canals allowed the irrigation of 250 hectares, which were 

insufBcient for the necessities of both communities (Gouy-Gilbert 1985:192). By then, the 

inhabitants of Torocoba had moved to Guamiichil due to a spate that had flooded the town. 

However, new floods, in the early fifties, forced its inhabitants to move to safer places, and 

thus they ended up very near there, on the top of a hill; this new locality changed its name 

to Loma de Guamuchil. It is slightly strange that, in defining the toponym of the community, 

the Spanish word was preferred over the Yaqui term. This marks a difference with most of 
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the traditional Yaqui towns, which have names in the Indian language. However, it is no 

wonder to find a Spanish word in the name of such an important place for the Yaqui, 

apparently this is fi-amed in a process of change to baptize the new settlements in the 

indigenous zone. During the sixties two Spanish-named fishing towns were formed: Las 

Gu^imas and Bahfa de Lobos, and there are other places with Spanish names, like Casas 

Blancas and Agua Caliente, where, by the way, Yaquis are majority. 

The change was not a simple one, since there was at the time an intense struggle 

within the Yaqui conmiunities, between the Partido Popular Social is ta (PPS) and the 

Partido Revolucionario Institucional {PRI), which has held power in Mexico from the 

twenties up to the present time. The Yaquis' heritage of fighting created the conditions for 

a sector of this ethnic group to see in the postulates of the PPS, a reflection of their own 

social purposes. At the same time, penetration of the PRI inside the group was abeady a daily 

reality that ruled over vast Yaqui sectors. In this context, at the moment of the change, a 

breach comes between the members living in Guamuchil: the PPS's followers create 

Tajimaroa, and the PRI's, Loma de Guamuchil. The church and the seat of traditional 

authorities rested in the latter. The fight was so strong at the time, that there were occasions 

when the tempers were so hot that the members of both groups ended up coming to blows. 

The confrontations continued, and the PRI people began gaining ground, until in 1963 the 

governors of the eight towns proclaimed their rejection to the PPS leaders, and to any 

"peasant" intending to penetrate the Yaqui territory, threatening to hang those who did 

(Spicer 1980:273). From this moment on, there was no political force apart from the PRI in 
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the Yaqui zone, even though the Yaquis, as a group, have not defined themselves as active 

militants of that political party. 

With the construction of canals, and the opening of lands to irrigation, the seeming 

Yaqui isolation of Loma de Guamuchil was broken once more, with the arrival of 

bureaucrats from the several institutions in charge of incorporating the ethnic group to the 

economical model, that had already been developed on the other side of the river. The 

employees of the different government departments came to get the production going in the 

Yaqui lands, with new crops, improved seeds and new production techniques. The Yaquis 

served only as inexpensive manpower in their own lands. Starting from this change, groups 

with obvious differences in incomes appeared within the community. Those that were linked 

to the official institutions achieved greater benefits and, with that, the possibility of 

upholding a better standard of living than that of the members of the group who have seen 

how, in the last three decades of this century, the possibilities of working their own land have 

been diminished, and as a last resort, they have had to lease their lands to those Yaquis who 

can make them produce, or to people outside the group. 

In spite of being a recently created community, Loma de Guamuchil followed tho old 

cahita partem of settlement, houses and solares scattered around the church. Following this 

population model, the Yaquis flatly rejected the Mestizo pattern of square streets. A quite 

austere church was built in the middle and, in front of it, about 300 meters away, la guardia. 

A building, now made of brick, including the traditional ramada, where the traditional 

authorities of the town attend to business. The modernization of the town is remarkable 
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regarding this building, the ramada and the benches; since in other towns the ramada is still 

made of wooden beans supporting reed roofs, and the seats for the authorities and the 

participants in the events are made of trunks. Between the church and the guardia there is a 

wide esplanade where part of the rites are performed, and where the different ramadas, 

depending on the type of fiesta, are placed: for the kitchens, for the pascolas, for the 

representation of "the last supper" on Maundy Thursday, or for the traditional authorities. 

Around the church there is the path of el conti, where the Lenten processions go by, situated 

within and without some scattered solares. In front of the church there is the belfiy, and some 

graves that were put there, when the church was built, following the same style used since 

the arrival of the Jesuits. Perhaps due to the characteristics of the ground, which is very hard 

and stony, or to carry on burying their dead in the old graveyard, they stopped doing it in 

front of the church, and now they take their deceased to be buried in the low part, where 

Guamuchil used to be, and where the old cemetery is still used by the communities of 

Tajimaroa and Loma de Guamuchil, since Estacion Corral has its own burial ground, being 

inhabited by a Mestizo majority. 

Even though the impact felt in the Mayo valley was not the same here, the fifties and 

sixties represented a meaningfial period for Loma de Guamuchil too. The first change was 

the paving of the Pan-American Highway, which went precisely across the town. It connected 

the northwest with the south of the country, and cars passed endlessly before the Yaqui 

dwellers' eyes. Another, perhaps more significant, change was the explosive growth of 

Ciudad Obregon. This town served, at the beginning of the century, as a supplying place of 
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the locomotives that crossed the Yaqui valley. With the development of the valley, it became 

a small town that by 1923 had only 450 inhabitants, and whose name was Cajeme. In 1928 

the name was switched to Ciudad Obregon, in honor of the man who made the decision of 

launching, at the expense of the Yaquis, the development of the region: Alvaro Obregon. 

Thanks to its growth, in 1930 it becomes the cabecera of the Cajeme municipality instead of 

Cocorit, which, from this moment on, ceases to be the most important site in the valley. Its 

expansion is such that by 1950 there are 75,000 inhabitants in the municipality, most of them 

settled in Obregon (Spicer 1980:261). 

With the excessive growth of a city hardly 16 kilometers away from Loma de 

Guamiichil, the Yaquis in this town are immersed in a double dynamic: on the one hand, they 

stand relatively aside from the expansion of the city, reinforcing the social networks within 

the community, with the rest of the Yaqui communities, and even with the Mayo towns they 

visit during the fiestas. On the other hand, they are compelled to establish a certain type of 

social relationships with the Mestizos, with whom they keep daily economical, political or 

labor relationships. This is one of the main reasons for bilingualism to have remained stable 

for a more or less lengthy period of time. The extraordinary concentration of population in 

Obregon has allowed the growth of other communities, if to a lesser extent. Esperanza, 

Cocorit and Providencia became the outskirts of Obregon, and nowadays there is no longer 

a clear distinction of where they begin and where the city ends. Esperanza is situated exactly 

between Loma de Guamuchil and Obregon, on the left side of the river. Because of its 

immediacy, only 8 kilometers away, Esperanza is another of the representative places in the 
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relationship of Yaquis with Mestizos. Nowadays there is a strong relationship of the Yaqnis 

with this town. They do much of their shopping here. They also visit the doctors that have 

settled their offices in the town, and many young people, every now and then, attend the 

dances organized in this place. Before the telesecundaria (junior high school through 

television) was built in Loma de Guamuchil, some of the young would come to study here 

at the technic secondary. Despite the proximity, the Yaquis have not had an impact in this 

community, which clearly goes on with its activities in the most obvious Mestizo model. The 

opposite has happened, and somehow these towns have been a strong influence on the 

inhabitants of Loma de Guamuchil, remarkably more than on other corrununities in the inside 

of the Yaqui zone. 

As a preventive measure against any Yaqui outbreak, the government opted for 

establishing military posts in some towns, Loma de Guamuchil among them. A detachment 

was permanently installed in this place, and this brought as a consequence a closer contact 

between soldiers and members of the town. In time, the Yaquis ceased to be a military 

danger, being disarmed and having chosen less violent methods for their fight. Even then, 

their mobilizations have been a problem for authorities at all levels of the government. The 

changes of attitude in the ethnic group, and the supposed changes in the protection of the 

group's timber zone, officially for which the soldiers were appointed in that region, 

determined the withdrawal of the troop, not without some of them settling down in the 

community, having married Yaqui women. Seven soldiers established themselves in Loma 

de Guamuchil; one of them is a member of one of the families with which the present 
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research was carried out. The soldiers were from different parts of the country, and therefore 

Spanish has been the means of communication between them and the Yaquis. In each one 

of the families formed by a soldier and a Yaqui woman, the children speak only Spanish and, 

at the most, understand Yaqui. The resistance of the strangers to leam the vernacular was too 

strong, even though they had been accepted and had settled down within the community. 

Nowadays, many of the soldiers' grandchildren tend to speak much more Spanish, and are 

the most inclined towards accepting some aspects of the Mestizo attitudes and life model. 

Elementary school was installed almost immediately after Loma de Guamiichil was 

peopled. Since the beginning, the teachers were Mestizos, belonging to the federal model, 

which included nothing but Spanish in the process of teaching-learning of the children. 

School has acquired prestige, and has succeeded in making Spanish almost exclusively 

spoken inside it Even in the early times of its establishing, school played the role of causer 

and executor of the use of Spanish in the community. Teachers have gained prestige and, at 

the same, time have been a source of inspiration for several students, who find in them a 

motivation to leam Spanish and leave their mother tongue for home and for community 

relationships. Even though it has been a slow process, they have been actors and factors of 

a change inside the conunimity. 

Many of the students, when they finished elementary school, had to go to Cocorit, 

Esperanza or Vfcam to study secondary. In the early eighties a telesecundaria is opened in 

the town. Shortly after, the school was built, and nowadays most of the young people study 

here. Like in elementary school, teachers are all Mestizos, and teaching is only in Spanish. 
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The only times when the Yaqui presence can be noticed, is in the festivals, when the deer 

dance, which is a Yaqui and Mayo native dance, gets mixed up with the regional dances of 

the country. The rest is ruled by activities and linguistic uses of the external groups. When 

the students finish secondary school they go to study high school in Vicam. This is the young 

Yaquis' favorite place to study, because they continue fimctioning as a group, and many of 

them retain the use of Yaqui inside the school, without being the object of the Spanish 

speakers' curiosity and rejection. 

Even though this is one of the traditional towns where Spanish is used the most, and 

though the promoter from the Direccion General de Culturas Populares occasionally gives 

lessons in Yaqui, arguing that he teaches the children to write in Yaqui, when most of those 

that take the classes do not speak the language, there is not an explicit response to the 

teaching of Spanish in the different schools of the community. This differs from other 

conununities that have a system that allows having bilingual teachers. Although it is evident 

that the so called bilingual and bicultural system in Mexico has been a failure, at least it 

allows the Yaqui children from other communities, to be immersed in conversations with the 

teachers in their mother tongue, enabling them, in turn, to do it among themselves, which 

does not happen in Loma de Guamuchil. 

The last educative institutions to join the daily life of the community were the Centra 

de Educacion Preescolar, and a center from the Imtituto Nacional para la Educacion de los 

Adultos (ENEA). They were installed in the middle of the eighties, and began attending a 

constantly increasing number of Yaqui adults and infants. Similarly to other institutions. 
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Spanish is the dominant language in official acts, even though outside them, many Yaqui 

speakers continue talking among themselves in their vernacular. 

Drinking water is received by means of a pumping system that takes the liquid to an 

elevated tank, and from there it is distributed by means of faucets outside the houses. The 

question of water has always been a problem in negotiation with the state authorities, 

although their petitions are never fully satisfied. In the last fight they gave as a group, to have 

the boundaries, marked in the decree signed by C^denas, acknowledged, one of the main 

issues was the problem of drinking water in the communities. In order to put some pressure 

on the government they occupied, for almost six months, in 1996, the offices of one of the 

plants of water supply that is within the limits of their territory. 

In the beginning of 1997, the president of Mexico went to the neighboring town of 

Loma de Bacum, to sign a document in which part of the terrains restituted by C^denas were 

recognized as theirs. Around 2,000 hectares were not recognized because they are in Yoris' 

hands, and it is intended to pay the group a certain sum. The greater part of this grounds 

belong to Loma de Guamuchil. They signed the agreement at first, but now, there is a 

commission of about 100 Yaquis, among which there are several members of Loma de 

Guamuchil, working to install landmarks delimiting their territory, so that they can 

afterwards put pressure to have their former territory respected. 

The changes in Loma de Guamuchil have been very noticeable in the last decades. 

The physiognomy of the town tends towards change insofar as the four lane highway was 

opened, in the early nineties. Passenger transports come and go between Obregon and Potam, 
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apart other form transports that continuously stop in the town. Cars drive through the dusty 

paths of the conti and the streets tend to be more lined up on the other side of the road, where 

the town is growing the most. The schools, the truck driver restaurant, the shops and 

mechanic workshops are now part of the every day scene in the town. The use of brick in 

house constmction is more common, and traditional houses made of reed or lata (mud mixed 

with reed) are hardly built anymore. Every house has a television, a stove, though many 

Yaqui women still use hornilla (adobe oven) cookers, refrigerators, and many of the electric 

appliances that can be found in any Mestizo home. At the same time, houses still have the 

typical ramada, where family members carry out most of their daily labors, and where they 

still sit to chat with the members of the family, or with the guests. This ramada sometimes 

serves as a kitchen too, when the cookers are installed beneath it. One can also see the 

crosses placed in front of the house, especially on fiesta days. 

Productive activities in Loma de Guamuchil have altered insofar as there are two 

tendencies that modified the old scheme of agricultural production that had been followed 

by the Yaquis. On the one hand the same process as in the rest of the country has taken place: 

a decapitalization of the rural areas that has noticeably reduced the agricultural productive 

activities of most of the active members of the group. This has brought about a growing 

leasing on the crop and cattle-raising lands of the owners at the town. Once again, many 

Yaquis are immersed in the productive chain as day laborers. Few of them have the 

possibility of continuing working their own land, and even their own neighbors'. Like in the 

Mayo and the Yaqui valley, every day trucks drive by, picking up those interested in earning 



121 

a day's wage in some agricultural field. This activity is less firequent than in El Jupare, but 

represents an important source of income for some people here. The other tendency is the 

rapid diversification of work, resulting from the many productive activities in the region that 

require manpower both skilled and not skilled. As in El Jupare, there are Yaqui devoted to 

fishing, although to a much lesser extent. There is a constantly growing number of 

bricklayers, some more skilled than others. Only some of them work within the productive 

structure of the group, that is, in the fishing, salt production, cattle-raising and coal-making 

cooperatives. Those with some elevated school level can access PATYCY (Programa de 

Asistencia Tecnica e Integral de las Comunidades Yaquis), or other productive organizations 

of the same kind, or get a job as bilingual teachers or cultural promoters. These changes have 

also allowed important modifications in the uses of Spanish and Yaqui within the community 

and the family. The school and other realms, clearly established for the use of Spanish, are 

no longer the only places where communicative interchanges in the official language take 

place; Spanish is heard more every time in spaces traditionally devoted to Yaqui. The 

children can be seen playing and interchanging messages in Spanish. The young play 

"maquinitas" (video games), football and basketball on the school grounds, or enjoy 

themselves in the dances, chatting in Spanish as well; and adults discuss their problems, 

many time using this language. Even the women talk among themselves using what here is 

called "la castilla". This tendency has increased, but has not entirely destroyed the 

communicative networks, the spaces to talk, nor the symbolic role of Yaqui. A significative 

number of Yaqui children still learns Yaqui for theu: first language. Within the house, the 
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ethnic group's mother language is used more. Ritual spaces, and all that has to do with 

traditional authorities are the spaces of use of the Indian language. Communicative networks 

are stronger and tighter in Yaqui than in Spanish. In short, Yaqui is still a viable language 

within the community. Every day there is a constant struggle to maintain or modify the 

patterns of linguistic use between the members of the community, and with the strangers. 

However, Yaqui has plenty of vitality in several domains, along with the symbolic value 

assigned to it by the majority of the Yaquis at Loma de Guamuchil. It is for these reasons that 

the linguistic conflict is a permanent fact in this community, and that it is in no way 

whatsoever, being easily won by the power of Spanish. 

In 1995 the population in Loma de Guamuchil was officially 977, according to INEGI 

(Instituto Nacional de Estadistica, Geografia e Informdtica 1995:400). Most of them are 

Yaquis, though Mestizo families are fast moving into the community. Moreover, there is a 

tendency of marriage between Mestizos and Yaquis, which implies a higher Spanish use 

within the families and households. There are 498 Yaqui speakers but, as it will be seen, 

many young Yoemes speak only Spanish, because of the tendency of language shift in this 

community. 
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VALDIVIA VELAZQUEZ FAMILY 

Dona Victoria is sitting under a ramada (sun shade), in the backside of her house. Several 

of her grandchildren are plajong in the yard between the four houses that make up the 

Valdivia Vel^quez family household. Dona Victoria (DV) is shelling com to make com 

tamales, when Tomasa (TV), her five-year-old granddaughter, stops by her. Her nana^° uses 

the opportunity to start a greeting game she has carried out with each one of her more than 

ten grandchildren that have lived within the family household (Spanish in bold). 

DV: tche alleiya? 
How are you? 

TV: @@ 
DV: tche alleiya? 

how are you? 
TV: mmh 
DV: no, no me digas asi. 

no, don't say that. 
TV:@ 
DV. sabes muy bien como me vas a contestar. 

you know very well how you are going to answer to me. 
DV: tche alleiya? 

how are you? 
TV: (silence) 
DV: ketturi. 

very well 
TV: keturi. 

very well 
DV: pero no, no, no, no. Pero asi no. 

but no, no, no,no. But not like that. 
DV: tche alleiya? 

How are you? 
TV: keturi. 
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very well. 
DV: hachise aane? 

what's up? 
TV: (silence) 
D V: kaa-
TV: kachini. 

nothing. 
DV: kate ko'okore? 

aren't you ill? 
TV: (silence) 
DV: e-
TV: e'e. 

no. 
DV: wasuema? 

and your mom? 
TV: (silence) 
D V: ama-
TV: ama ane. 

she's there 
DV: hita se hoowa? 

what are you doing? 
TV: (silence) 
DV: kai-
TV: mmmh 
DV:kai-
TV: kaita. 

nothing 
DV: ka ko'okore? 

you're not ill? 
TV: (silence) 
DV; e'-
TV: e'e. 

no. 
DV: andale pues @@@@@ 

okay 

This kind of conversation is part of the greeting ritual that Yoremes perform when they meet, 

and represents the last link in Mayo language between dona Victoria and her grandchildren. 

Since they only speak Spanish, she teaches these greetings to them as the only words they 
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leam in the ethnic group's mother tongue. She knows that her grandchildren will not leam 

the language that was spoken by her parents, and which she still practices with "those people 

who are not ashamed of speaking it", and so she plays this game with every child, as they 

start speaking Spanish. The little ones enjoy the game but, as time goes by, they forget it, and 

their grandmother recreates it again with the next child that is starting to talk. Dona Victoria 

knows that her native language is used less and less every time, and she sees the game as the 

only possibility for her ofiFspring to know the greeting that was part of the daily ritual that her 

ancestors and she herself used in order to know themselves parts of a speech community, 

which had certain rules that allowed communication within the group (see Crumrine 

1968:20). 

At the Valdivia Velazquez' household, three generations with different attitudes, uses 

and fiinctions for Mayo and Spanish live together. Even though the shifting process of Mayo 

by Spanish had been gradual, but very quick during the second half of this century, each 

generation has gone through a different dynamic of the language shift. The first generation's 

mother tongue was Mayo, then they learned Spanish during the school years. The second's 

mother language was Spanish, although it had the chance to leam a little Mayo, while the 

third speaks only Spanish, even though they have around them the opportunity to listen to 

the vernacular. It is thus that Mayo and Spanish play a role in the daily life of the family 

members. However, to describe the way in which they are related to both languages, we need 

a deeper analysis, starting from a detailed account of the context, actors and attitudes that 

have a role in the daily use of either language. 
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The matriarch of this family is the key factor in the process of language maintenance 

or shift within her social network. Dona Victoria is very important in this dynamics because 

she was the first person that began to talk to her offspring in Spanish, although she has 

continued talking in Mayo with other segment of her social network (see Figure 3). 

THREE GENERATIONS IN CHANGING PROCESS 

Dona Victoria was bom in 1927, in Navobaxia, a Mayo community near El Jupare, three 

kilometers from Huatabampo. Only Mayo was spoken at her parents' home, and so her 

mother tongue was the group's. The Mestizos were but a small minority, and there was a long 

tradition of nearly exclusive use of the indigenous language in the town. There was, at that 

time, a great deal of Mayo monolingualism, and children spoke no other language. Her 

parents learned little Spanish, and she says it was not until she entered elementary school that 

she learned this language. In those days most of the children at school were Yoremes that had 

learned Spanish, teachers spoke only that language and it was, therefore, the only one used 

in the school environment. Her entrance to elementary school was traumatic; her teacher 

could not speak Mayo, she could not speak Spanish and so, there was no possibility of 

understanding between them. The first days were the hardest because her classmates would 

mock her for not being able to speak the language most of them used. By and by, and with 

plenty of suffering, she managed to learn the national language, after going through 

humiliations, sneers and misinterpretations due to her poor command of the language, which 
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was becoming the rule, not only at school, but in other spaces, traditionally occupied by the 

ethnic group's language. During the first days, she would go home crying because she could 

not understand what she was being told, and at the impossibility of achieving communication 

in her mother tongue with her teacher and classmates. Finally she managed to leam Spanish, 

and, since then, she is perfectly bilingual, for she has never stopped speaking Mayo with 

those members of the community that still find, in the vernacular, a means of communication 

for a sector that is reluctant to accept a radical change in the uses of their native language, 

in favor of Spanish. With this change she became the first one of her family to speak Spanish 

and, in a way, she set the basis for the future that awaited the Indian language, facing the 

ruling one. 

Dona Victoria was bom when Mayo was the language spoken in all of the Yoreme 

communities. Her father, Manuel Velazquez Tosali, was almost monolingual, since he spoke 

a little Spanish. This is why his grandchildren say that he would make many "cuatros", a 

term used here to refer to grammatical mistakes made by a person while speaking a language 

different than his own^'. Her father's surname was switched firom Anguamea to Velazquez 

because a Mestizo overseer could not pronounce that name, and said he would call him 

Velazquez. He liked the change, and the name was used firom then on, even without a register 

of it. 

Dona Victoria's father was bom in Navobaxia, but her mother, Cleotilde Gracia 

Quijada, was firom La Palma, a place near El Fuerte, Sinaloa, where Mayo was spoken too. 

Dona Cleotilde was monolingual and so she always spoke in Mayo to her children. Both of 
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them had productive activities that were traditional in the group: he was a peasant and she 

a curer. Since there was not enough money, dona Victoria started working at a very early age. 

Sometimes she would work as a day laborer, and occasionally she would obtain some of the 

vegetables that were being reaped in the family orchards, which she sold at the Huatabampo 

market. She remembers that, in that time. Mayo was extensively used in Huatabampo, and 

there were a great number of Yoremes living in that town, although during the fifties, many 

indigenous and Mestizo people arrived from the southern states to reap the great cotton 

harvests that were being produced at that time in the Mayo region. Her searching spirit led 

her to visit several villages of the region, until she met Lorenzo Valdivia Galvez in El Jupare, 

and they got married (see Figiure 4). He was an ejidatario and a barber in that community, 

a widower with four children: Jose (Pepe), who was 9 years old; Javier (Chavi) who was 7; 

Maria Tomasa, who was 5 and Juventino (Tino), who was three. His first wife was bilingual, 

but used mainly Spanish and they taught their children that language, despite the fact that don 

Lorenzo was Yoreme, and spoke his mother tongue perfectly. 

Don Lorenzo was bom and grew up at El Jupare. Like every Yoreme child from the 

second decade of this century, he spoke Mayo first, and then Spanish. When his mother, 

Feh'citas Galvez Buitimea, died shortly after his birth, his grandparents took charge of him. 

His grandmother, Gertrudis Buitimea, was Mayo monolingual, and his grandfather, Celorio 

Valdivia, an agrarian leader and a revolutionary, was bilingual, like most of the men of those 

times. In spite of coming from a very traditionalist family, don Lorenzo went to school up 

to third grade. He managed to be offered a scholarship to study at the Ures Normal School 
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to be a teacher, but his relatives refused to allow him to go, arguing that he would abandon 

his traditions and become a Yori. He stayed in the town and was one of the main leaders of 

the movement that made it possible to form the ejido El Jupare, during the time of Lazaro 

Cardenas. Since then he worked for the ejido and, in spite of receiving extremely low profits, 

he never rented his lands, like other ejidatarios had already done. He always worked with 

BanniraP, and so had a very close relationship with the Mestizo bureaucrats in charge of 

the production policies of the ejidos. He was also very active in politics, and his children say 

that he could translate the constitution and the land law from Spanish into Mayo, in those 

times, when there were still many Yoremes that spoke little if any Spanish. He was an ejidal 

commissioner and a police inspector for the commimity for many years, until he died at the 

age of 67, in 1986, after taking an active part on behalf of the ejido, and of the integration 

of the community to the national politic-economical model. 

Doria Victoria and don Lorenzo had seven children: Lucila, Manuel, Lorenzo, 

Gerardo, Roclo, Antonio and Karina, and so doiia Victoria raised eleven children, along with 

some others that would frequently go for lunch at the Valdivia Vel^quez' home. Even 

though they both spoke Mayo to each other, sometimes to prevent their children from 

understanding what they were saying, and other times because that was the language they 

could identify with the most, they always spoke in Spanish to their children. They got 

married in the early 50's, when the most intense process of language shift was beginning. The 

birth of their children was marked by the use of Spanish at home. The consequence was that 

each one of them learned Spanish as first language. There were, at the same time, two 
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determinant factors that did not allow the children to leam Mayo with the same fluency as 

their parents. The first was the fact that a considerable number of Mestizos, with better 

economic and social possibilities, came to live in the commimity, imposing their language 

in many of the community aspects where all of the members of the family were immersed. 

At first the family lived in the building that houses the comisariado ejidal at El Jiipare; a 

place situated in the physical space controlled by Mestizos, which have grown in number 

since those times. Afterwards they built their own house, but it was in a place that delimits 

the border between the members of the Mayo group, and the Mestizos, half a street away 

from where they formerly lived. What this brought about was that the children of the family 

were related mainly to Spanish speakers; this reinforced their use of the language, in which 

they daily spoke at home. The second aspect was the clear shift tendency that started 

developing at that time, but that was not evident until the 70's and 80's, when there was a 

great number of Yoreme children that spoke little of their mother tongue, or that, at the most, 

spoke it only in very particular fields, apart from not being as fluent as they were in Spanish. 

In this way, when the children interacted with other Yoremes, it was done in Spanish, which, 

in turn, segregated those children whose only language was Mayo, and that little by little had 

to leam Spanish to join the social, and therefore communicative networks of their mates at 

play, school and later on at work. 

Added to these important factors, there was a considerable increase in the school 

registration, where Spanish had absolute supremacy. All the members of the family went to 

school at an early age and quickly developed better skills in the use of the national language. 
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in an oral level as well as in reading and writing. It was also in this institution that the gap 

between the use of both languages grew; while Spanish enjoyed a better prestige. Mayo was 

considered, as it still is, as a ballast for the advance of modernity in the region. Teachers kept 

on pressing both, students and parents, for the children to speak the official language outside 

the school, that is, in another community contexts, and even at home. 

The high value of Spanish bore its fruits to that generation, and the Valdivia 

Vel^quez found that their growth was accompanied by the use of it within the family 

environment. Few of the children developed any ability to speak Mayo and only some of 

them achieved a certain degree in the conraiand of the group's language; this was due to their 

great aunt Soledad Velazquez, who lived with them for some time and spoke to them only 

in Mayo, since she was completely monolingual. 

The influence of the four brothers that spoke nothing but Spanish was important at 

making the rest of them as well speak it at home. The games and verbal interactions were 

performed in the official language. Shortly after the birth of the other seven brothers, the 

elder ones started getting married and moving to other towns. Pepe went to Navobaxia, 

Chavi to Villa Ju^ez, while Maria Tomasa and Tino moved to La Union, an ejido near to 

Huatabampo. It is worth notice that while there is in Navobaxia a language shift process, 

similar to the one at El Jupare, in the other places Mayo is hardly a language in use, despite 

the great number of people of Yoreme origin that have moved to those new ejidos. This 

situation comes from the fact that these new communities started from the endowment of 

new ejidos at the region of the Yaqui and Mayo valleys, and therefore grew up with a greater 
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influence from the Mestizos. 

Lucila was bom in 1953, precisely in the years when the pressure of Spanish upon 

Mayo was felt the strongest. She was only taught the former, and with time she managed to 

understand a little of the group's mother tongue, due to her activities with people who spoke 

little if any Spanish at all. She was very young when she had her only child, Julian, bom in 

1973. She split up with the boy's father, and started working as a day laborer to be able to 

support her son. They lived with her parents for a long time, until they moved to Navojoa, 

after she had studied and succeeded in being admitted as a bilingual preschool teacher. In 

spite of education supposedly being bilingual, the degree of monolingiialism children have, 

and the structural characteristics of education in Mexico, prevent the group's mother 

language from being spoken in any preschool or elementary level center. This is why she 

belongs to a system called bilingual, when she does not speak Mayo. 

Like her elder brothers, Lucila soon withdrew from most of the practices that sustain 

the Mayo being, but at the same time, she kept some activities that allow her to identify 

herself still as a Yoreme, in a world of ambivalence about the identity and practice of being 

Mayo or being Mestizo. Even though she lives far away from the family, she visits her 

mother, brothers and sisters relatively often. She spends some time in the family house 

almost every weekend and during the holidays. This makes her keep strong bonds with the 

family, and be involved in the daily problems that occur within it. Conversations and 

discussions with the rest of the family are a conmion thing, and the only language she uses 

to commimicate with her relatives and the rest of her communicative network is Spanish. 
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Since Lucila would go out to work every day, leaving Julian with her parents, dona 

Victoria raised him more as if he was her youngest son, than as a grandson. He stayed with 

his grandparents until he finished high school, and went to live, first with his mother at 

Navojoa, and then alone to Hermosillo, where he studied engineering at the Universidad de 

Sonora. The eldest grandson of the Valdivia Velazquez family took part, as all the 

grandchildren have done, in the traditional games enjoyed by all of the Yoreme children: 

playing to be fariseos, pascolas and deer dancers. Like other children of the community, he 

gladly performed as matachin, due to a religious vow he had to fiilfill. When he was very 

young, he liked certain ritual activities so much, he would say he wanted to study to be a 

fariseo. Like some Mayo children, Julian had a particular taste for the most attractive 

traditions of the group, and got round to singing several songs in Mayo, even though he had 

not learned the language. At family and school parties people would ask him to sing, and he 

would happily do it. 

But in time his attitude, like that of most people that grew up after the second half of 

this century, began to change, and he kept at a distance from the group's traditions. His 

departure from the community, the degree he managed to obtain after plenty of economic 

difBculties in the family, and his job outside town ended up modifying his idea and practice 

of being Yoreme. Nowadays he works at a maquiladora in Guaymas, after having spent a 

while in another one in the frontier town of Nogales. His girlfriend is from Navojoa, has 

nothing to do with the ethnic group, and he, though he frequently visits his nana, affirms that 

traditions are no longer the same and he prefers to stay away from any activity within the 
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community, related to being Yoreme. Despite this attitude, he maintains still that he is very 

proud of his Mayo heritage, and continues to consider himself as a Yoreme, whatever the 

distance and the activities he performs everyday. His use of Spanish is perfect, for it was his 

mother tongue, and he reinforces it along with his studies and his relationships with people 

that communicate almost exclusively in it. 

He did not have much, if any chance to see the use of Mayo at home, and his 

generation was in the same linguistic situation, in which Spanish became, in a very short 

span, the mother language for those individuals that had a very close Yoreme heritage, but 

that were not spoken to in the ethnic group's language within the family anymore. Perhaps 

this allowed them a quicker access to the changes that the students of that generation went 

through, and that were not as traumatic and radical as those of the two previous generations, 

especially the one their grandparents belonged to. 

Another of dona Victoria's children that left El Jupare was Manuel, who was bom in 

1955. When he was about 15 he left the community to study and work in Guaymas, after 

finishing telesecundaria (junior high school through television) and having studied to be a 

technician in electricity in Navojoa. First he worked in Cruz de Piedra and afterwards he 

started working at the dockyards in the Guaymas seaport. Later on he learned to install 

parabolic aerials, and finally he did some business at the same place. In that region he met 

Rosa Escalona Baz, who was from Cruz de Piedra, and they got married, settling down in 

Guaymas to live. Their children, Mario, Iv^ and Josue were bom in that port and have lived 

there all their lives, visiting their grandmother on their father's side only every once in a 
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while. Despite the distance, all the members of the family keep in constant contact, and 

Manuel, as the oldest brother, plays an important role in the decisions that involve the entire 

family. This brings about a permanent communication either face to face, or through other 

means, like telephone or correspondence. Manuel travels to El Jiipare with a certain 

frequency, just like his mother, brothers and sisters go to Guaymas to visit his family, usiially 

for a short while, though occasionally they stay with them a longer period. Somehow Manuel 

is the one that has withdrawn the most from the Mayo practices, although every now and then 

he goes to the community where he was bom, especially during the religious fiestas. 

If even before leaving El Jupare he spoke nothing but Spanish, his withdrawal has 

prevented him from having the minimal knowledge of Mayo that his brothers and sisters, 

who have remained in the corrmiunity, have acquired. It is notable that his Spanish has more 

to do with the variety spoken in Guaymas, than with the one spoken at El Jupare, which has 

some particular features produced by its contact with the indigenous language. These 

differences are minimal, especially in the way he speaks, but they are factors that are at stake 

when it comes to the daily negotiations in the uses of the native language and Spanish; and 

even of the Spanish used by the members of the group, whether they speak their mother 

tongue or not, against the Spanish of other regions^^. 

The rest of dona Victoria's children have remained near her, and some even built their 

houses within the family household. Lorenzo was the third to get married and the first to 

build his house in the same plot where his parents have lived. Since he was very young he 

devoted himself to agriculture, fishing and masonry. He studied up to his admission to 
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secondary school, but quit it and married Elisa Baisewa Zurita. She was from El Jupare as 

well, her family being one of the most traditionalistic in the use of Mayo. Her mother, Juliana 

Zurita Mumulmea, is almost monolingual, and so Lorenzo found it necessary to talk to her 

in Mayo, or at least to understand everything she said, even if he answered in Spanish. 

Since he was a child he took to singing and playing the guitar, which led him to share 

drinks and parties with friends, both Yoremes and Yoris. He learned some songs in Mayo 

which he sings in family gatherings, or when he goes out drinking with his friends. His love 

for music, his contact with his in-laws and his relationship with most of the members of the 

community have caused Lorenzo to have a certain command of Mayo, close to that of his 

brothers Gerardo and Antonio; although, like them, he prefers to use Spanish in 

conversations with his relatives and with other people that consider themselves Yoremes. He 

generally uses Mayo with monolingual people, or when he is drunk and finds himself m 

situations where most of the members of the group speak or understand the vernacular, 

especially when they are joking among themselves. 

Elisa, used to speaking in Mayo with her relatives, now and then talks to dona 

Victoria in that language, although the pressure from the rest of the Valdivia family 

determines her frequently doing it in Spanish. Elisa and Lorenzo talk only in Spanish with 

each other, and they taught it to their children: Victoria (Vicky), Tomas (Tuti) and Elisa 

Fernanda. Apparently none of them speaks Mayo, but since several of their relatives use it, 

and their nana on their mother's side speaks to them in that language only, the three of them 

fairly understand the group's original language. 
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They refuse to acknowledge in public that they understand Mayo, but in private they 

accept it, and this is noticeable when people talk about a subject they are interested in: they 

join in, even if it is in Spanish, since their command of the group's language is only as 

hearers and not as speakers. This is proven by the following conversation among dona 

Victoria (DV), Francisca Yebismea (FY), Vicky (W) and Lorena Yebismea (LY), who lives 

at Etchoropo. Lorena is paying a visit to her husband's aunt, and they are chatting in the 

kitchen. Dona Victoria and Lorena are talking in Mayo about a possible boyfriend Vicky has 

in town, and she only takes a part to refute that information, but she does it in Spanish. 

DV: ka nau paakay. 
He did not have the same father. 

LY: ka nau ayekay. 
He did not have the same mother. 

FY: difunto, que no? 
He is dead, isn't he? 

DV: de modo que ayemek bekti, paamek bekti ka nau hoome. 
In fact, he did not have the same father, neither mother. 

LY: hibatuwwa. 
I think. 

LY: Oye, porque no es de la Elodia [] 
hey, because he does not Elodia's son 

DV: que va a saber. 
He didn't know. 

W: que papa, tia? 
What father, aimt? 

LY: el papa de ese muchacho. 
The father of that guy. 

W: que muchacho? 
What guy? 

LY: aa, ha 
W: yo te pregunto por, per la Mireya, tia. Yo te estaba preguntando por la Mireya. 

I ask you about Mireya, aunt. I was asking you about Mireya. 
LY: ah, pero yo estoy diciendo del muchacho. 

Ah, but I am talking about the guy. 
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W: pero que muchacho? 
But, what guy? 

LY: aa, @@@. 
DV; no te hagas. 

don't worry about it 
LY: Yo te estoy diciendo por, por el gallito, que esta peleando. 

I am telling you for the little guy that is fighting. 
VY: noo 

no 
LY: eeh 
DV: eh, Laura, katom hune machiley. katom hune machiley. 

Laura, she did not believe that we will know it. She did not believe that we will 
know it. 

LY: he. ina inapo. 
Yes, I- L 

W: son mentiiraas 
They are lies. 

It is remarkable that her command of Mayo as an imderstander is due to her relationsiiip with 

her mother's family, since in her father's family they only speak in Spanish. This is why the 

rest of dona Victoria's grandchildren speak only Spanish, Elisa and Lorenzo's children being 

the only ones that understand Mayo, particularly because communication with their other 

nana is only achieved through her use of Mayo and their use of Spanish. This implies a kind 

of communicative interaction, recognized here as inverse monolingualism. This means the 

use of a different language by each member in the conversation. Here, each person feels more 

confident speaking his/her own variety; but, at the same time, both members understand the 

other language, which allows a fluent interaction, although there is a clear impossibility to 

say something in other language different to his/her own. 

Like every boy, Tuti comes and goes in accepting and rejecting the Mayo identity. 

There is, on the one hand, a close relationship with his mother's family and with those 
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members of the Valdivias that are more traditionalist in the Mayo practices. So it is that he 

took part in the Lent and Easter Week fiestas, as a fariseo, despite his young age (15 years). 

On the other hand, there is the opposite pressure that secondary school and his group of 

Mends exert on him. It is through them that the young people face the choice of continuing 

to participate in the ceremonialism, and with that, in the practices of being Mayo, or rejecting 

the identity and denying the link that binds them still to it, moving away from those aspects 

that identify them as Yoremes. Actually, as in Tuti's case, many young people opt for an 

ambiguous attitude that allows them to reinforce important bonds with being Mayo and, at 

the same time, to be immersed in the regional way of life, which denies, to a great extent, the 

cultural other. Thus, hiding under the fariseo mask and blanket, Tuti goes on with the 

practice of Mayo ceremonialism, which is so important to the reproduction of the group's 

identity; but does not stop attending the Mestizo dances and other activities far from the 

Mayo orbit which, apparently, place him outside the realm he belongs to, according to his 

ethnic origin. 

We have an opposite case, regarding comprehension of Mayo, with the children of 

Gerardo, dona Victoria's fourth son. Even though he is one of the best Mayo speaking 

Valdivia's, he has, due to his marriage and to his long trips in shrimp fishing boats, changed 

his attitude towards Mayo language a great deal. Gerardo was a fariseo for many years, but 

finally he stopped taking part in the ceremonies after marrying Roci'o Villa Fuentes (Chi'o). 

She comes from a Mayo family from the Los Bufbores community, but has kept at a distance 

from the ways of the group behavior and has tried to participate more with the community 
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Mestizos. Every Sunday she goes to the mass celebrated by the priest from Huatabampo, 

along with other Mestizo women, who have tried to rule the inner organization of the church. 

She attends the vigils for the virgin of Guadalupe, organized by this group of women, even 

though they are also organized by Yoreme women. Besides, her house, her outfit and that of 

her children, Germ^ and Marco, suits the way of life of Mestizos, rather than of Mayos. She 

studied to be a secretary, but stopped working as one after her marriage. She is more 

demanding with her children's formal education than the rest of the Yoremes, and therefore 

she follows the model of competitiveness promoted by Mestizos, which goes a little against 

the way in which Mayos see the learning process. Both boys have a scholarship due to their 

grades, which are higher than most of the Mayo children. Despite their tender age, Chio's 

children have joined the dynamics of change before the rest of their uncles, aunts and 

cousins. However, they also take part in the fariseos, pascolas and deer dancing games played 

by their cousins and friends. What is more, German makes the cardboard masks for his 

younger cousins, and when he was a small child, he made a manda 'religious promise' that 

led hinn to be a matachin in a certain moment of his childhood. Marco, in turn, has the same 

attitude towards his identity as his brother. They both have danced the deer dance as part of 

their games, but that is the furthest they get in their integration to the Yoreme model. Unlike 

their imcle Lorenzo's children, they have almost no knowledge of Mayo language, and their 

attitude towards their forefathers' language is that of clearly keeping at a distance. 

Even under these characteristics, the influence of their grandmother, and of other 

people around them, has allowed them to be interested in certain aspects of the group's 
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community life. On being explicitly asked whether he was Yoreme, Germ^ first answered 

he was not, but he quickly corrected that, since his nana and dad were. He and his brother are 

under a great pressure, because there is a tendency to follow the Mestizo model on their 

mother's side, while the rest of dona Victoria's grandchildren follow a less problematic 

process, due to the fact that it is basically outside home that they have to negotiate their 

permanence of Mayo identity, or their approach to the model followed by Mestizos. 

Their father, in turn, negotiates his permanence with the groups almost every day. He 

works as a fisher next to other Yoremes, he shares his community life with many Mayos, but 

also with some of them that tend towards rejecting their belonging to the group, and, of 

course, with many Mestizos that influence his identity and practice as a Yoreme. During his 

childhood and adolescence he was closely linked to the ethnic group's daily life. He was the 

one to learn the most of the little Mayo they were taught in the family; thanks, partly, to his 

relationship with other members of the group, older or of his same generation, who spoke 

Mayo. He also made the promise and participated with the fariseos for some years. He recalls 

that life used to be harder for fariseos than it is now, they would walk a lot, and not travel in 

cars as they do nowadays. Gerardo realized that changes were quickly taking place, and he 

was one of those that found it convenient to modily their practices and their idea of solidarity 

and collectivity, for an individual one, much more comfortable and leaving better goods. 

Marriage, and the guarantee of counting with better economic profits than the rest of the 

Mayos around him, helped a great deal in changing his habits, ideas and perceptions. In the 

course of his life, he saw the old Mayo precepts speedily change for others, closer to those 
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set forth by their Mestizo neighbors, who day after day grew in number and in welfare, 

within the Mayo communities. 

Gerardo settled down in his parents' household, and built his house there, exactly next 

to his parents' house. The profits he makes out of fishing shrimp and other sea species have 

allowed him to build his house with more lasting materials than the old Mayo building, 

which had a shorter lifetime than contemporary buildings, which are made out of brick and 

cement, even though they require air cooling devices to endure the high temperatures of 

Sonoran summer. 

The traditional ramada has given way to a porch, built after the Mestizo manner, with 

cement floor and roof. He has a telephone, a refiigerator, a TV, and has had the chance to buy 

a car. Despite these changes, he keeps a relationship with other members of the group who 

still carry on with their old activities, and is condescending with them and with the part of 

his family, including his mother, who have been reluctant to radical changes, and have 

chosen to adapt to the new times without ceasing to be Mayos. This is why it is usual to see 

him making jokes in Mayo, be it with one of his brothers or sisters that speaks the language, 

or with the characters that daily visit the Valdivia Vel^quez household, specially those that 

seek dona Victoria, generally elderly people who prefer to speak in Mayo with her, and with 

those that understand the language. He constantly jests referring to the members of his family 

as "ah, these Uttle Yoremes". Like his brother Lorenzo, he likes singing songs in Mayo, when 

the situation and the drinks make it proper. However, Gerardo prefers speaking Spanish, and 

does it everyday with his wife and children, with the rest of his relatives, and with other 
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people that belong to his social network, be they Yoremes or not. 

The other son that settled down in the family household was Antonio. Dona Victoria 

has a special predilection for him, since he has been the most related to her and to the identity 

and the activities of the Mayo community; and the latter from a privileged place: as a cultural 

promoter within the Centra de Cultura Mayo, belonging to the Direccion General de 

Culturas Populares. From this space, he has developed a series of policies with the intention 

of reinforcing some of the aspects that fallen into disuse, as a consequence of the 

socioeconomic changes that have lately taken place all over the territory inhabited by the 

group; policies such as supporting the groups of matachines, specialists in traditional 

medicine, deer and pascola dancers, and the sodalities that have the purpose of carrying out 

the ceremonies in each one of the traditional towns. Antonio has held a very clear position 

with respect to the limits between Yoris and Yoremes. On the one hand, he has been the 

main promoter of the two Centros de Cultura Mayo, one located in El Jiipare and the other 

in Buaysiacobe, and he himself has taken care of the construction, and of all that is necessary 

for these communities to have a place that is a bastion for Mayo culture and identity. Since 

its creation, Antonio has been an active and creative part of the centers, despite the reduced 

support, and the inertia towards everything related to the contemporary indigenous groups, 

beyond folklorism, or the evocation of an idealized past, outside the reality they really live. 

There is, on the other hand, his way of living and speaking, apart from the way he has 

handled the situations which have led him to negotiate with Mestizos in those occasions 

when it is necessary; however, when it has been required, he has formed part of a common 
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front, siding with a group of Mayos, acknowledged as the most traditionalist ones, and who 

are in charge of directing the fraternities, the permanently organized ritual groups and the 

church authorities. Antonio's way of life apparently is not very different to that of the rest of 

the Mestizos in the community: he dresses like they do; he is building a several-room brick 

house; he has the main domestic appliances: a stove, a refrigerator, a stereo, a TV, a blender, 

etc; he has had the chance to buy a car; he works for a federal institution; he speaks Spanish 

with his wife and children, and he fends for himself with the Mestizos at ease. This has 

allowed him to neutralize the rejection from Mestizos from inside and outside the 

community. However his attitude and his apparently effortless crossing the border between 

Mayo and Mestizo allow him to establish a link between both groups and thence to adapt to 

the too sudden changes that took place shortly before he was bom. 

Antonio was bom when the domain of Mayo langiaage was already quite reduced. His 

parents, brothers and sisters spoke to him in Spanish, his teachers and schoolmates also did, 

and his coworkers, although some of them actually speak Mayo, communicate with him in 

Spanish too. He afiBrms that it was thanks to his great-aunt Soledad that he managed to learn 

what he knows of Mayo. She, being a monolingual, spoke to them in the "language or 

dialect"^, and he achieved a certain level of communicative competence, enough to be able 

to interact with any Mayo speaker. However, as a semi-speaker, he communicates only with 

fluent ones, not very often, and using a less elaborate structure than that of those speakers 

that use their vernacular every day (see Dorian 1982:32-3 and Kulick 1992:299). Due to the 

way in he learned Mayo, and to his little use of it, dona Victoria says in jest that his son 
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speaks Mayo the way gringos 'Americans' speak Spanish^'. 

This has been a determinant factor for some young people to seldom use this 

language, and for others to resist speaking it for fear of the reproaches and jokes made by 

people with a better command, specially the elderly people. This, of course, is not the main 

factor in the language shift process that Mayo is undergoing, but in this level of the process, 

it plays a very important role for wide sectors of the population that still have some command 

of their mother language, to refuse to communicate in it, afraid to show their poor command 

of grammatical structures, their pronunciation, or their use of a great number of loanwords, 

when adults and old people still use those terms in Mayo. The purism among the indigenous 

language speakers, as is mentioned by Hill and Hill (1986:140-1) works in an opposite 

direction to the use of that language within the traditional communities. Variation, 

borrowings and adaptation to the new changes are seen with unfavorable eyes by the purists, 

and that is a factor against the younger and less skilled speakers, it inhibits their use of the 

indigenous language, specially in those contexts where they are evidently exposed to the 

inquisitive action of those with a better communicative competence (see Kulick 1992:219-

20). 

Antonio met Francisca Yebismea Anguamea (Panchita) when she was working in a 

store in Huatabampo, and after a while they got married by a civil ceremony; he would not 

have a religious wedding since the first communion is required, and he refused to do it, the 

first communion not being considered within the Mayo ritual system. She was bom in 

Navobaxia, both her mother and father spoke Mayo but, like most of the young Yoreme, she 
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was taught only Spanish. The environment where she grew up brought about her learning 

only Spanish, but since her grandmother, her parents and several neighbors spoke among 

them in Mayo, she understands a great deal, although she never tries to utter a sentence in 

that language. This is why she and Antonio teach their children only Spanish, even though 

they both understand Mayo, and Antonio sometimes speaks the language with other people. 

Tomasa (Tomi), Romelia and Juan Antonio listen to Spanish only, in their parents, uncles, 

aunts and cousins. The only occasions when they listen to Mayo is when people who do not 

belong to the family visit dona Victoria, which is happens daily. Even then, they are never 

addressed in that language: when their nana and someone else are speaking in Mayo, they 

switch codes to talk to her grandchildren. This places them in a very disadvantageous 

situation to acquire even a low level of communicative competence in their grandparents' 

(not even their parents') langxiage. In this way, the conversations among Mayo speakers are 

very remote for them, specially since those who speak the language are seen, as a result of 

the swift change in the uses and functions of each language, as agents firom a past that has 

been left behind, and which therefore must be modified still. Due to these changes, dona 

Victoria's grandchildren, except for Lorenzo and Elisa's, cannot even understand the 

language, as their parents managed to. In this, as in most families, Spanish came to stay and 

to displace Mayo as the family language. 

Even though for Panchita and Antonio's children Mayo language is no longer an 

important element for the acknowledgement of their identity, the fact that their parents 

continue to have a very positive value of Yoreme identity, and to carry out activities that 
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reinforce it, allows them to grow up immersed in the process of the defence -sometimes to 

the extremes- of the identity of the group. At their young age, they faithfully practice 

everything their parents and nana instill in them about being Mayo, and this is reflected in 

their games, actions and conversations with other children. Further ahead they will begin 

school, they will have another social circle, and with this they will face another situation that 

will modify -or reinforce- what they have learned so far. 

Dona Victoria's other two daughters, Rocio and Karina, represent two ways of 

adaptation to the changes that have came about before they were bom. While Rocio has 

withdrawn from her autochthonous roots, BCarina reinforces day by day, her belonging to the 

group; although this is done in a very particular way, since she keeps a very clear position 

about her identity, having, at the same time, a very strong relationship with the Mestizo way 

of life. 

Since she was very young, Rocio began drifting away from the Mayo practices. She 

would rather go to Huatabampo -even on her own- that stay around to share the peaceful 

town life with her people. There she would buy herself a soda and a piece of bread, and 

spend the Sunday afternoons dreaming of a new life. That change came first with her first 

marriage; and then when she began working as a nurse assistant in the Secretaria de Salud 

del Gobiemo del Estado. In her first marriage she had a son, Edgar, who has lived part of his 

life with his grandmother Victoria, after his parents' separation. Even though his mother has 

managed to stay away from any activity related to the Mayo most representative practices, 

Edgar is, after Julian, the one of doiia Victoria's grandchildren to be the most interested in 
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those ritual aspects that attract children's attention the most, like fariseos, matachines, 

pascolas and deer dancing. Almost every day he can be seen making masks, drums and 

swords, or playing with these with the rest of his cousins and friends. His ability and love for 

the ritual dances have allowed them to make a public performance of deer dancing, when the 

Centre de Cultura Mayo del Jupare was reopened in 1996. His great interest in this kind of 

practice contrasts with his nonexistent command of Mayo language. Apparently, not even 

his nana's daily company has allowed him to develop any skill to even understand a bit of the 

language that is daily heard at dona Victoria's house. The presence of Mayo speaking people 

is diluted in the lack of interest and social and communicative distance these people have for 

the children of this large family. 

At her job, in the rural clinic of La Esquina, a town a kilometer away from El Jupare, 

Rocfo interacts with Mestizo doctors, most of them from Sinaloa, who serve in this locality. 

Hardly any one of them knows anything about the Yoremes, and many show a rejection to 

the ways of the Mayo inhabitants of the nearby conmiimities. They have been, in their own 

time, some of the main promoters of the changes that have occurred since the sanitary 

commissions arrived in here, and after small clinics were built in most of the traditional 

communities that had a representative number of dwellers, enough for medical service to be 

installed there. Some of the doctors took an interest, beyond simple folldoric curiosity, in the 

ethnic inhabitants of these places; such is the case of doctor Jonaz Iberri. A native of Sinaloa, 

since his arrival in the region he sought to leam more about the people than the simple 

relationship with the community could teach him; he managed to leams some words and 
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phrases that allowed a greater contact with his Mayo patients, specially monolingual women, 

who would often be the most reluctant to inform him of their ailments. Finally he married 

a woman form El Jiipare, and though he moved to Monterrey, he comes back to visit his 

Mayo friends, and if he has the chance, to watch the ritual practices that take place in this 

community several times a year. 

Some doctors represent an opposite case, being suspicious about any feature differing 

from the Mestizo cultural characteristics. They try to change these groups' attitudes, way of 

life and language. They herald progress, modernity and linguistic unification. They complain 

of the healing practices carried out by some members of the ethnic group, like curers and 

rejecting the doctors from the social institutions located in the zone. They also jeer at the way 

in which these people talk, even at their particular ways of speaking Spanish. One of the 

doctors would laugh at the Mayos because they interpret the Spanish /ii/ as an /n/, followed 

by a /dz/ in the next syllable, as in the words nifio (child) and senora (lady), which they 

pronounce as [nindzo] and [sendzora]. He also laughed at their change of the dr consonantal 

group for gr, so that they say [piegra] and [lagriyo] instead of piedra and ladrillo^. These are 

only some of their attitudes towards their differences with a cultural group they carmot 

understand, and which they consider inferior in all fields, from material aspects to their 

vision of the world. Despite their rejection of Mayo culture, doctors and nurses in this region 

are highly respected and seen as models by a considerable number of Yoremes. 

Rocio considers that a change of attitude is necessary among the members of the 

group to which she belongs, and that would be the doctors and nurses, along with professors, 
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who should direct this change. This is why she continues to study every Saturday in Navojoa 

in order to obtain her nurse degree, and thus to carry on "progressing". She speaks only 

Spanish, but understands a great deal of the "dialect", almost as a defence strategy. Her 

attitude is evident when she says "nobody fools me", referring to her knowledge of Mayo in 

order to avoid being the object of jeers and gossips by other speakers. Her familiarity with 

the doctors led her to establishing a formal relationship with doctor Ernesto Labastida 

Salinas, and to recently have a daughter named Viviana Alejandra. He is also from Sinaloa, 

and has been living in the region for some years. He lived in dona Victoria's house for a 

while, and later he and Rocio moved away. His presence within the family created frictions, 

due to his position, opposite to the Yoreme way of life, and therefore, to some members of 

the family who feel proud of -and practice- their identity, particularly Antonio and Karina. 

Karina is dona Victoria's youngest daughter. By the time she was bom, Spanish was already 

settling down as the dominant language at home, and in most of the non-ritual conmiunity 

aspects of the town. She is perhaps the one among her brothers and sisters that understands 

the less Mayo, but for Manuel, who left the community when he was very young. This has 

not been a drawback for Karina to have a very favorable attitude towards her indigenous 

heritage. This is a remarkable position, due to a series of factors that might have acted in the 

opposite direction. She studied in schools where Mestizos were already the majority, and 

Spanish was the only language spoken within the classrooms, apart from games and out-of-

school activities. Like her sister Rocio, she also began working as a nurse assistant, and after 

a short while she was working at the Hospital de Salubridad de Huatabampo, next to a great 



153 

majority of Mestizos. She got married and had Alberto, her first son. She separated, and 

afterwards, through her brother Antonio, she met Salvador Ochoa Salas, whom she married 

and they had Lucia. Native from Jojutia, Moreios, Salvador was studying anthropology at the 

Escuela Nacional de Antropologia e Historia in Mexico City, and he arrived in Sonora while 

doing some field work. There he met first Antonio, and then Karina. As he was woridng in 

a national Technical school, he requested to be transferred to Huatabampo in order to marry 

her and settle down in the region of the Mayo valley. Perhaps it was marrying an 

anthropologist that allowed Karina to reinforce her already strong identity. Although they 

have lived at El Jupare, La Primavera and Huatabampo, their relationship with the family and 

the community is a very strong one. They are always present in the commvmity during the 

ritual celebrations, specially if dona Victoria or Antonio are involved, even though they live 

in Huatabampo. Due to the short distance, the relationship with the family was daily when 

they lived in that town. Karina's involvement with the Mayo practices is so strong that, living 

in the town, she would ask for a day to celebrate the vigil for the Virgin of Guadalupe at her 

mother's place, and she would bring all that is necessary to carry it out the way the rest of the 

Yoreme women do, that is, preparing menudo and champurro to offer all the participants in 

the rosary for dinner. She has also been very active when dona Victoria carries out her manda 

"vow" of being a fiestera in Navobaxia, helping her not only with the excessive expenses 

such a post implies, but also with the entire ritual and material aspect, which represents a 

strong physical strain. It might be said that Karina and Antonio are the main supports for 

dona Victoria, despite her illnesses and her age, to accomplish her manda, and to continue 
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to stick to all activities related to Mayo ceremonialism. 

Karina's children have not been able to develop any command of Mayo language, not 

even to understand it a little bit. They are part of the new generation of Yoremes that have 

only Spanish for their mother language, which determines our being able to say the first step 

towards the death of Mayo language has been taken, as Kulick points out (1992:12); when 

a speech community presents an almost complete generation that no longer uses the 

vernacular as their mother language. Karina did not leam Mayo, although most of her 

brothers and sisters have a command that ranges between being able to understand it, and 

using it in their communication with other speakers. In the case of her children, and most of 

her nieces and nephews, there is no possibility whatsoever of their being able to express 

themselves in that language. In this way, the three generations have gone through different 

processes of the language shift of Mayo by Spanish, from dona Victoria, who learned Mayo 

for her mother language, to her grandchildren, who have Spanish as their only mother 

language, going through the intermediate generation, that of her children, who had a certain 

degree of bilingualism, but who in time ended up speaking Spanish almost exclusively. 

RELATIVES, FRIENDS, NEIGHBORS, AND OTHER ACTORS OF THE SOCIAL 
NETWORK 

The family being a very dynamic nucleus within Mayo society, relatives are an important part 

of the members' social networks. Their participation plays a meaningful role in the uses and 
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functions of the languages in contact, be it in favor of holding on to the vernacular variety, 

or to be more innovative in the uses of the dominant language. Besides, belonging to an 

heterogenous ethnic group, relatives belonging to the network, in a way, have an influence 

on withholding the identity, modifying it or switching from one to the other, as is the case 

of the Valdivia Velazquez family. On the one hand it has been pointed out that some 

relatives, like great aunt Soledad, were a substantial factor for some of dona Victoria and 

Don Lorenzo's children to be able to communicate in Mayo. She not only provided her 

knowledge of her forefathers' language, but also was an influence to reinforce their identity, 

by means of instilling in them faithfulness and attachment to their customs, and to their 

Yoreme feeling and acting. Her attitudes, and her exclusive use of Mayo were crucial for 

some of the Valdivia children to have enough motivation to learn a language that, by then, 

was already on its way to disuse, although, since that position was optional, others kept a 

distance from her lessons, and preferred to carry on using only Spanish and moving towards 

ideas and practices brought to the community by Mestizos. 

Another great aunt, on the side of doiia Victoria, also had something to do with the 

use of Mayo in some members of the family. Rina Velazquez was also a considerable 

influence on the family, specially in the use of the vernacular in her nieces Victoria and 

Juana. Rina lived her last years with Juana, talking with her always in Mayo. Since dona 

Juana's husband, Telesforo Gomez B^ve, spoke only Spanish, and this variety was already 

ruling over every community aspect, her children learned only Spanish. It is worth notice that 

Victoria and Juana, being bilingual, spoke only in Mayo when their aunt Rina was present. 
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apart from performing certain ritual and daily practices according to their ancestors' teaching, 

like the vigils on the days of the Virgin, the Christ, or the altar to the dead. This also bore on 

dona Victoria's children, who were immersed in the conversations and practices transmitted 

by their aunt Rina. However, when she died, in 1994, conversations between the two sisters 

switched to being only in Spanish, even if they still greet each other in Mayo. They have the 

idea that, her aunt no longer being among them, there is no reason for them to continue 

speaking as they used to. This change also took place between dona Juana and her nieces and 

nephews, to whom she only speaks in Mayo when making jokes with them, generally when 

they are doubles entendres, thus avoiding to do it m Spanish. 

Dona Juana lives very near La Primavera, in a spot nearby a drain that conveys water 

for irrigation from the mayo river. Being next to the terrain where they raise com, 

watermelon, gourd, coriander, and flowers for All Souls' Day, they remain apparendy 

isolated; but it is not so: she and her family keep a constant relationship with the rest of their 

neighbors, including visits to Huatabampo and El Jupare. Dona Juana, along with don 

Telesforo, constantly go to her sister's house in a traditional Mayo cart, drawn by a horse. 

Dona Victoria, in turn, never misses a chance, whenever there is a car available, to visit 

Juana. With so many children and so much work, they always have a thousand things to talk 

about, and they also use the opportunity to exchange food. The sister living in the country 

brings the other whatever they are raising; while the one living in the town brings what is left 

of what her children take her, like sea food, or some fruit or vegetable that is being grown 

in the outskirts of the town, apart form some grocery bought in the stores at Huatabampo. 
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This close relationship takes place among their children, whom are used to visiting 

their aunts' houses; bringing and taking conversations, along with the foodstuff they give 

each other. Maria and Dolores live in La Primavera, but they spend a lot of time in their 

mother's (dona Juana) place, or visiting their relatives at El Jupare. They speak Spanish, and 

therefore they use only this language when talking with their aimt, cousins, nephews and 

nieces, which reinforces still the domains of the dominant language, against the constantiy 

decreasing ones where Mayo is used among the Valdivia Vel^quez family's relatives. 

Among the regular visitors at dona Victoria and her children's house is Roberto Perez 

(Beto). Maistro mayor or maistro yoowe, at El Jupare, Beto is rezador and main director of 

the ritual acts of this community. He guides all events related to the church's traditional 

religious calendar. During Easter Week he is the one in charge of directing the contis, and 

he is invited to preside over the rosaries to the Virgin of Guadalupe taking place daily, from 

October to December, in some house of the town or its outskirts. He is also in charge of the 

rosaries for the dead and their responso^^ a week and a year after the date. For his services, 

Beto receives only what he is offered by the members of the family that ask him to guide this 

kind of celebrations. His humbleness contrasts with his knowledge of liturgy in general, and 

particularly the one carried out by the Mayos. After almost becoming a priest, since he 

studied in the seminary of Ciudad Obregon, he preferred not to profess so that he could 

devote himself to guiding the ritual services of his community, which by the way have rules 

different to the ones of secular clergy, controlled entirely by Mestizos, and directiy depending 

on the Vatican's designs. 
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His investiture, however, is left aside when he visits his old friend dona Victoria. 

They have known each other since they were very young, and have always had a very close 

relationship. Paradoxically, although both have Mayo for their mother language, and both 

use that variety when talking with other members of the group, they have never 

commimicated with each other in it. Apparently, formal education was too strong an 

influence on their use of Spanish, since they met when they both were attending the same 

school. They became friends since then, but the brand left by school regarding use of the 

official language, was never again modified, and so they continued to speak it after their 

school years. 

During our stay at dona Victoria's house, we had the opportunity to listen to many 

conversations among them, and it was always in Spanish, although immediately before or 

after one of them would talk with another person in Mayo. Of course Beto speaks in Spanish 

with the rest of the Valdivias, with whom he, almost daily, spends long hours. He has lunch 

or dinner with them, and many times he stays over, when it is dangerous to go out due to the 

drunkards and addicts that represent a problem for his security, because of a possible assault. 

He obligingly takes care of one of the fanuly babies, or helps prepare the decoration for the 

ritual and family parties, and many times he can be seen helping in the kitchen while he jokes 

or comments with the people around him about the daily life of the community. Due to his 

relationship with the family, Beto is the person closest to the network formed by its 

members, and is an active part in the conversations and the dense social network system, 

integrated by the members closest to the family that hold a daily relationship and 
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communication. 

Although each member of the family has personal friends that interact little or not at 

all with the rest of its inner network, most of the friends get along with each one of the 

members of the family that keeps a permanent contact with the family nucleus. Such is the 

case of don Pedrito, don Martin and the nina Lencha^®. The two first are elderly men that 

often come to dona Victoria's house. They talk in Mayo with her, while she fixes them 

something for breakfast or lunch, a common thing she has done all her life with elderly 

people, particularly with Yoremes. Recognizing who speaks Mayo and who does not 

detemiines that these people talk to dona Victoria's children in Spanish or in Mayo. The few 

times I heard Lorenzo, Gerardo and Antonio speak in Mayo was when they talked with don 

Pedrito. However, with the rest of the children and grandchildren, these people would talk 

in Spanish, although their command of this language is rather reduced. The differentiated use 

of either language is in function of knowing which language the interlocutor speaks. 

Evidently, when both persons speak both languages, switching codes is very common, 

depending on a series of factors that take a part to determine when the transition from one 

language to the other is done. 

The nina Lencha is another friend who has been interacting with the entire family for 

a long time. When she was very young she spent a lot of time at dona Victoria's, and she says 

that she was almost raised by her. In time she became the Valdivia's favorite godmother, 

having several of their children as godchildren. As a Mestizo, nina Lencha speaks only 

Spanish, and so she has been an important element in the uses and flmctions of this language 
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within what has come to be the family close-knit network. 

In a way, their tendency towards change has allowed the members of the family to 

establish so strong a relationship with her and with other Mestizos of the town, who, even 

if they have been tolerant, it has only been to those who have adapted best to the changes 

promoted by them, some of these changes being generalized use of Spanish; a material way 

of life closer to them; the idea of formal education as the institution shaping consciousness 

and better ways of life, obviously at the level of obtaining material resources for individual 

comfort. Other sectors less open to these precepts are deemed as backward, and there is a 

barrier, reinforced by the indigenous, that keeps them apart both physically and emotionally. 

Nina Lencha, like other Mestizos less reluctant to tolerate Mayo activities, 

participates in some of the ritual practices, and belongs to one of the fraternities ruled by the 

non-indigenous. Her performance during the ceremonies is rather marginal, but allows her 

to have contact with a large number of Yoremes. Besides, as operator of the town's telephone 

booth, she necessarily has a greater contact with the dwellers of both sides of the town. Like 

her, in El Jiipare there are many Mestizos that have tolerated, to a greater or lesser extent, the 

cultural differences of their neighbors, unlike other traditional Mayo communities, where 

antagonism is extreme, getting to actually expelling the Yoremes from the church and from 

any activity where they might upset the interests of the ruling social group. Thus, the feeble 

relationship between Yoris and Yoremes almost always ends up in favor of the former, 

whenever there is discord, frequently aroused by economical interests and cultural 

differences. In El Jupare, interaction between both groups has not been as conflictive; 
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however there are daily frictions and critical moments, specially when leadership within the 

church is at stake. Fortunately, there are people like nina Lencha, who have a less negative 

vision of a sector of Mayos, along with the adaptation of a large sector of Yoremes, who have 

learned to get along with his neighbors by means of acquiring and revaluing practices and 

meanings that once were very remote to them. 

Along with 'Jiese friendships, the Valdivias are daily visited by a great number of 

acquaintances with different activities, schooling, identities and degrees in linguistic abilities 

in either language. These range from Mayo monolingual, to Spanish speakers who do not 

speak the Indian language, and are strongly against it being still used in the community, 

where many of them live. This family, so mobile and numerous, attracts acquaintances from 

different parts of the region, the state and even the country. It is one the most open families 

to receiving strangers in the community, both Yoris and Yoremes. They have incorporated 

to their social network, friends from the most diverse activities, many of them city dwellers 

who for some reason arrived at El Jupare, and were amiably sheltered by doiia Victoria and 

don Lorenzo at first, and then by the rest of the family. 

Since Antonio began working at Culturas Populares, a great number of 

anthropologists, linguists, sociologists, biologists, photographers and secretaries have been 

lodged at the Valdivias' place. In all cases the relationship has not been purely formal, real 

friendships have been created between the outsiders and the family members. For the latter, 

it is no longer strange to see the arrival of all sorts of characters, from those that quickly and 

naturally join the family's and the community's daily life, to those that keep at a certain 
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distance from a environment they did not know before, and that is strange to them. Neither 

is it strange for the family to listen to different ways of expression; there have been very 

solemn guests, who use a very affected langviage, when compared to that used by the local 

dwellers; others use a less grave style, though still confusing to the speakers of a less 

elaborate way of communication. Many have adapted to the language used in this rural 

environment, not without bearing upon the ways of speaking of some of the members of the 

family, or of the network, but generally trying to achieve communication with the members 

of a group of speech that is in an almost permanent process of transition. In this coming and 

going of outsiders to the group, some have kept the relationship, as is the case of Victor 

Rojo, Antonio's work mate, who became his compadre and came back after many years to 

visit his goddaughter, Tomasa. Antonio, in turn, stays in Victor's place when he goes to 

Mexico City. Others have stayed, like Karina's husband, and others keep a permanent 

relationship with the family, and sometimes visit or receive the Valdivias at their homes. 

This is the case of several of Antonio's coworkers, who take him or his relatives in when 

these travel to Hermosillo. None of them learned Mayo, beyond the greetings and, though 

they are very respectfiil to the use of Mayo language, they have in a way been agents of the 

language shift within the family and the social network it belongs to. 

Before Antonio was acquainted with his mates at Culturas Populares, or at other 

departments related to culture, his family had already received at home other people with 

different jobs and attitudes to Mayo people. With the arrival of medical services, many 

doctors and nurses have arrived at the community. A considerable number of them have lived 
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with the Valdivias for periods ranging from a few months to several years. The first nurse 

to stay with them was Albertina Ferrer (Betina), whom dona Victoria hosted in her house 

from 1953 to 1960. Their relationship was very cordial, and now, after 35 years, she 

sometimes comes to visit them from Navojoa, which is where she moved after finishing her 

duty in El Jiipare. Being an outsider, she knew no Mayo, and never managed to leam to 

communicate in this language. Her presence in the house and the community was important 

for the advance of Spanish in the family and the town. She not only provided medical 

service, but also became, unintentionally, an agent and support for changes, at the levels of 

language and culture, precisely at the time when Spanish was becoming stronger within 

Mayo communities. Like her, many other people arrived and settled down next to the 

Yoremes, or even more, at their homes. 

Dona Victoria went on hosting any doctor, nurse or whatever person that arrived at 

her house. When in the late fifties a group of workers from the Compama de Luz y Fuerza 

came to install electric energy in the zone, several of them where lodged at the Valdivias' 

until energy was connected. None of them spoke Mayo, of course, and so all communication 

took place in Spanish. Like these workers, many others stayed with them for a while: 

bricklayers, government employees in charge of the bank, or of the water supply, and none 

of them knew or leamed Mayo. In its place, it was Spanish that ruled completely in all 

communicative situations between the members of the family and anyone serving in the 

community. Thus, every one of the Valdivia Vel^uez children has been immersed in daily 

use of Spanish with speakers strange to the family, but who remain with the family for a 
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considerable period of time^'. Neighbors have been another important factor in the dynamics 

of language shift and of preservation, however minimal, of the vernacular within the family. 

Although it is not possible to assert there are two kinds of neighbors: Mayo speakers and non 

Mayo Speakers, there is a tendency among them to the use of one language of or the other. 

In the case of Mestizo neighbors, it is obvious which language they use to communicate with 

the members of the Valdivia family. They always do it in Spanish, using their influence to 

motivate Mayo speakers to speak in Spanish among themselves. The bilingual speakers, in 

turn, vary in their uses of Spanish and Mayo, and the code they choose is usually determined 

by the context. 

Leaving some very few exceptions aside, Spanish is the language used by bilingual 

neighbors to talk with dona Victoria's children. She is the only one to daily speak with some 

of her neighbors in Mayo. However, when she is talking with another bilingual speaker, she 

switches codes, according to the motivations both may have. This switching is very common, 

specially when they begin speaking in Mayo and some person, monolingual in Spanish, is 

present. If for some reason this person is involved in the conversation, there is an immediate 

switch to Spanish, even though later they go back to Mayo. 

An exceptional case happens when a monolingual Mayo speaker is with one of the 

bilingual members of the family. If it is with dona Victoria, the conversation will be in Mayo, 

but if it is with someone else, there will be the chance of their answering in Mayo, though 

most of the times they will do it in Spanish, in function of the generalized process in which 

one person speaks only in Mayo and the other answers in Spanish, although many times the 
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latter does speak the vernacular. We had the chance of verifying this in several occasions in 

which dona Altagracia came to the house to sell some vegetables, and Antonio, Lorenzo or 

Gerardo answered in Spanish the questions she asked in Mayo. 

DAILY LIFE AND FIESTAS (FAMILY-RELATED AND RITUAL) 

Romelia wakes up very early and asks her parents, who are still asleep, for breakfast. She 

leaves and goes to the house next door where her nana Victoria lives. She is already making 

flour tortillas for the breakfast for her daughter, her grandson and the doctor that lives with 

them. She asks her granddaughter whether she is hungry, and Romelia babbles yes. She 

quickly fixes her a taco, and goes on chatting, although she does not expect answers, since 

the child is just learning to talk. Juan Antonio wakes up and begins crying. Panchita, still half 

asleep, talks to him lovingly and suckles him back to sleep. After a while, Antonio gets up 

and, fi:om the outside, shouts at Tomasa that she must get up to go to the kindergarten. His 

daughter, fast asleep, does not hear him. Panchita has to pick her up so that she, by and by, 

wakes up. A discussion ensues between Tomasa and her parents, because she does not want 

to get up and go to school. All this takes place in Spanish, since neither Antonio nor Panchita 

speak to their children in Mayo. Tliis also happens with dona Victoria; despite her excellent 

conmiand of the language, and her love for speaking it, she never uses it when talking to her 

children and grandchildren. She complies with using it with the daily visitors that drop by 

to greet her, or in search for some meal. 
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Don Pedrito conies to dona Victoria's ramada, and sits down to wait while some of 

the children play next to him. The children take no notice of his presence, and carry on 

playing and screaming. Don Pedrito sits quietly for a while, until dona Victoria finally comes 

out; they begin a long conversation about the last events related to the Yoremes' daily life. 

The conversation is entirely in Mayo, since it is the only language they use to communicate 

with each other. Suddenly dona Victoria pauses to tell, in Spanish, one of her grandchildren 

not to go close to the water tank they are building at floor level, since it is dangerous; then 

she goes on talking in Mayo with her guest, whom she does not only feed, but also considers 

as her interlocutor in matters related to their being Yoreme, which is no longer very frequent, 

now that many of the monolingual Mayo speakers, whom she had for her allies to go on 

speaking in her mother tongue, are dying. 

After a while that day doiia Victoria, Panchita, her children, Edgar, Marco, my wife 

and I went to Pueblo Viejo, scarcely two kilometers away from the Valdivias' house. We 

went to seek dona Martina, an eighty seven year old sobadora 'curer' and blanket weaver, 

who, a short time before, had to deliver a baby, the zone doctor not being around. We went 

because dona Martina was going to rub Juan Antonio, only two months old, to lift up the 

crown of his head. Despite having a doctor at home, these kind of "illnesses" are only 

attended by Yoreme curers. The sobadora is almost monolingual, and so she speaks with 

dona Victoria in Mayo all the time, after they have given each other a Mayo hug, which 

consists of barely touching the other person's shoulders, standing at the distance of their 

stretched arms. When attending the baby, she presses his palate with her finger, and rubs his 
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chest with an ointment on realizing he has got bronchial problems, advising Panchita to use 

a rebozo to carry him. The latter answers in Spanish, while she does all that she is told by the 

curer. When it is all over, the two older women talk about diverse subjects, among which the 

lack of fiesteros in the community, and the death of a person who transgressed the ritual at 

church stand out. Occasionally, dona Victoria makes a pause to translate for Elsa and me 

what her old friend tells her. The children play around us without paying much attention to 

what is said in Mayo. When we say goodbye, dona Martina gets her fee in kind: foodstuffs. 

Shortiy afterward we learned she had died, leaving a hole in the traditional medicine system, 

which is part of the group since before the arrival of the Europeans to these lands. 

When we come back, dona Hortensia (Tencha), a lifelong neighbor, comes to the 

house. As naturally as with don Pedrito, dona Victoria chats with her, but this time in 

Spanish. She almost shouts out her conversation, for her friend suffers from deafriess. 

Despite this, they manage to communicate, and they comment on a pot that has been stolen 

from one of their Mestizo friends. WTiile dona Victoria cooks, she goes on talking about 

other events in the town, but never about rituals or religion, since dona Tencha is one of the 

few protestant people in the community. The telephone rings; one of her grandchildren 

answers it, and informs her nana that it is another Mestizo neighbor, who is inviting her to 

take a part in the vigil for the Virgin that is to take place that night at her house. It is striking 

that all telephone conversations are in Spanish. Yoremes do not usually have telephones at 

home, nor are they used to speak through such medium, and the few times they do it, it is 

always in Spanish. This is due to the fact that the telephone is a symbol of modernity and 
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status, and therefore communication must be performed in the official language. 

No sooner does dona Tencha leave, when dona Altagracia (DA) comes around to sell 

some vegetables. Since there is no one else at home that speaks Mayo, dona Victoria (DV) 

herself receives her; for a moment only the native language is heard between them. In the 

meantime, her daughters-in-law and grandchildren carry on with their activities, taking no 

notice of the conversation, which implies more than the mere vegetables buying and selling. 

During their interaction they talk about other aspects of community life, and of their 

activities, which have a lot to do with more traditional ways of obtaining provisions and with 

the rituals that are never missing among the members of the indigenous community. 

DA: hitase'e yaabaare? 
what are you going to do? 

DV: Karina belaroabare abehe'ela 
Karina will keep vigil tonight. 

DA: e'eni? 
now? 

D V: eewi 
yes. 

DA: bua'amta yaabaare? 
she wants to cook? 

DV: eewi menuudom yaabareni. Abe, abe noite? 
yes, she's goima make menudo, want to come? 

DA: eewi 
yes. 

DV: jumere ne am montoria 
put them there. 

DA: huche senu boosam ne nuria 
give me another bag. 

DV: hakusiamne? 
Where are you coming from? 

DA: pechotuawi 
from Pecho's place. 

DV: Karmela ka emow am nuuka 



169 

didn't Cannela buy? 
DA: amanne au chaayey te kanow am nuuka 

I was shouting, but she didn't buy. 
D V: ka emo w am nuuka 

didn't buy her? 
DA; chuutane ama maiiwe 

I'm afraid of the dog. 
DV: ee? 

yes? 
DA: chuutane ama mahwe 

I'm afraid of the dog. 
DV: hakuni? 

where? 
DA: mu 

there. 
DV: muu Karmeiatawi 

there, in Carmela's home. 
DA: a, anne chayey usi ama booka bwana. Ilitchika 

I was shouting. A baby was lay down crying. 
D V: hitasum hipontwa, huka radiota 

are they hearing the radio? 
DA: kaita hipona 

it does not playing anything. 
DV: hachisintokim kanchi hikkaha 

how then they did not hear you. 
DA: ha? 

yes. 
DV: hachisintokim kanchi hikkaha 

how then they did not hear you. 
DA: goi busani 

Seven 
DV: imere. Lautia aman am nuuka. Hakuse aman nuuka Pechotuawi te hiawa 

you went for those. Where were you going for those? You say in Pecho's home. 
DA: Pechotuawi 

In Pecho's home. 
DV: goyi te hiawa 

do you tell that two? 
DA: eewi. A pues, siikane, cho'okore 

yes. I'm leaving, thanks. 
DV: a heewi cho'okore utesia 

Okay, thanks a lot. 
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DA: kaa te chualita ta watia 
do you want chuales, don't you? 

DV: pues Panchita ahariay te aman Ofelia towa nebwa'i 
Panchita wanted, but she is in Ofelia's home. 

DA; hakuni? Amani aane? 
Where? 

D V: amani aane 
she is in Ofelia's home. 

DA: astamani kompa orituawi 
she is there. In my comadre's home. 

DV: muu, muu Ofeliatuawi, Gilbertotuawi 
there, in Ofelia's home, in Gilberto's home. 

DA: 21, heewi, kompa 
oh yes, my compadre. 

DV: orita hita han, huka... ori kama puntata aman aw hariusek tiyya 
she said that... she went to buy squash. 

DA: kama puntata. 
squash. 

DV: hee 
yes. 

DA: a, orimmak mai tuuri hee 
It is very good with... 

DV:he 
yes. 

DA: mamya bakimmek 
with chichiquelites. 

DV: eewi te halcsam teimake, kaitam eni hune mamyam 
yes, but where we can find them, now there is no chichiquelites. 

DA: haiweyne am hiubarey, yookone am nenkibarey 
I wanted to pick them up and I want to sell them tomorrow. 

DV: hakuu, hakuse am hiubarey 
Where, where would you pick them up? 

DA: batwee mayoawi 
in the border of the river. 

DV: humunirim aika 
are there in the river? 

DA: he kia inel naasam puakari 
yes, but I will pick them up where there are. 

DV: tiempo en behha 
now it is the time. 

DA: heewi ento kabalobommeki 



171 

yes, and with squash. 
DV; eewi bwan 

yes, of course. 
DA: kama puntameki. A pues noita weeba 

with squash. Then, I'm leaving. 
DV: eewi, wara'ala hiuta waatiai 

yes. There, she wanted quelites. 
DA: a puesne imine chualita weria 

here I would have chuales. 
DV: a ver si abiinake 

maybe you can see her. 
DA: eewi 

yes. 
DV: andale 

Okay 

When the vegetable purchase is over, each one goes on about her duties. Antonio comes back 

from the Centro de Cultura, and starts joking with her mother about the way in which she 

treats my wife. Alma Elsa. Their attachment to each other has come to be such that Elsa calls 

her mama "mother". Dona Victoria's answer is in favor of Elsa, and we all laugh at this kind 

of situations that take place daily between Antonio and Elsa. After a while, two women from 

another community come seeking Panchita and Antonio. Since they make paper flower 

arrangements, whenever a religious fiestas is near, buyers from different communities in the 

region show up. All interactions are carried out in Spanish, even though they can understand 

Mayo. Panchita and Antonio's ages, the context in which the relationship takes place, and the 

general attitude people have towards the vernacular, all these place the use of Mayo is out 

of the question. Only the appearance of dona Victoria makes communication with other 

Mayo speakers possible, specially if they are elderly people. 
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Dona Victoria, being at Antonio's place, asks her daughter-in-law for an onion; 

Panchita, in turn asks for some flour tortillas for her husband and daughters. An this moment 

Tuti comes and borrows a hatchet to cut a piece of firewood to light the stove, since his 

mother has just come home from day-laboring, and will start cooking. The grand-family, as 

the rest of Mayo families, has a rich system of distribution, interchange and loaning of 

victuals and minor objects. This is carried out specially by the different nuclear families 

living in a same household. They borrow tortillas, lemons, coffee, sugar, salt, and chili from 

each other. They lend each other brooms, floor mops and hatchets. They also share the 

firewood. Dona Victoria's children build her a floor-level water-tank, and other things for the 

house. Dona Juana, her sister, has sown fields, and provides her with gourds, com, 

watermelons, green beans, etc. Several members of the family participate in preparing the 

vigils, specially those involved with Mayo identity, like Antonio and Karina. There is, of 

course, a relationship between exchange of goods, and communicative exchanges. This is 

one of the most important features of Mayos, when compared to their Mestizo neighbors, 

who, even if they have felt a bit of their influence, do not practice such an elaborate system. 

There is an important aspect to this process, particularly when it comes to reaping or 

collecting, and it is the idea people have of distributing what they receive from the sea or the 

land, among their relatives, friends or neighbors. Maria, one of dona Juana's daughters, told 

us that people would share what they had collected because they though it would help them 

do better in the next harvest. The only thing they do not lend each other are expensive 

objects, generally those electric appliances that represent a much larger investment than 
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victuals or minor household goods. 

At night, dona Victoria attends the vigil for the Virgin of Guadalupe at one of her 

Mestizo friends' place. Beto and her daughter-in-law Chio go with her. He will say the 

rosary, and the women will follow him with prayers and songs. In an improvised altar, the 

Virgin is placed upon a table. They surround the image with colored lights, like the ones used 

during Christmas. The flowers they put at her feet are made of plastic, and the candles they 

light are the most expensive of their kind. The only Yoreme guests are dona Victoria, Chio 

and Beto. The rest of the participants are Mestizos who live on the western side of the town. 

When it is all over, we are offered tamales and barbecue for dinner, apart from the traditional 

champurro. After they finish saying the rosaiy, dona Victoria asks her friends' opinion about 

the time to meet at church to "take the Virgin down", a ceremony previous to the major 

celebration of the day of the Virgin of Guadalupe, in which both, Yoris and Yoremes equally 

participate, even if it is only for a moment, because both groups carry out different activities 

before and after the rosary that the maistros say on December 11, at night. After quick 

opinions they come to an agreement, and each one goes back home. 

Dona Victoria, Chio, my wife and I take Beto to his house, on the road to Pozo Dulce. 

Although it is late, some of the relatives are still watching television at dona Victoria's. By 

and by they all go to sleep, and only she remains up, until very late, watching a soap opera. 

By the way, in this house, as in the other three that make up the household, there is a 

television that remains turned on most of the time. The children watch the cartoons, and the 

adults the movies, some programs, but mainly soap operas. The women devote certain hours 
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of the afternoon to watch those programs, but by eight o'clock at night, almost the entire 

community interrupts all activities and sits down to watch the soap opera in fashion. 

Whatever the activity, it is suspended until the program is over, or for another time. In this 

family, the soap opera is a major occasion that gathers almost all of its members, which other 

events -whether religious or family fiestas- do not manage to do. The impact that this soap 

opera, like others, has had is meaningfiil, for people use it as an important element in their 

every day converations, and to exchange opinions during the ads. Besides, people apply the 

characters' names to other persons, and some even associate some persons with their 

characteristics. The children, in tum, play, sing and talk as the actors and actresses in these 

shows do. When they finish, the families go back to their duties, and the children go to bed; 

all discussing, intrigued, what is bound to happen the following day. 

During the days previous to the celebration of the Virgin of Guadalupe, several 

members of the Valdivia Velazquez family have been very busy getting everything ready for 

the vigil at Panchita's house. The most active ones, apart from the hostess, are dona Victoria 

and Antonio. The matriarch is the one in charge of cooking the dishes that will be served on 

Friday night and Saturday morning, for all those that take a part in the ritual. As family 

leader, apart from being a good cook, and handy with large amounts of food, she is the head 

of all those who take a part in preparing the event, which includes her daughters, daughters 

in law, granddaughters, my wife and other fiiendships. Another reason is that it is impossible 

for Panchita to be more active in the arrangements, due to her recent delivery, and to the 

attentions she must give to her two-month old son. Antonio, in tum, makes sure they will 
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have the most traditional vigil of the season, inviting matachines from Buaysiacobe to dance 

for the Virgin. He is aided by his brother Lorenzo, maistro Beto, his coworkers and the 

writer. During previous days, he borrowed benches from the church, along with traditional 

earthenware saucers and cups. We went together to cut and bring tule for the ramada he built 

specifically for the occasion. A week before we had gone to have some petates 'palm mats' 

made at Huitchaca, a place known because several of its inhabitants devote themselves to 

making petates. There we talked with a man called don Chico. Antonio spoke in Spanish 

with him, even though they both speak Mayo. His wife is monolingual in Mayo, and all that 

she said was translated to us by her husband, with no participation by Antonio. After 

conversations and agreements we went back home, accompanied by a group of children of 

the family, who went all the way playing and talking among themselves. 

Beto contributed a great deal in the elaboration of decorations for the Virgin. The 

paper flowers placed in the petates that were used as walls, contrast with the flowers brought 

from dona Juana's house, placed on the table where the image of the Virgin is standing. 

Friday afternoon we went, with Hipolito Valdez, Antonio's coworker and friend, to 

fetch the matachines from Buaysiacobe. He is from Los Buayums; his mother is a sobadora, 

and his father a pascola. Of all the promoters at Culturas Populares, he is the most active user 

of Mayo because he is a pascola; however, most of the times, the others answer to him in 

Spanish. He does not only communicate with his mates in that language, but also with other 

people who speak their own language. With dona Victoria he usually talks a lot in the 

vernacular, although code switching is very frequent among them. With the matachines he 
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spoke mainly in Mayo. On our way back we brought with us, in the "pick up", seventeen 

dancers and musicians, along with their instruments, paraphernalia and blankets. 

On our arrival we noticed the change that had taken place in the family household, 

which, from little alterations, had acquired an atmosphere of ritual ceremony, very different 

to its usual characteristics, when it used as a center for the activities of the four families that 

inhabit it, apart from all those that daily visit their members. The children could feel the 

festive climate, and followed the newcomers, not to miss the chance of watching their 

transformation into matachines. The women were still finishing the last details of the altar 

and the meal. By and by, the people invited for the vigil started arriving. When everything 

was in order, dona Victoria welcomed the musicians and dancers. Face-to-face, a dialogue 

between the monarca mayor, chief of the matachines, and dona Victoria began. The latter, 

as family leader and best Mayo orator, made the offering of the house and its inhabitants to 

the dancers. Considering the occasion, both their addresses were eloquent, following a 

pattern that characterizes this kind of speech, to which the rest of the participants assented 

with a ewi 'yes'. This type of formal speech is called hinabakam in Mayo, and can only be 

performed by the ones that have an authority within the different ritual hierarchies (see 

Crumrine 1969:21). 

After launching the first sky rockets, the rosary began. Beto started praying and the 

women followed with Spanish prayers and songs. Most of the participants were among doiia 

Victoria's Mestizo friends because their strong relationship, in addition to the vigil of the 

Virgin includes Yoris, not only Yoremes. Moreover, Mayos prefer to participate in places 
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where there are more Yoremes than Mestizos and they know that in dona Victorias' 

household always go a lot of her Mestizo friends. There were also Panchita's sisters, who live 

in Navobaxia, and some of Antonio's coworkers. Among the few Yoremes present, there was 

dona Lucha, dona Victoria's neighbor and comadre. She is almost monolingual in Mayo, and 

with most of her Mayo neighbors she communicates in no other language. She showed up 

with her daughter-in-law, Benigna. 

After the rosary they served the traditional Yoreme dinner for vigils and other rituals: 

menudo, cookies and champurro. After dinner, the matachines began dancing. Between the 

image of the virgin, in one side, and the wooden cross that was placed, in the aftemoon, in 

the place where it supposedly should always be, in the other side, the matachines danced 

three sones. The leaders and musicians delivered instructions in Mayo, which implies a 

bulwark for this language in one of the few domains the Yoreme refuse to leave. The boy 

dancers, without speaking one Mayo word, understood every order and remark made by their 

elders. The rest of the adult matachines had long conversations in that language. Hipolito and 

dona Victoria also talked in it with each other, and with the musicians and dancers, with 

whom they were in constant communication to provide them with candles, water, fire, or any 

other thing related to the ritual. Many men, specially Yoreme, stayed at a discreet distance, 

talking among themselves, generally in Mayo, and waiting to be helped to some menudo and 

a cup of champurro. No one attending the ritual, even if they do not directly participate, is 

left without dinner, which has the purpose to thank for the presence of people in the family's 

collective ceremony, and to preserve the food interchange relationships, that is traditional to 
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this ethnic group. 

The dances and sones went on almost until dawn. When they finished, every 

matachin settled down where he pleased. The night was cooling down, and one of the 

matachines laid down bricks that are waiting to be used for the construction of another room 

for Gerardo's house. With only the breeze -which was beginning to blow over the town- for 

blanket, he fell asleep, exhausted by daily work in the fields, and the dances that had just 

finished. Sheets and blankets were reserved for the women, and specially for the youngest 

participants. For want of beds, every one laid down on the floor, those who had the chance 

slept indoors, and the others stayed out, enduring the chilly air of that December night. 

Very early, as the cocks welcomed the dawn, the musicians began playing the 

mananitas to the Virgin of Guadalupe. By and by, young and old began appearing around the 

bonfires. Some of the matachines would dance sones de pascolas to the sound of a violin to 

remove the numbness. Whispers were heard every where, some in Mayo, some in Spanish, 

not without switching fi*om one language to the other, hnmediately, the matachines made 

their way to the church, to dance three sones they had promised the patrona of the region, 

la Santi'sima Trinidad. When they came back, they danced other three sones, before receiving 

bone soup and coffee, which finished warming them up. The entire family was going up and 

down, making sure nobody was left without breakfast. Benigna and Eliseo Palacios, dona 

Lucha's son, came to listen to the music. He had been drinking the previous night, and was 

still under the influence of alcohol. This encouraged him to talk with some of the matachines 

in Mayo, which is rare for him, despite being a perfect native speaker. 
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Before the ceremony was over, one of the musicians, don Chico Mumulmea, who, 

by the way, was honored by having the Centre de Cultura at Buaysiacobe named after him, 

asked Antonio for some credentials for the matachines. The conversation between them was 

in Mayo, due, perhaps, to the fact that the context was proper for Antonio not to answer in 

Spanish. Once again there was a dialogue between dona Victoria and the monarca mayor. 

They thanked each other for the good outcome of the religious event. Dona Victoria thanked 

her on behalf of the entire family, while the other woman recounted all the titles assigned to 

the principal members of the matachines and musicians, as it is meet for this kind of 

speeches. Once again the tone was very solemn between both sides. To each gratitude 

mentioned, the rest of the participants assented with an erwi (Yes), until they finally said 

goodbye, and each matachin and musician was given a packet of nixtamal flour as a reward 

for their participation. 

On the way back to Buaysiacobe, the pickup was fuller than the previous night, for 

we had been joined by some musicians who had arrived to El Jiipare on their own. Hipolito 

came with me, and he had the chance to talk in Mayo with some of the matachines along the 

way, remarking on how the events that for a while changed the physiognomy of the Valdivia 

family household, were very important for the survival of the ethnic group. In the meantime, 

the Valdivia family was going back to normality: the children were beginning to dance like 

matachines, while the rest went back to their daily duties, satisfied with having properly 

accomplished the vigil after the Yoreme fashion. 
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Friday, February 2nd. It is dona Victoria's seventy second birthday. The place is the 

same as for the vigil for the Virgin, but the stage is different. The household has been 

modified again, this time to throw a party in honor of the matriarch of the Valdivia 

Vel^uez family, organized by her offsprings and several friends. There are no candles, nor 

flowers, nor crosses, nor a circumspect attitude in the participants. The place has been set up 

for a party. They have cleaned it all up, and they have put chairs and tables under the ramada. 

For several days, almost all of dona Victoria's offspring have been very active, getting the 

party ready; they have appointed things for each to do and bring to the celebration; no one 

wants to be left out, and in some way or another, they all bring their grain of sand to make 

this day a memorable one for themselves and especially for dona Victoria. Her best friends 

are invited, and most of them show up. The daughters and some of the granddaughters make 

sure nothing is missing for lunch. The previous night Gerardo, Lorenzo and Julian killed a 

goat bought especially to be made into barbecue. Chatting and joking they cut it into quarters, 

leaving it ready for the next day. 

In the morning Rocio asked me to drive her to Huatabampo, where she was going to 

buy more meat, some vegetables and spices that were missing, and the cake they had ordered 

in advance. We looked for the musicians, but we could not find the group we were looking 

for, and that was left for the family men to do. Lucila and Karina helped in the cooking, 

while daughters-in-law and grandchildren made all necessary arrangements under the 

ramada. There were also family friends helping with the barbecue. Manuela, one of them, 

smoking and chatting away, left it all ready for the arrival of the first guests. 
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Early in the afternoon they were all dressed up and ready. Some brought presents, and 

the men soon gathered money to buy beers. Almost all of dona Victoria's children and 

grandchildren were there, apart from her best friends and some a few people who had crashed 

the party and, though uninvited, joined the celebration. Antonio asked me to go fetch the 

musicians from Huatabampo with him. Along with Julian, we searched in various places 

until we managed to come to an agreement with a band they knew. When we got back to El 

Jupare, the party was already warmed up by the beers the men were drinking and the 

margaritas dona Victoria and her friends were having. The first songs began amid jokes, 

laughter and remarks. After a while, the guest of honor had her first set of dances with each 

one of her sons, daughters, sons and daughters-in-law, and grandchildren, just as with my 

wife and me who, by then, were already considered as part of the family. Lorenzo, Juli^ and 

Gerardo sang along with the musical group, while the women started dancing with each 

other. This convinced the men, who finally joined the dance. Dona Victoria and her friend 

Tina sang as well. Yoris and Yoremes enjoyed themselves, without minding, for a while, 

ethnic differences, although it was striking to notice Spanish was used all the time; this 

contrasts with ritual celebrations, where Mayo is spoken more. The only moment when that 

language was heard in public was when Gerardo sang La Flor de Capomo (capo seewa in 

vemacular), a very well known native language song that can be heard all over Sonora. 

Dona Lucha arrived at night, and sat quietly, amused by watching the others' dances 

and attitudes. Beto could not fail; carrying Panchita and Antonio's baby while they were 

dancing, he laughed and commented upon what was going on. Although there were many 
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Mestizos, other Yoremes also came around. BCaty and her mother were there, and she did not 

miss the opportunity to dance. Armando and Alberta, Antonio's Mends and coworkers, came 

as usual, they never miss an event at the Valdivias'. They are both bilingual, but in situations 

like this they only speak Spanish. 

When the music was over, so was the party, for the beers and margaritas were gone 

too. Every one went happily back home. Elsa and I drove several of dona Victoria's children 

to their nearby places. Gerardo came along, and we had an amusing ride, first with their 

jokes, and with Gerardo's comments on the way back. The party was done, and the following 

day very one went back to their daily chores. 

Since the radio indigenista began broadcasting, dona Victoria turns the radio on 

almost every morning, and tunes in to that station. The station is controlled by the Imtituto 

Nacional Indigenista, and is situated in Etchojoa, in the heart of the Sonoran Mayo zone. 

Broadcastings are in Mayo, Yaqui, Guarijfo and Spanish. For an hour. Mayo speaking 

aimouncers deliver information about different aspects related to the ethnic group. These 

announcers are very young, some of them from Sinaloa, and therefore, dona Victoria 

constantly corrects out loud their supposed mistakes. Since the process of language shift is 

very advanced, the yoimg people include many borrowings from Spanish in their messages. 

Over and over again she says they should not speak this or that way; Antonio tells her that 

is the way in which young Mayos speak nowadays, but she afiSrms that they no longer know 

how to do it like it was done before. 
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When the show is over dona Victoria, Antonio, Elsa and 1 set out for Huatabampo, 

and during the ride, we carry on talking about the radio people and their ways of speaking. 

We are going in search of a man who has taken over half a hectare belonging to the family. 

Just like that, this Mestizo began sowing in terrains that do not belong to him. Dona Victoria 

is only going to ask him to pay the rent for the plot. That was not the first time we were going 

there, and ail they had received firom the people in charge of this man's car shop, was 

refusals. He finally paid them $250.00 dollars for the rent, an amount much below what is 

normally paid for the rent of irrigation plots, which is very common among the ejidatarios 

of the region. 

Renting their lands became very firequent after don Lorenzo's death. After he died the 

family was no longer able to exploit their irrigation lands. At the beginning dona Victoria let 

her lands al partido, that is, when a portion of the profits is for the owner and another is for 

the one working the land. Afterwards she started renting completely, when Mexico went 

through an economic crisis that affected ejidatarios mainly. These fell into carter as vencidas 

'bankrupt' and have not had the chance to obtain loans, which has brought on a generalized 

renting of the lands. Dona Victoria was not the exception to the rule, and for almost nine 

years now, she has been renting her lands to a Mestizo from El Jupare. She survives with this 

and with his husband's pension as an ejidatario, also supported by her children, though she 

sometimes has had to help them herself. 

All conversations in Huatabampo are in Spanish. The fact that this town was once 

almost completely inhabited by Yoremes, and that every day hundreds of them go there to 
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work, buy something, or carry out some procedure at the municipality, does not change its 

physiognomy, nor its inhabitants' attitude towards Yoremes at all. The official language does 

not give an inch to the indigenous one, and there is rather a lot of pressure on the Mayos to 

speak only Spanish, even among themselves. That is why most interactions between 

Yoremes are in Spanish, when they are in that town. Only some old men refuse to do it, and 

speak in Mayo in the city streets. The rest take for granted that they are in a foreign place, in 

which they must communicate in Spanish. 

There are no Mayo speakers in stores or government offices, and if for some reason 

some one speaks this language, he/she nevertheless attends Yoreme people in Spanish. This 

is the context where Antonio and, especially, his mother are placed. In all the times we 

travelled to Huatabampo with them, they only spoke Spanish. Interactions are quick, and 

leave no space for a more cordial, less distant relationship. They also spoke in Spanish to the 

acquaintances they ran into in the way. The context clearly determines the use of a single 

language, the official one. There is a strong spreading of Spanish from here towards Mayo 

communities. This feature allows no possibility of transgression, tacitly admitting Spanish 

as the only dominant language. After quick communicative exchanges with momentary 

interlocutors, Antonio and dona Victoria were ready to go back to their vital space, where, 

even if there is a constant negotiation and stmggle over the domains of both languages, they 

have the chance to interact with their neighbors on a different way. The return allowed them 

both to situate themselves within their own social network, which permits them to continue 

interacting under the criteria established between all its members, whether it is using Spanish 



185 

or Mayo. 

Thus, the Valdivia Velazquez family follows its own dynamic in the process of 

shifting and remaining that is taking place between Mayo and Spanish, which is closely 

linked to the general process that not only this town, but the entire Mayo community follows. 

The way in which they have faced the process is related to the historical flux of each one of 

the members of this family, particularly in the key moments, which took place in the mid 

century, and determined the conflict line and its resolution between both languages. 



FIGURE 3 
VALDIVIA VELAZQUEZ FAMILY 

VICTORIA LORENZO 

JOSE JAVIER JUVENTINO MARIA TOMASA 

A AiO 
ANTONIO 

Zj~0 A~0 A-|0 
GERARDO ROCIO 

LORENZO ELISA ERNESTO LUCILA MANUEL SALVADOR ROSA' 

EDGAR VIVIANA 
ALEJANDRA 

VICTORIA TOMAS ELISA 
FERNANDA, 

JULIAN ALBERTO LUCIA 

TOMASA JUAN ANTONIO GERMAN MARCO MARIO IVAN JOSUE REGINA 

The members of the family who are living in the same household are in bold. 
+ Dead 
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FIGURE 4: Valdivia Velazquez Language Knowledge 

Mayo Language Spanish Language 

Name Age Gender SP SS UN SU SP SS UN SU 

t Lorenzo 67 M X X 

Victoria 71 F X X 

- Jose 52 M X 

- Javier 50 M X 

- Maria Tomasa 48 F X 

- Juventino 46 F X 

> Lucila 42 F X X 

Q Manuel 40 M X 

& Rosa 40 F X 

# Lorenzo 38 M X X 

& Elisa 37 F X X 

* Gerardo 36 M X X 

& Rocio 35 F X 

$ Rocio 33 F X X 

& Ernesto 34 M X 

@ Antonio 32 M X X 

& Francisca 32 M X X 

% Karina 29 F X X 

& Salvador 30 M X 
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> Julian 22 M X X 

Mario 19 M X 

Iv^ 17 M X 

Josue 14 M X 

# Victoria 15 F X X 

# Tomas 14 M X X 

# Elisa Fernanda 5 F X X 

* German 13 M X 

* Marco 8 M X 

$ Edgar 7 M X 

$ Viviana Alejan F 

@ Tomasa 5 F X 

@ Romelia 2 F 

@ Juan Antonio M 

% Alberto 5 M X 

% Luci'a 2 F 

Speaker: SP 
Semi-Speaker; SS 
Understander: UN 
Semi-Understander: SU 
t Dead 
- Lorenzo's sons and daughter 
& wife or husband below the person. Ej. Lorenzo & Elisa. 
Same mark corresponds to parent and chil(dren). 
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CHAPTER 4 

PALACIOS ESPINO FAMILY 

Maria Espino Villela (dona Lucha, DL) comes and goes in her yard. She fetches water from 

the tap beside the rooms in permanent construction; she cleans up and picks up all the litter 

she finds in her way; she lights up the stove situated behind the room that serves as kitchen 

and pantry. The pigs and hens begin to show impatience at not being fed. She sits down on 

a chair and begins shelling com to feed the animals, putting a part of it in a pail, while she 

throws some grains at the chicken. Her sixteen-year old granddaughter, Lucinda Yavaros 

Palacios (Lucy, LY), is lying in the hammock brought from Tabasco by her uncle Eliseo. 

Epigmenio Palacios Jowa (don Epigmenio o Pigmenio, EP) approaches to help his wife feed 

the animals. They are talking in Mayo until Lucy joins in to remark upon the comments that 

are going through town, about a penitent soul that makes the dogs bark at night. (Spanish in 

Bold) 

LY:0 
DL: a hume chu'um kukuse. 

"the dogs were barking" 
LY: no, pero dicen que anda aqui, Alii en Pueblo Viejo tiene []. 

no, but they say she's around here. There in Pueblo Viejo she's got []. 
DL: a te imi Huparepo werama tiawa. 

"oh, but they say she's in EI Jupare now." 
LY: [] Martinez, que alii en su casa cuando estaba el viento [] que Uego un animal 

Uorando pes alii con ella. 
[] Martinez, that in his house, when the wind was [] that an animal arrived, crying 
there with her. 

DL: Ah. 
LY: y que le abria la puerta. Lo que tenia el en la puerta, la tiene de madera. 
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and that she opened the door. What he had on the door, it's made of wood. 
DL: Ah. 
LY: y le dice, que le Uevo Q. Con [] sola. 

and he says, that he took her Q. With [] alone. 
DL: te kawa etapok tiya huka puertata. 

"but she doesn't open the door, he says" 
L Y: que lo miro por la ventana. 

he that saw through the window. 
DL: aha. 
LY: y que el lo miro. Que ese animal todas las tardes Uoraba alii, allf en la orilla de 

su casa, asi por la oria. Pero ahora donde vive la Bilona. Aquella muchacha, 
como se llama? aquella muchacha que murio, la hija de ella. Como se Uamaba? 
La esposa del Conse. 
and that he saw it. That animal cried there every afternoon, there on the edge of his 
house. But now where Bilona lives. That girl, what's her name? the girl that died, her 
daughter. What was her name? Conse's wife. 

DL: a hachisu tewakay? 
"what was her name?" 

EP: sabe, no me acuerdo. 
who knows, I can't remember. 

LY: ese, ese 
that one, that one. 

DL: hura okonsee a hubekai. 
"she was Conse's wife" 

LY: era hijo del Conse. Que tenia a eso. Estaba con su hermana. 
he was Conse's son. He had that. He was with his sister. 

DL: mmh, huri, huri, huri konseta huubi. 
"mmh, that one, that one, Conse's wife". 

LY: si. 
yes. 

DL: ih, huri katiwera hunel bubwanai. 
"that was the scovmdrel that was crying" 

LY: mhm (affirmation) 
EP: en ket aman bwatuai hume. 

"now she was also making them cry" 
LY: y que lo hacia asi. Y que tenia la misma cara que esa. El, asi como el cuerpo de 

esa mujer. 
and she did it like that And she had the same face as that woman. The body was like 
that woman's. 

DL: hu lebenakai tee? 
"what, was it like that?" 
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LY: y cuando dice que cuando ella, asi cuando iba tener pues el []. Queria que la 
lideara y que ya habia Uegado con ella. Y dice ella que le dijo que se fuera. 
and when he says that when she,...[]. She wanted him to fight with her, and that he 
already had arrived with her. And she says he told him to go 

DL: hm 
LY; que lo corria. Sinvergiienza, que le dijo. A pues sinverguenza andas con [esa], 

que le dijo. 
and she told him to go. Scoundrel, she told him. You are carrying on with [her], you 
scoundrel, she told him. 

EP: no lo dejan yo [digo] 
they don't let him, I [say] 

LY: si pues. Tambien hablo la viejita. Dice que asi estaba, asi cerca de ella. 
well, they do. The old lady talked too. They say she was this close to her. 

DL: ai muhuk he usiai. 
"she died with her son" 

LY: si, murio con su hijo []. Porque llegd en la [], no. 
yes, she died with her son Q. Because he arrived in the [], no. 

DL: mhm (affirmation). 
EP: esta penando. 

she's in penitence now. 
LY: y esa decian que cuando decian que hacia llorar a los perros, era muerto, era 

esa, esa mujer. 
and they said that when she would make the dogs bark, it was the dead, that 
woman. 

EP: D  
LY: si. 

yes. 

This type of conversation is very common among people belonging to different generations, 

as a result of the language shift process that is so rapidly taking place between Mayo and 

Spanish. Almost monolingual adiilts, like dona Lucha, preserve the use of their mother 

language in most of their interactions, with the rest of their interlocutors, and speak but an 

incipient Spanish, in very particxilar contexts and situations. Individuals of more recent 

generations, in turn, refuse to utter one word in Mayo, in spite of being able to understand 

everything they are told in this language. They prefer answering in Spanish, as is the case of 



192 

Lucy, and thus, they establish conversations where each speaker uses a different language. 

This type of interaction, which is called inverse monolingualism here, is present when there 

is a rupture in the gradual language shift process that most indigenous languages, spoken in 

Mexico, are going through; as is the process followed by yaqui speakers against the dominant 

language. There is here a total rupture in the use of the group's (no longer these individuals') 

mother language, insofar as they do not want to be branded as speakers of the vernacular. 

The decision of not speaking Mayo is obviously made at a certain age, but it is promoted 

since very early youth by most members of the ethnic group, and specially, by some members 

of the family. We must make clear that the greater pressure to cease speaking the indigenous 

language comes, at first, fi-om the Mestizos; particularly firom those living within the 

community, and with whom the Mayo speaking members have a daily interaction; but also 

from the outsiders who play role models for the community, like doctors and nurses, teachers 

and bureaucrats, employees from state and federal institutions. Mayo speakers, in turn, 

realized in a certain moment of their history, by mid century more or less, that their 

vernacular did no longer cover their basic communication needs, and therefore by and by 

changed their attitudes and uses towards the official language, affecting at the same time 

their language's symbolic and communicative value. 

Dona Lucha and Lucy's case is an evidence of this radical change. On the one hand, 

the grandmother refused to adopt bilingualism, and preferred to keep a communicative circle 

which decreased in the course of time, specially with the younger generations. On the other, 

Lucy has chosen not to have any direct link with the family language, refusing to express her 
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ideas in the language of her parents, grandparents and great grandparents, unlike the 

members of a previous generation who are bilingual, though they may practice a very 

particular bilingualism, which has brought on very negative results for the ethnic group's 

mother language. Unlike the Valdivia Velazquez family, the Palacios Espino have followed 

another pattern of language shift, which is, apparently, more radical, even though at home 

the native language is much more spoken. While between the Valdivia Vel^quez 

grandparents and their grandchildren there was a step from bilingualism to Spanish 

monolingualism, between the Palacios Espino grandparents and their grandchildren the step 

was from a Mayo monolingualism to Spanish one, having one factor in its favor: that fact 

that most of the latter have a passive knowledge of Mayo. The Palacios children are in the 

middle, although six of them are entirely bilingual, they interact mainly in Spanish, specially 

with their children and sometimes among themselves. In the following sections, we will 

explain some of the factors that have taken part in the type of language shift this family has 

gone through along three generations (see Figure 5). 

FROM MAYO MONOLINGUALISM TO SPANISH MONOLINGUALISM 

Dona Lucha Espino Villela was bom in 1938, in Juliantabampo, at a time when there was 

a great deal of Mayo monolingualism in most of the Yoreme communities, and also when 

the fastest shifting process of this language by Spanish was beginning. When she was a little 

girl she was taken to a rancheria very near El Jupare, and she has never left the place, though 



194 

her children have moved away to other regions and though her husband's lands are situated 

in a spot far away from the town. Her name is really Maria, but people called her Lucha when 

she was a child, and that is how her relatives and friends call her since then. Every one in her 

family and friends know her by that name, and few people know the real one. During her 

childhood and adolescence, her family's social network was formed mainly by Yoremes 

whose only communication language was Mayo. Contact with Spanish speaking people was 

not, of course, missing, but the high-density personal network corresponded to speakers of 

her own language, which prevented the entrance of change agents, who were already part of 

the social networks of many of that region's traditional dwellers. 

Within the Espino Villela' home only Mayo was spoken. Relatives and neighbors kept 

that language as the only one for community and family interactions. The family was very 

poor, and they were unwilling to send Lucha to elementary school. Elementary school 

became the real and symbolic stage for hundreds of children to start using Spanish, as they 

expanded their social networks towards other spaces and with other speakers, most of which 

used the official language to communicate. It was also the time when the greatest pressure 

was being exerted over the uses of Mayo outside its traditional places. Spaces like school, 

the ejido and the market became ruled almost exclusively by Mestizos and from there, their 

influence began to invade other domains, more averse to change. Part of the family, including 

first of all dona Lucha and her mother, stayed away from those spaces, and therefore they 

received much less influence than the rest of their people. By the time she was bom, she 

could have been one of the perfect bilingual speakers of the community, like many others of 
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her generation. Most of the people of her time had Mayo for their mother language, but 

learned Spanish in time, and got around to using both languages in contexts, situations and 

with individuals of very different characteristics. It was not the case of dona Lucha, who 

carried on speaking only Mayo while the others were modifying their linguistic habits. She 

followed the Mayo tradition to the letter, and remained always very close to her home, first 

as a daughter and then as a wife and a mother. She spent her childhood doing tasks proper 

to her sex and age, but always near her mother. Her main interlocutors were Yoremes, with 

whom she only spoke in her own language. 

Serafina Villela, dona Lucha's mother, never managed to speak a word in Spanish. 

She got round to understanding a great deal of the language that -during her childhood- was 

very remote from the town's daily life; but as her second husband, Matias Martinez used to 

say, "her tongue would always twist, and she could not pronounce a word of Spanish". 

Unlike her daughter, who in time achieved a minimal skill for expression in the language 

that, today, rules in almost every space in the community, she carried on with her 

monolingualism until the later part of our century, since she died by the end of 1996, having 

her daughter, grandchildren and great grandchildren by her side. They know not how old she 

was when she died, however, it was clear that she was bom during the second decade of the 

century. Dona Serafina was a key factor for her daughter to leam only Mayo, that is why we 

can affirm that dona Lucha only learned her mother language. 

During her life dona Serafina was surrounded only by Yoremes, and remained at a 

distance from the activities for which the use of Spanish was a must. She left to her children 



196 

and husband the task of learning Spanish and helping as intermediaries between the whole 

society and the family. So great was her zeal for not learning Spanish, that one of her 

daughters followed that model and stayed away from the changes implying icnowledge and, 

later, command of the official language. Her refusal to leam a language that nowadays 

belongs to the environment, was evident. A language with which there is a necessary 

permanent contact, due to its interference in every realm of community life; which has even 

penetrated family environment. She preferred to preserve and transmit her linguistic heritage, 

precisely when the deepest changes were heading towards the total shift of a language that 

had refused to give way for three centuries. 

Still very young, dona Lucha married Epigmenio Palacios Jowa, bom in this town 

(see Figure 6). They had eleven children, four of which died very early, due to poverty-

produced illnesses. The rest grew up in an environment favorable to the learning of Mayo. 

Only the youngest daughter, Rosa, joined the recent process of using only Spanish, instead 

of her mother language, which she perfectly understands, though. While don Epigmenio 

worked in the fields, his wife devoted her entire attention to housework, and child-care. 

Without ever stopping working, she taught them her own language, and, despite the changes, 

she has never ceased to address them in it, even though the yoimgest do not like her doing 

it. She speaks in Mayo to her grandchildren, which has brought about that those that live in 

Yoreme towns understand her, unlike those living in places where Mayo is not heard at all, 

nor can she be in constant communication with them. Such is the case of Regina's children. 

Regina is her daughter, she lives in Guaymas, and only her oldest daughter understands 
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Mayo, having lived with her grandparents dnring her childhood; the rest cannot understand 

it, and dona Lucha complies with having brief interchanges in Spanish when they visit her, 

or she visits them in that port. 

But dona Lucha is not unaware of the changes. Lately, with her smallest 

grandchildren she has been constantly switching code. At a certain time she speaks to Gisela 

in Spanish, and in another in Mayo. Insofar as the rest of the family addresses the children 

in Spanish that are in the middle of the language learning process, she finds herself in 

situations where the official language dominates as a means for communication with their 

grandchildren. However, that does not last too long, and shortly afterwards she switches to 

Mayo. Even then, the interference of Spanish in the communication system used by dona 

Lucha to communicate with her youngest grandchildren, is remarkable. 

There are other two situations when doiia Lucha communicates in Spanish. One of 

them is with her grandchildren from Guaymas, who speak no Mayo at all. The other is with 

the Mestizos she must interact with, which is not very frequent. She is seldom visited by 

Spanish speakers with whom she has to speak that language, most of the times she allows 

her husband, children and grandchildren to do the talking. This also happens when she leaves 

her house or the commimity. When she goes to some place where only Spanish is spoken, 

she prefers to go accompanied by someone who will serve as an intermediary, or who will 

be the only one to interact with strangers. Our presence is a particular case. Elsa and I 

communicate with her in Spanish and to a much lesser extent, in Mayo. Apart from greetings 

and some odd phrases, our rudimentary Mayo comes down to isolated words. She generally 
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does code switching, specially because regularly, there is another member of the family who 

interprets for us what she is saying. Only when we are alone does she say things in Spanish, 

though she is very laconic at it. Most of her conversation in Spanish consists of set phrases 

that shows her incipient command of the ofiRcial language. Sometimes she would forget that 

we could not speak Mayo and, though there was no one around to translate, she would go on 

in that language, before the astonished gaze we had when she addressed us. 

Not only in her simple sentences can one notice how incipient her Spanish is, but also 

in her constant changes in gender, not matching the article with the appropriate noun. For 

instance, el (masculine) Gisela instead of la Gisela; or la (feminine) perro (masculine) 

instead of el perro. This process can also be noticed in don Epigmenio, although to a lesser 

percentage. Another aspect of her poor command of Spanish can be found in vocabulary: she 

regularizes irregular verbs {rompido instead of roto "broken", hacido instead of hecho 

"done"), or derives words that do not correspond to Spanish lexical structure (escuelante 

instead of estudiante "student"). The other feature that identifies her as an almost 

monolingual Mayo speaker is the change in certain sounds when she is speaking Spanish, 

like unfolding the Spanish [n], in [n] plus [dz], like in sendzora instead of senora "lady", or 

mandzana instead of mafiana "morning". She also neutralizes the consonantal group 'dr* in 

'gr*, like inpiegra instead of piedra "stone", and substitutes 'r' by T, like in the words roco, 

Rencho, Rupe and Erenu, instead of loco "crazy", Lencho, Lupe and Eleno, since in mayo 

there is no phonologic difference between these two sounds. 
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The truth is that her communicative network is mainly formed by Mayo speakers, 

whether relatives, friends or neighbors. She hardly ever steps outside, and when she does, she 

goes to places where she can find Mayo speakers. Her movements and her relationships are 

with the Yoremes who live in the Eastern portion of the town. It is extremely rare for her to 

go to the side populated mainly by Mestizos. She might visit dona Victoria, or any other of 

her comadres in the community, she has no communication problems with them, because 

they all speak Mayo. She might have to take part in a meeting where most people speak 

Spanish, or she might find herself in a situation that determines the use of that language; in 

those moments she remains silent, and only says what is absolutely indispensable, like the 

time she went to her comadre dona Victoria's birthday party. Occasionally she attends ritual 

ceremonies taking place in the church or in the fiesteros' kitchens, since in both places the 

dominant language is Mayo. That context is her favorite one, insofar as it represents the other 

environment, besides her home, where she can use her language without reproving looks, or 

without having to negotiate the use of Mayo with people who prefer using Spanish. In her 

house, most visitors speak Mayo, or have a less negative attitude towards those who still use 

the vernacular. Some monolingual speakers, like her, stop and chat for a while, before 

resuming their way. Monolingual people interact in a different, more formal and solemn 

manner, which contrasts with the way in which Spanish speakers communicate. This does 

not exclude their making jokes, nor rising the tone of the conversation; what happens is that 

there is a different form interacting, firamed within the characteristics of how daily speech 

is handled among Yoreme speakers, a speech follows ancient patterns regarding how each 
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speaker addresses his/her interlocutor. 

Son to Gabriela Jowa Anguamea, whom he calls Grabiela, and to Amoldo Palacios 

Tosali, don Epigmenio was bom in 1924, in a rancheria near El Jupare. They were both 

bilingual, but his mother hardly ever spoke in Spanish to her children. Since his mother died 

when he was twelve years old, and as his father drank too much, he was raised by his 

grandfather, Francisco Palacios (Pancho). He began working the land from a very early age, 

since his family could not afford sending him to school. He watched over his grandfather's 

cattle first, and later he took up agricultural labors, which were much tougher then than they 

are now, that more technology is used. It was not until he was eighteen that he managed to 

study for a year and definitely leam Spanish. He quit school after that, to carry on working 

in the fields. Like in all Yoreme families of the time, don Epigmenio's first language was 

Mayo. As the years went by, and thanks to his integration with other Mayo children -who 

already spoke Spanish-, and with his schoolmates -who only spoke that language-, he 

obtained a command of Spanish, enough to communicate with his Yori neighbors. His social 

nucleus however, was made up basically by Yoremes who would communicate among 

themselves in Mayo. The few Yoris living in the community at that time spoke or understood 

Mayo. His closeness to the Yoreme way of life led him to meeting doria Lucha, whom he 

married by a civil ceremony and by the church in Huatabampo. After their marriage they kept 

the acquaintance of their Yoreme neighbors and fiiends; and with many of them they keep 

it still, at a kinship, ritual or economic level. The Palacios Espino couple speaks in Mayo, but 

lately, when the situation is adverse to the use of that language, don Epigmenio addresses his 
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wife in Spanish, though she always answers back in her own language. 

The family's agricultural tradition led don Epigmenio to preserve his relationship with 

the land. First he worked his grandfather's lands, and in 1966 he was endowed with five 

hectares of irrigation land in the ejido Genovevo de la O. He was one of the lucky to receive 

ejidal lands. However, he thought it was not enough terrain to sustain a family, and requested 

a larger portion which, to the date, has not been granted. These terrains are located more than 

40 kilometers away firom El Jiipare, near the town of Buaysiacobe, and on the way to the 

fishing field of El Paredoncito, where Mario, one their children, lives, and where dona 

Serafina and don Mati'as also lived for some time. Don Epigmenio goes to work at the ejido 

from time to time, while his wife stays around, watching over the family household. The fact 

that their son Casimiro has plots in the same ejido, and that the lands, being worked 

collectively, do not need to be constantly taken care of, allows don Epigmenio to go to the 

ejido only for short periods, and he prefers staying in town, making petates or other chores 

around the house. 

Don Epigmenio has led a very long and active ritual life. In order to pay his mandas, 

he enrolled as a fariseo, where he lasted twenty years. Then he became a flautero^. which 

he has been doing for seventeen years. Nowadays he is flautero mayor, and he is teaching 

his skills to other young men who will take over when he retires. With a grave sound, the 

flautero escorts images in the contis, during Eastem Week; an keeps company to the 

deceased, in the responsos made by their relatives. Essential for the ritual as the flauteros 

may be, their number is constantly decreasing, as is the number of those interested in 
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becoming flauteros. The case of the masked fariseos is very different; these grow year afler 

year, due to the mandas carried out by many young men of the community, some of which 

are not Yoreme, but for some reason do the manda to join the group. 

Don Epigmenio's intense activity made some people from the conmaunity nominate 

him for President of de EI Jupare Church, for the June-1994 to June-1997 period. His 

relationship with the most active Yoremes regarding Mayo traditions, allowed his being 

elected to that post. Since then he has been a full-time ecclesiastical employee. It is a non-

paid job, and so he must count on his children's help to sustain his family, as long as the 

position lasts. As an ejidatario, he needs not help in the field labors, since other owners like 

him are in charge of working the land, and later distributing the meager profits among the 

members. Besides, for three years he has been leasing three of his five hectares, since the 

bank in charge of this productive area has not provided him with loans. In the morning he 

opens the church, and he makes sure that everything is in order to receive the worshippers. 

He is aided by other church representatives that were elected for some posts as well. Like don 

Epigmenio, the other four church representatives were designated due to their active 

participation in the Mayo ritual, which usually goes hand in hand with the use of the 

vernacular. They all speak their mother language perfectly, although they also speak Spanish. 

Even though they have the same bilingualism characteristics, nowadays authorities are 

appointed in a different way than they were, up to the sixties. Now, elected people are 

requested to be fluent in both languages, insofar as many elder Yoremes do not speak 

Spanish, and as there is a growing number of individuals taking part in the ceremonialism. 
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who do not speak Mayo. In previous decades, authorities were expected to be bilingual, to 

be able to communicate with strangers to the group, since most of the members of the ethnic 

group spoke but Mayo (Crumrine 1968:28). Nowadays, ecclesiastical authorities generally 

conmiunicate in Mayo, the church being one of the bulwarks for the use of the group's 

language. The fiesteros mayores, the fariseo captains, and the fraternity leaders are the most 

conservative core of the vernacular, and try to assert their authority within the church, 

speaking mainly in Mayo. They all communicate in their language during ritual acts, 

although they also do it outside the religious realm. However, there is a tendency towards 

code switching or speaking in Spanish, when the context and situation so require it. 

Every day, don Epigmenio spends a great portion of his time in the church, and 

therefore, his social network spreads out to speakers of different characteristics, from the 

Mayo monolingual to the Spanish monolingual. He can be seen dealing with a logistic 

problem with his collaborators, like buying candles and flowers, and keeping the church in 

order. This type of conversation is always in Mayo. Other times he comes to an agreement 

with the priest from Huatabampo, and the Yori women who come to hear mass every 

Simday. With them conversation is always in Spanish. Finally, he talks with a family who 

will bury a dead relative, whom they first take by the belfiy, then into the church for some 

minutes, before burying him in the graveyard situated next to the town church. With them 

he can speak in Spanish or Mayo, or even make code switching, according to the rules that 

guide this type of communicative event. Being bilingual allows him to communicate with 

any person related to the ritual world in which Mayos are immerse, as well as with those 
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Spanish-speaking Yoris -and Yoremes too- used to going to the El Jupare church. 

At nights he goes back home, after closing the church. He is in charge of opening and 

closing, and only in a few exceptions is this responsibility relegated to another of the town's 

religious authorities. His activity increases during the ritual fiestas. He must watch over the 

Santfsima Trinidad on its celebration. Thousands of people come to El Jupare to visit the 

image, both Mestizos and Mayos from different spots in Sonora and Sinaloa. Yaquis from 

the eight traditional towns come as well. All day, and most of the night there is a permanent 

queue of people waiting to touch the image and cross themselves. This lasts for three or four 

days. Someone in charge of the church must be there all the time, to make sure every thing 

is in order at the altar; this duty usually falls to the church president. At the same time he 

must be in contact with the fiesteros and pascoias, to carry out the complex ritual celebrated 

both within and without the church. 

Becoming president of the church was not easy for don Epigmenio. The town's Yori 

women tried to obtain the presidency, supported by the priest who comes to celebrate the 

mass every Sunday. There were heated arguments between both parties, until the Yoremes 

closed ranks and chose don Epigmenio for three years. He had to accept the post, insofar as 

his trajectory weighed a lot in defending the Yoremes' traditions and interests. When his 

service was over there was a new problem in the change of authorities. The person he had 

thought of to substitute him, was vetoed, and the political and economic interests aggravated. 

Not without great toil, the sector that supported don Epigmenio and the rest of the authorities 

managed to hold the religious posts, after a struggle, not against the Mestizos, who, by the 
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way, supported them, but against a group of Yoremes who have a different position about 

the way in which church posts and incomes should be distributed. He finally went back to 

working his land, as he had done before, with the satisfaction of having fulfilled his duty to 

the community. 

Don Epigmenio's bilingualism is basic to being able to communicate with Yoris and 

Yoremes. His interactions come and go between both languages. He is, perhaps, one of the 

bilingual people who alternates the use of Mayo and Spanish the most in his daily life, apart 

from switching codes almost permanently. His use of either language depends on the context 

where the communication takes place. With his wife he almost always speaks in Mayo, 

although he sometimes switches to Spanish when other people take part in the conversation. 

The presence of teachers, doctors, anthropologists, or even members of the community who 

speak or understand Mayo, but use Spanish, are factors for him to speak in the latter. The 

same happens with those of his children and grandchildren who prefer to speak only Spanish. 

While dona Lucha speaks to them in Mayo most of the time, he prefers to alternate both 

languages, having a more indulgent attitude to those of his relatives who tend towards 

speaking Spanish, or who use no other language. In a way, this has helped Spanish to be 

more spoken in his house, where until a few years ago, only Mayo was spoken. With his 

parents-in-law he communicates in mayo, just as with the rest of the church authorities, 

fiesteros, and matachines and fariseos' chiefs. However, as most of them are bilingual, code 

switching takes place all the time. 
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Dona Lucha and don Epigmenio share their house with their son Eliseo, their 

daughter-in-law Valentina, and their granddaughter Gisela. Their daughter Juliana and her 

husband Meliton Yavaros Favian also built their house in the same household. They had four 

children, two of which live in the house, another is in a boarding normal school, and only 

visits them in weekends, and the eldest got married while I was doing the fieldwork. The 

back side of the household is adjacent the back side of the Valdivia Velazquez' plot. Their 

proximity to dona Victoria's family allows them a certain isolation from the Mestizos, which 

the Valdivias lack, living right in the boundary between Yoris and Yoremes. The Valdivias 

are not the only ones to allow them a certain isolation from Yoris, to both sides of their plot 

live Mayo families, with whom they keep abnost permanent contact; with one of these 

families they have kinship links, which makes the relationship more constant. The Palacios' 

house consists in three brick-and-cement-made rooms which are still under construction. The 

kitchen is in a separate room, although the women usually cook on the hearth, due to the high 

price of gas. Buying or picking up firewood in the hills is cheaper than buying a gas tank. 

The place that houses the kitchen and pantry is built out of horcones and adobe, which makes 

it cooler than modem kitchens, made out of less heat-retaining materials, like those built with 

diverse kinds of brick. However, the family have all their meals under the ramada, right in 

front the kitchen. This is the natural background for the conversations that precede and 

follow the making and eating of each meal. Under the ramada, there hangs a hammock for 

Eliseo, Lucy, or anyone that finds it free, to rest. The ramada is almost a symbol for the 

Yoremes, since they spend a great part of theu* time under it, specially during the long 
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summer, which goes from May to October, and which, according to the year's climatic 

characteristics, can begin before and finish after these months. The shade and coohiess of tliis 

place makes the intense heat endurable, and at the same time, serves as a common place for 

most of the family interactions, and particularly for the strangers that daily visit it. The 

conversation spot par excellence, it resists change, and is preserved in most Yoreme houses, 

even when these are built with the materials that, only a short time ago, were massively 

introduced. They also have another room that serves as storage; there they store tools, seeds 

and other kinds of fodder, and so it remains closed most of the time. The house rooms are 

used only to sleep or watch TV, specially during the summer, when they become extremely 

hot. By tradition, bedrooms are used almost exclusively to sleep. Daily activities are linked 

rather to open spaces, and during the winter, when the cold gets worse, people prefer sitting 

beside the hearth, or around a bonfire lit especially for warmer. Thus, daily interactions take 

place in these open spaces, whether under the ramada or by the hearth. It is there that the 

Palacios and their visitors usually talk. 

Juliana is the Palacios Espino's second daughter. She was bom when Mayo was the 

dominant language at home, which allowed it to become her first language. Her parents' 

permanent relationship with the rest of the Yoremes was a decisive factor for her to marry 

Meliton Yavaros who, like her, was a bilingual speaker. Since that time they settled down 

with the Palacios, and after a while they built their own house at the family household. They 

were the first in the family to build their house with brick, instead of adobe. Despite the 

constant contact with their parents, with whom they continuously speak in Mayo, they joined 



208 

the general process of at-home use of Spanish. Their children learned Spanish as their first 

language, and thanks to the fact that dona Lucha only addresses them in Mayo, they managed 

to become passive speakers of this language. The shifting process has been so extreme that 

bilingual parents, sprung from almost monolingual parents and grandparents, start speaking 

Spanish to their children, though they may use their mother language with each other. 

Juliana, following the family tradition, became a housewife, while Meliton devoted 

himself to field labors. He followed his father in this activity at a very early age, and 

nowadays he is an overseer for the day-laborers who are hired daily to go work at the fields 

of the Mayo-Yaqui region. He gets up around four o'clock in the morning, to be ready by the 

time the truck begins honking the hom to warn the people it is time to set off for the fields. 

Sometimes her oldest daughter, or one of his nephews goes with him. They also work for a 

day's wage that in 1996 was $27.00. There is no rest for Meliton, the trucks come everyday, 

including weekends, in search for day-laborers. They retum to the community between three 

and eight in the afternoon, depending of the amount of work, and on the distance. Tired from 

toiling, he gets home to gather strength for the following day. His daily relationship is with 

the laborers, many of which are yoimg people who speak only Spanish, though they be 

yoremes. Not only Mayos go laboring in the fields, but also a growing number of Mestizos, 

who interact daily with the Yoremes, imposing their language and criteria all the time. This 

makes Meliton speak only Spanish in those circumstances, where the dominant language is 

clearly imposed. Saving Mayo for shorter conversations with some adult laborers, at work 

he uses almost only Spanish to commimicate with most of his fellow workers. 
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Meliton also has irrigation lands at the ejido, but like most ejidatarios, he foimd it 

necessary to lease his lands and look for work as a salary earner, or sometimes as a fisher, 

invited by Mario Palacios to go shrimp fishing with him. As a rule, land owners are driven 

into leasing their land to those, mainly Mestizos, who have the necessary resources to make 

it produce, thanks to economical possibilities, which usually go hand in hand with the chance 

of obtaining loans for large scale production and export oriented products, or products highly 

demanded by the large transforming companies. This is how Meliton, like don Epigmenio 

and dona Victoria, have seen the direct relationship they held with the land, broken. The 

swift changes suddenly interrupted a process that Yoremes had kept with the land for 

centuries. Now, with the changes to the constitutional article 27, it is possible to legally rent 

or sell the land, which could not be done a few years ago. However, the Yoreme refuse to 

sell, since they see the land as part of a patrimony that belongs to the symbolic system they 

have developed through many a generation; even though this system may have changed in 

time. Besides, the money they would obtain would be too little to satisfy their medium-term 

needs. As dona Victoria says: "the money runs out, but the land doesn't." 

The other of the Palacios Espino children that settled down at the family household 

was Eliseo, the youngest of the men. He was bom in 1965, precisely when the use of Spanish 

was suddenly invading Mayo homes, apart from its incidence in most of the community 

domains. He was the last to be always addressed in Mayo by his parents, and so he could 

leam that language perfectly. His relationship with other Yoreme children of his generation 

helped him to go on using his mother language until he enrolled in elementary school, when 
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he was eight years old. His entrance to the formal education system transformed him into a 

bilingual speaker, since in school centers, the official language was the only one allowed, 

both for teachers and students. This did not prevent him from continuing the use his mother 

langviage at home, and with several of his friends, which allowed him to be perfectly 

bilingual, a strange thing among Mayos his age, who were already speaking more Spanish, 

and had a rather low command of the group's language. The change came about when he left 

to train himself as an elementary school teacher at the "El Quinto" normal school, which is 

very near Navojoa. His studies at normal school; his residence at the state of Tabasco for two 

years, where he taught at an elementary school; and his return, when he interacted with other 

people, different to his old social network, who only spoke Spanish, were crucial for the 

radical change in Eliseo's attitude. 

When he came back, already a federal-system elementary school teacher, he brought 

along a new model of life, which included his resistance to carry on taking a part in the Mayo 

rituals, apart from switching definitely to Spanish, and having a circle of Yori, or would-be 

Yori friends. His presence within his parents' house changed the family's daily habits. He 

leaves to his parents the duty of taking part in the aspects related to Mayo identity, while his 

situational identity towards being Yoreme is evident only in certain occasions. He sometimes 

attends to fiesteros' kitchens, or to the vigil of some image. His knowledge of the rites, and 

his closeness to Yoremes allows him to join in easily in these ceremonies, specially since he 

can communicate in Mayo with the most active people in the group's ritual life. On the other 

hand, Eliseo prefers the Mestizo way of life. That is why he is in good terms with the rest of 
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the zone's teachers, most of them Mestizos, since the Yoreme teachers belong to the system 

called bilingual, which is considered as inferior to the federal one. He is in good terms with 

the doctors who work in the surroundings, and frequently travels to Huatabampo. His 

relationship with teachers and doctors brings him nearer the Mestizos, and moves him away 

from the Mayos. 

When he came back from Tabasco he discontinued communication in Mayo with his 

parents. Now he prefers addressing them in Spanish, even though his mother speaks to him 

solely in Mayo. He seldom answers in this language, and he does it only when the situation 

is wholly favorable to the use of Mayo, like when his parents, grandparents, brothers and 

sisters, who still communicate among themselves in the vernacular, are chatting. When there 

are Mestizos present, he tends towards using only Spanish. Eliseo represents the bilingual 

Yoreme of his generation; those who leamed Mayo as their first language, spoke it during 

their childhood and part of their adolescence, and ended up using Spanish in almost every 

context. They, more than the generations that followed them, are the ones who felt the effects 

of the pressure on the uses and functions, which each language is negotiating, and where 

Spanish is clearly taking over the vernacular. For Eliseo there is no reversion, that is why, 

when he married Valentina, he went on communicating with her in Spanish, though they 

both speak Mayo. Valentina soon joined in to the environment her husband is imposing 

within his parents' home, where they both live. When their daughter Gisela was bom, they 

spoke to her exclusively in Spanish, and thus she is learning the official language only. 
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Eliseo's opinion on the shift of Mayo by Spanish is very clear; according to him, this 

process is due to the fact that parents are no longer teaching their children their mother 

language, and that they prefer using Spanish, to be able to integrate them directly to the 

stirrounding society. In his opinion, as most people he has worked with affirm, school has 

played a major role in the reproduction of a model different to the traditional one, and 

changed linguistic and cultural habits that did not manage to adapt themselves, apparently, 

to the new models. 

When he began working as a teacher, Eliseo joined a dynamic very different to the 

one lived within the Mayo community. He changed values of distribution for consumer 

values. That is why he began building a brick house when he went back to live with his 

parents, as a status symbol. He also bought a used car, though he had to sell it later, so 

expensive was it to keep. His outfit changed, now he dresses like the region's Mestizos do. 

These material changes are the result of changes in attitude and ideas regarding his cultural 

heritage and the model where he is placed as an elementary school teacher. In this case, 

economic improvement goes hand in hand with rejection towards his parents' behavior: they 

are still involved with the group's distribution system, preserving ancient models of 

community participation, very different to those established by Mestizos, whose distribution 

mechanisms work in a less collective and more individual direction. 

When Valentina came to the Palacios Espinos' house, she had had the experience of 

a Yoreme family, which communicated in its own language at home, since her parents speak 

in Mayo with each other. That is why she perfectly adapted herself to her in-laws' ways of 
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speaking. At the same time, she carried on with the same patterns of use of Spanish, even if 

she was addressed in Mayo. With Eliseo she has always communicated in Spanish, although 

she spends most of her time with her mother-in-law, dona Lucha, who speaks to her always 

in Mayo. They have long conversations, one speaking in Mayo, and the other one in Spanish. 

In this situation, the uses of the languages are stable; dona Lucha speaks in Mayo, though she 

can understand Spanish, while Valentina answers in Spanish, though she can understand 

Mayo. They never change codes; for both of them the linguistic relationship between them 

is very clear, there is not even a chance of code switching or using, both, the same language. 

What is evident is that at the Palacios', Spanish is gaining ground, insofar as some who know 

Mayo, do no use it, and the younger generation have entirely discontinued its use, and their 

competence is only as imderstanders. 

The litde work that can be found at El Jiipare has brought about the immigration of 

five Palacios Espino children, four of them to different places within the state, and one of 

them to the United States. The low school level did not allow them to obtain a job like their 

brother Eliseo's. Casimiro, the eldest, studied up to fourth grade, before taking up farming. 

He married very young, and moved away to the 'Genovevo de la O' ejido since, like his 

father, he managed to obtain five irrigation hectares in the 1966 distribution. He lives there 

with his wife, Teresa, and four younger children; the eldest, Alberto (Beto) went to Nogales, 

Sonora, to work at a maquiladora, and the daughter that followed got married and went back 

to El Jupare. Casimiro and Teresa speak in Mayo with each other, but they always address 

their children in Spanish. However, the younger children can speak a bit of their parents' 
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language. 

Their first, twenty-two year old son learned Mayo and can communicate with his 

parents in that language, though he prefers using only Spanish for family conversations. The 

next are Clara and Tomasa (La Gorda). Clara finished junior high school and then went off 

as a farm laborer, before getting married, shortly before becoming eighteen. Tomasa also 

finished junior high school, and went to Villa Juarez to study a technical career. The two 

youngest, Ramon and Celso, attend the elementary school situated within the ejido. The 

apparent isolation in which Casimiro's family lives, has not prevented it firom having the 

same characteristics in the use of the two languages as the rest of the Palacios. As good 

Yoremes, they belong to the chain of food distribution, specially with their parents. Exchange 

of goods is very usual among them. Dona Lucha and don Epigmenio take them the 

vegetables and fruit that are being harvested around El Jiipare, and their son shares with them 

whatever is being produced at the ejido, like grapefiruit, orange, and different kinds of 

vegetables. 

Manuel Palacios Espino went to work to El Paredoncito, a fishing town located in 

one of the extremes of the Yaqui valley, but which was once populated by a larger number 

of Mayos from the Huatabampo zone, specially from El Jupare. When he finished elementary 

school, he had some problems to go on with junior high school, and preferred going to work 

as a fisherman. Along with other men from El Jupare, he fishes shrimp, clam, spiny loach, 

and other sea varieties. He belongs to one of the cooperatives that regulate the catching, 

buying and selling of the fish. Like his other brothers, he married a Yoreme woman, Adolfina 
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Rold^ who has a good command of her language. She is from El Jiipare as well, but they 

met and got married in the fishing field. Their position does not allow them to go on using 

Mayo in many of their contexts nor with many speakers. With their parents they usually 

communicate in that language, although they only speak in Spanish to their children. Their 

four children Cleotilde, Catalina, Guadalupe and Felipe (Jelipe), understand a good deal of 

Mayo, but similarly to their cousins, they do not speak it. They keep they same kind of 

interaction as the greater part of the grandchildren; that is, dona Lucha addresses them always 

in Mayo, and they answer in Spanish. Adolfina always speaks in Mayo with her parents-in-

law, when they visit El Paredoncito, or when she goes to El Jiipare. Distance has not 

prevented both families to visit each other on a regular basis. When Mario's parents go see 

him, they come back provided with spiny loches and other seafood; and when he visits them, 

he brings some fresh fish along, which they dry, not having a refrigerator at home. 

During the main religious ceremonies at El Jiipare, like Easter Week, All Souls' Day, 

or the fiestas for the Santisima Trinidad, San Juan, and the Virgin Of Guadalupe, Casimiro's 

and Manuel's family do their best to be present at the rituals and events, which usually come 

along with dances, fairs and rodeos. The young ladies wear their best dresses and try to go 

to the dances, while the children ask to be taken to watch the fariseos, or to the fairs, when 

there are fairs. The women seek some relief from the routine, buying something new for the 

house and learning about the last events from their relatives, friends and acquaintances. Their 

relationship with the ritual is closer than their younger relatives'. Here the use of the 

vernacular goes hand in hand with a greater participation in the religious fiestas, which 
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brings on participation in the community's ritual interchange, which in tum sustains 

interchange within the family. 

Catalina, one of Adolfina and Manuel's daughters, moved to her grandparents' when 

she enrolled in a computer school in Huatabampo. She understands Mayo, but carmot utter 

a word in it. Her nana Lucha nags at her, along with her other grandchildren, because "they 

won't speak Mayo". Catalina resists doing it, and says she carmot. She prefers addressing her 

grandmother in Spanish, and leaving her parents, uncles, aunts and grandparents to speak 

their mother language among themselves. Catalina likes dancing, and she goes to dances with 

her sister and cousins whenever she can. In those places socialization is exclusively in 

Spanish, like at school, and at almost every environment, where she interacts with other 

people than her relatives and their acquaintances. 

Unlike her older brothers, the other three Palacios women were more inclined 

towards change, not only in environment but in attitude. Josefa moved to Los Angeles, 

California, along with her husband, Adan Valencia Cortez. He was bom in a rancheria near 

El Jiipare, and, of course, he speaks Mayo. They crossed the border as illegal immigrants, 

managing to setde down in that city. The first time they left was around nine years ago. 

Seven years ago their first daughter, Lorenia was bom in that country. They came back for 

the holidays, but they have not come to El Jupare for over two years now, so difficult it is to 

cross the border. Yanet was bom shortly after their return to Los Angeles, and so her 

grandparents have not met her. The change of country and way of life modified entirely their 

ways of interaction and communication. There, they have become acquainted with Spanish 
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speakers from different regions and countries, which has modified their ways of speaking. 

Their daughters' names faithfully reflect the alterations they have undergone in a place so 

different to the one known to their relatives. One of the times Josefa phoned dona Lucha, she 

was not able to answer her greeting in her own language. The following time she said she 

was very sorry, but she had forgotten how to greet, even though her mother always speaks 

in Mayo when she gets through to "the other side". Josefa used to speak mayo on the 

telephone with her mother, but now she only greets her in that language, and then speaks in 

Spanish. That is how distance, and their surrounding network have bome upon their apparent 

loss of Mayo language. 

Like her mother, Regina was not christened with that name. Her real name is the 

same as her mother's, Maria. Regina moved to Guaymas, along with her husband Alfredo 

Palomino Mazo from El Jupare. Their first language was Mayo, but nowadays they use 

Spanish almost exclusively. Only when they visit, or are visited by their relatives, do they use 

Mayo. Yolanda, their eldest daughter is the only one who understands the language, the rest 

of their children cannot understand one word: Jorge, Enrique, Blanca, Raul and Pedro. Dona 

Lucha and don Epigmenio visit them every once in a while, and stay a few days with them. 

One of Regina's children, twenty two-year-old Jorge, arrived from Guaymas one Sunday, to 

work as a farm laborer. He lasted scarcely two weeks in that job, before he went back home. 

Since he is entirely Spanish monolingual, don Epigmenio and, specially, dona Lucha had to 

communicate with him in this language only. She would wake up at four in the morning 

every day, to fix the food he would take for lunch. They talked little, only what was strictly 
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necessary, and he preferred talking with his cousins and other relatives who used more 

Spanish. Her grandson's return to Guaymas allowed dona Lucha to sleep more, and to cease 

speaking Spanish for a while, which she exceedingly prefers, since she cannot feel at ease 

communicating in a language other than the one she daily uses. A car accident was what led 

Alfredo first, and then the rest of his family to abandon their old religion, and to convert into 

protestantism. That has prevented them from taking part in Mayo rituals, as they used to. He 

does not drink any more, and when his daughters and sons visit El Jiipare, they do never go 

out to parties, following to the letter their new religion's precepts. The Palacios' say they do 

not speak of religion among themselves. Every one follows his or her own ways of 

understanding and practicing religion, although once, while they were visiting their children 

in Guaymas, the protestant minister invited don Epigmenio to be baptized according to that 

religious group's customs, which was, of course, refused by the old fariseo, flautero and 

fiestero, who had made it to church president at El Jupare. 

Finally, the Palacios' youngest daughter, Rosa, followed a different path than the rest 

of her brothers and sisters. She had, since she was a child, a very different upbringing, which 

determined her learning only Spanish. She was the first to break away from the tradition of 

speaking only Mayo at home. Don Epigmenio, her elder sisters and the rapidly changing 

environment were basic for her to move away from her family's model, and to lay the 

foundations for the next generation, that of her nephews and nieces who, like her, would 

manage to understand Mayo but, due to the negative connotation speaking the group's mother 

language has, would speak to their Mayo interlocutors only in Spanish. The fact that her 



219 

mother spoke to her only in Mayo was not enough (and neither is it with her nephews and 

nieces) for her to have that language for her first one; not even to make it a utilitarian 

language, in the sense of being able to use it in situations entirely favorable for the use of the 

Indian language. She withdrew from the use of "the language", and during her school 

development she got along with that majority of Yoremes who no longer used their relatives' 

language. She studied to be a secretary, but when she was about to finish school, she quit in 

order to get married, and moved, with her husband Juan, to an ejido near El Jupare. Juan is 

a fisherman, but usually works as a farm laborer. The rule in the Palacios Espinos' marriages 

is that they married other Yoremes. That prevents them from feeling a pressure as strong as 

in those families, where the presence of a Mestizo produces more radical changes. All of 

dona Lucha and don Epigmenio's daughters and sons-in-law understand or speak the 

language. That is how dona Lucha can go on speaking her language without modifying her 

commimicative habits, at that level at least. Her proximity to where they live, allows Rosa 

to visit her parents often, along with her son Sebasti^, who, by the way, is addressed by his 

grandparents in Spanish only, as is usual with the youngest of the grandchildren. 

The cases of Lucy, Julian, Mateo, Mayela and Gisela are evident in the process of 

loss of the language within the family, and with them, the generalized process of an incipient 

death of the language is clear as well. Lucy grew up in the family household. She spends a 

lot of time with her grandmother and mother, with whom she daily chats. Since she was very 

small she had serious health problems, and that is why she spends most of her time at home. 

The spine and heart problems were so dangerous and expensive, that the family found it 
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necessary to appeal to an American children-support organization, to have her operated on 

for free. When she was fourteen years old, she and her mother went to a hospital in Los 

Angeles, USA, to have her spine operated on, and her heart problem treated. There they spent 

some months at Josefa's home. Josefa, Juliana's sister and Lucy's aunt, is bilingual, as has 

been said before, but she no longer speaks her mother language. With Juliana and Lucy she 

only speaks in Spanish, and it is very likely that, when she returns, whether visiting or for 

good, she will do the same as EUseo: talk to her parents only in Spanish, though they talk to 

her in Mayo. 

Lucy's friendships have been a great influence for her to withdraw as much as she can 

from her Mayo heritage. School was decisive in placing her within a social network that 

imposes exclusive use of Spanish. Many of her schoolmates were Mestizos, who would exert 

a great pressure on Yoremes to change their habits and customs. They would bother them 

with practical jokes about their ways of speaking, dressing or acting. Lucy, being very close 

to the Yoreme traditional way of life, feh the humiliations all the more. After a while of 

living within this dynamic, she began reacting against her parents and grandparents' way of 

life. She began dressing like a Yori, and also modified her way of speaking, and though as 

a child she sometimes said some words in Mayo, from that time on she spoke only Spanish, 

even with her nana, who speaks to her only in Mayo, whatever the situation. 

Her attitude towards Mestizo activities led her to get along with other people who, 

like her, try to follow the model imposed in the town by the Yoris. Such is the case of 

Valentina and Rocio, dona Victoria's daughter-in-law. They spend a lot of time together, and 
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they go to church on Sundays to hear the priest's mass. The three of them dress, act and speak 

after a manner different to their Mayo surrounding. However, she keeps her relations with 

the Yoreme due to her grandparents' pressure. Dona Lucha promised a manda in her name 

when she had her spine operation; and now she has to go to church for the Santfsima 

Trinidad fiesta, and make a vigil for the image. Another manda she was assigned was that 

of making a vigil to the image of Christ at her house. Thanks to don Epigmenio's contacts, 

she will soon be able to receive it, at home, since it is in very great demand by other families 

that want to fulfil their mandas. In this case there is a double pressure. On the one hand there 

is her grandparents' influence, who follow the tradition to the letter, and on the other there 

is the fact of having got over very dangerous illnesses, for which she has to give thanks 

somehow, doing a manda, for those who prayed for her, for her family, and for every thing 

in Los Angeles to come out well. Without much interest, but with enough devotion, she sees 

to her manda, and goes to church to fulfil what she has promised (or has been promised for 

her), otherwise she would be punished. Her daily life goes by between helping her mother 

and nana, her relationship with her sister-in-law, and a rather reduced circle of fnends. She 

fights with her brother Julim most of the time -in Spanish of course-, and has a more 

affective relationship with her older brother and sister, though a more remote one, since she 

does not belong to the friend social network each one has formed on their own. 

Mateo Yebismea Palacios has made his own path. Influenced by his uncle Eliseo, he 

enrolled at the El Quinto normal school. The weekends he comes to El Jupare, he devotes 

himself to visiting his girlfiriend, or spending time with his fiiends, whose interest for 
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Yoreme activities are very remote, although most of them are Mayos. At dances he interacts 

with all sorts of people, whose only common feature is use of Spanish. As a result of his 

present way of life, he may move to an entirely Mestizo commimity, or to a city, being so 

distant from the ways of life his closest relatives lead. As the rest of his brothers and sisters, 

he spent a lot of time with his grandparents during his childhood and part of his adolescence. 

This implies that, like all of Juliana's children, he was addressed only in Mayo by his nana; 

however, like the rest of his brothers and sisters, he learned it in a passive way, without 

developing any speaking skills. 

Juliana's oldest daughter, in turn, was very close to the family for a long time. Like 

her brothers, she developed the ability to understand Mayo, although she denies any 

possibility of begirming a conversation in this language. She studied up to junior high school, 

which is the highest level achieved by most Yoremes nowadays"*'; after that, they soon join 

productive life. Like her cousins, Casimiro's daughters, she also took up farm laboring for 

a while, participating, along with her father, in the pay-per-finished-task system. She went 

together with other young Yoreme laborers, with whom she took turns, chatting in Spanish 

to make work more endurable. Like all girls at El Jupare, she liked going to dances, until 

once she went off to live with her boyfriend, after a dance. As there is no system that 

regxJates marriage under Catholic worship, since Mayos, like Yaquis, do not marry by a 

religious ceremony, young couples usually choose the fastest way: eloping. After that, they 

settle down in one of their relatives' house, preferably his, and later on they get married by 

a civil ceremony in Huatabampo. One night Mayela did not come back after the dance, and 
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the following morning, the Yavaros and Palacios' were worried and resigned, the girl's 

parents and grandparents soon assximed their role, and complained at the elopement, but 

finally acknowledged the girl and her boyfiiend's decision. After a short while she came back 

to her paients' house, and began again her relationship with the family, now turned into a 

housewife. 

Being the youngest of the Yebismea Palacios children, Julian has partly inherited his 

brothers and sisters' position towards a process that permanently changes within the family 

and the community. At his fourteen years, his attitude clearly shows the effects of the gap 

between contemporary Mayo society, and the one lived by previous generations, his 

grandparents' mainly. He, like his brothers and sisters, has had a permanent relationship with 

other young Yoreme, immersed in a dynamic branded by the conflict between remaining a 

Mayo, or wholly joining Mestizo society. The latter, through mechanisms more and more 

subtle, daily seduces the group's members, specially the young ones. Julian' seeming lack of 

interest for all that surrounds him, along with his ideals of being a soldier or a soccer player, 

move him away fi-om the rest of his relatives, and he finds shelter in a group of fiiends his 

age, who bum their energies playing soccer all aftemoon, shouting and running after the ball. 

He has no interest whatsoever for a school that, in a way, brands and segregates him for 

being Yoreme. He, like Tuti, a neighbor almost his same age, sees no profitable fixture in 

studying. They are both thinking of quitting school before finishing junior high school to 

enrolled as soldiers. They might never do the latter, but it is likely for him and some of his 

schoolmates to end up as farm laborers, which, all in all, is the nearest option for most Mayos 
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of productive age. Mestizo society offers more than fake, unattainable perspectives of 

socioeconomic improvement, it also offers alcohol and drugs. The first problem has a long, 

terrible record in the community; the second is on the rise among young Yoremes, and in a 

short while it has upset the already fragile equilibrium of the town, with its inherent violence 

and disintegration"*-. 

In this environment Julian learned Spanish as his first language, but one again, thanks 

to his grandparents, his nana Lucha specifically, he understands Mayo, although he refuses 

to speak it. One night, the lights went out and we were left in the darkness. Dona Lucha, Elsa 

and I were together went Juli^ arrived. His nana told him to say hello, and that was enough 

for him to stay aroimd, chatting with us a while, which was strange in him. Protected by the 

darkness, he would ask us how some words were said in Mayo, since he had the idea we 

were only trying to learn the language. Some of the words we could answer, but others we 

could not. He would joke asking us words like 'donkey-head', burunakka, or 'you're crazy', 

cherokotula, which are offensive in Mayo. His nana would nag at him, and correct some of 

the words. She spoke only in Mayo, while he answered in Spanish. He never constmcted one 

sentence in Mayo, but complied with saying odd words, and correcting us when, according 

to him, not to his nana, we mispronounced them. As he discussed how this or that word was 

said, dona Lucha would tell him he could not speak Mayo. She, unintentionally, inhibited her 

grandson from speaking the language, and after a while, he desisted from the discussion and 

went home. 
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Even if Juliw listens to Mayo conversations between his parents, grandparents and 

great-grandparents, it was actually his nana Lucha's determinant influence that made it 

possible for him and his brothers and sisters to become Mayo passive speakers. His nana has 

always addressed them using her own language exclusively, and this has helped to continue, 

within the household, with the use of the indigenous language in too adverse circumstances. 

On the contrary, both his grandfather Epigmenio and his parents speak to him and to his 

brothers in Spanish, they rarely do it in Mayo. Being bilingual, and under the strong pressure 

of the dominant language's use, they have all modified their commimicative patterns, 

complying to talking with people who leamed Mayo for their first language, and that still 

find it practical for communication, apart from the tendency towards using Spanish with 

young people and children, or with the bilingual people who have chosen to reduce their use 

of Mayo to little conflictive situations. Facing that, Julian follows the young Yoreme 

tendency towards refusing to interact in Mayo, even when they have the chance and the 

verbal skill to do it; the linguistic conflict, which Spanish is winning, inhibits these 

potentialities. 

Gisela was bom only two years ago. Daughter to Valentina and Eliseo, she lives with 

her grandparents since her birth. Being the smallest of the household inhabitants, she has all 

the attention from the family members, specially from her grandparents. From her fust 

babbling, her parents addressed her in Spanish, as part of the Mayo shifting process within 

Yoreme homes. Her cousins, as usual, talk to her in the same language. Her aunts and uncles, 

as they had done with previous nephews and nieces, went on with their use of Spanish to 
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communicate with Giseia. Don Epigmenio following the others' position, also speaks to her 

in that language. Sometimes, when he is talking in Mayo with other people, whether family, 

friends or simple acquaintances, he switches code to address his granddaughter. That 

communication mechanism established, it will be very difiScult for don Epigmenio to change 

his way of talking to Gisela, when she grows older. The only one who refiises to modify her 

old ways of communication is dona Lucha. Nevertheless, the pressure of the changes 

establish a very different manner of communicating with the girl, with whom she has a very 

close relationship all day long, since both, along with Valentina, spend most of the time 

within the household. Dona Lucha makes swift code switches to communicate with Gisela. 

Sometimes she begins speaking in Mayo, and ends up doing it in Spanish; others it is the 

other way around. The truth is that it is only with Gisela and with Rosa's son, who is even 

younger, that she ever speaks any Spanish. Gisela can say some words in Mayo, thanks to 

her nana, and like the rest of her cousins, she is likely to end up being a Mayo passive 

speaker, although to a lower level. This will happen only if she grows up at her grandparents' 

house; if she moves away, she will end up forgetting her parents' and grandparents' mother 

language almost entirely. As time goes by, and insofar as Gisela speaks more and more 

Spanish each time, doiia Lucha talks to her in that language more often, which foreshadows 

a definite step in the use of either language in the household. Before, don Epigmenio and 

dona Lucha would always talk in Mayo with each other, and with the rest of the family. 

Nowadays, the change towards the small children is striking. This way of socialization 

determines that Gisela communicates only in Spanish with the rest of her neighbors, young 
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and old. 

Thus, the Palacios Espino family has seen their linguistic habits alter, in the span of 

tliree generations, from a Mayo monolingualism to a Spanish one, where the grandchildren 

bom during the last decade will speak only Spanish, and will hardly understand Mayo, as 

some of their closest relatives do. The elder women have preserved certain uses, which they 

have in turn passed on to their daughters, like that of staying and working at home, while 

their husbands fish, work at the fields, or teach at school. This has been an influence on their 

linguistic behavior, and it moves them away firom the Valdivia Velazquez women, who have 

chosen to take an active part in the family income, and have studied in order to take jobs that 

sxirpass the average earnings of most Yoremes, which, in turn, implies daily use of Spanish 

in all their communicative situations. 

THE FAMILY MEMBERS' ENVIRONMENT AND SOCIAL NETWORKS 

The Palacios Espino tend towards remaining at a distance from the Mestizos. Eliseo is the 

only one to keep a predominantly Yori social network. On the other side, there are don 

Epigmenio, and particularly dona Lucha, belonging to an almost exclusively Yoreme social 

network. The thickness of their network reduces even more the number of Yoris with whom 

they keep close relations. Doubtlessly, during the last two years my wife and I have been the 

Mestizos with whom the Palacios have interacted the most, provided that we have a positive 

attitude towards the use of Mayo within the family household. The rest of the family keeps 
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a more active relationship with Mestizos than dona Lucha and don Epigmenio. However, 

more than rejection towards Yoris, the Palacios evolve in a circle of relationships that are 

little or no related at all with the activities carried out by the community Mestizos. Their 

contacts are generally with outsiders to the town, like government employees, with whom 

the relationship is very distant; or when they visit nearby cities, like Huatabampo, Navojoa 

or Guaymas. In these cases, contacts are purely utilitarian, whether it is to buy something, 

or to carry out some administrative procedure. Whenever that happens, communicative 

interactions are quick and distant; both parties are reserved, since they do not know their 

counterpart, be they Yori or Yoreme. Perhaps we should point out that it is the Mayo who 

have a greater knowledge about the Mestizos, than the latter of the indigenous group. That 

is why both parties prefer keeping a distance and, at best, exchange some words of courtesy. 

It is here that the boundaries between Yoris and Yoremes can be clearly noticed, since they 

are not that marked in the town. Philips (1993:35-6) points out that between the Warm 

Springs Indians and the Anglos a similarly distant relationship takes place in the public 

encounters in the city. Thence the fact that anonymous conversations delimit a clear 

borderline between both groups. 

Most of the people who visit the Palacios are Yoremes, who speak their mother 

language. From the closest relatives, to comadres and compadres -who represent one of the 

most direct links between members of the ethnic group- without missing church authorities, 

and fiesteros from El Jupare and other congregations. Towards the outside, it depends on the 

member of the family. If it is dona Lucha and her husband, the visit is surely to a Yoreme 
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house. That often happens with Juliana and Meiiton too, but the rest deviates a bit, and they 

can visit both Mayo or Yori acquaintances. Once, when dona Lucha and don Epigmenio were 

shelling com, Emiliana, a neighbor, and her sister showed up, after visiting Antonio, with 

whom they spoke in Spanish. At first conversation took place among house people and 

visitors. Puzzled, they asked what we were doing there. They told them we were learning 

Mayo, and they obligingly began providing us with a series of words in their language. 

Suddenly they started joking among themselves in their language; they were all laughing 

while Elsa and I stood quiet, not knowing what it was all about. Don Epigmenio told us what 

they were saying about us - double-meaning comments -, and we all laughed as they went 

on talking in Mayo. Then we joined the conversation, and fi-om that moment on the 

conversation was in Spanish, with sporadic code switches. Between jokes and laughters they 

said goodbye to us, after having taken their leave firom the hosts in Mayo. 

Another time, don Pedrito came to doiia Lucha's house while she was cooking. He 

sat under the ramada and they began a long conversation about several things that were 

happening in town. He also told her about his illness and his sight problems. Without even 

noticing our presence, they spent quite a while speaking in Mayo, at the same time as she 

helped him to a fish soup dish, some wheat tortillas, and a cup of home-toasted-and-ground 

coffee. No sooner had he finished his meal, he got up, said good bye to his hostess and went 

home. Like with dofia Victoria, don Pedrito enjoys visiting other Yoreme neighbors. He 

knows that, apart fi"om chatting in his own language, he will receive the most traditional of 

Mayo meals. He, like the most conservative of Yoremes, dislikes food cooked with 
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processed ingredients, bought in stores and supermarkets. He prefers natural food, like 

panela cheese made in the nearby ranches; quelites recollected in the fields, or the beef from 

an animal sacrificed during some religious fiesta. Many of his conversation topics turn on 

this aspect, as he chats before or after having his meal. 

Relatives also visit them at any time of the day. There are no schedule 

inconveniences, people arrive in the morning, at noon or at night. If some problem makes it 

necessary, they show up very early in the morning, although this is not too usual. Children 

and grandchildren visit them often, as well as other relatives, in a direct line or in-laws. 

Dona Lucha was taking care of her little orchard and giving the animals some water one day, 

when her younger sister Alicia (Licha) arrived. She introduced her to us, but both Elsa and 

Alicia realized they had met before, during a vigil to the Virgin of Guadalupe, in a Yori 

house. The sisters talked in Mayo for a while, and came to several agreements about some 

of Alicia's affairs. Afterwards dona Lucha went on with her labors, while her sister talked 

with us in Spanish. A while after Alicia left, her sister said that she was not a good Mayo 

speaker, because she preferred speaking Spanish with other people. 

On other occasions they are visited by don Juan or Chato Palacios, both church 

authorities, the second also a relative of don Epigmenio's. Being elderly people, they speak 

in Mayo, but with the family's youngest people they do so in Spanish, even with Valentina 

and Eliseo. As adults, they use both languages to communicate. Once don Juan came in 

search of don Epigmenio, who was teaching a boy to play the flute at Chato Palacios's house. 

Since don Epigmenio is the one that carries the church door keys, Don Juan had to look for 
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him to close the door, because it was getting dark. First, he spoke in Spanish with Lucy, to 

ask about her grandfather. Lucy asked her nana in Spanish. Dona Lucha answered don Juan 

in Mayo, and chatted for a while. We were at Chato Palacios's, next to the Palacios Espinos' 

house, and so we could watch all the interactions, before don Juan finally arrived to where 

we were and asked don Epigmenio, first in Mayo and then in Spanish, to go close the 

church's door. The latter answered in Mayo, but went on talking in Spanish with the rest of 

all. 

Dona Victoria and dona Lucha, apart from being neighbors and friends, are comadres; 

the former put the habit of the Virgin to Regina, the Palacios' daughter who lives in 

Guaymas. When they visit each other they take vegetables, fish or some dish. They hardly 

ever take nothing. During our stay there were several visits between the two neighbors. One 

Sunday, when dona Serafina was at her daughter's place, dona Victoria came over, taking the 

chance to see both her comadres. For a while only Mayo was heard under the ramada. The 

three of them talked about different things all the morning long. Around them only Spanish 

was heard, for some of dona Victoria's grandchildren had come with her, and were talking 

with Gisela and Lucy. Both groups were totally unaware of what was going on around them; 

as if there was a barrier between them, they would go on with their own conversation without 

minding what was said in the other language. 

It is obvious that the elderly people who visit the Palacios generally speak Mayo; 

however, as it has been pointed out, these very people speak in Spanish to those members 

of the family who can only communicate in that language, or to the youngest bilingual 
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children. Nor is it rare for those elders to perform code switching, as long as there is not a 

monolingual indigenous person among them. The young adults that come to the house 

usually speak in Spanish. Such is the case of Lorenzo Valdivia who, being able to speak the 

language, prefers speaking Spanish with the Palacios, although dona Lucha addresses him 

in Mayo. Other coworkers or friends of Eliseo's frequently make short visits. If he is not 

around they leave soon; if he is, they talk with him and with the rest of the family in the 

dominant language. In those cases, the most active role falls to don Epigmenio, while dona 

Lucha tries to stay away form the conversation as much as she can. One day, a teacher from 

the elementary school where Eliseo works came, to tell him about a meeting that was to be 

held at Huatabampo. He was received by dona Lucha, whom he already knew, having 

worked with her son for a while. They only greeted each other, and said some phrases in 

Spanish before she got into the kitchen, as soon as Eliseo came to attend his coworker. Ten 

minutes later the professor took his leave from the family, and dona Lucha began talking in 

her language to every one in the household. 

Children and yoimg people who only speak Spanish, often come in search of some 

of the Palacios grandchildren. They belong to the family's social network, and they 

commimicate with dona Lucha and the rest of the relatives. Sometimes she talks to them in 

Mayo, though they do not understand her, many times leaving to her relatives the task of 

translating. This is very common between those who do not understand Mayo and dona 

Lucha, or dona Serafina. They make remarks, or ask the Spanish monolingual visitors some 

question, and some of the relatives translate when they finish or pause. This kind of 
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interactions take place daily, without ever becoming long conversations. On the contrary, 

they are, as a rule, very brief and to the point. 

Don Matias is dona Serafina's second husband. They began living together after both 

of them had had children with another couple. They moved to El Paredoncito, where they 

lived on their own, next to don Matfas's children, and near Manuel Palacios, dona Serafina's 

grandson, who stayed with them at first, when he came to work as a fisherman. Both elderly 

people survived with don Mati'as's meager pension fi-om the Institute Mexicano de Seguro 

Social, waiting each month to buy medicines, or to make expenses other than buying food. 

He is famous for his skill in telling Mayo legends and myths. Antonio advised me to seek 

him out, and hear some of his stories, but due to his wife's illnesses, and to his activities, it 

was impossible to obtain some of his vast knowledge which, unfortunately, is quickly 

disappearing among Yoremes. Don Matias was always playing with doubles entendres, 

whether speaking in Mayo or in Spanish. He would always say that he was like that because 

he was pascola, though he actually never was. Already an old man, he finished his labor as 

fiestero in the community of Pueblo Viejo, one of the El Jupare's congregations. He had 

made the promise after one of his wife's ailments. It was dona Lucha's mother's illness the 

reason for our visit to dona Serafina and don Matias at El Paredoncito. 

Since I had a pick up from the institute were I work, the Palacios asked us for a ride 

to see their relatives and visit Manuel. Very early we left for the coast, a spot about forty 

miles away from El Jupare. After crossing part of the Mayo valley, and driving through the 

agricultural fields of the Yaqui valley, we finally arrived at the fishing field which, like other 
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fishing camps, is a poor town, with houses scattered with no pattem whatsoever, and serious 

want of services. The town, established around the fifties, lives off fishing shrimp and other 

sea species. Many of the fishermen are Yoreme, coming firom some towns of the 

Huatabampo region. Their identity allows them to still feel like Yoremes, and many continue 

to be ritually related to their home towns. That is why don Matias or Manuel Palacios, 

religiously attend, whenever they can, the sacred fiestas of their towns, and their children are 

on their way to preserving these traditions. 

On our arrival to the town, don Epigmenio begins greeting old acquaintances. He 

speaks Mayo with them all. His hierarchy as church president at El Jupare is reflected in his 

relationships with a large number of Yoremes who have a promise and have been, are, or will 

be fiesteros in that community, and who require assessment fi-om or contact with the highest 

church authority, apart firom the maistros residers. Don Epigmenio comes and goes among 

the adjacent houses, while dona Lucha tries to put her mother's house in order, and cook 

something for her. Due to her age and her ilhiesses, dona Serafina caimot move too much. 

She complains of pains and of the impossibility to do more things around the house. Don 

Matias translates for us, while he goes on speaking in Mayo with his wife and her daughter. 

After a while, don Epigmenio joins the conversation, and for some time, Elsa and 1 stay 

quiet, listening to the conversation between the two couples. In the end, they include us in 

the conversation again, the two men translating for us part of what mother and daughter are 

saying. They ask about our improvement in learning Mayo, and ask us how this or that is 

said. Some questions we can answer, some we caimot, and don Matfas invites us to continue 
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visiting them so that we can leam, since in that house only Mayo is spoken. We arrange to 

come back very soon to take them to a Yoreme healer, and say goodbye to go for lunch at 

Manuel's place. 

Adolfina, his wife, made us some clam ceviche, and he fixed some spiny loaches for 

us to take to El Jupare. The Palacios spoke in Mayo with Manuel and Adolfina, but with their 

granddaughters don Epigmenio spoke only in Spanish. They say that Manuel's younger boys 

no longer imderstand Mayo, and only the two girls do, although they cannot say one word. 

On our way back to El Jupare dona Lucha would speak in Mayo, and don Epigmenio would 

translate. She asked after our mothers, and though she did not know them, she sent her 

regards to both. On our arrival to the town, she left some spiny loaches to her comadre 

Victoria, before getting home to put it in order. 

The following week we went once again to El Paredoncito. We left early in the 

morning, wrapped around in a thick mist. In this region, close to the coast, this phenomenon 

is very usual. We advanced slowly, until the sim finally cleared up the mist, and we could 

arrive with dona Serafina and don Mati'as. The Palacios and Lucy came along. We stopped 

in Huatabampo on our way, to drop Francisca and her daughter Romelia at Karina's place, 

since they were going to have a consultation at the locality's Seguro Social. We picked up 

the Palacios' relatives, and headed for Aquichopo, a Mayo community near Navojoa. We 

were going to see Gertrudis, a healer who mixes the traditional method (rubbing her patients 

while she says something in Mayo or in Spanish), and prescribing allopathic medicines. She 

attends her patients in a small chapel built in firont of her house. In the altar she has, apart 
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from an image of Christ, several images of catholic worship, candles and offerings left by 

people who have healed. She placed her patients upon a table, and rubbed them while 

emitting guttural sounds, and code-switching over and over again in a sort of litany. From 

inside her house we could hear the radio, tuned to a norteno music station, which is the most 

popular kind of music among country people in northern Mexico. We could also hear the 

conversation of two young men talking in Spanish, unaware of what was happening in the 

chapel in front of them. When the consultation was over, Gertrudis received her fee, and had 

a long conversation in Mayo with the two couples. Afterwards, she told the seven of us of 

how she had begun healing, after the divine gift she had discovered. She did it in Spanish, 

of course. She told us that it was God who cured the ill people, through her hand. After a 

long chat, we went to Navojoa to buy the medicines for dona Serafina, who had been 

diagnosed anaemia, apart from other stomach problems. In Navojoa, the men took charge of 

the necessary shopping and interchanges; the women stayed in the pick up truck while they 

were carrying out the necessary transactions in a city that once was one of the main Mayo 

missions, and now is an entirely Mestizo town, although it is surrounded by several 

communities with strong Yoreme presence. On our way back, the women went on talking 

in Mayo with each other, while the men talked about some things of the region, and about 

their work as peasants, in the times when all the agricultural technology there is nowadays, 

was not used yet. 

A short time afterwards, dona Serafina moved in with her daughter Lucha, for her 

health was getting worse, and she required more care than don Mati'as could provide. 
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Without ever leaving the household again, dona Serafina spent almost a year more there, 

before her death. During that period, mother and daughter had long conversations in their 

language, many times joined by Juliana, don Matias and don Epigmenio, and to a lesser 

extent, by the rest of the family. Shortly after dona Serafina's relapse, don Matias had a stroke 

at El Paredoncito, and therefore he could not attend his wife's funeral. He managed to 

improve until almost getting over it, but finally died less than six months after dona Serafina. 

With them, a life style, which few lead in Mayo communities, was ended. She was a 

monolingual speaker, and he a bilingual one, with a high level of knowledge of traditions, 

myths, legends and similar aspects of a culture that was radically modified during the 

couple's life time. Since her mother's death, dona Lucha began wearing black for the 

mourning that will be kept during a whole year, before they carry out the responso which will 

finally see dona Serafina off fi*om the world of the living. Dona Lucha's loneliness after her 

mother's death keeps growing, for she has lost more people who, like her, chose to speak 

only her mother language. In this aspect, we could verify in our fieldwork, that many 

monolingual, or bilingual speakers with a greater tendency towards using their own language, 

died during that span, reducing even more the Palacios' circle, and specifically doiia Lucha's. 

In a short term, the number of monolingual or bilingual speakers in that community has 

decreased, while the amount of Spanish monolingual keeps growing at great speed. 

As a result of the future change of church authorities, and of the political movements 

that were taking place in Mexico, and particularly in southern Sonora, iimer struggle for 

power began. Two sides appeared, one represented by the majority of retiring authorities. 
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fariseo captains and recognized activists in tiie traditions of the group. On the other side 

there were several of the community's fiesteros, and supposed members of a political group 

that was rising in the region. Frictions between these groups worsened with the construction 

of a dancing yard next to the pascolas' ramada. The church authorities sought for support 

from the municipal and state governments, which led them to travelling to the capital of the 

state. In Hermosillo, several of them, Antonio and don Epigmenio among them, stayed at my 

house. They used their trip also to carry out a responso for the anthropologist Alejandro 

Figueroa, who had worked in the community, and had become a good friend of Antonio's and 

other people in town. During the act in Alejandro's house, and in the graveyard the following 

day, the maistro Beto said a rosary, and don Epigmenio played the flute, accompanied by the 

guy he was teaching to play that instrument at the Chato Palacios' house, but who ended up 

as a drum player in the group's traditional rituals. During the ceremony, he played the drum 

with a different rhythm that the one used in Easter Week. Despite the fact that only one of 

them could not speak Mayo, the other eight who came to Hermosillo spoke only Spanish 

among themselves. It was evident that the context was determining for them to use only 

Spanish as their communication code while they were in town. Not even being alone in my 

house did they dare to speak Mayo, although they usually do it at El Jupare. After several 

procedures at the government palace, they went back with no solution for their problem. Sad 

and upset with government authorities, they went back to El Jupare to go on with the struggle 

that, at last, allowed them to establish the authorities they had proposed. In this dynamic over 

power among Yoremes, some Yoris and the priest from Huatabampo supported the 
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traditional authorities, very much unlike three years before. Don Epigmenio finally managed 

to finish his period as church president. Three years devoted almost entirely to carry out the 

traditions that for many generations have sustained the deep religiousness of a people that, 

like Ross Crumrine (1977) says, refuses to die. 

It is evident that the social networks within which the Palacios Espino family evolves, 

are the place where the linguistic conflict between Mayo and Spanish shows the most clearly. 

The negotiations that have taken place daily for several generations, have resulted in a type 

of language shift different to the one lived by the members of the Valdivia Velazquez family. 

The scales incline towards the use of Spanish, despite the strong resistance opposed by some 

members of the family during their life time. The incipient death of the language process is 

part of the dynamic not only of this family, but of the entire ethnic group. The final resolution 

seems inevitable, but only time will tell up to what point resistance was able to revert this 

process, or had to yield under the pressure of the dominant language. 
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FIGURE 6: Palacios Espino Language Knowledge 

Mayo Language Spanish Language 

Age Gender SP SS UN SU SP SS UN SU 

78 M X X 

75 F X X 

57 F X 

62 M X X 

43 M X X 
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38 F X X 
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OLIVARES VALDEZ FAMILY 

The smoke issuing from the stove makes breathing difficult and clouds the roofed space 

where the kitchen and dining room of the family are situated. Dona Carlota Valdez (DC) is 

sitting next to the traditional adobe stove, making wheat tortillas and cooking some beans. 

She is surrounded by a crowd of grandchildren, who ask her to give them a bit of what she 

is cooking. She is talking in Spanish with Berenice (Bere), one of her daughters and she 

makes a sudden pause to shout at Emma one of her grandchildren, telling her to make coffee. 

She does this in Yaqui, and it represents the only communication form in that language 

between dona Carlota and her offspring. Only when giving an order to one of her daughters 

or granddaughters does she speak to them in her mother language, although most of the times 

she does it in Spanish, following the usual forms of conversation in this house. The answer 

is always in Spanish, or she simply is obeyed. 

DC: hewi Emma tua chaise. 
hey, call Emma. 
aman waiwa mak katek. 
I think she's in there. 
haubicha sika? 
Where's she gone? 
Emma kafetarekata baksia miha, aman hikat orek. 
Emma, child, wash the coffee bag, it's up there. 
tuisi si ossabaksiane ba'atatammea. 
wash it very well, with hot water. 
ba'atatammea ka'abakseane ineana orene. 
you wash it with hot water, and you make it like this. 
nolia, kafetarekata baksiare. 
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go ahead, go wash the coffee bag. 
nolia kafetayane. 
go on, make some coffee. 
hewi, hewi kafetayane. Nolia a baksiase. 
hey, hey, make some coffee. Go wash it. 
kafetarekata amman orek hikachi. Tu'ulisi baksiane. 
the coffee bag is up there. You wash it very well. 

Don Felipe Olivares is sitting in the opposite side of the room. While smoking a cigarette, 

and drinking a cup of coffee, he caresses his youngest granddaughter and asks his wife to 

serve him limch. He does it in Spanish, since he is not Yaqui, and cannot speak any other 

language. His illness prevents him fix)m working, and he spends his time at home, listening 

to the radio in his room, sitting under the tree, or at the kitchen-dining room. He interacts 

little with his children, and even less with his grandchildren. Falling off a horse, when his 

children were still very young, affected him physically and mentally. However, he still keeps 

some lucidity, and from time to time chats with some members of the family, specially with 

his genetic daughters, since he is dona Carlota's second husband, with whom he has three 

daughters. 

When he finishes his limch, he goes back to his room and to his silence, until the next 

meal he might have at the kitchen, because he often prefers eating alone in his room. He does 

not hear what his wife and grandchildren tell him as he walks back to his usual space; 

deafiiess and pensiveness, together with the children's noise prevent him from hearing their 

voices clearly. 

Children and grandchildren speak only Spanish among themselves. The three elder 

leamed to speak Yaqui outside home, but with time they ceased using it, and only on very 
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particular occasions do they ever express themselves with it. The daughters understand 

enough of their mother's language, but never managed to develop any active competence in 

it, while most of the grandchildren only understand certain orders, but find it impossible to 

understand a conversation, let alone uttering a sentence in it. Dona Carlota's sons and 

daughters-in-law talk to her in Spanish, including Jose who is married to Indalesia (Indi) the 

oldest of the women. His first language was Yaqui, and he leamed Spanish as a teenager. 

Now he communicates almost exclusively in the latter, and only speaks Yaqui outside the 

house, or when a native speaker visits him and the context determines the use of their mother 

language. 

This, explained briefly, is the context for the linguistic situation of the Olivares 

Valdez family. The family and personal story, filmed within a larger context of language 

shift, were an influence for the few interactions in Yaqui that take place nowadays, and for 

the predominance of the use of Spanish between the members of the family, and with the rest 

of the members of the social networks in which each one of them is immersed (see Figure 

3). 

CONSCIOUS LANGUAGE SHIFT 

Dona Carlota Valdez Vazquez was bom in 1937, in Torocoba, but when she was eleven 

months old, she was taken to Torim, to live with her grandparents, since her mother could 

not take care of her, being pregnant again. Daughter to Salvador Valdez Rojas and to Maria 



246 

Cristina Vazquez Cora, she learned only Yaqui during her early childhood; and then, when 

she was eight years old, her grandparents moved to Cocorit, an old Yaqui settlement which, 

by that time, was already populated mainly by Mestizos. Some Yaquis settled down there, 

while the majority moved first to Torocoba, then to Guamuchil and finally to Loma de 

Guamuchil. Her entrance to the local school was terrible due to the way she was beaten up 

and humiliated by her Yori schoolmates. Yoris, already a majority by that time, pressed the 

Yaquis to linguistically and culturally join them. The girl was beaten and jeered at, called 

things like "get out of here, lousy indian; get out of here, donkey-eating Indian, huarachuda*^ 

Indian; split heel Indian". By and by she managed to leam Spanish, but such was her trauma, 

that at that time she swore she would not teach her children Yaqui, and she did not. She 

would say: "when I have kids, I won't teach them to speak the language. If they leam, let 

them leam, but not for me. It is sad how they treated us, really rough treatment. They treated 

me really bad, and my sister too". In time, she kept her promise, and spoke to none of her 

children in her mother language, despite the many reproaches she received from other 

members of the ethnic group. Her brother Eulalio in turn, preferred going back to Guamuchil, 

instead of going on enduring the Yoris' humiliations. 

Dona Carlota tells that when she was a small girl, Yaqui was the only language used 

by the members of the group within their communities. The children learned but that 

language, and only with socialization at school, and with the Yoris that lived or came to the 

traditional towns was that they managed to leam Spanish. Shortly after the armed 

movements, Torim had become one of the eight more conservative towns regarding uses of 
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the ethnic language, and of their inherited customs, a situation that has not greatly changed 

since then. That was the reason for Carlota to learn only Yaqui as a child, and for her usage 

and identity to be more attached to the Yaqui revaluation, which was in its height at the time. 

There was no more armed struggle, and the members of the group wanted to reassert their 

old ethnic model, concentrated in their ancient territory, and where there was a very low 

nimiber of Yoris, many of which had quickly adapted to the Yaqui's customs and ways of 

speaking, since if they did not, they were unable to participate in the community activities, 

or they could be expelled from the towns. 

Her moving to Cocorit radically changed her life. Overnight, she was faced by a 

reality unknown to her, and which gave her a great uneasiness, which she remembers to this 

day, as one of her bitterest experiences. She was torn from her natural environment and 

incorporated into a totally strange and hostile one, which entirely modified her vision of the 

world. Formal education made her not only leam a second language, but also introduced her 

to a way of thinking and acting, different to the one of her fellow Yaquis, who stayed in her 

home town. After such a long time, she thinks that those moments changed her life forever, 

not only because she learned Spanish in a tragic way, but also because contact with Mestizos 

at such a level modified the way in which she ended up relating to both. Mestizos and 

yoemes. Such a way of joining the Mestizo model was not gratuitous, and finally bore upon 

her fixture and her family's, insofar as it was the basis for her way of educating her children, 

and for speaking to them only in Spanish. 
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Before setting off for Cocorit, she lived first with her grandparents and then, when 

they migrated to the old Yaqui settiement, with her uncle Matias V^uez. The grandparents 

left earlier because they were going to sow the lands near the ancient Yaqui settlement, 

which have always been very productive, and have brought about problems between Yoris, 

who kept a portion, and Yoemes, who are stmggling to have them returned, since those plots 

are part of the legal restitution granted in the times of Lazaro Cardenas. Her country life did 

not last long, though. Her father took her to Cocorit, so that she entered elementary school. 

She had no choice, and began studying in 1945, always under her grandparents' charge. 

When she began school, she could not say a word in Spanish, and therefore it was 

very difficult to leam it. She spent a whole year staying with her teacher after class. She still 

remembers the process: "a teacher, you see, she was very good, my teacher. Her name was 

Dolores Duarte. That teacher sure took a long time to teach me how speak. They would go 

out and she would stay teaching me still. And then she would give me a page to write, and 

she would say the ddd and the rrr and the eee, dre, she would tell me to say. And the 111 and 

the ooo, lo, she would say. And then, well, that's the way she taught me. Until I learned. Until 

my tongue got folded, I think. And I learned, you see, I started saying madre (mother), well, 

and I started saying lena (firewood). Nani, ni, ni, ni, she would make me say, because I 

couldn't say the n, well. Ni, ni, ni, she would keep me. Ni, ni she would say, mmmh. Ne, I 

wouldn't get it. And there you are, she would keep me ne. And she would keep me doing, 

well, to speak. And, well, one, well, was rough, I couldn't, me, I couldn't leam... Then I 

started speaking well. I could say niho (boy). Afterwards I could say nifio, I could say. 
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whatchamacallit, mono (tie), and I could say lefia. But I would say lenya, I would say ninyo, 

and I would say monyo, and I would write like that because I thought the n didn't, didn't 

mean anything. I would always put, instead of the n, I would put the y, and I would put 

monyo, but I had to put an n, mon would, I would put the m, the mmm, the ooo, and the n 

and the n and the y, the yyy, she would say it was called ye. And the same with leche (milk). 

Lechi, I would say. Many people around here still say lechi. And leche she would say, for me 

to say leche. I had to say leche, leche, leche. She would teach me plenty of things, the 

teacher. She's dead, they say, the teacher. I didn't realize when she died." 

Although she managed to leam Spanish, her schoolmates went on bothering her for 

being Yaqui. They went on calling her india 'Indian', and they would jeer, saying that "the 

Indian had already learned to say lefia". At the age of thirteen she left school because she felt 

too old to carry on with sixth grade, and to go on suffering the other students. She went back 

home to Loma de Guamuchil, precisely on the year it was foimded, after the flood of the 

Yaqui river had destroyed the town of Guamuchil. Despite her parents' and grandparents' 

pressures, she flatly reftised, and never went back to finish elementary school. Her 

grandparents threatened to beat her up, and her nana would say "una palabra no rompe 

panza" (a word won't break your stomach), meaning that verbal aggressions were not 

physical aggressions. But Carlota thought and felt a different way, and her experience at 

school was too problematic for her to remain in it When she got home and her parents tried 

to persuade her, she refused to back to Cocorit, telling her father that, when she had children, 

she would teach them only Spanish'*^. Since her parents had cows and goats, she stayed home 
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to work in chores related to the family cattle. As there were quite a few cows, she was in 

charge of watching over them and milking them. It was hard work, but she enjoyed it. With 

those tasks and her subsequent marriage, she never went back to school. However, she began 

putting her promise into practice even before her children were bom. She started by 

addressing her parents in Spanish, though they would complain, and tell her not to talk to 

them in Yori. They communicated with each other in Yaqui, and addressed their daughter 

in that language, but her decision was already taken, and she would answer in Spanish. Since 

at that time there were few people who could speak the official language, she had to 

communicate in her mother language with most people in the community, but whenever she 

could, she would do it in Spanish. In that sense, she was the first in the conmiunity to 

communicate with the rest of her people in Spanish, as a wholly conscious activity. Even if 

there were many bilingual speakers, they preferred using their own language when talking 

among themselves, and specially with their children. 

Since she and Eulalio had leamed Spanish at school, they spoke to their younger 

brothers and sisters in that language. Their mother had lost several children before birth, or 

as babies, and Carlota and her brother grew up speaking in Spanish with each other, with no 

younger brothers and sisters speaking only Yaqui, as they had done before going to school. 

She had to take care of several of her little brothers and sisters, and spoke to them only in 

Spanish. Changes began taking place very quickly around Loma de Guamiichil. The troops 

stationed in front of the community; the road that crossed the town; the accelerated growth 

of Ciudad Obregon; as well as the group's agricultural production, which was meant for sale 
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and no longer for consumption only, changed the town's physiognomy and brought a new life 

model along with them. This was used by the brother and sister, Carlota specially, to 

communicate with each other exclusively in Spanish. In this way, their brothers and sisters 

learned both languages since they were very young, and became a new generations of Yaquis, 

which was bilingual from a very early age. In time, their brothers and sisters opted for using 

the dominant language more, and interacting less in Yaqui. That was the tendency of a sector 

of the town's population, while the others preserved their mother language as the dominant 

one within family environments, and many of the community ones. 

The Yaqui certainly went on using their language, but the effect of the waves 

emanated from the Mestizo towns near Loma de Guamiichil, particularly Ciudad Obregon, 

started changing their ways of life and linguistic values. By and by, Spanish began to be 

spoken more despite the fact that, up to the middle of the century, the community had 

withdrawn, and Yaqui had gained ground against Spanish as a result; specially within family 

networks, and in those contexts where cultural revaluation was strongest, like the spaces of 

discussion of the traditional authorities, the endless amount of rituals that take place within 

the community, and its relationship with the other seven traditional towns. Unintentionally 

and unaware, Carlota became in an agent of change. The new ways of acting and thinking, 

as well as the uses of both languages she spoke, penetrated the rest of her social network, 

both within her family, and with other members of the commimity. Other Yaquis began 

doing the same as her. Although by that time all families that regarded themselves as Yaqui 

would use their mother language at home and in the main commimity activities, some of their 
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members began to be more inclined to communicate in Spanish. In time, this process would 

become stronger, and nowadays there are several families, regarded as Yaquis, who use 

Spanish with a much greater frequency, granting it a value above the group's mother 

language's. 

When she was still very yovmg, Carlota married to Simon Herrera. She was only 

fifteen, seven year yoimger than her husband. He is from the same community, but his 

mother was from Torim. Although he could speak Yaqui, his interactions with his wife were 

in Spanish; being a good bilingual speaker, he had no inconveniences for speaking either 

language, and since dona Carlota preferred her second language, they communicated in it. 

Time brought their children. First three boys, and then a girl. The eldest was Armando (El 

Viejo), then came Alberto (Beto), and the third one was Ramon (Monchi). As soon as the 

first girl was bom, they split up, and each got married again. Dona Carlota stayed in Loma 

de Guamuchil, and don Simon went off to Vi'cam, where he still lives, along with his second 

wife. 

Dona Carlota spoke to her children in Spanish as they were starting to talk, keeping 

her promise of never teaching them Yaqui. She says that, though don Simon spoke good 

Yaqui, he did not spend much time with his children due to his work and the rest of his 

activities, and so, he was not a major influence in their use of either language. She was, thus, 

their main interlocutor, conMnunicating with them in the dominant language all the time. 

What is more, she was careful to make their children leam Spanish correctly, and never cared 

much whether they leamed Yaqui or not. At a distance, she thinks that perhaps that was a 
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mistake, and that she should have taught them both languages, but even then, she has no 

remorse for having raised her children the way she did, specially for having spoken to them 

in Spanish, and having led them to learning only that language. They learned Yaqui through 

their relationship with other relatives and friends, but they never practiced it with their 

mother or among themselves. 

Yaqui women play a major role in their children's education and upbringing, and 

thence they are almost completely in charge of their children's language learning. Since the 

so-called Yaqui wars, which took place in the last century, women's role in their children's 

upbringing was acknowledged (Padilla 1996:72), and nowadays, that mother-child 

relationship is still evident Dona Carlota feels this way, and afiirms that it is Yaqui women 

who are in charge of educating their children, whether they work at home or out of it. If in 

some case the mother is not in charge of watching after her children, another woman does 

it, usually some one with genetic or ritual kinship. It is always a woman that takes care of 

babies, even very young women. The males never carry out such activities, even if they have 

nothing else to do. 

After the split-up, dona Carlota found herself in a very compromising situation; she 

had four children to bring up, and had no definite income. When she was alone, a soldier 

named Felipe Olivares proposed to her. Although he was not Yaqui, or rather, precisely 

because of it, she accepted, and they got married. Monchi and Indi were registered as 

Olivares, and the couple had three more daughters: Ligia, Berenice (Bere), and AJma. The 

new situation helped dona Carlota to carry out with her plans of speaking only in Spanish to 
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her offspring. Since her husband never got round to learning or understanding Yaqui, only 

Spanish was heard at home. In time, the official language began gaining ground in the 

community insofar as other soldiers married Yaqui women, and other Mestizos settled in the 

town. This was enough for her younger daughters to achieve but a minimum verbal 

competence in Yaqui, and their relationship with this language was reduced to their mother's 

orders, and to a lesser extent, to understanding a little of the conversations between other 

people that communicate with dona Carlota. 

Due to her precarious economical situation, the Yaqui traditional authorities allowed 

dona Carlota to sell alcoholic beverages to have at least some income. Since in the group's 

traditional towns beer and other liquor stores are forbidden, few people are granted the right 

to sell these products. It is small-scale sale, far from what the sales of the smallest of liquor 

stores would be. This trade has allowed dona Carlota to keep a daily relationship with many 

members of the group, apart from other non-Yaqui people living in the community. When 

she started selling, the buy-sell interactions were mainly in Yaqui, but with time, the situation 

changed and nowadays most of the persons who buy from her communicate in Spanish with 

the people of the household, since ahnost every one speaks this language, and dona Carlota 

prefers using it with the people that come to her house, specially with the men, be they young 

or adults. 

Dona Carlota's huge social network is made up of different kinds of people. From 

most members of this community, many of whom prefer speaking in Yaqui; to foreigners 

who have lodged at her place, and who speak with her in a poor Spanish; including a large 
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number of Mestizos, or of some Yaquis who communicate with her in the official language 

only. Despite her many children and grandchildren, she moves around a lot. She frequently 

travels to different parts of the region, and to other places, inside and outside the state. Since 

she has many relatives and friends in other communities, she often visits them, and 

sometimes they visit her back. She frequently travels to Loma de Bacum, Torim and Vicam; 

and to a lesser extent, to the rest of the Yaqui communities. Her trips to Ciudad Obregon, 

Hermosillo, Tijuana or to El Mezquital, a rancheria near Alamos, where Ligia, her daughter, 

lives, are the opposite case to the use of her mother language. In these places she speaks 

nothing but Spanish, specially because she conmiunicates either with Spanish monolingual 

speakers, or with bilingual speakers with a greater tendency towards use of Spanish, in 

contexts ruled exclusively by this language. Her bilingualism, as well as that of the rest of 

the members of the group in this community, is evident during the rituals that take place 

several times a year. When she is with her neighbors under the ramada, where she cooks 

together with other yoeme women, during several days of religious fiestas, there is a 

continuous code switching. Sometimes they speak Yaqui among themselves, and suddenly 

change to Spanish, specially when there are other persons involved in the conversation and 

they do not speak the language very well; or when the subject deserves the switch. 

Altemating both languages is very common among the Yaqui, particularly in everyday 

conversations that have nothing to do with ritual aspects, or with the interactions that take 

place under the traditional ramada, where there are stricter rules for the use of either 

language. When she takes part in the group's ritual or pohtical activities, dona Carlota makes 
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her yoeme behavior very clear. She participates vigorously in these aspects, specially in those 

related to the group's political functioning. It is here that she has stood out, with her strong 

character, decidedly supporting the community or the group's mobilizations for some cause. 

Her leadership within the group, and particularly with the women, is evident, though she has 

never had a post in the church nor supporting the traditional authorities. That has not 

prevented her voice from being heard in the meetings that are made to deal with a matter that 

requires the entire community's consensus; or in personal conversations before or after the 

assemblies. In those moments, dona Carlota speaks more Yaqui than Spanish, the group's 

language being the one preferably used to discuss subjects that concern the entire community. 

The opposite happens at home, she talks in Spanish with all the members of her 

family. That is why her grandchildren could not leam Yaqui either. They understand much 

less than their parents, although there are some that, due to their relationship with other 

relatives, have managed to develop a certain degree of communicative competence in Yaqui. 

Those who live with their nana have not achieved much beyond the minimal level of 

competence, specially in the orders they receive from her. The ones that left home, or were 

bom outside the community, did not even obtain the minimum of knowledge, unlike those 

who somehow listen daily to their nana's and many of the town people's mother language. 

The use of Spanish within the family household is, in a way, the reflection of dona Carlota's 

conscious decision to save her offspring from going through what she had suffered, due to 

her lack of knowledge of the dominant language; unaware of the danger there is in the fact 

that her family is not bilingual, as she is, and as most Yaquis are. 
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FROM INCIPIENT BILINGUALISM TO DOMINANT SPANISH 
MONOLINGUALISM WITHIN THE FAMILY 

Salvador Valdez Rojas, dona Carlota's father, was bom in Cocorit, when that place was still 

considered as part of the eight traditional Yaqui towns. Her grandparents had been captured 

by federal troops during the deportations period, and had been sent to work as peones in 

Yucatan. Her grandfather could not bear the adverse conditions, and died in the Mexican 

southwest. Her grandmother, Rosalia Rojas Sotomea, managed to come back to her lands, 

after two years of wandering from the opposite side of the country. When she retumed, she 

found that the dangers of deportation still existed, and she preferred going up the Sierra del 

Bacatete, until she came back down with other Yaquis in 1933, years before the restitution 

of part of the lands to their original owners. After some time, she married again, to Lizandro 

Lopez Carrera, who had also been deported, and had survived fighting during the Revolution. 

They died when dona Carlota was ten years old. He was bilingual, but she was monolingual 

in her mother language. Both addressed their children and grandchildren only in Yaqui. Dona 

Carlota tells that, during her childhood, adults were very strict with the children and 

grandchildren, and so they could ask their elders no questions about their lives. They had to 

be satisfied with listening to their conversations. That is how she learned about her 

grandparents' hardships and of how her relatives probably had other surnames, but preferred 

to change them, for fear of the reprisals and the deportations they suffered for several 

decades. Her father escaped deportation, and settled down with other relatives. When her 
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mother came back, they met again and lived together again. He communicated mainly in 

Yaqui, though he had an incipient command of Spanish. 

Dona Carlota affirms that her father spoke to her always in Yaqui, and that, when he 

spoke Spanish, he would make a lot of mistakes or cuatros. Being a cattleman, he stayed 

away from Yoris and sold his products to Yoemes mostly. Thanks to his prestige, he obtained 

a post as captain of the traditional authorities. He gave his children a sense of duty and 

loyalty, which was so deeply ingrained in his daughter, that although she does not agree with 

the policies adopted lately by the official party, she has never turn her back on it, alleging 

that her father taught her to be like that, and that she prefers being true to her principles 

instead of voting against it, as a large number of Yaquis, including several members of her 

family, have done. Her father died in 1988, leaving her a heritage she will neither modify nor 

change now. They discussed their differences when he was alive, and she defined her 

behavior then. Now she prefers being consistent with that legacy, and continues living after 

the manner she set for herself since she was young. 

Dona Carlota's mother, Maria Cristina V^quez Cora, was brought from Etchojoa 

when she was very small. Though she was of Mayo origin, she settled down in the Yaqui 

region and was acknowledged as part of the group. Maria Cristina's family arrived at 

Torocoba and stayed there, as many Mayos have done in the history of both ethnic groups"*^. 

Her relatives spoke Mayo when they arrived, but they could understand their neighbors well. 

Her mother and grandmother spoke almost only that language. She learned Yaqui and 

Spanish, but preferred using the vernacular, carrying on with both groups' old tradition of 
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speaking their mother language within the family and the community. She leamed to weave 

petates, and when she grew up, she married Salvador Valdez Rojas, with whom she had 

twelve children, six of which died very shortly after their birth, or when they were very small. 

With so many pregnancies, Maria Cristina had Uttle time to watch over her children, and so 

she sent her daughter Carlota to live with her grandparents in Torim. Carlota was anaemic 

and sick, due to the conditions in which they lived, but her grandparents cured her, and took 

care to see her grow up a healthy girl. She lived with them and with her aunts and uncles for 

several years, before going back to her parents at the age of thirteen. On her return, she had 

to help her mother take care of her younger brothers and sisters. Things began changing in 

the family then. The two oldest children had leamed Spanish, and they spoke in that language 

with the rest of their brothers and sisters. Their mother was very indulgent to them, and she 

somehow supported the process, with the result that dona Carlota's younger brothers and 

sisters could not speak Yaqui very well, and used Spanish to communicate among 

themselves more often. 

Dona Carlota's first husband, and father to her first four children, Simon Herrera 

Pelaez, was the eldest of a Torim family. His family moved to other places and ended up 

living in Guamiichil, where Simon was bom. He and dona Carlota got married and had four 

children. He was a tractor driver when more lands were being opened to cultivation in the 

lower Yaqui river. He was paid little, and only with vouchers he had to exchange in the 

community shop. Dona Carlota lived in Loma de Guamuchil, and he worked in the fields, 

seldom visiting his wife and children. She says that her husband told her that, should her last 
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child be a girl, he would leave her. Indi was bom, and he moved in with another woman with 

whom he still lives. They went to live in Vi'cam, though he has lands in Potam. Despite their 

problems, don Simon has some contact with his children. The oldest ones visit him in Vicam 

sometimes, or they meet in family or ritual meetings, or with mutual friends. Dona Carlota 

is still on good terms with don Simon's family, although not Avith him. They hardly speak to 

each other when they meet Some of his relatives live in Lxjma de Guamiichil, and that is why 

he regularly comes to this town. When his children were small, he spoke to them more in 

Spanish than in Yaqui, like their mother did. Now that they are adults, they only use the 

ofiScial language with him. His grandchildren interact with him even less, and when they do, 

they talk in the only language they learned: Spanish. 

Another person who settled down in Loma de Guamuchil was dona Carlota's second 

husband. Don Felipe Olivares Gracia is from the state of Durango, where he enrolled in the 

Mexican army when he was very young. He was sent to Sonora shortly afterwards, because 

the government was not sure the Yaqui upheavals were over; the latter were trying to claim 

the property of their land, and the right to internal rule they were used to, since the age of the 

Jesuits. The army held a strong presence in the entire southern region of the state until the 

second half of this century, due to the history of armed struggle. Don Felipe was quartered 

in Esperanza, a town four miles away from Loma de Guamuchil. Since then, he had a good 

relationship with the ethnic group he was appointed to guard. Fortunately for him, 

relationships between Yoemes and the army had already changed. Before his arrival, Yaquis 

hated the members of armed institutions, due to the repression and genocide they had 
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suffered for many decades; but don Felipe found a very different situation. Armed clashes 

between Yoemes and the army finished shortly before the recovery of the ethnic group's 

lands; the last one was in 1927, officially. As a result of the new stage, when there was little 

fiiction between the army and the Yaqui, a series of marriages between soldiers and women 

from the nearby conununities began. In Loma de Guamuchil there were several cases before 

the military party finally withdrew to Esperanza, which broke the direct intercourse between 

soldiers and members of the ethnic group. 

Don Felipe noticed dona Carlota had a more open attitude towards Mestizos than 

most Yaqui women, and told another soldier he was interested in having a formal 

relationship with her. His mate often visited doiia Carlota, who was living with her four 

children at the time. When she saw the soldier did not care about her being divorced and with 

children, she agreed to marry him. He raised three of the four children as if they were his 

own, and registered the two youngest, Monchi and Indi, under his name. Armando, the 

oldest, preferred moving with his grandmother on his mother's side, and only lived with them 

a short time before getting married. The new couple had another three daughters, who heard 

their parents speak nothing but Spanish. Don Felipe moved to Esperanza with his wife and 

children for a while, but they came back to live at Loma de Guamuchil. They lived in 

Esperanza for six years, from 1967 to 1973, and the children went to school there, with the 

outstanding fact that Monchi almost finished elementary education in a local official school. 

Don Felipe retired from the army, and since then, the family lives off the scanty pension, 

which is generally used to pay debts previously contracted in the town stores. 
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He lost almost all relationship with his natal state. Only once did he and dona Carlota 

visit his relatives in Durango, when their girls were very young. He has never since gone 

back to his birthplace, complying with occasionally receiving some members of his family, 

who also moved to Sinaloa and Sonora. He has relatives in those two states, as well as in the 

nearby conraiunity of Villa Juarez. His little intercourse with other soldiers of his company 

prevented him from keeping in touch after his retirement. Many went back to their places of 

origin, and others have remained at a distance, since he lives in a community seldom visited 

by Mestizos, and even less by soldiers. Falling of a horse in 1976 prevented him from 

carrying on with his normal life, considerably reducing his social and productive activities. 

It has been years since the last time he went to pick up his monthly payment; one of his 

daughters goes to the quarters instead. Very seldom a soldier comes to his house, to confirm 

he is still alive, and to inform him of some change in the usual paper work. 

He never learned Yaqui since, as most of the town dwellers were bilingual, they 

communicated with him in the official language. Neither did he have much interest in the 

group's organization, nor in its cultural characteristics. He has always remained at a distance 

from the daily practices that involve the members of the group only. This led him to Isolating 

himself from the rest of the group, and to having a very reduced social network, very 

contrasting with the one his wife and the rest of the family have developed. Dona Carlota's 

oldest children, Armando and Alberto Herrera Valdez, and Ramon Olivares Valdez, grew 

up next to other Yoeme Yaqui-speaking children. That allowed them to leam that language, 

and communicate in it with the rest of the members of the group. This created a contrast with 
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the way they were spoken to at home, where their mother laid down the guideline for only 

Spanish to be spoken within the family household. Since they were very young, their mother 

chose to communicate with them and with the rest of her relatives in Spanish. Their father, 

don Simon, spoke to them in both languages, but mostly in Spanish. The influence of the 

Mestizos living in the community, or near it, was evident in those bilingual speakers who 

tended towards communicating in Spanish with their children more often. They have lived 

in the town that serves as borderline between Yoris and Yoemes, and in that sense they are 

under much more pressure than the rest of the northem communities. Apart from the fact that 

the town is situated right on the international highway, and therefore, there is a permanent 

commxmication with ail the people that stop in this place (Sheridan 1996:56). While isolation 

was a favorable factor for other towns to preserve a continuous use of the Indigenous 

language; daily intercourse with other change agents -that is. Mestizos with a strong 

influence in the group's daily life- was one of the causes for a gradual shifting process of 

Yaqui by Spanish to take place in Loma de Guamiichil, from the fifties up to the date, in the 

least ritualized environments, or in those that have nothing to do with the traditional 

authorities. 

Thus, the three brothers were immersed in a process that had just taken off by the 

time of their birth: the constantly growing use of Spanish by Yaqui individuals, to 

communicate with their own people. They foimd themselves in a very different situation than 

the one lived by their parents: learning, to a lesser extent, their ethnic group's mother 

language thanks to their relationships with other members, specially with their playmates. 
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who had learned only Yaqui at home, and who were in the middle of a slow Spanish-learning 

process, which they would be really conclude until their youth or adulthood. At home, every 

thing was different to what was experienced by their parents and other relatives. Yaqui would 

no longer be heard at home, with their parents or among themselves. Since this situation was 

beginning to occur in other families, it was not an inconvenience for the other members of 

the town, who saw these children's frequent use of Spanish as something normal; though it 

went together with a lesser use of the vernacular, as a consequence of their almost permanent 

use of the dominant language both at home and at school, and in another spaces where, for 

them, that was the dominant language. Their stay at Esperanza was also a great influence. 

They lived and studied there for several years, surrounded by Yori children, rather than by 

Yaqui ones. The former were particularly important in that stage of their lives, and would be 

crucial for the future of dona Carlota's male children. 

As the first-bom, Armando (El Viejo), was the one to lead the way for those who 

followed him. Since he was very small, he got along with children who spoke only Yaqui. 

This allowed him to obtain a good enough communicative competence to interact with his 

playmates. He was also influenced by other members of the family who used basically their 

mother language. However, in time he modified his patterns of use of both languages, until 

he used Spanish almost exclusively, to conmiunicate with the members of his social network. 

His mother's and other factors' influence modified his chance of being totally bilingual, as 

most Yaquis are, not only in this town, but in all the Yaqui community dwelling in Mexican 

territory. When he was very young, he started working as a day laborer first, then as an 
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ejidatario, when he managed to obtain five irrigation land hectares in the communal lands; 

and finally, as a bricklayer, which he has been doing for some years now. Since then, he has 

had to leave town to join the building sites where his services are required, in places like 

Esperanza, Cocorit, Obregon, Guaymas or Hermosiilo, where he has interacted almost 

exclusively with Yoris. His considerable integration to the Mestizo model, not only in the 

ways of speaking, but in attitudes and practices, led him to meeting Matilde Dorame Ramos 

(La China). She belongs to one of the families with Mestizo ancestry, though her Yoeme 

origin has allowed her total incorporation to the community. Her Mestizo heritage shows in 

her almost exclusive use of Spanish"'^. Armando's marriage moved him away even more from 

the group's traditional activities; although, as he settled down in the town, he sometimes 

takes part in the dynamic that denotes the ethnic group's form of organization. Even if his 

practice does not match the life model established within the community, his relationship 

with other members of the town keeps him involved in what happens daily in community 

life. Unlike his two younger brothers, he was never a fariseo, nor a matachin. He told his 

mother he had a deep respect for the group's traditions, but that he preferred to stay away 

from that kind of activities, since he felt no imperative need of belonging to them. 

Matilde and Armando had four children: Javiera (Javi), Salvador, Luz del Carmen, 

and Delia, who hear nothing but Spanish from their parents, their relatives and their 

friendships. All of them have gone to school. Javi finished senior high school, and right now 

she is studying pedagogy. The four children grew up in an environment almost exclusively 

ruled by Spanish, both within the family and at school, and with the social network they are 
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immerse in. Javi has a circle of friends where Spanish predominates, interacting with young 

people from Estacion Corral, who speak only the ofiRcial language; they have had little to do 

with those families that conmiunicate mostly in Yaqui. However, the older ones had enough 

contact with Yaqui-speaking children, so as to have learned a little of this language, which 

does not mean they have any real communicative competence. This was evident when Javi 

got a job as a bilingual teacher. She was sent to a community near Potam, where many of the 

children only speak Yaqui. Before too long she started having difficulties when the children 

told her something in their language, and she could not understand all they said. By and by 

she got used to the situation, and achieved integration to the town, which earned her a state 

award for her labor in the community. 

Armando's family's economical situation has been less precarious than that of other 

people in the town, including his parents and some of his brothers and sisters. His permanent 

salary, as well as his savings, allowed by his not getting involved in the conununity's ritual 

system, have permitted him to build a house out of commercial materials, and to send his 

children to school. His position and attitude have created a distance between his family and 

the most traditionalistic Yaquis of town, who keep them outside the circle of decisions 

related to the town's organization functions, at political and ritual levels. Even then, they are 

acknowledged as part of the population, since Matilde, Armando and their children are direct 

descendants of Yaqui men. 

In some way Alberto (Beto), followed his brother Armando's line, regarding his 

relationship with other people, his marriage to a Yori woman and his non-land-related job. 
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When he was a child, he also interacted with Mestizo children but more with Yoeme ones, 

from whom he learned most of what he knows of Yaqui. However, at school his different 

evaluation of both languages, which had been instilled in him by his mother, was reinforced. 

On the one hand, a positive attitude towards the language of prestige; and on the other, a 

rejection towards the use of Yaqui in public contexts, extended to others less public, but 

equally important. Since he was young, Beto was a very active participant in traditional 

rituals. As an adolescent he had a highway accident in which a close relative died, and he and 

his brother Ramon were badly hurt. Rejoined the Fariseos to pay his manda, and retired after 

having resulting problems which led to the loss of an eye. He studied up to third grade of 

elementary school, and then began working. For many years he was a truck driver. He would 

make daily trips within the state of Sonora, in which he dealt primarily with Mestizos. 

Afterwards he worked as a watchman, and as a musician, until he became a taxi driver in 

Tijuana, since his younger sister and his brother-in-law had been living in that city for a 

while. He finally managed to join the group's cattle cooperative as a cowboy. As a musician 

he played the accordion, and sang songs in Spanish, not without including some Yaqui songs 

in his repertoire. His experience in the outside was determining for establishing a good 

relationship with his wife Rocio Elizondo Saldivar whom he married in the late seventies. 

Rocfo had arrived at Loma de Guamuchil along with her family. They were from 

Jalisco, and she was bom in Guadalajara, but she was brought here when she was very small. 

She grew up here, learned many things about the Yaqui, until she joined the town's 

community life, almost entirely. Nowadays she wears a rebozo when she goes to the group's 
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meetings or rituals; she helps make tortillas and other dishes during the ritual fiestas; and 

keeps an intimate relationship with other women, regarded as very traditionalistic. She never 

learned to speak Yaqui, but she understands enough to know what other people are talking 

about. Her father and other relatives moved to the United States, but she preferred staying 

with her husband in Loma de Guamuchil. As a merchants' daughter, she inherited that skill, 

and usually has something to sell at home, whether it is sodas and processed food, or 

household products. She also sews, and she is always sought by people who want her to 

make up some piece of clothing for them. That allows her to have contact with many people, 

and to be updated about what daily happens around her. 

In the time when Beto was a truck driver, they managed to build a material house and 

have a car. It also allowed him to send the children to school without problems, and to buy 

a stereo and a VCR. Their economical problems began after the accident which diminished 

his visual capacity, along with the economical crisis that started in the countryside during the 

eighties, and specially in the nineties, with the downfall of national economy in the late 1994. 

Since then he has been looking for a job, and his family has found it difScult to carry on with 

the rhythm of life they had before. It was because of this that he sought to obtain a plot 

within the estate that belongs to the town, which he finally got, after multiple arguments 

about whose property it was. Dona Carlota helped him get eight irrigation hectares, which 

he rents, just like his brother Armando, and many other Yaquis, due to want of loans to work 

their own lands themselves. 
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Rocio and Beto had six children. The oldest ones are Romana (Romi) and Alonso 

(Indio). Then come Rita, Abel (Chico) and the twins Jose Fernando (Pepe) and Enrique 

(Prieto). Like their cousins, they did not develop much of a communicative competence in 

Yaqui. Like all of dona Carlota's grandchildren living in town, they can understand a little 

of the language, specially orders, but they are unable of uttering one sentence in it. They all 

have a constant interaction with their nana, and with other relatives living in the household. 

They visit them almost every day, and usually stay for some meal. Since Spanish is the only 

language used within the grandparents' household, they feel comfortable at being able to 

communicate in the language they normally use. Romi finished junior high school, and 

studied to be a hairdresser at Ciudad Obregon. When she finished, she practiced for a while, 

and then went to work at a Yori house in Ciudad Obregon. She would spend the week there 

and come home for the weekend. She did this for some months, but finally came back to live 

with her parents. She likes parties, and is always very active, along with her cousin Javi and 

other girls who use Spanish almost exclusively, looking for one; specially of it takes place 

within the Yaqui area, in places like Estacion Corral, Tajimaroa, Loma de Bacum, Vicam, 

etc., although sometimes they go to Cocorit or Esperanza, to the dances organized in 

weekends, with some popular band of the region. These activities place Romi and Javi in a 

very different dynamic to that of the other Yaqui girls. Their outfit and attitudes stand out 

against those of the girls who follow a more conservative pattern, close to the evolution 

process that the town is going through; in which there is a resistance to radical changes, and 

at the same time, an adaptation to the new times and models that are pursued around the 
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community, hardly four miles from the town. 

Alonso studied elementary and junior high school in Loma de Guamuchil. When he 

finished teleseciindaria, he went to study senior high school to Vicam, the place where most 

of the Yaquis in traditional territory study. A few go to Esperanza, which is nearer. Both 

parents and children feel better studying in a Yaqui environment, and not under the Mestizos' 

reproving attitudes, in other places. At the CEBETA 26 {Centra de Estudios de Bachillerato 

en Estudios Tecnologicos y Agropecuarios) there is a larger proportion of Yaquis, and so 

they identify with it, in spite of classes being in Spanish, with very little interference of 

Yaqui within the classrooms. During the 1997 summer break, he went to work to Tijuana for 

some months. He worked at a maquiladora, then went back to his mother's house, to go on 

with high school, while his cousin Omar and his father remained working there for a longer 

period. 

Like the rest of his brothers, sisters and other cousins, he did not learn Yaqui, but 

understands orders quite well. He is cabo de fariseos, and goes through hard work during the 

Lent and Easter Week. Orders among fariseos are given in Yaqui, and so he had to learn 

enough to know what they are telling him. Belonging to the fariseos brings him closer to his 

ethnic roots, apart from his participation in other aspects linked to his Yoeme 

contemporaries' daily activities, like playing basketball, going to dances in other Yaqui 

towns, or listening to songs on the juke box, along with his friends. He and Omar are, among 

their cousins, the most actively involved in activities related to traditional rituals, adapting 

at the same time, to the changes that take place every day in the community. His attachment 
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to ritual activities has led him to dancing pascola at school, and he has been invited to 

perform in other places, outside the Yaqui zone. 

Rita and Abel attend elementary school. They interact mainly with other children who 

use Spanish oftener than Yaqui, or that, like them, can speak no other language. That does 

not prevent them from being aware of what happens in the envirormients ruled by Yoeme-

related activities. They go to church, to the pascolas' ramada, or follow the conti in ritual 

events. Even if school and the family does not encourage them in that direction, it does not 

put them against it. The family has established a mechanism that allows a certain degree of 

adaptation to the Yaqui way of life, along with a lifestyle close to the Yoris'. The twins, in 

turn, are growing up in an environment of ambivalence. They have only learned Spanish, for 

their parents, brothers, sisters and other relatives address them in that language alone. Their 

learning process took place exactly at the time of my field work, and I was able to verify how 

no one ever spoke to them in Yaqui, their nana did not even give them any orders in that 

language. What is more, when they leamed to speak and began socializing with other Yoeme 

children, they themselves were change agents for their playmates to start using Spanish more 

often, though at home those children used their mother language almost exclusively. That 

was the case of Javier Sotomea, who used almost no Spanish with his mother, uncles, aunts, 

cousins and grandparents. When he established a daily relationship with the twins, he began 

changing his linguistic habits, even with me, with whom, months before, he would speak in 

his own language, only to end up doing it in Spanish. 
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Ramon (Monchi) was the most active of dona Carlota's children, regarding Yaqui 

identity and daily practice. Since he was very small he took part in religious ceremonies and, 

unlike his brothers and sisters, he did carry on speaking the group's language to his very early 

death. During his childhood, he interacted with many Yoeme children, and learned the 

language quite well. He began studying and finished senior high school. By the time of his 

death, he was studying pedagogy in Navojoa. He and his brother Beto had a serious accident 

in the highway, which both of them survived. When don Felipe had his accident, he made 

a manda which he carried out as a fariseo to his death. He also participated as a matachin, 

and made it to monarca mayor, which is one of the highest ranks within the group. He, like 

Beto, never worked as a farmer; he started working at the Instituto Nacional Indigenista as 

a secretary. He married Candelaria Rosas Rivero (Cande), and they had six children: Omar, 

Alicia, Carlota Adela, Federico (Pico), Adriana and Martin (Tin). Ramon settled down with 

his mother, building two rooms in the backside of her house. Ignoring his wife's entreats to 

build their house separately, they remained within the family household; perhaps that was 

determining for his children's use of Spanish, although some of them are learning Yaqui, for 

after their father's death, they moved with Cande's family, where that language is much more 

used at home. 

Monchi died in 1992 in a car accident on the highway, near Vicam, when he was 

scarcely thirty-two years old. He crashed into a truck that was stopped on the road. Dona 

Carlota was deeply affected by her son's death, for several reasons. Among her children, he 

was the most attached to her. His activities within and without the commimity earned him 
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recognition in the group. He was the family's economical support, and he left six orphan 

children, two of which remained with their nana, and the other four often come to have their 

meals with her, for neither Cande, nor her family can afford feeding them all. Monchi's death 

complicated the family's situation, and brought on serious economical shortage. 

Cande went back, to her family, and took four of her children along with her, while 

Alicia and Adela remained at dona Cariota's. In order to survive. Carmen has had to work 

as a farm laborer, getting up very early in the morning to catch the truck that comes to Loma 

de Guamuchil every day, to pick up the laborers. When Omar was studying junior high 

school, he would go with her sometimes. Other times Romi and El Indio would go too, 

although that was less frequent That situation made Omar quit high school, to start working 

in a factory in Tijuana. He had entered the CEBETA at Vicam, but that implied an extra 

expense his family could not afford. Along with Beto and El Indio, he migrated to Tijuana, 

as thousands of Yaquis have done, ever since the time of the Jesuits; always in search of 

better jobs, but never entirely separated from the group. 

Cande is the only daughter-in-law with whom dona Carlota speaks her mother 

language. The fact that both are perfectly bilingual produces a constant code switching 

between them. That also happens with her family, although it is with them that she speaks 

Yaqui the most, specially within the family household. Her attachment to the Yaqui way of 

life had also helped for her to be invited, along with Jose, dona Cariota's son-in-law, to be 

godparents in different godfathership ceremonies that take place within the most traditional 

core of the town. This represents an acknowledgement of her behavior not only as part of a 
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totally Yoeme family, but also as a faithful representative of the tradition of the Yaqui 

women. 

Omar inherited his father's attachment to tradition. He is a fariseo (cabo) and a 

matachin, as his father was. Besides, he sometimes does the deer dance, and has been 

considered one of the prospects to go professional. His skill for this mythic dance has 

allowed him to travel to other places, outside the Yaqui zone, like Ciudad Obregon and 

Hermosillo. His love for ritual practice demands from him a better command of Yaqui, 

which he learned as a second language, since he was taught Spanish by his relatives on his 

father's side. He still talks in Spanish with his nana when he visits her, though she may 

sometimes tell him something in Yaqui, knowing he is one of his few bilingual 

grandchildren. 

While Federico, Adriana and Martin followed their mother; Alicia and Adela stayed 

with their grandmother. However, the three children, and to a lesser extent Omar, go to their 

nana's house everyday. While the first three daily listen to Yaqui, their two sisters generally 

hear Spanish at home. This has been the cause for Cande and Monchi's youngest children to 

be learning Yaqui, while their sisters only understand their grandma's orders. They have all 

carried on with school despite economical shortage, although the youngest ones attend their 

classes in a very irregular way. 

Pico was assigned the manda of being cabo de fariseos, despite his short age. He 

soberly performs the activities that fall to him during Lent. Dressed in white, and wearing 

a black hat, he follows, almost at the end due to his height, the long row of fariseos and 
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cabos. Verbal interactions are not too common, but most times, they are in Yaqui, though 

it is said that, in the last few years, Spanish has been used more during religious events. 

When the Lent is over, he and other children his age recreate the practices and attitudes of 

masked fariseos, and of pilatos, who are the ones that guide some of the ceremonies. The 

smallest children that join the game group serve as cabos, while the older ones play 

chapayecas or pilatos. This is the case of five-year-old Tin, who plays cabo for his brother, 

or for other older boys. It is paradoxical that while Cande's boys have ftm mimicking their 

elders, neither Abel, nor Gilberto, Indi's son, carry out this type of performances, although 

they are almost the same age as Pico. Perhaps this is in function of the latter's closest 

relatives, their activities, and their attitudes towards ceremonial. 

The two sisters help their nana with the housework, and attend the local 

telesecundaria. Since their grandmother and their aunt Berenice make tamales for sale, it falls 

to them to go from house to house, offering the merchandise along with their cousins Emma 

and Francis. They have no trouble at all, for it is well defined who in town speaks Yaqui and 

who does not. They address their potential buyers in Spanish, and the Yoemes answer 

likewise. They hardly ever go back home with any tamales left. Most times they quickly sell 

their products, since this kind of commerce -informal economy that allows distribution of 

wealth within the community- is very common here. Alicia and Adela are being brought up 

by their nana, and that implies less relationship with traditional activities, and a most 

favorable position towards the Yori way of life, which is strongly infiltrating the younger 

population of Loma de Guamuchil. 
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After three boys, dona Carlota had four girls. The oldest of the women \^'as Indalesia, 

then came Berenice, Ligia and Alma. Unlike their brothers, they never managed to obtain an 

adequate linguistic competence of Yaqui. This was due to their permanent relationship with 

their mother, who spoke to them in Spanish only. Yaqui women spend much more time with 

their mothers than the men do. In that sense, the fact that the four of them had a continuous 

interaction with their mother, and that she refused to teach them Yaqui, was the decisive 

factor for their lack of verbal production in that language. The sisters had no daily interaction 

with friends who spoke Yaqui almost exclusively, as their brothers did. Besides, their 

parental figure during their language learning stage was don Felipe, who reinforced their 

exclusive use of Spanish within the household, since he never leam the language of the group 

he had joined formally, though never in practice. Their only chance to leam some Yaqui 

came through their relationship with their grandfather on their mother's side, and through 

listening to their mother talking with other members of the group. This has allowed them to 

understand some of the conversations between native speakers, and to grasp the orders their 

mother regularly gives them. 

Indalesia did not have the chance to interact with her genetic father when she was a 

small girl. During her childhood dona Carlota married don Felipe, who acknowledged Indi 

as his daughter. She was the first of the children to hear her parents communicate solely in 

Spanish. Furthermore, her ingress to school reaffirmed this language's exclusive use. This 

made it impossible for her to leam the language that was spoken in town. As she was 

growing up, she was usually among Spanish speakers. Her two older brothers married very 
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young, and their wives only spoke this language. Afterwards she met Pedro Bedolla Velez, 

a Yori from the state of Hidalgo, who came to work in the construction of some federal 

buildings, in 1976. She had her first daughter, Emma, with him. Since Pedro went back 

south, dona Carlota and don Felipe gave the baby their names. After a while Indi married 

Jose Almada Gomez. Son to Fidencia Gomez and German Aldama Olvera, Jose was brought 

up in the Yoeme tradition. His parents and other relatives always spoke to him in Yaqui, and 

he still communicates with them in his mother language. His monolingualism lasted up to 

his youth, when he started a daily relationship with the Olivares Valdez family. It was due 

to this permanent contact that he learned to speak Spanish''^. The transformation of his 

linguistic practices was such, that he ended up speaking exclusively in Spanish with all the 

members of dona Carlota's family: Indi, dona Carlota herself, and the rest of the brothers and 

sisters-in-law. This dynamic, the daily use of the dominant language with all his in-laws, 

made him teach that language to his children, Jose Felipe, Gilberto (Gily) and Mariana. 

Before they got married, Jose helped her wife's family build the house. At the time of their 

wedding they stayed with his parents, and later they moved to dona Carlota's. When they 

come from Agua Caliente, where they live nowadays, they stay in one of the house rooms, 

where part of their belongings is stored, including their own TV and a VCR they bought from 

Beto. There they rest, and the entire Almada Olivares family spends long hours watching TV, 

since at the rancheria where they live there is no electric power, and only sometimes they 

connect the TV to their pick-up truck's battery. 
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Appointed by the governors to be part of the administration board of the cattle 

cooperative of the eight traditional towns, Jose and his family moved to the rancheria Agua 

Caliente, forty five miles towards the sierra. They spend periods of several days or weeks in 

that small settlement, but they constantly travel to Loma de Guamuchil to see the family, 

attend a ritual ceremony, make business related to moving the cattle required by the 

authorities of some Yaqui town, or in some errand related with the cooperative's 

infirastructure. When they come, they bring their relatives cheese, meat or firewood. In a 

pick-up truck that belongs to the cooperative they drive the barely paved road in two hours 

or two and a half. In Agua Caliente there is a boarding school that belongs to the group, and 

Jose Felipe, Gily, Pico and Abel attend elementary school. Though most students are Yaqui, 

many of them bilingual, classes are in Spanish in that school. Since some of the students do 

use the vernacular, those of dona Carlota's grandchildren that study there have managed to 

understand more of the group's language, although they are not able yet of uttering a sentence 

in it. Other times the boys stay with their grandparents on their father's side, to be able to go 

to school at Loma de Guamuchil. Being the youngest, Mariana is the only one that follows 

her parents wherever they go. This has not prevented her firom having playmates in both 

places. Her verbal interactions are with her parents, or with other people who talk to her in 

Spanish. The relative isolation of Agua Caliente does not prevent uses of Yaqui and Spanish 

fi"om having the same characteristics as in places with more contact between Yoemes and 

Yoris. Since the region's cattlemen have a great deal of contact with the Yaquis of that place, 

some of which are in permanent rotation and live for a while in this rancheria, there is a 
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permanent bilingualism. Besides, with the arrival of Indi, and other families more inclined 

to speaking Spanish among themselves, there is a greater rule of this language than there 

used to be, when Yaqui was almost the only language spoken within the rancheria. 

Jose was chosen to run the Yaqui cooperative because he has a ranch and some cattle. 

His knowledge of this activity, his command of Yaqui and Spanish, as well as his responsible 

attitude towards the group's activities were crucial for him to be appointed vigilance adviser. 

His position is now so respected that he is often requested to be godfather in events, whether 

ritual or non ritual; like being godfather in a christening, of a chapayeca, of a dead man, a 

fifteen-years-old birthday party or a graduation. 

Jose knows his post will not last much longer, and so he is building a house of 

commercial materials, right in front of his parents-in-law's household, across the street. They 

have built the house according to their means. By and by, he himself, and his bother-in-law 

Armando work in the building in accordance with the budget they have for material. Thus, 

they will have a home of their own when they come back to Loma de Guamuchil for good. 

Never, since their marriage, have they been able to live in a house of their own. They have 

stayed either with Jose's parents, with Indi's family, or in the house they were given in Agua 

Caliente, property of the cooperative. 

F.mma settled down with her grandparents, and like most grandchildren, she has many 

obligations in the house. Since she was young girl, she was in charge of watching over her 

cousins. When Monchi died, she had to enter into a heavier dynamic to attend the smaller 

ones. When she reached adolescence, she became dona Carlota's right arm. She cleans up the 
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household, bathes and changes her cousins' clothes, goes shopping in town, sells tamales 

from house to house, and studies. With all of these activities, she is never idle. Like her 

aimts, she learned only Spanish, and only contact with other Yaquis has helped her 

understand a little of the vernacular. She finished telesecundaria and began senior high 

school in Vicam, thanks to a scholarship she managed to obtain at CONAFE, an institution 

that supplies Emma with a monetary support after she worked for a year as a teacher in a 

preschool center in Lencho, near Torim. She is on very good terms with other girls in town, 

but within her closest circle, Yaqui is seldom spoken. They like meeting when they go 

shopping at the Conasupo store, which is situated on the other side of the road. They chat and 

make appointments to go together to listen to the juke box, or to go to the dances that 

regularly take place in weekends, whether in town, or in a nearby community. 

The other of dona Carlota's daughters that remained in the household was Berenice. 

Being the one before last, she was greatly influenced by her brothers and sisters, specially in 

their use of Spanish. When she started talking, the spaces of use of each language were 

already clearly defined; the household had become a sort of island of use of Spanish, 

surrounded by families who used Yaqui more often than Spanish. Soon that situation spread 

towards the other houses, specially towards the members that attended school, though they 

never reached the level of the Olivares Valdez family. Bere finished high school; this 

allowed her to take a job as a substitute teacher in some places of the Yaqui region, like Agua 

Caliente or Tetabiate. Nowadays she is studying pedagogy at the Providencia normal school, 

where she takes classes every Saturday. With her wages as an elementary school teacher, she 
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built three rooms in the family household, although one of them is permanently taken up by 

don Felipe. She married Roberto Valle Olivos, and they had three daughters: Francis, Gladys 

and Juliana. The first one was bom in Tijuana, because the couple live there for a year, after 

they got married. He is firom Loma de Bacum, the Yaqui town nearest Loma de Guamuchil. 

Despite being a Yaqui speaker, he uses Spanish exclusively when talking to his wife and 

daughters. Disagreement between the couple led them to splitting up, and she stayed with her 

parents. She sometimes sells sodas and candy to help herself a litde. She also makes tamales, 

whether on her own, or along with dona Carlota. Her daughters followed the language shift 

pattern, and learned Spanish as their only communication language. Sometimes their nana 

plays with them, and tells them something in Yaqui, but that contact is so ephemeral, that 

they cannot understand much beyond some isolated words, and some odd small phrases, 

which does not become a real communication. Francis attends the preschool education 

center, where socialization takes place in the official language, as it does in the subsequent 

school levels. She has not appeared, at least until now, to have the slightest knowledge of 

Yaqui, but she uses the same Spanish as the rest of her relatives. Gladys is learning to talk, 

and every one addresses her in Spanish. Finally, Juliana was barely a few days old when we 

arrived to carry out the fieldwork. With her and Gladys we noticed the exclusive use of the 

dominant language in the socialization process that is leading them to leam only that 

language. 

Two of dona Carlota and don Felipe's daughters live outside the community. The 

scarcity of jobs in the zone brought on their migration to other places. However, they keep 
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a constant relationship with the rest of their family, whether visiting or being visited by them. 

Ligia lives in a rancheria near Alamos, Sonora; and Alma moved to Tijuana, Mexico's 

biggest border city, which has become a pole of attraction for people in search for a job, that 

can be found in the maquiladoras, or in services; and also for people who intend to cross the 

border towards California. 

Ligia and Alma led a different life than their older brothers and sisters. The 

community had a different aspect and the opportunities to attend school were much greater, 

which can be noticed between their schooling and their brothers and sisters'. School was 

already established in Loma de Guamuchil, and Spanish was the dominant language in it. 

Few of their schoolmates faced the hardships of previous generations, when Yaqui was more 

spoken, and entering school meant beginning a dynamic of use of Spanish which did not 

match the ways they spoke at home. They did not even feel relegated by their schoohnates 

who did speak the group's mother language. 

Ligia went to the local elementary school, and then went to schools in Esperanza. She 

finished high school and went to Hermosillo to study to be a social worker, she never 

finished due to her marriage. When she was doing social service, teaching in an elementary 

school, she married Ernesto Esparza Contreras. He is from El Mezquital, a rancheria 

belonging to the Alamos municipality. When they got married they settled down there and 

she could not finish her career, though she was but four months away from graduating. In 

that place only Spanish is spoken, and so the family carried on with the use of that language. 

Ligia's children, Karmina, Maria Elena, Ivan and Jorge Alberto, learned only the official 
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language, which moves them away from their cousins, who in a way are more acquainted 

with Yaqui language, on their hearing it around them everyday. Ligia's family rarely visit 

their relatives in Loma de Guamuchil, though there is constant mutual contact. When they 

do, it is generally for an important family event, or during the rituals that are continuously 

celebrated in the community, like Easter Week, All Soul's Day, the fiesta for the Virgin of 

Guadalupe, etc. That permits the existence of a link with the group's traditions, since the 

Olivares Valdez family is somehow immerse in the town's dynamic, and they, being 

offspring of Yaqui people, are received within the conununity, which does not happen with 

other people strange to the ethnic group. 

Dona Carlota's youngest daughter also migrated seeking better work opportunities. 

Alma married Jose Armando VaUe Valdano, a relative of Bere's husband's, bom in San Jose 

de Bacum. She had studied elementary school in Loma de Guamuchil, and then junior high 

school in Esperanza, but quit after first grade of senior high school, due to her marriage. She 

was five years old when don Felipe had the accident that has forced him to remain inactive 

ever since. That was an important factor for her mother had to be the one to watch over 

Alma's growth and education. By that time, Spanish ruled within the house. Her mother and 

father spoke to her in that language only, and her brothers, sisters, relatives and firiends used 

no other. Like her children, nephews and nieces, she lived isolated from families who spoke 

Yaqui at home more frequently. Since it was a bilingual community, her inclusion in other 

town's dynamic was not conflicting for her, despite her lack of Yaqui communicative 

competence. She could easily establish a relationship with the other members of the 
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community by means of her use of Spanish, and her respect for the activities performed by 

the most conservative people, both in use of the vernacular and in Yoeme-being daily 

practice. 

When Alma and Jose Armando got together, they immediately moved to Tijuana, 

where their sons Pedro Antonio and Fidel were bom. They have lived there since then. He 

worked first as a merchant, and then in the two taxis he owns. She sometimes works in a self-

service store. This has made the boys leam the city's Spanish, and they feel only curiosity 

when they hear their nana speaking in Yaqui with other people when they visit her in Loma 

de Guamuchil. Alma and Jose Armando have obviously never spoken a word of Yaqui to 

their children. When Alma and her boys visit her family, which usually happens two or three 

times a year, the conmiunication code at home is Spanish. The same happens when a relative 

visits them in Tijuana, which is usually dona Carlota and Bere, though Beto, el Indio and 

Omar also stayed with her when they were working in that town. Alma sends her family 

domestic appliances, toys and clothes they buy in the USA at very low prices. That 

incorporates them into a buying system that encloses also the rest of Mexican ethnic groups, 

in a process that is slowly advancing towards the remotest rural places in the country. 

RITUAL TIME AND DAILY LIFE 

It is the Friday previous to Easter Week. The Olivares Valdez get up early to go about their 

daily chores. Dofia Carlota lights the traditional stove and begins making tortillas and 
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cooking breakfast Her granddaughter Gladys asks for something to eat, and receives a flour 

tortilla. Dona Carlota then cries out to her grandchildren to get up and get ready for school. 

Adela, Jose Felipe and Gily go to elementary school, Emma and Alicia to junior high school, 

and Nancy to the kindergarten. Rushing, arguing and joking, they all get dressed, get their 

school bags ready, and leave right after breakfast. Bere is still in confinement over the birth 

of her third daughter, Juliana. However, she sees to it that Francis is ready to go to school. 

The racket brings don Felipe out of his room, and he comes to the kitchen to talk about the 

news he has been listening all morning, in the radio broadcast from Ciudad Obregon. 

Conmients, arguments and conversations are carried out in Spanish. Only every once in a 

while dona Carlota shouts something in Yaqui at one of her granddaughters, and then goes 

on speaking to her in Spanish. What she says in her mother language are usually orders for 

something to be fetched or done. A bit later Adriana and Pico show up for breakfast at their 

nana's, and then they go to school. They live across the road, with their mother, but often go 

to their grandmother's house for Ivmch or some other meal. Dona Carlota shouts and loses her 

patience with so many children, but in the end gives each one of them some breakfast, though 

there may not be much. When her last grandchildren leave, the household becomes peaceftd 

again, except for the times when dona Carlota or Bere tell Gladys to stop asking for food and 

to stop eating. The girl can barely babble some odd words, but understands what she is told 

in Spanish. This makes it very evident that the socialization of children who are learning to 

talk is in Spanish only, within this family's household. While dona Carlota sometimes gives 

orders in Yaqui to her daughters and older granddaughters, she uses but Spanish when 
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talking with her younger grandchildren, even when giving them orders. 

While mother and daughter arrange what is to be done that day, don Felipe has 

breakfast and argues with his wife over cigarettes. He smokes a lot, and affirms that his wife 

has giA'en him less cigarettes than she should, to which she answers she has given him too 

many, and has no more to offer him. Don Felipe then gets up and goes back to his room and 

to his silence. The women go on talking about their housework, and about their activities for 

Easter Week, which begins that Friday with what will be the most important rituals of Lent. 

In the different schools of the community, the only communication code is Spanish. 

The kindergarten belongs to the system of indigenous education, but the so-called bilingual 

and bicultural education does not exist, and so all conversations between teachers and 

students are in Spanish. The elementary school belongs to the federal system, and the 

teachers come from nearby Mestizo communities; formal education then is also in the official 

language; and the teachers are Yoris, totally ignorant of the ethnic group's mother language 

and, to a great extent, with no deep knowledge of their students' and the indigenous 

community's cultural differences. Junior high school in turn, is part of the telesecundaria 

system, and thus, the classes are broadcasted from Mexico City. Besides, teachers come from 

outside the community, which adds up to the exclusive use of Spanish in the school 

environment. This is why all the students in Loma de Guamuchil, which includes dona 

Carlota's grandchildren, communicate in Spanish all the time, both with their teachers and 

with their schoolmates, whatever their school level. 
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Dona Carlota uses the cahn to watch her morning soap operas on the TV. Since the 

broadcasting of the two main national TV networks is received in the entire Yaqui and Mayo 

valley, it is usual for many people to watch TV all the time. The soap operas, made in 

Mexico or in other Latin American countries, play a major role in these families' daily life. 

Dona Carlota never misses them, and discusses them with her daughters and granddaughters. 

The night shows are most attractive, of course, and attract almost the entire family, who leave 

their duties aside until the shows are over. During the broadcast these people watch very 

attentively, and only the actors' dialogue is heard; remarks are left for the ads. 

Later on the Coca Cola truck come to supply Bere with several boxes of soda. The 

truck comes from Ciudad Obregon to deliver this product to the local shops and to the 

Olivares Valdez family, since they sell sodas and candy to the surrounding families. The sale 

of beer has been currently called off, due to the prohibition of drinking alcoholic beverages 

in the Yaqui traditional towns, during Lent. Dona Carlota is a very zealous observer of Yaqui 

law, and has no beers in these days. Every now and then a neighbor comes to her and asks 

for a caguama^^. Her answer is always negative, and she tells the neighbor to come back 

when Easter Week is over. 

While Bere goes to Ciudad Obregon to buy groceries, and some other things she 

needs for the breakfast she will throw for her fariseo godson, dona Carlota starts cooking 

lunch. In that moment a Mestizo comes up to her asking for the person who makes limpias 

in the town. Very near there lives a Yaqui healer who is sought by people from this or other 

Yaqui communities, and even Mestizos from the nearby towns. She tells the man where it 
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is, and after a \\^e he comes back in search of a farm egg, necessary for the limpia. When 

that person leaves, a parade of children buying sodas begins, for lunch time is near. All 

interactions are in Spanish, even if the children use Yaqui at their homes. The grandchildren's 

arrival creates, once again, a noisy playful environment. The nana tells the older ones to fill 

the water tank used for cooking and drinking. The water does not run all the time, and so they 

must make sure they fill the tanks when there is, because it may take a long time to run again. 

Then she asks them to help her in the kitchen, and tells them to clean up the house. The 

smaller children' noise and constant games make it impossible for the house to remain clean 

for too long. The older granddaughters lose their patience, but their entreaties and yells are 

useless before the amount of cousins and little friends who drop every thing they find in their 

way. Their nana shouts, and they go play somewhere else. At that point Beto and Rocio show 

up, along with their four children, the latter immediately join the others' games. Since they 

live very near dona Carlota, it is very usual for them to visit her and sometimes stay for 

limch, whether it is her son and his wife, or their children. 

The adults talk about the needs of those of the children who are cabos de fariseos, and 

will spend from Friday to Sunday, and then from Easter Week Wednesday to Sunday in the 

ritual. Cande, her daughter-in-law, has worked very hard during the last few weeks, but she 

has not managed to gather the necessary sum to meet the expenses of her two 'cabo' boys. 

They talk this over, trying to find a solution; since Beto and Rocio have to support their 'cabo' 

son as well, without much money (Beto is currently unemployed), they find it hard to help 

the other participants in the ritual. They finally decide that dofia Carlota is going to help 



289 

them, stretching the little money she gets out of selling sodas, and hoping to sell tamales and 

sodas during Easter Week, when she will install herself under one of the ramadas placed in 

the esplanade, in front of the church. 

When lunch is over, the entire family starts getting ready for the conti that will leave 

around four o'clock in the aftemoon. They chat among themselves about the events that will 

take place those days, on account of the ritual celebrated year after year, in each and every 

Yaqui and Mayo community. Although not all of them participate, they are on the alert, since 

it will pass very close to the household. Omar comes asking if someone in the family has got 

black polish to paint his hat, since he will wear white clothes and a black hat during Easter 

Week. He has just got off the truck that brings the farm laborers back from the fields where 

inexpensive manpower is required. He did not go to telesecundaria, as he sometimes does, 

because he needs money to be able to participate as cabo de fariseos. Tired, and having slept 

little, he has no time to rest a while after the lunch his grandma fixed him, and which he ate 

up in a hurry, to run off to where his ritual mates are expecting him. Between mouthfiils, he 

chatted with his nana and aunts about the season's adventures, and about the day's hard work. 

Before the conti begins, a person from Loma de Bacum comes round, asking for a 

fariseo from that community, who lives in Loma de Guamuchil. He talks with dona Carlota 

in Yaqui, as they sit on the porch, and tells her that if this man does not fiilfil his promise, 

the fariseos' authorities will pimish him. The children play around them, paying little 

attention to this person and to his conversation with the family's matriarch. After a while the 

adults switch to Spanish and say goodbye, without minding our presence very much. Dona 
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Carlota tells us that we can leave now, for the conti is about to begin, and asks us to come 

and pick her up afterwards, to go to the vigil for Christ that will take place at one of her 

compadres' house. Escorted by several children we make our way to the church, from where 

the procession will set off. We find several acquaintances there, many of them children who 

go watch the procession, specially the masked fariseos' performance. Since people know who 

speaks and who does not speak the group's language, there are several types of conversations. 

In some cases bilingual speakers talk only Yaqui or Spanish among themselves; and in 

others, bilinguals speak Spanish only with those people who use but this language to 

communicate with their neighbors. Few of the Olivares understand Yaqui, and so the 

traditional authorities and other participants address them only in Spanish, and then go on 

talking in Yaqui among themselves. This language is heard much more in this moment, 

particularly among the women, many of them attired with the traditional outfit, which 

consists in a blouse and skirt of the same printed material, or with hand made embroidery, 

apart from a rebozo, with which many of them cover their faces, to avoid being observed by 

the few strangers who are here to attend the ceremony. In tum, the leaders of the different 

fraternities speak Yaqui among themselves, to arrange the movements they will make. The 

children miss no detail of what is going on around them, specially of the chapayecas who, 

the moment they put their masks on, adopt a festive attitude that shows in their movements 

and routines, without ever saying a word, using mimicry only. They put their traditional 

necklace into their mouths, and are forbidden to utter the slightest guttural sound. They make 

constant noises with their wooden swords and knives to attract each other's attention, or that 
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of a member of the audience, on whom they will probably play a joke. 

When the conti is over, women and children go back home while the fariseos and 

caballeros stay in the church to wait for the vigil for Christ Within the temple, maistros and 

cantor as pray and sing praises in Spanish, Latin and Yaqui. The traditional authorities go to 

their ramada, where the captain will deliver a speech in Yaqui to the men who attended the 

conti. When he finishes the participants answer ewi, 'Yes', and every one goes home to get 

ready for the vigil. We go back to fetch dona Carlota, who puts her rebozo on while she 

finishes watching the night soap opera. She talks the episode over with her daughters, along 

with the events that will take place later on. She leaves everything ready for the following 

day before going out, for we will not be back until very early in the morning. Some of her 

granddaughters come with us, carrying containers to put the food that will be distributed in 

the vigil. 

On the way, we drop by at don Mario V^quez' home. Dona Carlota visits them to 

inquire about a mutual relative's health. They talk in Yaqui until Epigmenia Vazquez (EV) 

arrives. She makes jokes in Spanish with our guide and protector, before opening a 

discussion on Yaqui language and its relationship with the dominant language, in which 1 

(JM) participate. Despite her positive attitude towards Spanish, dona Carlota (DC) adopts 

a favorable position towards her mother language, contradicting what Epigmenia says about 

the need for the Yaqui people to use only Spanish, in order to be incorporated to the so-called 

national society. 

PV: Well, it has to happen. It has to happen, because. It's like the- they told about to... Jose 
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Luis Cuevas, Carlota. They talked real nice to him, saying they want the mother 
language. But how aie they gonna preserve the mother language, if everything is 
developing. It has to happen. How are they gonna op- how's it gonna suit the 
government to open highs schools exclusively for Yaquis, or a university. They have 
to make the change, and so they have to face it I don't know why, why they think like 
that. Alright, it's the mother language Q, but that should be taught outside the classes, 
like Salu is doing, teaching the children, like that's fine. 

DC: But that falls to us as well. Pita... 
EV: As well 
DC: To the parents. 'Cause one as a mother, I say, one knows, if I know, if I know well 

that I can speak it, why don't I speak it to my children?. Q 
EV: Why don't you speak it to that kid. 
DC: Because I don't want to. 
EV: Well, there you are. 
DC: I forget, and I then speak to them, and there are times when I speak to them, but 

they do understand, you see they do understand at home? (addressing me). They all 
understand. Beto, when he's drunk... he speaks the dialect, the same vyath Arturo. 
They even sing in the dialect. C'mon, if I have heard them, they are my children, you 
these things. And I didn't teach them, they learned it outside, where they are wasting 
their time with the others. Indi, she understands, Bere understands. Now, I don't 
know about Alma or Ligia, I can't tell you if they imderstand, since they left a long 
time ago. But Emma understands. She understands, they understand me when I speak 
to them in the language, they understand me. EV: Well, that's why, like you said... 

DC: That's why, but in us... 
EV: Many people are like that, they don't teach their children. 
DC: That's why. But it, it falls to us, to the mothers, to the fathers, we don't speak it to 

them. Where we went, there in Agua Cahente, a boy that is, well, his mother's Yori, 
you see, and she was living with tiiis man, but she was aheady pregnant before that, 
and she had her boy with this man, and then she left him, you see, and the man 
realized it wasn't his son, and then his brother took the boy, and he is bringing him 
up. And he brought him up, and now the kid can't hardly speak Spanish. And the 
woman comes to see him, and brings him clothes, and tells him to tell her mom. It's 
the woman that got bitten by the boar pig. She lives in Nogales, the woman. But that 
boy, he's Yori, he sure is a little Yori, that kid. 

EV: It's like the, the people from [Cocori], Carlota. 
DC: You see, they speak the dialect. And they are, they aren't from here, well, the father, 

he's from Cocorit, isn't he? But he was, he is white, the old man was white. And, 
well, he married a Yaqui woman. And the kids speak the dialect. Blond kids. There 
you are, is as a matter of teaching your children. What the government says, well it's 
true what the government says, that it falls to the, to the parents. But no, if they 
wanted to preserve, if one wanted to preserve the, like it was before, well one 
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preserves it. But now, where? 
EV: Carlota, I say it's got to happen, picture them, half dazed, and not watching TV, and 

those changes not happening. How would the brats be? 
DC: Weil, yes. 
EV: I do agree. 
JM: Before... 
EV: That those little kids... let their imagination fly there. 
JM: Was the language more spoken around here before? 
DC: Well, yes, everyone, almost everyone. 
JM: Spanish wasn't spoken. 
DC: No, not by many. We are the first family, because I came from, from Torim. They 

took me when I couldn't speak the dialect, Spanish. They took me to Cocorit. When 
I came back from there, I came for the holidays, I was already Yori, I didn't want to 
speak the dialect any more, because I was going to forget. 

JM: Mrrunmh. 
DC: Not any more, not any more. You should see how they mocked us there, my sister 

came back, 1 didn't. 
JM: donkey-eating Indians, they would call you. 
DC: Indians this and Indians that, lousy Indians. 
EV: Eh. There is discrimination there. You see, that's why I say 0-
DC: That is why I, I stayed, and my sister came back. Not I, I said, I'll see for how long 

I can hold on. At least I learned how to write my name, to make my letters. Here in 
Corrales, you should see what things they would call them when Monchi was there. 
They called him buzzard; huarachudo, the called him., thousands of nicknames they 
give there in Corrales. And it was more then, when they would go there to finish 
school, high, elementary school. 

After a while we say goodbye and make our way to the house where the vigil will be carried 

out. On our arrival we discover that Indi and Jose have come from Agua Caliente. We chat 

a while with them and observe the constant movement of fiesteros and of their relatives and 

firiends, who help them have it all ready for the celebration. Around a big comal several 

women are busy making flour tortillas, while different conversations can be heard among 

them. The language used is always Yaqui. Only the children who run around them speak in 

Spanish, though when some of them address their relatives, who are cooking, they do it in 
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their mother language. Dona Carlota joins the cooks, and starts chatting about our presence 

in the commimity. Some are curious and ask about our interest in Yaqni ritual. They joyfully 

serve us, and give us just-made tortillas. They talk to us in Spanish, even if they are talking 

in Yaqui among themselves. In some moments they all switch to Spanish, and then back to 

the vernacular again. At that point the fiesteros' chiefs arrive to tell the people here, the ritual 

is about to begin. The fariseos get up from the floor, where they are resting with no mattress 

or blanket except what they are wearing. Thus will they spend this and the following night, 

until they go back home on Sunday afternoon. 

It is dark, and the only lights are the bonfires around the ramada, and the cookers. 

Every one's faces, and the masks of fariseos shine when they pass by the bonfires in their 

endless movement. In the middle of the night, one can hear conversations and remarks, most 

of them in Yaqui. All lined up, fariseos, caballeros and their cabos follow the maistros and 

cantoras. The ceremony has begun, and all that can be heard now is the latter's litany. Some 

standing up. Others sitting down, the guests watch attentively what happens around the 

ramada, where the Cristo is placed in one side, and the pascolas and the deer dancer in the 

other. They dance before and after the fariseos' ceremony, always surrounded by an eager 

audience, mostly children and youths. During their performance, the pascolas make jokes in 

Yaqui and only very seldom do they make a remark in Spanish. People laugh and celebrate 

the ritual jesters' verbal games, while their musicians adopt a cautious attitude. When their 

routine is over, the people scatter, waiting for the next stage of the ritual. The fariseos, in 

turn, make their comical routines as well, according to their masks. The clowns, the little 
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black boy"", the cholos, or the apaches are the ones who often make routines of their own, 

supported by the rest of the fariseos. Sometimes the play tricks on the audience, specially on 

the children, addressing them with mimic, while the children answer in Yaqui or Spanish, 

always with the respect their investiture deserves within the community. 

As cabos de fariseos, Omar, Pico and El Indio take the roles seriously. While they 

march almost at the end of the line of forty chapayecas and about twenty cabos, they do not 

even turn around to see their relatives and friends. Even when the chapayecas have a festive 

attitude, the cabos remain sober. They hardly speak among themselves, and when they do, 

it is to carry out an assigned task. Being youths and children, they talk in Spanish with each 

other, though their superiors' orders are mostly in Yaqui, following the old pattern of using 

the Indian language during ceremonial acts. It is remarkable that cabos, who can speak, do 

it in Spanish; while chapayecas, who as soon as they put their masks on can no longer talk, 

usually do it in Yaqui before and after putting them on. The flexibility of Yaqui culture 

allows this type of changes, since, as a resistant group, it has been wise enough to always 

adapt to new times, without affecting their characteristic strong identity. 

Jose and Indi are sitting on a bench, in front of the bonfire. One of the fariseos 

captains comes up to them, and a long Yaqui conversation ensues. Indi remains silent, 

listening to them talk. Apparently they are coming to an agreement about the head of cattle 

Jose will deliver to them the following week, which will be sacrificed for the meals that are 

given away during Easter Week. When they say goodbye, Jose tells Indi in Spanish about the 

amoimt of cattle requested by each one of the eight traditional towns, to celebrate so 
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important fiesta. We join the conversation until the closure of the ceremonial interrupts our 

endless questions on everything that goes on around us. 

The main ceremony ends up very early in the morning. The fariseos go back to sleep 

on the ground, while the cooks go on working to get the next meal ready. Dona Carlota has 

not ceased chatting with her acquaintances, most of them very traditionalistic women. Her 

granddaughters have been talking with their fiiends as well, but unlike their nana, they do 

it only in Spanish, which is the dominant language for most of the town's youth, even for 

those who speak more Yaqui with their relatives. Interaction in both languages is 

generational and situational. That is, the young people, though they may speak it at home, 

use Spanish with the rest of their same-generations friends, particularly if the situation is 

more public, and less familiar. 

On our way back home, dona Carlota tells us about much of what has been said 

during the night. She updates us about the relationships that take place within the 

community, and about the following steps of the ritual we have attended. She talks about 

other anthropologists who came from Mexico City, and about their adaptation to the group's 

daily and ritual life. My wife and I let her know about our interest in the reproduction forms 

of Yaqui and Mayo culture, asking for her assessment in our participation in the ritual, since 

we have slowly found ourselves involved in practices we unaware of, before living with 

them. She happily explains to us the best ways of adaptation, and some of the Yaqui greeting 

formulae, which have been enormously usefiil for our insertion within the group. Dawn 

draws near, and the community goes back to its silence while some sleep and others go on 
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preparing the ceremony for the next day. We get home and dona Carlota's three dogs 

welcome us. They have Spanish, English and Yaqui names, one is Guardian, another is 

Junior and the third one is Chukuli "black'. They go into the house with us, but their mistress 

shouts pdkuni, which is Yaqui for 'out of here', and they quickly get out. There is silence one 

again, finally each one goes to bed, with the expectation of going back the following morning 

to watch the conclusion. 

The changes that have brought about the type of bilingualism occurring in the Yaqui 

zone, go hand in hand with the shift and resistance processes of Yaqui against Spanish. The 

Olivares Valdez family belong to this dynamic which, in their case, is inclined towards 

Spanish, due to the pressures they have felt fi-om the so-called national society. The family's 

matriarch's language shift was a conscious act sprung firom those pressures. These have 

changed to give way to others more subtle, but equally powerful, which have made her 

offspring use Spanish almost as their only language, despite their strong attachment to their 

Yaqui identity. 
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FIGURE 8: Olivares Valdez Language Knowledge 

Yaqui Language Spanish Language 

Age Gender SP SS UN SU SP SS UN SU 

70 

58 

M 

F X 

X 

X 

@ Armando 38 M X X 

& Matilde 36 F X 

$ Alberto 36 M X X 

& Rocfo 35 F X X 

> Ramon 32 M X X 

& Candeiaria 32 F X X 

# Indalesia 32 F X X 

& Jose 33 M X X 

* Ligia 30 F X 

& Ernesto 34 M X 

% Berenice 27 F X X 

& Roberto 30 M X X 

! Alma 25 F X 

& Jose Armando 27 M X 

@Javiera 19 F XX 

@ Salvador 14 M X 

@ Luz de Carmen 11 F X 

@ Delia 9 F X 



$ Romana 17 F X X 

$ Alonso 14 M X X 

$ Rita 12 F X X 

$ AIm 8 M X 

$ Enrique 2 M 

$ Jose Fernando 2 M 

> Omar 14 M X X 

> Alicia 13 F X X 

> Carlota Adela 11 F X X 

> Federico 9 M X X 

> Adriana 7 F X X 

> Martin 4 M X X 

# Emma 17 F X X 

# Jose Felipe 10 M X 

# Gilberto 8 M X 

# Mariana 4 F X 

* Karmina 12 F X 

* Maria Elena 10 F X 

* Ivan 7 M X 

* Jorge Alberto 4 M X 

% Francis 5 F X 

% Gladys 2 F 

% Juliana F 

! Pedro Antonio 5 M X 

! Fidel 2 M X 
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CHAPTER 6 

SOTOMEA GOMEZ FAMILY 

On one side of the household, the Sotomea Somochi children are skipping with their friends. 

They joke, shout and make comments in Yaqui only. In the middle of the household, under 

the ramada where the stove is placed, their grandmother Lucinda Gomez (dona Lucy, DL) 

and her daughters Araceli (AS) and Cristina Sotomea Gomez (Cris, CS) are sitting, waiting 

for the heat to let up, so that they can light the fire and prepare the day's last meal. Although 

they are entirely bilingual, they only speak Yaqui at this moment. Buiki^° (Pochi) and Javier 

Eduardo (JE), Araceli's children, are playing near them. Javier, scarcely three years old, is 

wearing a fariseo mask made out of cardboard, and is holding two sticks which serve as the 

chapayeca's sword and knife. While he is wearing the mask he says nothing, until he 

suddenly stops, lies down to take the mask off and approaches the women to talk a while 

with his mother about a pinata he wants her to make for him. Dona Lucy and Cris also take 

part in the conversation. 

JE: empo chukula senu piiiatata yanne. 
later you'll make me a piiiata. 

AS: into hita kechia? 
will that be all? 

DL: hitamsa paletam. 
what's that? lollypop? 

JE: maka, maka Pochi. Ma pinatata ya. 
Give it to her, give it to her Pochi (addressing Buiki). 
Mom, make the pinata. 

AS: chukula. 
later. 
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JE: piiiatata ya. 
make the pinata. 

AS; chukula na yabae. 
I'll make it later. 

JE: a nom, pinatata ya ma. 
oh no, mom, make the pinata. 

AS: Q a pos enchi bwanau ne ka yabae. 
if you start crying, I'll do nothing. 

JE:D 
DL: haisa ayuk? 

what's wrong with him? 
AS: ne pinatata ne a yariayya. 

he wants me to make him a pinata. 
enchi bwanau ne ka encha yariane. 

I'll make you nothing if you cry. 
tua bwa'anne. 

nothing but crying. 
kompai tua enchi bitchu. 

look, the compadre is watching you. 
DL: Catalina Marisolsu? 

Catalina, where is Marisol? 
JE: becha ma! 

c'mon mom! 
AS: chukula. 

later. 
DL: kompaeta tebotuak? 

did you say hello to the compadre? 
kia sep supetek Q. 

he sure changed fast Q. 
AS: Cristina, ika bwanau te ka yariane. 

Cristina, if he cries we will not make it. 
CS: e'e katta yariane si haiti hia. 

we will not make it if he makes noise (if he cries). 
JE: naka. 

yes. 
CS: kat haitiama. 

stop crying. 
JE: naka ma 

yes mom. 
ma, haibu chikanmie? 

mom, are they leaving now? 
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CS: kachimbae. 
they aren't leaving. 

JE: ka pinatata empo ka pinatata begnema. 
the pinata, you won't hit the pifiata. 

ama nepo riptek. 
mom, I've got something in my eye. 

ma Pochi ka pinatata begne. 
mom, Pochi won't hit the pinata. 

AS: nina wetne'e. 
kid, you're gorma fall down (addressing Biaiki). 

DL: kate pinatata bepne tea 
he says you won't hit the pinata. 

Afterwards he goes on, busy with his activities, making identical movements to the ones 

made by chapayecas, he does not speak -even though his relatives try to make him do it- for 

chapayecas are not supposed to make any vocal sound while they are wearing the mask, and 

he wants to prove he has learned not to do it. 

Most of this family's members regularly use Yaqui to communicate with each other, 

and with other people of the group, specially the elders and some of the small children. Some 

of the teenagers, however, prefer using Spanish, and refuse to communicate in Yaqui with 

their parents, brothers, sisters, and cousins; although they do it with other people, with whom 

they keep a very respectful relationship, like their aunts, grandmother and the community's 

ritual and political authorities. 

The Sotomea Gomez family is recognized as one of the most traditionalistic ones in 

Loma de Guamuchil, in the use of the group's mother language, as well as in their 

participation in the town's ritual activities. Dona Lucy has been a cantora since she was 

thirteen years old. Don Mario participated as a caballero for six years when he was young; 



304 

he was secretary to the traditional authorities in 1995, and in 1997 he was a member of the 

commission appointed to check the boundaries of the territory restituted by Lazaro C^denas, 

in the late thirties. His son Martin was a caballero first, and he has been a chapayeca for 

several years now. Ulises, the first-bom, is part of the people in charge of carrying the image 

of Christ during Easter Week, and since January 1997, he has been the commander of the 

traditional authorities. AraceU has had several mandas, the last one was to decorate the 

church on the day of the Virgin of Guadalupe; while Dorotea, Ulises' eldest, has participated 

as an angel during Lent. Their integration into the group's ritual and political system has 

allowed the fanaily to carry on with an ancient tradition of Yaqui identity reproduction, 

adapting to the changes that take place around them, and that make them part of the 

continuity of a culture that has been able to assimilate transformations, refiinctionalizing 

them to be able to survive still, despite a history of external pressures, which has threatened 

to exterminate them, or completely assimilate them. 

However, their motivations to carry on with ancient verbal and symbolic practices go 

hand in hand with new life models and linguistic uses. The use of Spanish by some of the 

children, and therefore by certain grandchildren, along with the apparent lack of interest for 

some traditional practices, in search for a better adaptation to the Mestizo way of life, has 

brought as a consequence a pennanent conflict between the traditional side, represented here 

by a greater use of the indigenous language and attachment to the ethnic group's ritual 

practices; and the modem side, which shows in the use of Spanish in spaces traditionally 

ruled by the vernacular, as well as attitudes and practices more related to Yori ways of life. 
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It is evident that within this family, and within others in a similar situation, the future of 

permanence of Yaqui and other cultural forms are at stake, the same future that, in other 

cases, is already lost, or on its way to be lost (see Figure 9). 

BETWEEN TRADITION AND MODERNITY, OR THE BATTLE OF 
COUNTERPARTS 

Dona Lucy lives in the most hispanized of the eight traditional towns, though her family has 

a way of life very similar to that of the other, more traditionalistic communities, only 

thoroughly adapted to the new changes that have taken place in the last years. She was bom 

in Vi'cam Switch in 1946, and when she was very young, she was brought to live in Loma 

de Guamuchil, where she started her career as a cantora^' at a very early age. Her first 

language was Spanish, because her grandmother, Alberta Rodriguez Lazcano was not Yaqui, 

and spoke no other language. Since she was brought up by her nana, she only learned to 

speak Spanish, with a limited command of Yaqui. The influence of Mestizos was very strong 

in Vi'cam Switch because it was, and still is, the ruling center -in the middle of the Yaqui 

region- of federal and state institutions, ever since the restitution, by the late thirties, of part 

of the territory to its original owners. In this way, Spanish established its supremacy within 

Yaqui communities, when in most of them there was a revaluation of the ancient traditions, 

accompanied by a greater use of the mother language. In Vi'cam, however, the Mestizos' 

power and prestige was felt firom that time, which motivated several families to begin using 
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Spanish more often, apart from following certain behavior patterns under Yori influence. 

This is how dona Lucy began her life having Spanish for her language of daily use. She went 

to elementary school up to third grade, though she affirms that, in those times, reaching that 

level was like finishing school. Since at the time, in Yaqui communities there were only 

classes up to third or fourth grade, she did not carry on studying in another Mestizo 

commimity. 

Moving to Loma de Guamuchil when she was becoming an adolescent, modified her 

way of life. After a short while, she was getting along with friends who used only Yaqui to 

communicate. At the same time, her relatives living in the commimity were an influence as 

well, their communication language being Yaqui too. Before long, she was speaking Yaqui 

as if it had been her mother language. She arrived in an environment where there was a great 

rejection towards speaking the language of Yoris, and people felt a deep identification with 

the group's mother language instead. In those times, there were still a few Yaqui 

monolinguals, or at least, persons who had a reduced communicative competence in Spanish. 

That was the case of one of her aunts, who found it difficult to speak the official language. 

Since she had to speak Yaqui in order to communicate with those people, it was easier for 

her to leam it. Her mother and aunts were cantoras as well, and so she followed the family 

tradition. Shortly after her arrival in Loma de Guamuchil, her mother died, and she found 

herself once again in her grandmother's care. Her nana thought it was right for her to follow 

her mother's steps, and led her to join the town's cantoras. She learned the secrets of cantoras 

directly from don Juan Ramos Vazquez, though she assures her mother and aunts could sing 
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much better than it is done nowadays. Don Juan has been recognized by the community as 

one of the most active and knowledgeable maistros in Yaqui religious tradition, capable of 

celebrating mass in Latin, Spanish and Yaqui. Along with her half-sisters, dona Lucy belongs 

to the group of cantoras that sustains the reUgious tradition of this commimity, which is now 

so inclined to radical changes, that can break the balance between Yaqui identity and the 

Mestizo system. The latter is trying, in a veiled or open manner, to incorporate them 

definitely to its new orbit of language uses and ways of life. 

Entering the cantoras' world radically changed her world vision, and she began 

working in favor of the ethnic group's ancient traditions, which led her towards speaking the 

indigenous language more often, enjoining one of the most conservative institutions in the 

use of the vernacular. Greater use of Yaqui did not hinder her use of Spanish at all, since as 

has been said, the group's bilingualism allows all members to use either language in certain 

communication spaces. Even if she obtained a better command of Yaqui, which she lacked 

when she was living in Vfcam, she did not cease to speak Spanish in certain contexts and 

with certain people, like at school, when visiting the surrounding Mestizo communities, with 

monolingual Spanish speakers and with those Yaquis who, by and by, started changing their 

linguistic habits, towards the dominant language. However, her loyalty to her forefathers' 

language was determining for her to continue its use with her offspring, as her favorite 

language for intimate communication with her family. 

When she arrived in Loma de Guamuchil, she found a different situation than the 

present one. Most of the people self-acknowledged as Yaqui, used mainly their mother 
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language to communicate with each other. Within the community environment, and 

especially within the family, it was the most used language. There were few Yoris then, and 

fewer Yaquis who would rather use Spanish. The revaluation achieved then, in a community 

as movable as the one belonging to the town of Cocorit, with its constant physical relocations 

and its internal struggles which brought about its separation in two communities: Tajimaroa 

and Guamuchil, allowed the valuation of Yaqui as a prestige language within the group; 

granting it the value of being the language for the most intimate interactions, as well as those 

regarded as closer to their old ethnic integration patterns, like the multiple ritual ceremonies 

and the inner political organization. Dona Lucy, like many other members of the group 

loosed from their linguistic roots, and their daily practice of being Yaqui, found themselves 

restating their way of integration to a resistant society. She had to do it during her 

adolescence, and it was determinant for her future, her family's and the community's. School 

and other external agents did not prevent her from carrying on with a conservative way of life 

and language, though she may have had to adapt herself to the circumstances exerted upon 

her and upon her physical and social environment, by changes. The chance of being perfectly 

bilingual, and of understanding Yaqui and Mestizo ways of life, provided her with the 

necessary stability to continue with that life model, which she passed on to her children and 

grandchildren. 

When her family brought her to Loma de Guamuchil, the Obregon-Guaymas road, 

which divides the town, had just been paved. This allowed her to travel quickly to Esperanza 

and Obregon, where she sometimes went shopping, to the doctor or to carry out some 
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procedure at some federal, state or municipal office. However, in those trips to Mestizo-ruled 

urban places, she did not manage to establish any close relationship with anyone there. There 

was rather a distant relationship, due to the old differences between both groups. The distrust 

each group had for the other allowed little communication between her and a world that, 

though physically so near, was extremely remote from her intimate relationships. 

Communication was only that barely essential to meet the needs of social intercourse with 

Yoris. There was no more treatment than the minimal necessary to fulfil the information 

objective required, and the distant communication forms were never broken. With employees 

and shop owners, doctors or nurses, and secretaries or other civil servants, she never went 

beyond courtesy formulae and ephemeral dialogues which never meant a real closeness 

between her and her anonymous interlocutors; for whom she was, as well, a totally remote 

character, and hardly worth the interest for a closer intercourse. 

An opposite case occurred within a rural, very integrated community. Mutual 

knowledge between the inhabitants of Loma de Guamuchil (which in a way still exists) and 

daily intercourse led her to wholly incorporating herself to a very thick social and 

communicative system. Family, social and friendship ties helped her establish strong ties that 

created a very favorable environment for the use of Yaqui as a language of solidarity. The 

community's daily life encouraged use of Yaqui in those spaces where they felt identified the 

most with a system of values they recognized as their own; though most of them were 

bilingual, and used Spanish in the proper reahns, like school, with strangers to the group and 

in situations propitious to the development of their skills in this language, and where they felt 
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their mother language's natural space was not being affected. 

This is how dona Lucy managed not only to totally become part of the group's social 

and ritual system, but also to completely develop her Yaqui communicative competence, the 

which language she would always use, with her family, her husband and her offspring, which 

includes children, in-laws and grandchildren. Her social milieu has been essential to develop 

these skills. Her parents and sisters played a major role at the time they moved to Loma de 

Guamuchil. Being a cantora is a great honor for Yaqui women, they also have a social 

prestige within the group, insofar as they are the receptacles of a tradition fostered by dint 

of many pressures. Their work is priced highly, and that is why nowadays there still is a 

considerable number of women who, bearing with the hardships and ups and downs of this 

activity, are reproducing still an ancient way of religious socialization proper to their gender. 

At the age of twenty, she married Mario Sotomea Lucero, and shortly afterwards their 

first son, Ulises (Liso) was bom (see Figure 10). Since don Mario is Yaqui as well, they have 

been strongly inclined towards speaking the group's language with each other, which they 

have also done with all of their children and most of their grandchildren. Their marriage did 

not affect her participation as a cantora. The promise was already made, and it was to be 

fiilfilled despite her activities as mother and housewife. Later on, Martin, Araceli, Cristina, 

Juan, Ricardo and Leonardo were bom. They all grew up in a climate inclined to the use of 

Yaqui, although the last three have been changing their communicative habits since they 

began studying and interacting with friends and schoohnates who use, or tend towards using 

the official language almost exclusively. Dofia Lucy instilled in the elders a sense of duty to 
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ethnic institutions regarding those that uphold inner political organization, as well as 

religious institutions, of which she is an active member. She shared those values in Yaqui 

language, as part of an ethnic integration system, in which the mother language plays an 

important role. However, in her younger children there is a very noticeable change, both in 

their participation in the group's activities, and in their uses and fimctions for Yaqui and 

Spanish. Her attitude towards them has been more relaxed, and has allowed them to 

withdraw from the model followed by the four older children. This change process does not, 

of course, lie only in her. It is rather part of the transformations that have taken place in all 

levels, during the last few years, and which have lately become stronger. It could also be 

interpreted as the fact that, during adolescence, young people withdraw from the group's old 

patterns; and on becoming adults, they join the Yaqui system once again. This is proven by 

Spicer's comments about how during the forties, the yoxmg were more inclined towards using 

Spanish, though they could speak Yaqui; and more interested in aspects related to the Yori 

world than in the traditions that Yaquis were encouraging, after the long struggles to 

reconstruct their identity within their own territory. However, those changes were turned 

around, and most of those people readjusted their ideas about the group and its mother 

language, going back to using Yaqui and participating in the group's political and ritual 

activities. 

Dona Lucy has followed a process of ambivalence with her grandchildren as well, 

though she affirms that she tries to ingrain in each and every one of them the use of Yaqui 

and the group's traditions. To those who live within the household, she speaks exclusively 
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in Yaqui; but with those who are outside her daily orbit and have a Spanish monolingual 

father or mother, she communicates in that language, more than in Yaqui. Only one of her 

daughters-in-law, Isidora Francisca Somochi Somochi (Paquis) is completely bilingual, but 

she speaks Yaqui more often within the household, with her husband and children, and with 

her in-laws, including the reluctant Juan and Leonardo, with whom she talks mostly in her 

mother language. Dona Lucy speaks almost exclusively in Yaqui with her, unlike with her 

other two daughters-in-law, Sonia (Soni) and Zenaida (Zeni), or her son-in-law, Jacinto, who 

understand very little of this language. She speaks in Spanish with them, though sometimes 

addresses them in Yaqui, almost as a reflex action on talking to someone of her family, with 

whom she is communicating in that language. She afBrms that they understand a little Yaqui, 

and occasionally speaks to them in it to teach them, but this is not systematic nor can it 

produce results in the ways of communication within the family. With her son-in-law she 

speaks only Spanish, since he is completely monolingual. Their relationship is very formal, 

and allows little opportunity for her to try establishing a communicative link in the 

indigenous language in its closest aspect, like Yaqui greetings. In a way, this is an influence 

for dona Lucy to speak more Spanish with her smallest grandchildren, who are immersed in 

spaces where this is the dominant language. 

Dona Lucy's marriage widened her social network with a family as conservative as 

her husbands'. Besides, all of her relatives are bilingual, tending towards use of Yaqui at 

home and with many of their neighbors and relatives. At the same time, they chose a place 

where they could live surrounded by their close relatives, with whom she daily has verbal 
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interactions. Her sister Benigna lives on the other side of the street. She is married to 

Belisario Yocupicio, brother to dona Carlota. They speak Yaqui with each other and with 

their offspring, which brings on a reinforcement of the use of the language, and of Yaqui-

related practices. Dona Benigna is a cantora as well, Uke their sister Natalia (Nati), and they 

both keep a daily intercourse with dona Lucy and her family. During the ceremonies where 

they sing, they are always together, and use those moments to tell each other the latest events 

in their families and the community. 

To one side of the house, separated by a fence, there is the house of dona Jesusa 

Valdez' family. She is widow to Esteban Valdez, dona Lucy's brother. Don Esteban died in 

the late 1996, shortly after our arrival to Loma de Guamuchil. Like his relatives, he was 

deeply traditionalistic, and he passed that on to his children and grandchildren. They had 

lived in Agua Caliente for a long time, when there was a predominant use of Yaqui as 

communication language in the rancheria. When they moved to Loma de Guamuchil, they 

moved right next to his sisters, with whom he had frequent intercourse. All the members of 

the family use mainly Yaqui to communicate among themselves, although they are perfectly 

bilingual. In this way, dona Lucy's family is surrounded by relatives who are more inclined 

towards using the vernacular when they communicate with each other. Besides, around them 

there are other families in which the at-home communication language is Yaqui, thus 

creating an island of daily use of the group's language, which reinforces social and 

communicative ties with each other, and allows them to present a common front against the 

use of Spanish in more intimate or solidary situations. 
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Dona Lucy gets up very early every day, to make breakfast for her children, who go 

to work or to school. After seeing them ofF, she begins her housework routine: washing 

clothes, despite having bronchitis, sweeping the house and yard, turning on the stove and 

cooking. She also has to take care of her grandchildren and of her daughters and daughters-

in-law when they are pregnant. When this happens, she spends a lot of time chatting with 

them, whether in Spanish -when it is with one of her daughters-in-law who do not speak 

Yaiqui- or preferably in Yaqui, the language she identifies the most with. Even if now she 

stays and works at home, a few years ago the family's economical problems forced her to go 

working in the fields, weeding, reaping and fumigating; as well as in the agricultural products 

packaging companies. She would catch the truck very early, to go working as a day laborer, 

in order to be able to meet the expenses that aroused from sending most of her children to 

school, especially those that were studying high school. Her bilingualism allowed her to 

approach the Mestizo employers, who hired inexpensive manpower for the fields or the 

packers. Thus, she easily joined the labors and the communicative system established in the 

labor areas, but she always went back to the community to carry on with her use of Yaqui, 

and her activities as a cantora. 

It is through her activity as a cantora that she has established strong bonds with the 

group's most conservative sectors, though she is well at ease among those who are more 

inclined towards Mestizo way of life, like her children's parents-in-law or the other Mestizos 

living in the conmiunity. As she is part of the cantoras group who accompany maistro Lupe, 

the maistro mayor or maistro yowe -who is the oldest of the current ones-, she takes an active 
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part in rituals during ceremonies within the community, and even outside of it, even though 

she sometimes spends several nights and days away from home. Somehow, this has been 

determinant for her to have a pretty active social life, and to travel, with several members of 

the group, to places remote from the town, to attend religious fiestas. In their long 

pilgrimages, Yaquis from all the communities travel in groups within and without their 

traditional territory. They can go the fiesta of the Virgen del Camino, in Loma de Bacum, and 

to the fiesta of Santa Cruz, in Torim, Their love for religious fiestas leads them into 

participating in the fiesta of San Bartolo, in Batacosa, and to the fiesta of the Santfsima 

Trinidad, in EI Jupare, both communities situated in the Mayo zone. Buses from different 

Yaqui communities arrive there, always full with Yoemes of all ^es. Their religious zeal and 

love for this type of fiestas is such, that by the begirmings of October, they go the fiesta of 

San Francisco in Magdalena de Kino, a place about 400 kilometers north of Loma de 

Guamuchil. 

While I was doing the fieldwork, both doiia Lucy and dona Carlota asked us to go 

with them to the celebration of La Santa Cruz in Torim. The community's bus was full, and 

we took several of both ladies' grandchildren, who would not miss the celebration, along 

with us in the pick-up truck. On May 2, 1996, the evening before the fiesta, we arrived at the 

town of Torim, leaving behind us dozens of Yaquis who asked for a ride; the truck was top 

full, and it was impossible to carry one more person. Along the way, both ladies talked to 

each other and to me. Sometimes they would do it in Spanish, but most of the time in Yaqui. 

When we arrived, there was already a lot of movement, and trucks, buses, pick-up trucks and 
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cars kept coining from all of the region's towns. We ran into many acquaintances from Loma 

de Guamuchil and from other commimities. Code switching was a permanent thing in the 

conversations we could overhear around us; the same happened among the people who came 

along with us, and when they talked with their acquaintances from the same community and 

from other states. There is a small hill where pascolas and deer dancers were dancing, and 

fiesteros would climb up and down, along with the local maistros and cantoras. The kitchens 

were working to their limits, serving food to all the fiesteros' helpers and acquaintances. 

Dona Carlota and dona Lucy settled down in the kitchens and, chatting in both languages, 

they had wakabaki, coffee and bread for dinner. In groups, children and adolescents walked 

to-and-fro, happily chatting, looking at the stalls, where food and different handcraft and 

industrial products were sold. By the end of the fiesta, on the stroke of midnight, the castle-

shaped firework display was bumt, and most of the participants went back to our respective 

towns among the children's racket, and the adults' chat. The way back (about half an horn-

on the road) was a constant conversation between both ladies, in which Yaqui was used with 

greater frequency; they talked over the fiesta over, and gossiped about everyday life in Loma 

de Guamuchil. 

A month afterwards, we ran into several Yaquis from Loma de Guamuchil in El 

Jiipare, during the celebration of the Santisima Trinidad. They were coming from Potam, 

although that town's fiesta was celebrated on the same day, as well as in Loma de Bacum, 

Vicam and possibly other towns. The bus from Loma de Guamuchil also arrived, fiill of 

people from this town; dona Benigna, don Lupe -the maistro-, don Masias -the Pueblo 
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Mayor^^-, Juan Pedro (Pinqui) -who never misses a celebration in Loma de Guamuchil or 

other towns-, were among the party. Doiaa Lucy was with them too, along with her 

granddaughter, Catalina. We managed to spot some familiar faces in the middle of the crowd, 

and to ask who had come. By and by we ran into acquaintances until we found dona Lucy. 

She was resting in the house of a local Yoreme family. The group of Yaquis would speak 

their language and Spanish among themselves, but with their neighbors they spoke only 

Spanish, even when the dialectal variation allows them to achieve communication, even if 

each group is using its own variety. It is rare to watch Yaquis and Mayos speaking their 

indigenous languages to one another, although it sometimes happens. The speakers with 

whom we worked in El Jupare and Loma de Guamuchil told us that there was a time when 

this was done, although there were certain difficulties for communication, but nowadays it 

is more difficult, due to the rapid process of loss of the mother language which is taking 

place in the Mayo communities. 

The fiesta went by between the ceremonies of fiesteros and the sale of different 

products in the stalls that covered the entire town. The people from Loma de Guamuchil 

moved in groups among the crowd. Most of them slept outdoors that night, blanketed by the 

early Surrmiers's moist warmth. The following day dona Lucy visited us in dona Victoria's 

home. During breakfast she talked a littie with us and with some members if the Valdivia 

Valdez family. Spanish ruled completely; the situation allowed neither of the women to use 

their vernacular variety to conmiunicate with each other, though they both may have used it 

sometime, to address speakers of the other language. The welcome and farewell were done 
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in the official language, giving the use of the indigenous language no chance at all. After a 

while, dofia Lucy said goodbye, for the bus to Loma de Guamuchil would be leaving soon. 

Already in the bus, the people from Loma chatted in a lively way in Yaqui, and only a few 

times did they switch to Spanish. The fiesta was nearly over, and the visitors set off for their 

town, planning to come back the following year because this one "the celebration had been 

very beautifiil". 

Dona Lucy inherited her active participation as a cantora from her uncle, don Juan, 

whom she regards as a father. He was bom in Vicam, where he met dona Epifania Rendon 

Arvizu. There they got married, then moved to Chumampaco, and finally to Loma de 

Guamuchil. Dona Lucy's mother had moved here with some of her brothers, while she was 

still living with her grandmother in Chumampaco. When they finally arrived, the family was 

together again; this allowed her to have a close relationship with her half-sisters, and with 

don Juan, since her mother had died shortly after her arrival in the town. Her trade as a 

cantora, and the fact that Loma de Guamuchil was but recently formed, determined her being 

buried in front of the church, following the ancient Yaqui pattern. Her cross beside the bells, 

is one of the four that have remained from those times. Don Juan was renowned for being 

very enterprising, regarding the ritual world. Thanks to him the church, which was made out 

of reeds, was built again with commercial materials. He also obtained the image of the Holy 

Ghost that is placed in the church. Besides, as a maistro, and an expert in religious singing, 

he taught several women the trade of cantoras, his daughters among them. Don Juan trained 

the sacristans of those days (including don Lupe, the current maistro mayor or maistro yowe) 
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to carry on with his labor as maistro. That earned him the entire group's respect, which lasted 

until his death, and his funeral was celebrated with the honors of Yaqui maistros. 

Unlike his wife, don Mario has a rather distant attitude towards the group's ritual 

practices; he is more active when it comes to the political activities related to the group's -

and mainly the town's- inner organization. He was bom in 1949, in Tajimaroa, a town near 

Loma de Guamuchil, but shortly afterwards, his family moved to Loma, and they settled 

down there. All of his brothers and sisters live there as well. Though they were both 

bilingual, their father always spoke to them in Spanish, while their mother did it in Yaqui. 

He devoted himself to agriculture in his parents' lands and pasture since he was very young. 

He studied up to fourth grade of elementary school, and he improved his Spanish there, to 

become perfectly bilingual. His father was captain in the federal army, and his duty was to 

pay the Yaqui soldiers, that by that time, were part of the Mexican army. Don Mario met 

many people, and visited many bars during his journeys; this brought on a problem of 

alcoholism which nearly destroyed his marriage and broke up his family. The pressure of his 

children, who were still at school, and of his wife, worked out right, and he has not had a 

drop of alcohol for several years now. That is one of the reasons for his reluctance to attend 

social events and ceremonies which, almost always, go together with the ingestion of 

alcoholic beverages, whether it is before, during or after the ceremony. Whenever there is an 

event of this sort, he stays at home, or goes to his mother's place, whom he visits almost 

daily, and with whom he has always spoken in his mother language. 
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He switched drinking for sports. That is why he has been the manager of the Loma 

de Guamuchil baseball team for several years. His knowledge led his eldest son to nearly 

becoming a professional, but problems with the talent scouts prevented him from it. Don 

Mario's passion for this sport is such, that he took the team to play to the towns of Pascua, 

in Tucson; and to Guadalupe, near Phoenix, Arizona, where there are colonies of Yaquis 

living since the late nineteenth century. In that place, children and young people speak less 

and less Yaqui as time goes by; but they were able to converse in their mother language with 

the adults, as he went along with his sons Ulises and Leonardo, dona Lucy and dona Benigna. 

His passion for baseball does not come down to managing the team; he also watches on the 

TV, or listens on the radio the games of the Liga del Pacifico, or of the major leagues, which 

are broadcast in Spanish, of course. He enjoys talking about baseball with other people, even 

with my wife and me, never minding if he does it in Spanish or in Yaqui. 

Don Mario has established a clear relationship in the uses of Yaqui and Spanish with 

his family. While with his wife and his older children, he prefers speaking in Yaqui, with few 

switches to Spanish; with his younger children he speaks only Spanish. He solved the 

linguistic conflict by adopting himself to the preferences of each one of the members of his 

family, without any prejudices toward the speakers of either language. He has also fixed with 

which of his grandchildren he speaks Spanish or Yaqui. With Javier, his favorite because he 

lives at home, he speaks exclusively Yaqui. There is a permanent communication between 

them, because the boy involves his tata in almost all of his games, particularly when they are 

related to Yaqui traditional dances. Once don Mario said that the boy enjoyed this type of 
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games, but he would surely reject this kind of ritual activities when her grew up, as he asserts 

young people are doing right now. He speaks with Liso's children the same way as with 

Javier. Since the children live in the same household, and their parents tend towards using 

Yaqui with much more frequency at home, they speak a lot in Yaqui among themselves, and 

with their aimts and grandparents. Don Mario conmiunicates with them in Yaqui, though he 

sometimes makes code switches because the children are bilingual as well. 

The problem of the boundaries of "the Yaqui tribe", as they name themselves, has 

been object of endless discussions both within the communities, and with the federal, state 

and municipality authorities. At the moment of the restitution of part of their lands, in the 

times of Lazaro C^denas, the landmarks to delinfiit their territory were not clearly 

established. This is how the Mestizo cattlemen and farmers took advantage of the situation, 

and took over territory that belonged to the Yaquis. After long discussions in Yaqui, within 

each community, and together, with the traditional authorities of the eight towns, where the 

use of Yaqui was almost compulsory to put forth the problems and their possible solutions, 

an agreement with federal authorities was finally achieved". Don Mario took an active part 

in the entire process, along with a considerable number of Yaquis from Loma de Guamiichil 

and from the other towns; first as a civilian, and then as part of the authorities, when he was 

secretary to the govemors, and finally as part of the commission in charge of measuring and 

placing the landmarks. When he was secretary, he travelled to Mexico City along v^th more 

than forty traditional authorities, to go on with the negotiations. At the government offices, 

the traditional authorities discussed in Yaqui among themselves first, and then one of them 
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would translate for the federal authorities. This is common among Yaquis; in any discussion 

with authorities of different levels, they first talk in Yaqui among themselves, and then in 

Spanish with their interlocutor^. 

Lately, discussions within the community have been very active, and don Mario has 

played an important role in them, pointing out his viewpoints in the informal meetings, and 

in the ones that take place on Sundays under the ramada. In these meetings they spend hours 

putting forth their positions, using mostly Yaqui, as a language of solidarity which allows its 

speakers to feel more identified with each other, and reinforces their ethnic identity. Don 

Mario knows they must make clear definitions, participating with their opinions, and carrying 

out the agreements that are made by consensus in the physical space that validates their 

decisions. Their fight is not only for the recognition of their traditional territory: the use of 

the water that belongs to them is also in the stakes. It comes in tubes firom the Alvaro 

Obregon Dam, and is taken to the Guaymas and San Carlos tourist sites, while the Yaquis 

lack a good system of drinking and irrigation water. In that respect, don Mario is positive that 

the lands open to cultivation are no longer sufBcient for the economically active population. 

Their children, like other people, suffer the want of productivity in the Yaqui zone, and wait 

for the new programs for opening lands to irrigation, as well as for larger allowances of water 

that will permit them to access agricultural productivity of the lands that, without water and 

infirastructure it is impossible to make produce. In the meantime don Mario is leasing his 

irrigation lands -like the pasture-, lacking financial resources to work his own land. In the last 

few years, he has been leasing the land because he does not have any support from the bank. 
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He, like many others from he so-called Yaqui colonies, has undergone the decapitalization 

of the agriculture, which has affected the small-scale farmers mainly; and has allowed the 

appearance, once again, of landowners who, renting the land at very low prices, obtain first-

rate land for their crops, since they are able to get the necessary loans for agricultural 

production. 

The situation on the coimtryside was different until a short while ago. Don Mario 

remembers that, until a few years ago there Avas a premise of the Banco de Credito Ejidal in 

Loma de Guamuchil; but it was removed with the problems of decapitalization. Then they 

were forced to travelling to Ciudad Obregon to solve their affairs with the bank. However, 

the relationship with the functionaries of this institution were always distant. The people that 

came to town were always Mestizos with little idea of what Yaqui culture was, and no 

knowledge of their language whatsoever; there was then a distance that was never quite 

broken. Besides, these employees always tried to join forces with the people they could 

manipulate, leaving the majority of the zone's farmers without the benefits of loans. 

Problems over the ill usage of the entries assigned to production were part of the relationship 

of Yoris and most of the Yaquis. With the bank's departure, there was a greater relationship 

with Ciudad Obregon at first, which soon ceased to exist insofar as an important sector of 

the landholders were driven to leasing their lands. Nowadays several of them, including don 

Mario, go the nearby Mestizo communities to deal with their tenants. Their relationship is 

individual, characterized by exclusive use of Spanish; the conversation is purely business, 

with no chance of establishing cordial links. The same happens with most of the 
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functionaries they deal with in Ciudad Obregon. The distant administrative structure does not 

allow more than a cold relationship, lacking motivation for daily conversation. Interactions 

are in Spanish, based mostly in mechanic formulae, which come down to what is established 

for the affair to be solved. The employees at the offices he and his neighbors go to, always 

speak a bureaucratic or legal language, which they hardly understand, and which is entirely 

remote from their way of speaking Spanish. Despite being totally bilingual, they do not easily 

share codes, and the resvilt is a greater distance between the members of both social groups. 

Don Mario inherited his active participation in matters related to the group's iimer 

political life from his father. Don Jorge Sotomea Velazquez was bom in Huirivis. He 

enrolled in the federal army when he was very young. Like all soldiers, he was entirely 

bilingual. He made it to first captain of infantry, and that earned him the commission to pay 

the Yoeme soldiers their wages. He traveled a lot in all of the communities where the Yaqui 

soldiers could be found, and therefore he was very well known among the majority of the 

population. While making a stop in his constant trips, he married dona Herlinda Lucero 

Vazquez, bora in Potam. Don Mario tells that, since his father was one of the people in 

charge of distributing the land, he would always be travelling, and that when the Yaquis went 

to Cocorit to setde down, they did not like living next to the Yoris, and so they moved away, 

first to Torocoba and then to Guamuchil. His father obtained lands in this town, and since 

then they have been living in this zone, first in Tajimaroa and later in Loma de Guamuchil, 

where they finally stayed. They had six children, and he spoke in Spanish to all of them, 

however their mother taught them Yaqui, which has been the most frequently used language 
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at home. Nowadays dona Herlinda is perfectly bilingual, though Yaqui is her favorite 

language. Her positive attitude towards the vernacular has been determining for her children 

and grandchildren to address her in that language. Her leadership is so respected by her 

grandchildren, that even Juan Sotomea Gomez communicates with her in Yaqui, which he 

refuses to do with his parents, brothers, sisters, nieces and nephews. She is already in her 

nineties, she still does things around the house, and her lucidity is such that her grandchildren 

always listen to her remarks and advice. She is also considered as one of the most 

knowledgeable persons in the community regarding this group's oral tradition, since she 

remembers some events that took place during the Yaqui's highest point, and by the time of 

the foimdation of Loma de Guamuchil. 

Shortly after dona Lucy and don Mario's marriage, Ulises was bom. During his 

growth he was surrounded by relatives and friends who preferred using Yaqui to 

communicate among themselves and with him That was the rule within the family: at home, 

the mother language was used the most, which allowed the children to leam perfect Yaqui, 

although as they grew up, they ran into environments that favored the use of Spanish. He 

spent his childhood with almost monolingual Yaqui-speaking playmates, whether his cousins 

or his neighbors. By the time Liso started going to school, he already a had good notions of 

Spanish, due to his relationship with other children of the community, with strangers to the 

group, and with what he had eventually learned from his relatives. This is why it was easy 

for him to leam it at school. He studied up to fifth grade; then he quit to start working in the 

fields. There he has worked as a farm laborer, and for the last years he has been making coal 
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with mezquite, obtaining his raw materials from his father's pastures. When he was eighteen 

years old, he married Isidora Francisca Somochi Somochi (Paquis), with whom he had four 

children: Dorotea, Marisol (Riso), Amoldo (Chapito) and Carmela. Paquis' family is very 

attached to the use of their mother language, and has very traditionalistic habits. Her parents. 

Flor Somochi and Fernando Somochi always spoke in Yaqui to her, and she has sought to 

preserve the use of this language. Though she is still very young, she dresses in the 

conservative style of Yaqui women, and participates in activities proper to older women, like 

making tortillas and cooking during the communal or family ceremonies. Like her husband, 

she did not finish elementary school. She is trying to do it now, through the Instituto 

Nacional para la Educacion de los Adultos (INEA), since an office of this institution has 

been recently set in the community, attending a large number of adults who were not able to 

finish elementary school when they were children. She and her husband communicate in 

Yaqui with each other, and also with their children; therefore, this language is heard ahnost 

exclusively at their home. They hardly ever speak Spanish to each other, although all of their 

children are bilingual. The older ones, who are already going to school, have developed a 

better communicative competence in Spanish, since that is the only language used there, but 

the younger ones have some limitations in its use, which contrasts with their good command 

of the mother language. Both, parents and children, have a social network predominantly of 

Yaqui speakers. Liso socializes a lot with friends and relatives who use Yaqui much more 

often than Spanish in their interactions. Paquis is more conservative, and keeps a close 

network of Yaqui speakers. 
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Regarding the four children, they also interact with relatives and friends who have 

strong tendencies towards the use of Yaqui, and they speak it with their grandparents, uncles 

and aunts, although when talking with their uncles Juan and Leonardo, they make a lot of 

code switching, or they simply speak Spanish. The imposition of the official language by 

their interlocutors leads the family into modifying its inner patters and using that language 

to conraiunicate. Resistance within the house, and solidarity with several members of the 

group make this family still acknowledge Yaqui as the language that allows them to identify 

themselves, without openly rejecting the use of a language they do perceive as an imposition 

against their ways of interactions. 

Their attachment to tradition was the reason for Ulises to be appointed commander 

of the traditional authorities at Loma de Guamuchil. In January 1997 he was elected by the 

town's majority to guard the traditional spaces, and to protect the community's property. This 

implies a period of hard community work which determines the reafiBrmation of his roots and 

traditions, discussing under the ramada his people's needs. As a member of the authorities, 

it fell to him to travel to Hermosillo several times, to parley with the state authorities, trying 

to find a definitive solution for the problem of the boundaries. As it has been mentioned, they 

talk among themselves in Yaqui, and then one of them translates for the public officials. 

Outside this protocol, they always commxmicate in Spanish with Mestizos, though most 

times they do it in Yaqui among themselves, to prevent the Yoris from understanding what 

they are saying. Thus they try to establish a counterbalance to the use of the official language 

when they speak with the functionaries at a government office, with whom they interact 
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when dealing with problems related to their traditional territory. 

Martin, the second child, was bom in 1968, two years after Ulises. They grew up 

together, playing with each other and with mutual friends, most of them inclined towards 

using Yaqui in their daily interactions. Like his brother, he also leamed Spanish in an entirely 

bilingual environment. Like all the members of his family, he first leamed Yaqui, and then 

Spanish in a slower process, which was hastened by his entrance to elementary school. There 

was no kindergarten in Loma de Guamuchil at that time, and so children went directly into 

elementary school. Since Spanish was the only language used there, both by Mestizo 

teachers, and by a growing number of students who were becoming predominant in the 

community; those children whose communication means was Yaqui were rapidly immersed 

in a process of more frequent use of Spanish, and so they would achieve a better command. 

Martin finished elementary school, just at the time telesecundaria was opened in town. If in 

the former there was tolerance towards the use of Yaqui outside the class; at the latter that 

sitiiation changed, since the boys and girls had a greater tendency towards communicating 

in Spanish, and the pressure to use this language was stronger, even in the most intimate 

spaces. Jeers over use of Yaqui and command of Spanish became a reason for trying to speak 

the official language better, and to relegate their mother language to other spaces. The 

broadcast, sent from Mexico City, and the teachers come from Ciudad Obregon, or from 

other Mestizo places, have been, since then, another element to foster the use of Spanish in 

the community. 
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When Mario finished telesecundaria, his command of Spanish was similar to that of 

the region's monolinguais, which helped him to easily go on with high school. Despite the 

family's economic shortfall, he managed to finish that level studying in Vfcam. The fact of 

sharing classes with Yaqui Mends allowed him to proceed with his academic profession. 

Though teachers in Vi'cam are mostly Mestizos, Spanish speakers; students firom the eight 

towns go there, many of which have a greater tendency towards use of Yaqui at school than 

at Loma de Guamuchil, even if the classes are entirely in the official language. When he 

finished, he was invited to participate as a bilingual teacher. Due to his interest in helping the 

members of the group, he resolved to follow a teaching profession. He was then sent to take 

some courses in Michoac^ along with Indians from different parts of the country. There he 

became aware of Mexico's cultural wealth and felt proud of being Yaqui, and of continuing 

the use of his mother language, though, of course, all classes were in Spanish. When he came 

back to his valley, he was sent to work to Bahia de Lobos, a fishing town created in the early 

sixties, where Mestizos, Mayos and Yaquis live together working in the fishing cooperatives. 

In this town he faced more pressures against commxmicating in his mother language. The 

Mestizos promote the use of the official language, and the Mayos -more accustomed to the 

disuse of their own variety- do so. The Yaquis have offered a certain degree of resistance, but 

only the elders have managed to go on speaking their variety among themselves; young 

people and children use Spanish much more firequently, and many of them are almost entirely 

monolingual in that language. As a bilingual teacher, her interacts with other similar 

professors, which allows him to form a bilingual space amid a growing monolingualism in 
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the dominant language. His interest in bilingual education led him to studying it 

professionally in Navojoa. Nowadays he is working on his thesis to graduate and continue 

with his teaching work. 

In Bahia de Lobos he met Sonia Ortega Iturbide (Soni), a Mayo woman who was bom 

in that fishing town. Since her parents, Feh'citas Iturbide and Ramiro Ortega, had already 

ceased speaking their language, they only taught her Spanish. Like most Mayos her age, she 

listened to the vernacular aroimd her, but prejudices and pressures were enough 

overwhelming for her to keep at a distance firom it. She went to Mestizo school, which 

eliminated any possibility to have, at least, a low degree in the use of Yaqui, since Mayo was 

already out of her reach. But since interethnic relationships between both groups are 

common, she met Martin Sotomea Gomez and married him. They had two children, Mateo 

and Rodolfo. They speak in Spanish with their parents, though every now and then Martin 

speaks in Yaqui to Mateo. The context of Bahfa de Lobos, and the fact that Soni speaks but 

Spanish have been basic to determine what language is used at home. The same pattern is 

being followed with Rodolfo, since we have been able to observe the entire process due to 

the fact that he was bom during the period of our fieldwork. Constant trips to Loma de 

Guamuchil have allowed Mateo to leam some Yaqui, mainly because he had Javier for his 

playmate, during the stage when the latter still spoke Yaqui almost exclusively. Besides, his 

cousins, Liso's children, also speak plenty of Yaqui at home, although -as good bilinguals-

they quickly suit themselves to Spanish monolinguals, and they use this language with those 

of their cousins who speak little of the vernacular, like Mateo. His grandmother Lucy 
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sometimes speaks to him in Yaqni, when she notices that he is learning a little of it with his 

cousins. The rest of his relatives do it to a lesser extent. They quickly address him in Spanish, 

as a way to break the linguistic barriers with the boy, whose first language is not the one they 

learned since their childhood, within the family. 

Soni has a Mendly relationship with her in-laws, there being a mutual respect for the 

cultural differences each one identifies with. As a stranger to the group, Soni does not take 

an active part in the ceremonial activities that several of the members of the family constantly 

attend, including her husband. She joins them in a rather tangential way, going to the fiestas 

more as a spectator than as a participant. At the same time she does not reject these activities 

at all, allowing her son to play fariseos, matachines or pascolas, like his cousins do. That 

positive attitude towards the cultural diversity, without complete involvement, allows her 

being totally accepted within the Sotomea family, as well as by the rest of the inhabitants of 

Loma de Guamuchil, with whom she has established a respectful relationship. Being a 

monolingual, Sonia speaks only Spanish with her in-laws, though sometimes doiia Lucy tells 

her something in Yaqui. She occasionally manages to understand a little, due to the context, 

and to daily listening to that language during her visits. Her knowledge is really the minimal, 

since when her son occasionally addresses her in Yaqui, she does not always understand what 

he says^^. Her presence in the Sotomea Gomez family household modifies to a large extent 

the fi-equency of the use of Yaqui, since every one in the family adapt themselves to the 

situation, and communicate much more in Spanish when she is present in the conversations. 

Of course that they sometimes speak in Yaqui when the conversation does not concern Sonia 
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at all. 

Martin is the only child who has entirely followed his mother's steps. As a little boy 

he was part of the caballeros, and when he was very young he joined as a cabo, the fariseos 

that perform during the Lent. When he came back from the bilingual teaching courses, he 

asked to be transferred to the group of chapayecas; for this he required his tata, don Juan's 

blessing, since he was not married by the church, which is a requisite for masked fariseos. 

Unlike the rest of chapayecas, who are there to fulfill a manda, he participates in this 

organization because he loves it. When he went to Michoacan he discovered his ethnic 

group's ritual wealth; and on his return, he joined the chapayecas' hard work without 

hesitations. Being young within this organization helped him to have a fimny character, with 

routines of his own, in the festive spirit that surrounds his activity. He played a cholo^® for 

three years, and his next character would be a clown. Mimicry is the only way allowed to 

communicate to chapayecas when they are wearing the mask, and they bite their Yaqui 

necklace to avoid uttering any guttural sound. But when they remove the mask, the use of 

Yaqui is almost compulsory, since it represents, along with that old tradition, part of the 

group's most heartfeh identity in the moments when their most representative symbolic 

values endow the Yaqui collectivity with life. 

Wearing a raincoat that covers his white outfit, the three-tipped huaraches, the mask, 

and the wooden knife and sword, Martin follows the row of fariseos walking down the path 

of the conti. In this moment he is whole concentrated in playing his role in the best possible 

way. He only communicates with his fiiends through signals, and by hitting each other's 
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wooden weapons. Immersed in this ritual, all of his thoughts are in Yaqui. He has left 

Spanish behind, though it is the language he most commonly uses. 

In Bahfa de Lobos the battle against Spanish is being lost. Mestizos and Mayos 

impose the use of the official language, and Yaquis are beginning to use it at home. The 

children bom of Yaqui parents in this place, like Mateo and Rodolfo, are learning Spanish 

for their mother language. In the so-called bilingual school, the vernacular is spoken rather 

little. All kinds of difficulties, like the alphabet, lack of didactic material in this language, 

or the fact that many Yaqui children speak no Yaqui, are factors that add to the pressure 

exerted by Spanish speakers, to prevent the school from fulfilling the fimction for which it 

was originally appointed. At the same time, his younger brothers no longer want to speak 

Yaqui at home, and are imposing the use of Spanish on the rest of the family. This leads 

Martin to speaking that language more often in his parents' house. Bilingualism is giving 

way to a change towards use of Spanish. The equilibrium that lasted for generations, is now 

being displaced by the imposition of Spanish in everyday conversations at home. 

Somehow, Martin's incorporation into the chapayecas gives new value to the use of 

his mother language, though it may be only during the period of Lent. This does not exclude 

his using Yaqui in other contexts, but the problems he has faced in using Yaqui on a regular 

basis in the last few years, have weighed enough for Spanish to be his main communication 

language nowadays. He realizes this, and his resistance consists in joining one of the oldest 

and most representative organizations of Yaqui tradition, the fariseos. Performing with them 

and speaking in Yaqui when the situation allows it, encourages him to carry on with his daily 
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encounter between the uses of Yaqui and Spanish. 

The women of the Sotomea Gomez family followed the pattem of most Yaqui 

women, as regards a more conservative use of their mother language, but they have had a 

different attitude with their children, according to their particular circumstances. Araceli was 

the third child. She was bom a year after Martin, and grew up under the care of her parents, 

specially attached to her mother. The strong mother-daughter relationship clearly determined 

a tendency towards an almost permanent use of Yaqui for communication, which is still 

usual between them. During her childhood she was permanently surrounded by bilingual 

people with a great tendency towards use of Yaqui. Her playmates were her neighbors or 

relatives who had leamed both languages at a very early age, and had a very positive feeling 

towards their mother language, which made them loyal to it. Like her brothers, sisters and 

playmates, Araceli entered school to finish learning Spanish. Her stay there clarified her 

ideas about spaces for the lase of both languages. She has been always consistent with that 

position, refusing to modify the domains in which she uses each language despite permanent 

pressures for her to do it She joined telesecundaria in Loma de Guamuchil, and went on with 

senior high school in Vicam. Surrounded by other people, mainly women, with her same 

attitude, she got round the difficulties, and carried on using Yaqui with those people and in 

those places where there was some resistance to the shift. Her attachment to her mother 

language, fostered by her parents and relatives, also led her to stud3dng educational 

psychology in Nayarit. For several years, she went to a normal school in Tepic during the 

summers. At the moment she is working on her thesis to obtain her degree. In 1992 she 
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joined the Direccion General de Educacion Indigena (DGEI), subordinated to the state 

government. She was sent to work as a cultural promoter in Torim, a town that has a high 

rate of Yaqui monolingualism among children. Her teaching practice has reinforced her 

feeling for her language, and nowadays she is very aware of the need for the continuance of 

its use in all Yaqui towns, including Loma de Guamuchil, which, according to her and her 

parents, tends towards being more hispanized®^. 

Araceli lives with her parents, three brothers and her two children. Perhaps she is the 

most conservative one in the use of the vernacular at home, even more than her parents, who 

sometimes are rather indulgent to the children that encourage the use of Spanish within the 

household. She speaks to everyone in Yaqui, including these most reluctant to use it, like 

Leonardo and, mainly, Juan. She urges the latter to speak in his mother language, and 

sometimes jokes when he accidentally answers something in Yaqui; in those occasions she 

asks "what" (in English), to point out that he is using a different language that his usual, and 

encourages him towards going on speaking Yaqui, arguing that it is not hard for him to talk 

to her in their own language. So far her advice has been useless, but she does not give up her 

attempts to lead all of her brothers into speaking their mother language with each other. Her 

linguistic awareness has reaffirmed her wish to teach her children Yaqui and she always 

speaks to them in this language. It was easy to do this with Javier, since both her and her 

parents socialized with him in his mother language. His uncles had little influence on him. 

He grew up along with Carmela, who, like him, first learned Yaqui and then Spanish. His 

relationship with his cousins and grandparents has been very close, and it determined his 
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almost exclusive use of Yaqvri during his early years. He would speak in Yaqui to anyone that 

went to his house, never caring much about being understood. We interacted with his family 

just when he was beginning to talk, and for several months he addressed us in Yaqui only, 

even though we understood very little of what he was saying. He was so inclined to talking 

to us in his mother language, that even by the time he learned Spanish, he would sometimes 

say something his mother or nana had to translate for us. He would often lose his patience 

when his aunts Sonia and Zenaida could not understand him, and sometimes, when he was 

trying to tell them something in Spanish and did not manage, he preferred cutting the 

conversation short. 

However, like all the members of this family, in time he began communicating in 

Spanish. First it was with those of his uncles that only addressed him in this language, then 

it was with strangers to the family who had some daily interaction with his relatives; though 

the strongest motivation came when he started getting along with the twins, Rocfo and Beto's 

sons. Pepe and El Prieto, the same age as Javier, started playing with him every now and 

then; the first times there were certain communication problems to be sorted out in order to 

decide about the game. They could not speak one word of Yaqui, and he had but the slightest 

command of Spanish. As their games became more firequent, so did their conversations, in 

which the use of the dominant language was imposed. In a relatively short span, Javier 

became bilingual, though he prefers using Yaqui. His linguistic motivations did not alter with 

the people with whom he learned his mother language. He goes on using Yaqui with all of 

them, and he negotiates the use of either language with the rest of the people. He is in 



337 

constant activity and in constant conversation with his mother and grandparents. He brings 

them all into his games, whether it is dancing deer, pascola or matachin, playing the 

chapayeca or any other game. While the other children play among themselves, he has a 

permanent communication with his elders, Yaqui being his first communication resource. 

Since he knows that his uncles that prefer speaking Spanish do speak Yaqui, he addresses 

them in that language as well, never minding if they answer in the other language. Thus, 

Javier has managed to become bilingual at a very early age. When he started going to 

kindergarten, he already knew the basics of Spanish, which he is improving with his teachers 

and classmates, many of them Spanish monolingual. At the same time the TV, which is on 

all day, serves as a motivation to go on learning the official language, although he often turns 

to some of his relatives to comment in Yaqui what he is watching. 

Buiki, Araceli's youngest daughter, represents an opposite case to Javier. She has 

been learning Spanish since she was very small, no matter how much her mother talks to her 

in Yaqui. Araceli says that, when her daughter was learning to talk, she took her to Nayarit 

because she was studying there. She took Alicia along with her, a girl from Torim, from 

whom she has learned Yaqui words no longer used in Loma. However, all they heard around 

them was Spanish; at that time Buiki began saying her first words in that language. They 

retumed home to Loma de Guamuchil two months later, but even though both her grandma, 

and Paquis, who baby-sits her while Araceli goes to work, speak to her in Yaqui, Buiki 

insists on answering in Spanish, though she understands Yaqui perfectly. Her mother and 

grandmother are worried. This had not happened with any of the children brought up within 



338 

the family household. Apparently, the only ones that address her in Spanish at home are her 

youngest imcles, her aunts-in-law, and their children, when they visit them. The rest speak 

to her more in Yaqui, although as it has been said, everyone's bilingualism produces a 

constant code switching, or simply communication in Spanish. Her socialization outside the 

household is the minimnm^ and the people who visit them family, whether children, yoxmg 

or adults, prefer using Yaqui within the Sotomeas' terrain. In Buiki's particular case it is 

noticeable that Spanish is gaining ground within this family, unlike previous times, when the 

children learned first Yaqui and then Spanish. Her bilingualism was established firom the first 

moments, but with the feature of feeling more comfortable answering in Spanish when she 

was addressed in Yaqui. 

When she was smaller, Buiki had serious health problems. Araceli's' cesarean section 

was performed incorrectly, and she nearly died. After a short while, Buiki began presenting 

some ailments for which her mother turned to both sobadoras and modem medicine. Usually, 

the difference in the kind of medicine goes together with a particular type of linguistic code. 

Yaqui sobadoras would address the girl and her mother in their mother language, while 

doctors would only talk to them in Spanish. In a certain occasion, when Buiki was in danger, 

Araceli promised a manda if the child's health improved. It did, and Araceli dressed her in 

the habit of Christ during Easter Week. She asked Elsa, my wife, to be the godmother^*, in 

order to formalize the affective bonds we already had with them, by the time. For three years 

we put the red habit, which symbolizes Christ's blood, on our goddaughter. It is evident that 

our presence at the Sotomea's house was, in a way, part of the language shift process of 
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Yaqui by Spanish, particularly with Bniki. Our not being Yaqui speakers was, to a certain 

extent, an influence on her linguistic behavior, though it was a minimal one, compared to 

other factors that were more determining for her to adopt a positive attitude towards Spanish, 

and feel little need of communicating with the women of the house in the language they 

identify the most with. 

Cristina went through a similar situation to that of her sister Araceli, until she got 

married. From that moment on there were changes, which would lead her to having a 

different attitude with her children, who leamed Spanish for their first language, complying 

with a minimum knowledge of Yaqui. Cristina, like her sister, grew up surrounded by 

bilingual relatives and friends, in whom the tradition of communication in Yaqui was deeply 

rooted. Yaqui was still the dominant language in her house when she was a girl. Her older 

brothers and sisters, Araceli specially, were very influential playmates for her attitude 

towards her mother language. She followed the family line, developing her use of Spanish 

until shortiy before entering elementary school, and she became entirely bilingual in the 

institution that has been the main motivator towards use of the official language in the 

conunimity. Stability of use of Yaqui within the family allowed her to continue the use of 

either language, depending on the contexts and people she commimicated with. 

Though, in the conmiunity, there were already strong signs showing that Spanish was 

displacing Yaqui in contexts previously restricted to the use of the vernacular, the family did 

not perceive the conflict as a threatening factor against the kind of bilingualism they were 

used to, ever since dofia Lucy and don Mario's marriage. Cristina entered telesecundaria 
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surrounded by old friends &om school who had bilingualism in common, and that would talk 

in the language they were most attached to in their leisure time, without ever discriminating 

those people whose family experiences had turned into Spanish monolinguals. Things began 

changing when she studied to be a secretary in Ciudad Obregon. There, she could feel no 

longer the solidarity that, in previous times and within the community, she had experienced. 

However, her linguistic motivations were already established, and the change did not modify 

her patterns of use with those people with whom she had established them since her 

childhood. 

The transformation began when she established a more formal relationship with 

Jacinto Pelaez, son to Cutberto Pelaez {El teniente), a Mestizo soldier bom in Oaxaca, who 

settled down in Loma de Guamiichil after his marriage with Jobita Anguamea, who was bom 

in the field number 60 of the Yaqui valley. Her father was Yaqui and her mother Mestizo, 

but she never managed to leam the ethnic group's language. Like other soldiers who lived 

in Loma de Guamiichil for a while. El Teniente preferred staying there when the local 

quarters were closed and his troop was sent to other quarters. He had several children, but 

none of them managed to leam Yaqui because, by that time, Spanish was already becoming 

the prestige language in the town. Jacinto studied up to third grade of elementary school, and 

then devoted himself to bricklaying, since he could not obtain lands belonging to the 

indigenous community, not being considered of Yaqui origin. 

Shortly before finishing her training as a secretary, Cristina moved in with Jacinto, 

despite her family's anger at her not finishing school. The relationship between Cristina and 
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Jacinto was based in communication exclusively in Spanish. He was the first monolingual 

speaker to join the fanuly and, though he has not had too close a relationship with them, he 

does have a friendly one with Juan Sotomea, with whom he has shared the job of bricklaying 

in different construction sites in Ciudad Obregon and its outskiits. Since then, the germ of 

Spanish has been growing within the Sotomea Gomezes' house, but not at the Sotomea 

Somochi's; when Jacinto is around, Cristina speaks only Spanish, though she prefers 

speaking Yaqui with her old interlocutors when he is not interacting with them. 

When she got married, Cristina moved in with her parents-in-law. Since at their home 

only Spanish is spoken, her first daughter, Catalina, was the first Sotomea grandchild to have 

Spanish for her first language. By and by, with her relationship with her mother's family, she 

has learned some Yaqui. Her nana tries to speak to her in that language as often as she can, 

but she is facing a very complex situation, where Spanish has left Yaqui behind, even at 

home. Lisi's children have been perhaps the most influential ones for Catalina to understand 

a little of what she is told. We once watched Catalina and Marisol play, translating words 

fi-om Spanish into Yaqui: Marisol would say a word in Yaqui or Spanish, and Catalina had 

to translate it into the other language. In some cases Catalina staggered, and Marisol quickly 

said the correct word. Catalina has not enough communicative competence to express herself 

in Yaqui, but she does understand enough when she is addressed directly. Were this tendency 

to continue, she will eventually achieve a minimal competence, especially if her mother 

carries on speaking the language to her, as she sometimes does. The other option is that, on 

her entrance to school, she might adopt a distant attitude towards her mother's mother 
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language, and choose to go on speaking only Spanish. 

Cristina and Jacinto's second child, Julio (Chichi) has had a different experience. 

When he was in the period previous to start talking, Cristina and her children spent a season 

at her parents' place. Jacinto had gone to work in California and she spent several weeks with 

her family. Javier and his other cousins played with Chichi, speaking to him in Yaqui. Dona 

Lucy also tried to teach him the language, addressing him in it when it was possible. Cristina 

herself felt more comfortable telling him some things in her mother language. However, 

Chichi's first language was Spanish. At his tender age he speaks Spanish, though he can 

understand enough Yaqui. His utterances are in the dominant language, and he never says 

anything in the other language. His return to his parents' house reinforced his use of Spanish, 

since his nana, aunts and cousins speak no other language. In the social network he and his 

mother belong to, there is an almost complete predominance of the language that keeps 

spreading towards the inside of this community. Chichi, like his sister Catalina, must choose 

between learrung Yaqui and preserving their mother's family's bilingual tradition, or being 

the first generation of Spanish monolinguals, which would make it harder for Yaqui to be 

reproduced with the rest of their cousins, and would set a precedent for the children of the 

rest of their uncles. 

The three youngest uncles are beginning their reproductive life. Juan, Ricardo and 

Leonardo have different linguistic tendencies than their older brothers. Besides, up to the 

present moment, their position towards the group's activities is meaningfully different to that 

of the rest of their family. Their way of life is very different to the one that existed in the 
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community until a few years ago. They are quickly being taken in by modernity, without 

really knowing where it is taking them. They find the Mestizo model practiced by several 

families around them very attractive. TV, their friends, the attractions of the city, the 

weakening of their mother and father figures, their greater socialization with Mestizos from 

this and other towns, and the search for life standards similar to the ones offered in the 

media, are some of the aspects interrelated to their world vision. 

But not everything is lost, insofar as their identity and culture are still valued highly, 

and the scales may turn in their favor in a given time. Even if none of them practices the 

rituals as other members of the family and of the group do, they do have a deep respect for 

the traditional activities and the institutions that represent them. What is more, the figure of 

traditional governors is for them the highest authority they must obey and be faithfiU to, 

especially because their father and eldest brother have belonged to it in the latest years. 

It is the oldest of these three brothers who has felt the pressure from the outside the 

most intensely. Juan was weakened by the harassment the community is undergoing, and 

decided to modify his linguistic habits since he entered junior high school; although it was 

actually his first school stage that foreshadowed the direction of the changes. As a boy, he 

faithfully followed the family patterns in the use of both languages, and learned Yaqui for 

his first one. Being an introverted child, he began socializing with fiiends who spoke little 

if any Yaqui. They were the first ones to make him feel he was outside the region's linguistic 

standards. Already in elementary school, he managed to completely develop his linguistic 

competence in Spanish. While he was studying, he noticed more clearly the linguistic conflict 
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that is taking place in the town, as he listened to his professors speaking always in Spanish, 

never giving Yaqui a chance to be used in the school domains. However, it was during his 

adolescence that he adopted a definitive position regarding the use and ftmctions that each 

language would have in his daily speech. His fiiends and teachers' jokes and remarks were 

determining for Juan to move away from the use of Yaqui. His rejection of his mother 

language was so radical, that he ceased to use it with his family. Even though his parents, 

brothers and sisters addressed him in Yaqui, he would answer in Spanish, regardless of their 

reproaches for not being faithfiil to the group's language. His relatives constantly complain 

that he will not speak Yaqui, though he can do it perfectly; but he continues this dynamic 

urmiovable. He communicates in Yaqui with certain people only, out of pressures rather than 

choice. It is only with people he respects deeply, like his nana and his aunts. Also with the 

political and ecclesiastical authorities, though he actually avoids meeting them or having long 

conversations with them. Within the household, he communicates in Yaqui with Paquis only, 

since she always addresses her sisters and brothers-in-law in her mother language. 

Of all the family, Juan is the one to have more interlocutors in Spanish and less in 

Yaqui. His closest friends communicate with him in the dominant language, and some of 

them are monolingual, as is the case of his brother-in-law, Jacinto. They have a very intense 

friendship, and so he does not feel the need to permanently negotiate what language to use. 

His attitude and use of Spanish becoming a determinant factor within the Sotomea family, 

when he speaks with his nephews and nieces only in Spanish, no matter how much they may 

address him in Yaqui. He spends long periods of time with them, since they watch TV 
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together for hours in his free time. 

Juan preferred being a bricklayer rather than a farmer. When he finished high school, 

he faced the impossibility of finding a job in a service company or in government offices. His 

family's pressing need for money bome upon him to look for a job as a bricklayer. He works 

in the construction companies that build flat blocks around Ciudad Obregon, alone 

sometimes, but mostly along with his brother-in-law. He interacts with other building 

workers, Spanish being the only conununication means, though there may be some Yaqui 

among them. The influence of his work mates gives his Spanish similar features to those of 

the local variety. He practices this variety in his leisure time, whether it is watching TV with 

his family, playing soccer with other young men of Loma de Guamuchil, or having fun with 

his girlfiiend and friends in the dances that take place weekly in nearby communities, where 

Spanish is the dominant language. 

Even if Ricardo did not feel so much pressure at school, since he left it shortly after 

finishing elementary level, the yovmg men of his generation, along with his brothers 

Leonardo and Juan, have been an influence for him to use more Spanish with them. Of the 

three youngest sons, Ricardo is the one who communicates the most in Yaqui with his 

relatives and other boys his age. Since he quit studying very early, he spends a lot of time at 

home, with his parents, nephews and nieces. When he is with them, he easily talks in Yaqui. 

With his parents and older bothers and sisters he has established mechanisms that tend 

towards using his mother language more often; even with his nieces and nephews does he 

speak in Yaqui. The opposite happens when he is talking to Juan, or simply when Juan is 
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present In these situations he quickly alters his patterns of use of either language, constantly 

negotiating with the people who are speaking to him in the vernacular, because with his 

brother there are no modifications regarding the language they use to communicate. 

After quitting school, Ricardo went along with don Mario to work to their pasture or 

to their irrigation lands. When they go, their conversation is almost exclusively in Yaqui. The 

same happens when he joins a group of adults fi"om the group to carry out a collective task 

for the community. For want of a steady job, he has been thinking about enrolling in the 

Mexican army, influenced by the spirit of adventure of all young men his age, and by the 

family tradition, since his grandfather on his father side was a captain. His parents, brothers 

and sisters have tried to convince him that it is not a good option, and that the hardships and 

dangers he will face are greater than he thinks. He was thinking all this over when he started 

going out with Zenaida Parra Valencia (Zeni). While they were going out, she moved to the 

Sotomea Gomezes' house, because she was pregnant. 

Her mother, Adriana Vdle Vel^quez, is of Mayo origin, but she was brought to 

Loma de Guamuchil when she was a child, and she leamed neither Mayo not Yaqui. Her 

father is Yori, although he is known as Chayo Mayo. He did not leam Yaqui either, and so 

they taught their children only Spanish. Zeni's relationship with her Yaqui-speaking fiiends 

and neighbors, helped her leam a little of the language. This permitted her to avoid being left 

out of the daily conversations while she was living with her parents-in-law. She could at least 

understand a little of what they were saying to each other, or when Javier told her something. 

However, her in-laws have almost always communicated with her in Spanish, and that 
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brought on that, when her daughter was bom, she began talking to her in that language. It is 

evident that Ricardo and Zeni talk exclusively in Spanish with each other, and tt^at their 

presence within the Sotomea family reinforces the growing dominion of this language inside 

of it Those who abready had a tendency towards its use strengthened their position, while the 

rest grew more flexible in their attitudes, which shows in greater use of Spanish, to the 

detriment of their mother language. The private motivations of every member of this family 

have been lately altered, by the incorporation of new people to the family, who have brought 

in different positions towards the traditional forms of life, along with an almost exclusive use 

of Spanish as communication language. 

The Sotomea Gomez seventh and last child was bom during times of change within 

the family. Even though Leonardo had a similar childhood as all of his brothers and sisters, 

characterized by interaction with a very traditionalistic circle of friends and relatives, which 

included use of Yaqui within that social network; he faced school from a very early age, and 

established a relationship with adults and children who spoke little if any Yaqui. He finished 

the development of his communicative competence in Spanish with them. His first language 

was the vernacular, but since he was the first of the children in going to the preschool center, 

he quickly became perfectly bilingual. While he continued commvmicating in Yaqui at home, 

he would interact with other people in Spanish outside of it. 

He went on with elementary school without greatly modifying each language's 

domains, but on his entering jimior high school and interacting with other adolescents, he 

changed his attitude towards the indigenous language. Like Juan, he also felt the pressure 
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against speaking his mother language when most young people his age did not do it any 

more. For a while, especially at the beginning of jvmior high school, he refused -like his 

brother- to communicate in Yaqui with the rest of his family. This was cause of discussions 

and arguments within the family as well, but the external pressure was determining. As time 

went by, he changed a little his extreme attitude, and sometimes, when the situation is 

completely favorable, he answers in Yaqui to his parents, brothers and sisters; like Juan, he 

also communicates in Yaqui with some persons whom he deeply respects. But, except for 

Ulises, he communicates with his other three brothers in Spanish only. 

It is striking that when adolescents get together, they communicate only in the 

dominant language, although they may do it in Yaqui with some elder people. Apparently, 

this tendency has been going on for a quite a long time now, representing no risk of loss of 

the mother language, as long as the teenagers have a good command of it. In a certain 

moment this process is modified, and when these adolescents become adults, they 

incorporate themselves more actively to the group's ritual system and inner poUtical life. The 

domains of Yaqui spread out again, especially towards those spaces vital for the group's 

social interaction, whether it is collective events within the same community, or in its 

relationship with other Yaqui towns. Perhaps that relationship with boys from other 

commvmities has given Leonardo a greater confidence to occasionally speak in his mother 

language. Since he entered the CEBETA at Vi'cam, he has made friends with classmates from 

other towns, more conservative in the use of the indigenous language. This made him realize 

that the Yaqui-Spanish relationship is not yet won by the dominant language, and this 
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allowed him which has allowed him a revaliiation of the official langu^e. 

Being a young man, he is inunersed in the permanent struggle that takes place 

between the most traditional forms of thinking and acting of a certain group of Yaquis -to 

which most members of his family belong-, and the growing influence of the dominant 

Mestizo society, which has had an effect on many fandlies at Loma de Guamuchil. On the 

one hand he has a deep respect for the institutions of the ethnic group he belongs to, and on 

the other he feels the urge to follow other ways of life, resulting from his relationship with 

some persons of the conmiimity who have moved towards those values, from his contact with 

the Mestizos of the zone, and from the strong influence of TV, which he watches for hours 

on end when he is at home. 

Leonardo prefers watching TV or having ftm with his friends, than establishing a 

stronger relationship with the diverse environments where the rich Yaqui ceremonialism is 

reproduced. He does not deny it, nor does he openly reject it, but he does stay at a distance 

from any constant practice. Neither he, nor his two immediate elder brothers, have played any 

active role in any of the several ritual organizations, which shows that -in this stage of his 

life- he has moved away from certain values promoted within Yaqui ritualism. His total 

estrangement or reincorporating to the model followed by the group will depend on the 

strength of his motivation to hold on to his identity, or to modify it in search for the one 

offered to him by Mestizo society. 
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THE HOUSEHOLD AS PART OF THE FAMILY'S SOCIAL LIFE 

Within the household of the Sotomea Gomez family, all the grandchildren are playing, along 

with some of their cousins and other friends. The children's racket on this Sunday morning 

is only dimmed by the sound of the jukebox at Beto and Rocfo's house, across the street. 

There is an evident contrast in the use of different codes: while most of the children scream 

and argue in Yaqui, the young people talk and sing in Spanish, following the lyrics of the 

song that is playing in the jukebox. Juan and Leonardo are among them, still in the festive 

spirit of last night's dance. With the construction of the basketball court, perfectly 

illuminated, the dances are more frequent, especially in fifteenth-birthday parties, where 

people of all generations (but specially the young, who impose their model of enjoyment) 

from Loma de Guamuchil and its outskirts gather. Even if Yaqui is spoken by a large nvmiber 

of participants, Spanish rules almost completely in their interactions, especially in the groups 

of boys and girls that are made and dissolved along the dance. These groups go on interacting 

the following day, in some of the places where the town's jukeboxes are foimd. Music in 

Spanish is constantly heard at a considerable distance from the place and, with all the more 

reason, across the street. 

Don Mario complains at the persistent noise that does not let him listen clearly to the 

major leagues baseball game that Mexican TV is broadcasting. He tries to follow the game 

at home at a very high volume, preventing communication with the people around him. His 

son Martin tells him to switch to football, his favorite sport, which he practices with other 
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friends from Loma de Guamuchil. They switch from one game to the other with the remote 

control, stopping sometimes on other shows, all of them in Spanish. 

Outside the women are chatting as they go about their housework. When they address 

Soni or Zeni, they do it in Spanish; but when Araceli, Paquis, Cris and dona Lucy talk among 

themselves they do it in their mother language. They are talking about last night's dance and 

about the preparations for the vigil for the Virgin of Guadalupe, which they must make soon. 

As in every house in Loma de Guamuchil, they also receive and make vigils for the Virgin 

for one night, inviting their friends and relatives, and the maistro to say the rosary. Their 

conversation is about what they will offer for dinner that night, and about the duties assigned 

to each one of them, so that every thing comes out fine. Year after year the family has a vigil 

at home, and it is an important event in the community's religious life. These meetings give 

more cohesion to the high-dense social networks in which each family participates. 

In those occasions the house becomes a ritual center, by means of small changes to 

the place where the image of the Virgin is installed. The participants are close relatives, and 

the family's most intimate female friends, since rosaries are usually practiced by women 

only. This means that in the Sotomea household, interactions are mainly in Yaqui that day, 

since the family women's thickest social network is made out of people who use the 

vemacular more frequently, particularly in an event that reinforces their identity, and 

establishes the validity of their ancestral communication means, which still has a great 

symbolic value within this speech corrmiimity. At this point they are visited by Candelaria 

Rosas (CR), dofia Carlota's daughter-in-law. Due to their daily relationship, only the women 
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who live within the household talk to her. They do it in Yaqui while she is injecting Buiki. 

Cande switches code to address the child; she does it in Yaqui first, but goes on in Spanish 

immediately afterwards. She tries to comfort her for the pain caused by the injection. Araceli 

(AS) and dona Lucy (DL) join the caresses to soothe the girl. They too switch codes to 

address Buiki. Then they begin a conversation about the nickname Lisi gave to Buiki, making 

code switches during a conversation in which my wife, Elsa Valenzuela (EV) and I are 

present. (Spanish in bold) 

AS: los ojitos cast se le salen. hoo, habesa? 
her eyes almost come out. you see, who is it? 

CR: hantebu, hantema, hantebu uusim. 
Ok, let's go, let's go, kids. 

AS: a que la Pochi! 
this Pochi! 

DL: Pochi tiune ume uusim. 
Pochi, tell the kids. 

CR: haisumak newa tewwa uu kompae Lisi aman a inyektaroa saiwwa. 
I can't remember how my compadre Lisi called her when he told me to inject her. 

AS: Pegi. 
CR: ahh Pegi 
DL: Pegi 
CR: Pegi ti neauhia. Habe Pegi ti neauhia? Pegita tibaneuhia. Bwe habe Pegita tine hiba au 

hia? 
Pegi, I said. Who is Pegi? I asked. Pegi he just said. Well, who's Pegi 1 said. 

DL: ika'a unen Pegik. Hita unen Pegi, ili pajarito? 
this is his Pegi. What is Pegi, a little bird? 

AS: Una gallina. Como se llama? []. La Carabina de Ambrosio katin you weama, una 
escandalosa ahi. 
A hen. What was it called? [j la Carabina de Ambrosio (a TV show) it's in a show, 
a very loud one. 

CR: Si, tambien hace asi. 
yes, she also makes like this. 

AS: hoo ma. 
you see, mom. 
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CR: Ya vez. 
you see. 

EV: Que si dice. 
she says yes. 

AS: hewi tauhia. 
say yes. 

CR: ih chookok abwatuatek chea tu'i... aibu te sacabaema. 
If your going to give her something to eat, make it something salty... Well, we are 
off now. 

DL: eewi. 
yes. 

AS: eewi, hasta manana. Que te vaya bien. 
yes. See you tomorrow. Have good time. 

His sister's crying and its cause makes Javier come close to see what is going on. Since at 

that moment he was having a fight with his cousins, calling them names, his mother tells him 

off, and says he will be injected as well. This brings on a long conversation between them, 

always in Yaqui. Dona Lucy and Cande join the chat and finally, Javier pouts and promises 

he will not insult his playmates again. No sooner does he return to his cousins, he begins 

calling them names again. Araceli shouts something in Yaqui at him, but between the music 

from the jukebox, and the children's screams, Javier does not hear, or pretends he does not, 

and goes on playing. Araceli and dona Lucy continue chatting in Yaqui about don Esteban's 

approaching cabo de ano. 

Don Esteban was dona Lucy's brother and Cande's uncle; being relatives, they must 

participate in the responso that is celebrated a year after his death, which will take three days, 

and in which most of the neighbors in Loma de Guamuchil, apart firom relatives and friends 

from other Yaqui towns, will take part. Due to the importance of the ceremony, all relatives 

must participate with money, food or other required objects. The women are also obliged to 
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make tortillas, cook and serve the meals for the large niraiber of guests that attend the ritual. 

The family women arrange the ways in which they will help dona Jesusa, don Esteban's 

widow. The proximity of the cabo de ano creates a climate of cooperation around a Yaqui 

(and Mayo^*) ceremony, particularly if the deceased person was a relative. 

In the aftemoon, don Mario visits his mother. Like almost every day, he goes to chat 

with her, and see how she is doing. With her, he only speaks in Yaqui, as with his brothers 

and sisters who live within the household. Due to her age, she does not visit them any more, 

and so they visit her in her house, which is no far away from where the Sotomea Gomez 

family lives. 

Dona Benigna finds her sister dona Lucy and her daughters under the ramada. She 

has come to find out about the vigil for the Virgin. Being relatives, neighbors and cantoras, 

they have a very strong daily relationship. Dona Benigna greets her relatives in Yaqui, and 

sits for a while to talk about the latest events and to prepare the rosary. Her nieces and 

nephews stop by and exchange a few words in Yaqui with her, before going into the house. 

Martin and Juan are back from playing football in the ground situated down the hill. They 

are talking in Spanish, but switch to their mother language on seeing their aunt there. Dona 

Lucy takes the opportunity to address her sons in Yaqui, especially Juan. Already in the 

house, Juan answers his mother in Spanish, telling her that he will later repair the wooden 

wall of the place that serves as a rustic kitchen. Dona Benigna leaves quickly because she 

must fix dinner for her family and has Uttle time to talk with her relatives, as she would like. 
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The TV can be heard inside the house. A central room serves as TV room and 

bedroom. There are other three rooms and the kitchen-dining room. Unlike the other three 

families, this is the less frequented room in the house. It has a refrigerator, a stove, a 

cupboard and a table. The floor is plain earth, while the other rooms in the house have 

cement floor. The house used to be made out of adobe, but it got very damaged, and they had 

to pull it down. A government program allowed them to build part of the house with 

industrial materials®". The ramada is outside the kitchen, under which there are the stove, and 

a table to cook and serve the meals on. During the summer and part of the other seasons, the 

members of the family prefer having their meals under the ramada. In stmimer, which might 

last to six months or more, the heat is unbearable within the house, and people spend the 

greater portion of the day, and even of the night, outside the rooms which serve as kitchen-

dining room and bedroom. 

Since the yard is very ample, there is an open space for the children to play where 

their mothers can watch them while they are doing their duties. On one of the extremes of 

the household there is a wooden room that serves as cellar. Next to it there is the laundry and 

a small room used for bathing. This household has the special feature of being surrounded 

by a wire fence, which is rare in this community, where open spaces are the rule, and the 

town people walk between their neighbors' houses with no inconveniences. 

Paquis and Lisi's house, in tum, situated on one side of the household, consists on 

one single room with earth floor and made out of adobe and with metal sheet roof. Inside 

there are only beds, a table, a place where they store their clothes, and, of course, the never 
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missing TV. Paquis always cooks in the stove outside the house, following the old Yaqui 

tradition for cooking. The physical separation between both houses is only for sleeping, 

really, for there is a constant flux of relatives between both places, some times to ask for 

something that is needed to make limch, others to talk and others just to play. In any case, the 

separation plays an important role in the reproduction of the mother language, since it is 

noticeable that at the Sotomea Somochi's place, Yaqui is the language in use in the intimacy 

of the house. When they are alone, the members of this family speak this language, for which 

they feel a strong loyalty, and which constitutes not only a code of communication, but also 

a feature of identity and solidarity. In this way, the linguistic conflict between Yaqui and 

Mayo has been solved in favor of the former within the space where all the members of this 

family nucleus interact, creating a thick network whose main characteristic is that only one 

language dominates within it. 

The night advances slowly, weaving its shadows above the town. It is time for the 

young to go in and out their houses. The Sotomea young men do the same and get ready to 

go see their girUfriend or their friends. Some of the latter come to the household to ask them 

out. In this moment Spanish is the only language used both by them, and by the adults. They 

go out and the TV is the only place where Spanish dialogues can be heard. In the rooms and 

in the kitchen the children -asking for their dirmer-, and the adults -chatting-, retake the use 

of the vernacular. From the other side of the street, the sound of the jukebox can be heard, 

with typical songs of this region of northern Mexico. The people within the house try to 

ignore this noise, and concentrate on watching TV or talking about the show, or some event 
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related to the town's community life. One by one the children fall asleep. After a while 

Araceli, dona Lucy and don Mario go to their rooms, and try to sleep despite the loud music 

that comes from the outside. Martin and Soni stay up late, watching the TV, and the guys will 

come back early in the morning from their night out. Thus, another day in the life of the 

Sotomea Gomez family and its close friends comes to an end. 

Roles and interactions within and without the social networks are in constant 

negotiation, and so there is a permanent adaptation to the changes and to the resistance tiiat 

takes place daily within a social group that refiises to modify its identity, including its 

traditional way of speaking, and adapts to the new situations according to their constant 

reinterpretation of the symbolic forms of where they are immersed. Each member of the 

family has revalued its relationship with Spanish and their mother language, sometimes to 

resist the changes through using the vernacular in all possible domains, and others 

establishing new domains for the language in power, which exerts a permanent pressure upon 

the inhabitants of this community which serves as a borderline between two societies: the 

Yoeme one with its resistance, and the Yori one with its expansion. 
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FIGURE 10: Sotomea Gomez Language Knowledge 

Yaqui Language Spanish Language 

Name Age Gender SP SS UN SU SP SS UN SU 

Mario 50 M X X 

Lucinda (Lucy) 50 F X X 

# Ulises 30 M X X 

& Isidora 29 F X X 

> Martin 27 M X X 

& Sonia 25 F X 

% Araceli 26 F X X 

@ Cristina 24 F X X 

& Jacinto 26 M X 

Juan 20 M X X 

Ricardo 17 M X X 

& Zenaida 16 F X 

Leonardo 15 M X X 

# Dorotea 11 F X X 

# Marisol 9 F X X 

# Amoldo 6 M X X 

# Carmela 3 F X 

> Mateo 3 M X X 

> Rodolfo M 



360 

% Javier 3 M X X 

% Buiki IF X X 

@ Catalina 4 F XX 

@ Julio 1 M X 
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KEY OF SYMBOLS IN THE DIALOGUES 

Units 
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Question intonation ? 
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Long 
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Vocal Noises 
Laughter @ 

Transcriber's Perspective 
Uncertain hearing [XX] 
indecipherable word or sentence Q 



362 

CHAPTER 7 

FAMILY SOCIAL NETWORKS IN A DIACHRONIC PROCESS 

INTRODUCTION 

During the last two decades, there have been important steps forward regarding the analysis 

of social networks at the level of sociolingmstics. Pioneer works by Gumperz (1982), Gal 

(1979) and especially the contributions of Lesley Milroy (1987 [1980]), as well as those of 

Lesley Milroy and James Milroy (1985 and 1992), are already considered as classics in this 

subject. The present work follows, in a way, the kind of qualitative analysis carried out by 

Gumperz, although it does it from the perspective of linguistic anthropology. This is due to 

the fact that this work starts from qualitative research on the uses of Yaqui, Mayo and 

Spanish at a speech level, and not resuming the already classic phonologic (nor morphologic 

or syntactic) variables that have been approached in quantitative analysis carried out by other 

authors, which start from the relation of quantifiable variables regarding social structure. 

In our analysis of social networks, we emphasize the clusters (Boissevain 1974:43) 

that distinguish certain groups of Mayo speakers. These kind of social networks are 

characterized by the relationship of individuals that use almost exclusively Mayo language 

as their communication means, even when several of them use Spanish to commimicate with 

other people. Their inner structure is very close, and generally, they all know each other, 

which implies a high density. This has allowed the most conservative sector of Mayos to 

concentrate, and resist the pressures that are strongly felt within social networks that are 
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mainly Yoreme. 

Gal's work (1979) is also resumed, regarding her historical vision when analyzing the 

social networks in the bilingnal community of Oberwart, Austria, with the pertinent 

differences between a sociolinguistic study and one of linguistic anthropology. Historical 

vision zdlows observing a dynamic that is not the product of a specific moment, but of a 

process that has been going on for a long time, becoming evident in those moments as a 

result, which is actually but another stage in the dynamic of language shift and resistance of 

the vernaculars against Spanish. 

The historical layout works in two levels. On the one hand, we propose a recognition 

of the studied families' social networks, not only in a specific time, but also considering the 

family history and the social networks in which their members have been immersed. The 

other historical level has to do with the economic, social and political processes related to the 

dynamic of shift and preservation of Yaqui and Mayo languages against Spanish. The 

postulates of Basset (1988), Bryant (1992), Sheridan (1988), Hershkovitz (1993), and Peet 

and Watts (1994) about political ecology allow an interpretation of these phenomena under 

this analytical approach, relating them, of course, to the dynamic of the families, their social 

networks, and the conmiunities where they interact. 

Finally, insofar as the contact between two languages with different type of status and 

use are not at the same level, the resulting conflict is a crucial element when it comes to 

analyzing the uses and functions of either language by the members of the social networks. 

Catalan researches like Ninyoles (1972), Aracil (1986) and Valverdu (1980) were the first 
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to put forth the problem of linguistic conflict that appears when there is an asymmetric 

relationship between languages in contact, hi turn, Mexican sociolinguists Aubague et al. 

(1983), Hamel and Munoz (1988), Hamel (1997), and Flores (1992) have retaken these 

postulates and advanced on the problem of the Indian languages spoken in Mexico. 

Following this line, the analysis of the shift and preservation of the native languages related 

to the social networks of two Mayo and two Yaqui families, must be interpreted from the 

basis of its permanent conflict with Spanish. 

Thus, in this chapter we intend to carry out an analysis based on the aforementioned 

postulates, relating them under the premises of linguistic anthropology. In other words, 

starting from a qualitative vision of the phenomenon, we intend to carry out an ethnographic 

approach to the types and fimctioning of the social networks of four families that show 

different ways of using Yaqui, Mayo and Spanish, under two perspectives. 

Firstly, describing the history and social networks of each family, as part of the 

dynamic that their members have undergone, in the conflictive process of shift and 

preservation of their native languages against the official one. Secondly, explaining the uses 

and functions of each language within their social networks, considering them part of a social 

process in permanent change, which is an important aspect of the dynamic of this kind of 

phenomenon. Such an approach allows analyzing the problem in terms of an ongoing process 

of change, and not in a static and terminal way, as studies on language shift have regularly 

dealt with it (see Moctezuma and Lopez 1989:144 and Kulick 1992:12). 
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The factors, not variables, considered as important in this work, and analyzed in 

previous chapters are: generation, age, gender, schooling, activity, type of social network, 

attitude, adaptation to inner factors (integration or withdrawal from the ethnic group and the 

institutions and rules that sustain it), adaptation to outer factors (level of assimilation or 

resistance to the Mestizo model), and context (situation in which the use of either language 

takes place); giving an account of those domains where the conflict is in permanent 

negotiation, while in others the language used is more clearly defined. 

Ethnic identity and linguistic ideology are factors that must be analyzed separately 

(seen as important elements for the linguistic conflict and the struggle for identity), therefore, 

in the following chapter we will deal, in more detail, with the phenomenon that interrelates 

language, ideology and identity in the context of the conflict of Yaqui, Mayo and Spanish. 

THE FLUX OF FOUR FAMILIES' SOCIAL NETWORKS. THE ORIGINS 

In the forties, shortly after the restitution of part of their territory to the Yaquis, and of the 

incorporation of many Mayos to the ejidal system of landholding, the linguistic situation of 

parents and grandparents of the Valdivia Vel^quez, Palacios Espino, Olivares Valdez and 

Sotomea Gomez family heads was very similar. Generally, most of them had their native 

language as their daily-use communication means, especially among Mayos. Dona Victoria's 

mother was monolingual and her father almost so; while don Lorenzo's grandparents, with 

whom he lived after his parents' death, spoke Mayo with each other, his grandmother being 
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monolingual and his grandfather bilingual. Dona Serafina, dona Lucha's mother, was 

monolingual as well. 

In the case of the Yaquis, there was not so generalized a monolingualism, due to the 

situation the group had gone through during the porfirista era. However, dona Carlota's 

grandmother was almost monolingual, while her father always had only an incipient 

command of Spanish. The opposite case happened with dona Lucy's grandmother; she was 

not Yaqui, and only knew the basics, and so she addressed her granddaughter in the official 

language only. For this reason, dona Lucy learned Spanish first, and then Yaqui, when she 

joined her uncles and cousins' social network, who, though they were bilingual, preferred 

speaking their mother language among themselves. 

Paradoxically, the dynamic of shift and preservation of Yaqui and Mayo against 

Spanish noticeably modified these features, and those who came from families with a very 

strong tradition of indigenous language use, along with a certain degree of monolingualism, 

changed their pattems of use for each of the languages in conflict, and ended up using 

Spanish more often with their offspring, leaving -of course- dona Lucha's family aside. In 

turn, those families whose history was more inclined towards bilingualism went on using the 

vemacular at home, which allowed them to pass it on to the following generations. 

What was determined by the similarity in both, family and commimity envirorunents, 

of the greater use of the Indian language within the social networks of the relatives that gave 

origin to the four families studied here? Several factors intertwined, and the result was a type 

of relationship between the vernaculars and Spanish, which allowed the more generalized use 
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of the former in the community and family spaces of those individuals that regarded 

themselves as Mayos or Yaquis. However, as it was seen in the first chapter, the language 

shift process had begun since the earliest contacts between the Spanish and Indians, and the 

dynamic had gradually grown, between steps forward and backwards, within the ethnic 

communities. 

In all of the cases, parents and/or grandparents had suffered the age of repression, 

which yielded the Yaqui diaspora, inner displacements in the conmiunities of both groups, 

and genocide. Between the late nineteenth and the early twentieth century, as well as during 

the Mexican revolution, they went through a conflictive period that threatened to eradicate 

their communities, their culture and their mother language on the way. Even though the 

revolution did not provide them with the justice they were seeking, it allowed inner 

contradictions that brought on a new relationship with their original territories; in the case 

of Yaquis through the restitution of part of their ancient land and the acknowledgement of 

their inner organization. The Mayos, in turn, accessed their original lands in the manner of 

ejidos, and in very few cases, in a communal way. 

Along with this, the Mayos saw the number of Mestizos within their communities 

grow, and their inner organization was reduced to the ritual aspect only. In this way, the 

ancestry of the four families was directly linked to the land. Their activities evolved around 

the production of their cultivation lands, and their relationships were framed mainly within 

the social networks of other indigenous peasants, who conunumicated in their mother 

language. After so many years of armed struggle, in which they themselves were direct 
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performers, they had finally managed to retrieve part of their traditional territory, and with 

that, a reencounter with the land that belonged to them, and for which they felt very particular 

motivations, which Mestizos have never been able to understand. Land production and 

linguistic production's fundamental elements were the family, relatives and neighbors, most 

of which shared many of the daily activities, including ceremonial ones. This type of way of 

life, which is related to ways of communication, is very similar to the one set forth by Milroy 

and Milroy (1992:19) as "way of life one"; based in the family's self-employment with 

production purposes. This work relationship reinforces the family's close social network, and 

allows an intense ideological solidarity, which in turn bears upon the preservation of the 

vernacular within the social network. 

The commimities of El Jupare and Torocoba, which would later become Guamuchil, 

used to be small towns with an indigenous majority, structured in such a way that they were 

made out of multiple and dense social networks (see Milroy 1987). Most members of the 

social networks knew each other, and so, had constant interactions. Besides, there were 

constant contacts at different relationship levels (multiplexity), like kinship, ritual kinship, 

inner civil or religious organizations, neighborhood, friendships, the ejido or the cooperative, 

to mention only some of the most important. 

Most members of the social networks of the families in question tried to stay at a 

distance from the Mestizo society around them, which was putting them under great pressures 

to incorporate into their social model, not through weapons, but through other less violent, 

but more effective means. By that time, cultural, social and linguistic difference between the 
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two antagonistic groups, was so clear that the limits between them were very well defined, 

both social and territorially. We can mention here that in this physical and social delimitation, 

one of the most characteristic features was the linguistic difference between ethnic groups 

and Mestizo society. 

The Yaqui families we have talked about were part of the old nucleus that sought to 

reconstruct their ancient model of civil and religious organization, so battered in the last 

decades, as well as to produce, for domestic use, the recovered land. Among them, there were 

maistros, like dona Lucy's uncle; soldiers at the service of the Yaqui community, like don 

Mario's father, or traditional authorities, like doiia Carlota's father. All of them were peasants 

or ranchers with a strong attachment to their traditional territory. Their relative isolation 

allowed them to form close social networks within the towns and, based on the revaluation 

of their mother language, to create dense and multiplex networks, that is close-knit networks. 

Of course, these close-knit networks were rebuilt after an intense fight to regain what 

seemed imminently lost. Before this stage, there was a complex spatial redistribution of many 

Yaquis, which brought on the creation of weak chains within the networks, due to the 

deportations to Southern Mexico sometimes, and to migration towards Arizona and other 

American states in others. Besides, many of them looked for shelter in the Sierra del 

Bacatete, or in haciendas all over the state of Sonora, to avoid being deported or murdered. 

Obviously, that substantially modified the type of networks and the use of Yaqui within them. 

Only the sense of resistance allowed, at the end of the diaspora period, the reconstruction of 

the close-knit networks, and with that, the possibility of carrying on speaking the group's 
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mother language within them. 

Even though the Mayo families that gave origin to the ones included in this study did 

not show the level of impenetrability of Yaqui networks, due to the changes that were taking 

place within their town, they did show very similar characteristics regarding to the type of 

close-knit networks. The greater presence of Mestizos in the corrmiunity; their integration to 

municipal authorities and sharing ejidal lands with Mestizos prevented Mayos from having 

so closed a type of socialization as Yaquis do; but at the same time, they had other factors 

that allowed them to go on fimctioning as well integrated social networks. 

The community had not suffered the high degree of genocide their Yaqui neighbors 

had, and that permitted them to continue with inner organization forms capable of 

agglutinating almost all of the Mayo population. Despite sharing the land with Mestizos, 

there was still an elevated level of segregation preventing direct dealing of Mestizos with the 

main body of Yoreme population, particularly women and children. The structures of ritual 

organization were so strong that most of the irmer cohesion evolved around this form of 

socialization. Finally, the language had been one of the soundest agglutinating elements 

among Mayos, and therefore they were still reproducing it almost exclusively within the 

community. 

In this way, the mentioned families led a life strongly linked to their lands, to ritual 

organization and to social networks formed mainly by Yoremes. This made it easier for some 

individuals, more reluctant to have contact with Mestizos, to keep Mayo as their only 

language; and for the rest to have it as the dominant language in all family and community 
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aspects. This allows us to affirm, based on the high degree of monolingualism reported by 

Crumrine (1977) and Spicer (1962), that the generation they studied was the last 

predominantly monolingual generation in EI Jupare®'. 

Following Milroy (1987), and Milroy and Milroy (1992), in this case we can sustain 

that the members of the families studied here, formed part of close-knit networks, as regards 

the strong density of their structures, and the multiple relationships of their members. This 

way of linking allowed them to preserve, up to that moment, the old models that upheld inner 

organization, both, in the communities of El Jiipare and Guamiichil, and -particularly- in the 

social networks that the members of these families belonged to, which showed in the greater 

use of the vernacular within them. Thus, the close-knit networks represented a conservative 

force that allowed their members to resist external pressures; which, for a long time already, 

had been trying to infiltrate them and break them down, to secure changes in their favor. The 

resistance was reaching its limit, but still had enough energy towards the inside, so as to bear 

the attacks of Mestizo society. 

Irmer cohesion within the close-knit networks was a bulwark for its members to 

preserve their respective native languages. Inside of them, the value and symbolic power they 

represented amid the possible forms of communication was striking; or as is pointed out by 

Milroy and Milroy (1992:5): "We interpret close-knit social networks as mechanisms 

enabling speakers to maintain such vernacular codes, which themselves constitute an actively 

constructed, symbolic opposition to dominant, legitimized codes". Evidently, in this stage 

there was a marked relationship between close-knit networks and the preservation of the 
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language within the different social networks, which, integrated in well established territories, 

served as bulwarks for the members of communities more inclined to resisting cultural and 

social changes, as well as rejecting changes in the communicative uses of their mother 

languages for Spanish. 

Unlike the Yaquis, the Mayos managed to keep the structure of their social networks 

without great modification, despite external presstires. Since the colonial period, there was 

an apparent adaptation to the changes taking place inside of their traditional communities. 

Even during the most critical moments of late nineteenth and early twentieth century, the 

Mayos preserved their social networks without many alterations, especially regarding the use 

of their mother tongue. This was partly due to their upholding some of their ancient 

settlements, and passively resisting the integration policies that have always been trying to 

assimilate them to the Mestizo model. However, unlike the Yaquis, the changes that occurred 

at the time of the land distribution broke down their old structures, and their social networks 

became weaker. 

CLOSE-BOsnT NETWORKS AND WEAK TIES 

Even though up to the forties, the generations that gave birth to the four studied families were 

linked to social networks with predominance of the use of the vernacular and, to a certain 

extent, of monolingualism; shortly afterwards appeared the first individuals that would start 

altering this historical situation within the most conservative social networks of the two 
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communities we deal with. Thus begins the separation of two families that passed their 

mother languE^e on to the next generation, and other two that abruptly interrupted this 

process of transmission to their immediate offspring. The four couples faced contexts and 

situations that were interrelated to the processes of shift and preservation of the languages, 

which by that time were establishing the fighting field within towns that had been formerly 

dominated by the native languages. The kind of social networks and their particular attitude 

brought on different forms in the uses and fimctions of the languages in conflict. 

In the towns to which the analyzed couples belonged, the conflict over the land had 

a brief impasse, resulting firom the restitution and endowments of workable lands to their 

original owners. Those who remained within Yaqui commimities managed to reestablish the 

social networks without the external pressure they had suffered up the late twenties. There 

was constant toil to open workable lands, whose production was saved for internal use. This 

allowed the community to integrate again close-knit networks that established Yaqui as 

dominant language. Unlike other times, this permitted the following generation to have Yaqui 

as their only language of communication within the social networks regarded as Yoemes. 

Having learned Spanish first, dona Lucy managed to turn around the shifting process 

that her mother's vernacular was undergoing, thanks to her settling down in Loma de 

Guamuchil. Her greater use of Spanish was reduced in uses and fimctions, insofar as the 

close-knit social network she joined kept a strong pressure on its members for them to speak 

the native language. The same happened with the rest of her brothers and sisters who, when 

they came from Vfcam Switch to Loma de Guamuchil, entirely modified their linguistic 
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habits. 

In turn, both don Mario, dona Lucy's husband, and don Simon, dona Carlota's first 

husband, had Yaqui for the communication language within the social network they belonged 

to, though both families had a good command of Spanish at the same time. Their families' 

incipient bilingualism allowed both to establish strong relationships within the community, 

and weak ties with the strangers to the group, many of which were soldiers or functionaries, 

who had little close contact with the members of the ethnic group. The reputation of Yaquis 

prevented strangers from establishing close-knit networks with them, although they kept 

weak relationships, resulting from impersonal contacts and very different world visions. 

Besides, the strong prestige of Yaqui language, as a reinforcing element for their recovered 

unity and inner organization, was the rule within the daily activities in which the sound Yaqui 

social networks were immersed, and of which both men and dona Lucy were an integral part. 

Both dona Lucy and don Mario preserved their close-knit networks, which by the way 

were intertwined by their marriage. Their networks were well established, and therefore they 

continued giving the same value to Yaqui, despite outer pressures. The relationship between 

this language and the dominant one favored the use of the former in family and community 

realms, leaving Spanish for more impersonal encounters, devoid of the symbolic value they 

applied to their mother language. The bilingualism that characterized this conflict situation 

was integral one which, as is pointed out by Aubague (1983:224), contributes, in the long 

run, to the disintegration process of the vemacular, following a gradual process, without 

abrupt changes. This dynamic allowed them to continue teaching Yaqui to their offspring. 
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or incorporating it to their close-knit networks. 

An opposite case happened with dona Carlota and some of her brothers and sisters. 

Their first language was Yaqui, since they belonged to a close-knit network ruled almost 

entirely by their native language. The problem arose with dona Carlota's exit from the 

territory, and upon her entrance to school, an institution totally dominated by Mestizos. Even 

though she was living with her grandparents, they kept a marginal relationship with Yoris; 

at the same time she was facing her schoolmates' sneers for not speaking Spanish, and a slow 

learning process of a second language, in unfavorable conditions. The conflict created in her 

by the process of socialization with the Mestizo world, was turned against her mother 

language. Thus, the contact with a social group -a dominating and assimilating one- different 

to her own, produced mixed feelings in her, which brought on different attitudes than most 

of her fellows: rejection to her mother language. On her return to Loma de Guamuchil, she 

became a change agent. 

She consciously sought to modify her social network's ancient communicative 

practices, so that her younger brothers and sisters, and later her children, would not have to 

bear the insults and anguish she had suffered when she got in contact with Spanish and with 

the formal education system. From then on, dona Carlota rejoined a close-knit network that 

was beginning to crack, precisely with her reappearance. Verbal reprimands were useless for 

the members of the network. Though she went on using Yaqui with some of its members, she 

used Spanish with others, especially with the smaller ones, on whom her uses of the dominant 

language were an influence. This language was coming back to the community through an 
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element of the close-knit network, accompanied by other external elements which, when they 

joined the community, they established relationships with the members of the town's social 

networks. 

After a much reduced margin for maneuver, which limited dona Carlota's use of 

Spanish within the network, other factors brought about a stronger presence of this language 

inside of it. The permanent location of soldiers within the conmiunity; the entrance to the 

networks' daily life of Mestizos who settled down in Loma de Guamuchil; the highway 

crossing the town; the accelerated growth of Ciudad Obregon; the producers' entrance to the 

market system leaving domestic use behind, were some of the most important. Thus, the use 

of Spanish consolidated within the social networks dona Carlota belonged to. In her marriage, 

and with her children and grandchildren, she went on using almost exclusively her second 

language. Inside of both families, hers and don Simon's, dona Carlota was the first one to 

speak almost no Yaqui to her children, and to increase her social network with other native 

Spanish speakers. After the divorce, dona Carlota married a Mestizo soldier. This finally 

confirmed the tendency towards change, her second husband being a Spanish monolingual. 

Her motivation for change has led dona Carlota to be one of the promoters of change within 

Yaqui social networks, which have a strong attachment to the use of their mother language, 

but that, nowadays are in clear disadvantage before the growing use of Spanish within the 

same social networks. 

Although dofia Victoria and don Lorenzo were not conscious of their attitude changes, 

and of the growing uses of Spanish in contexts previously dominated by Mayo, they showed 
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the same tendencies towards change as dona Cariota. They both came from families with the 

tradition of forming close-knit networks. They themselves had had Mayo for their mother 

language and suffered the Spanish learning process in adverse conditions. In their case, 

school also played an important role, but unlike dona Cariota, the institution where they 

studied, and according to them they learned Spanish, was becoming part of their 

communities®". 

One of the most important tasks performed by the Mexican State during the period 

of president Lazaro C^denas was that of creating schools in rural areas, and particularly in 

the indigenous zones. From that moment on. Mestizo teachers settled down permanently in 

indigenous towns, and began an unprecedented process of castilianization. School plays an 

ideology-forming role in the language shift process, and, from being a space where 

castilianization is provided, it becomes an institution that projects its transforming idea, 

which at the same time becomes an assimilating one, not only in the use of other language, 

but of conceptual changes within the ethnic communities. 

hi the Mayo area, this is combined with the incorporation of dozens of Mestizos in 

these very towns. Dona Victoria, don Lorenzo and many members of their networks begin 

a new stage of their lives, joining weak social networks. Firstly, Yoris at school press on 

them to use Spanish exclusively, not only inside of it, but also within their close-knit social 

networks. At the same time, the growth of Mestizo population in town exerts a greater 

pressure upon them, due to the progressive process of incorporation of contexts where the 

ofdcial language is spoken. It was no longer casual relationships, but sharing permanent 
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spaces inside of the town, places where there was a constant pressure for them to substitute 

the practices in the uses and functions of their mother language in favor of Spanish; trying 

to take the change to the most intimate places, like gatherings of friends and neighbors, and 

even to the family household. Due to what has been said, in a relatively short span of time, 

a rupture of close-knit social networks takes place, particularly in dona Victoria and don 

Lorenzo's. 

By the time of their marriage they were still part of close-knit social networks, but 

they had both established social relationships with other Yoremes, similar to them, and with 

many Mestizos that were akeady permanently living in the community, and belonged to the 

ejido, the school, and the health center, and with whom they began establishing relationships 

based in daily use of Spanish. The people with whom they had established a relationship 

and/or formed part of close-knit networks, and who refiised to modify their linguistic 

patterns, they continued speaking their mother language with, but with those who tended 

towards change, they permanently negotiated the use of either language, in contexts where 

there was a daily conflict between the dominant language and the subordinate one. 

The rupture in the uses and functions of their mother language in favor of Spanish 

was paired with a cracking in their cultural models, and the modification of their world 

vision, which, though they were not definitive, were sufficiently disruptive to establish a new 

paradigm in which elements of the Mestizo model were present, accompanied by a growing 

use of Spanish in their communicative patterns. This brought on a transition from local 

stability and inner cohesion to network fragmentation, due to their sudden aperture, which 
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produced an internal conflict inside of the social networks, and consequently, in the 

traditional community. From a gradual and, to a certain extent, stable process, there was an 

abrupt breaking which resulted in an accelerated language shift process, especially starting 

from the following generation. 

This is a generalized process for the Mayo; the Valdivia Vel^quez family begins 

passing only Spanish on to their children, given the high prestige it has been gaining 

vertiginously, which goes hand in hand with the growing disrepute of Mayo language. Thus, 

socialization takes place mainly in this language, not only because they address their children 

with it, but also because as they grow, a considerable number of Spanish speakers join their 

networks, forming a large number of weak ties. 

We can say that dona Victoria and don Lorenzo, apart from dona Carlota, were the 

first generation of important transition between the uses of the indigenous language and 

Spanish, in internal spaces previously ruled by the former. They went through humiliations 

and external pressures to change their communicative habits, until they finally did so. Their 

resistance already broken, they themselves became, unintentionally -in the case of dona 

Victoria and don Lorenzo-, and consciously -in the case of dona Carlota- internal rupture 

elements, no longer of gradual change. In the face of this process, there was no way back for 

them. 

The concept of early adopter, developed by Mikoy and Milroy (1985), allows us to 

give account of a phenomenon like the one observed in the cases of dona Carlota, dona 

Victoria and don Lorenzo. After being part of change-resistant close-knit networks, they 
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became early adopters of the uses and functions of Spanish. They all continued being part of 

the same close-knit networks, but it is evident that the three of them substantially modified 

their attitude towards both languages after establishing relationships with weak networks. 

These early adopters did not suddenly cease the use of their mother language, what they 

modified were their commimicative habits, creating conditions for an accelerated change in 

the formerly gradual language shift process, which Mayo and Yaqui were already going 

through in their commimities. 

It is striking that, when early adopters appear in communities that have a strong 

presence of close-knit networks, their influence is stronger than that of strangers to those 

networks. Apparently, the repercussions of these early adopters has been decisive in the 

change and resistance dynamic of Yaqui and Mayo against Spanish. Their level of integration 

makes a greater influence towards the inside possible, much stronger than the one outsiders 

can have, especially because their power for change augments in later generations. 

While some close-knit networks started to be weakened by the changes, since some 

of their individuals were early adopters, others kept stable social patterns, and continued 

functioning despite outer pressures and the incipient iimer influence towards transition. This 

kind of close-knit networks retained a strong inner cohesion and helped preserving the use 

of the vernacular as the almost exclusive communication means inside of them, for it was still 

highly valued. This strong linguistic loyalty served as resistance mechanism against the swifl 

changes that resulted from the presence of adopters in a considerable number of close-knit 

networks. 
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Having a rich heritage of close-knit networks, don Epigmenio and, especially, dona 

Lucha continued a tradition that had allowed, up to that moment, the group's survival against 

the change dynamic that was taking place in the fertile region of the Mayo, Yaqui and Fuerte 

valleys. Their attachment to social networks formed almost exclusively by Yoremes, in which 

the only language in use was Mayo, the possibilities of change within their close-knit 

networks was aknost wholly canceled. Don Epigmenio, working the land after the old style 

first, and later accessing new technology and loans for production, learned Spanish when he 

was an adolescent, when he went to school for a year. Before that, his incipient command of 

the dominant language only allowed him sporadic contacts with Spanish speakers. His kind 

of productive work, his attachment to Mayo traditions, his belonging to a close-knit network 

were a radical influence for him to carry on using his mother language in those spaces ruled 

by the members of his social network. 

In turn, dona Lucha was absolutely loyal to the use of Mayo. She is one of the many 

cases found in the Mayo region that, despite great pressures, held on to their monolingualism, 

in hardly favorable moments for it, when weak social networks, inclined towards use of 

Spanish grew around her. This was due to a strong attachment to her mother langu^e, which 

she endowed with a high symbolic value, capable of keeping the dominant language with all 

its hegemonic power at a distance. The chance of maintaining her native language at all costs 

was related to a series of factors that were an influence in the resistance process against the 

transformations that had occurred during her life. The fact that her mother was also a 

monolingual; having a permanent relationship with her; daily contact with the man that 
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brought her up and who had a distant relationship with the Mestizo model, and who followed 

the most traditionalistic Mayo practices very intimately; her connection to the close-knit 

network made up of her relatives and other Yoremes who radically opposed the changes that 

were taking place within the community; her illiteracy which prevented her from learning 

Spanish in a compulsory way; her marriage to don Epigmenio, a man that was linked to the 

group's ancient ritual structures, and who, in turn, was part of a very change-resistant close-

knit network, and finally, her activity as a housewife, devoted full-time to housework, and 

to consolidating the social network that permanently reproduced the ancient Mayo values and 

customs. 

In a similar position, but under a less conflictive dynamic, dona Lucy and don Mario 

held on to their close-knit networks, and with them, to the predominance of Yaqui language, 

as a mechanism of defense against external pressures, which by and by were penetrating the 

traditional community again, especially through some early adopters. The response of their 

network, in the face of outer pressures, was to close itself against the changes that threatened 

with breaking the inner stability, and with that, to accelerate the language shift process in 

favor of Spanish. It is striking to notice the high degree of bilingualism within their social 

network, which contrasts with the almost exclusive use of Yaqui in their inner daily 

interactions. 

Evidently, at this stage attitudes played a fundamental role, in a decisive moment of 

the linguistic conflict. Personal positions show how there were speakers who were more 

liable to change and others that were more resistant Otherwise, how could we understand the 
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resistance of many individuals, like dona Lucha (to mention the extreme case), when around 

them there was a change process going on, without an apparent reaction mechanism? In this 

case, linguistic practice is the most noticeable reflection of the attitudes assumed in favor of 

the vernacular in a conflict situation, and which of course, also works in the opposite 

direction. That is, the greater tendency to use of the dominant language by bilingual speakers 

who are more inclined towards change. 

Even though people's close and multiplex social networks can account for certain 

resistance processes, they only act in ftmction of their attitudes, which the speakers face 

individually towards the shift and resistance of the languages in contact This important factor 

is noticeable when observing how other native speakers modified their communicative habits 

regarding the dominant language, even though their social networks were basically close-knit 

ones, which began losing density, finally becoming weak social networks. 

SPREAD AND RESISTANCE IN THE LANGUAGE SHIFT 

Starting fi-om Milroy and Mibroy's premise (1985:345) that it is the person, not the language, 

that innovates, we have an innovations process that spreads out to other individuals. Thus, 

language shift spread is similar to the lexical diffusion and phonological (sociolinguistic) 

spreads mentioned by Chambers and Trudgill (1980), with the difference that in language 

shift, it is not only a lexical or phonological feature that is transmitted fi-om speaker to 

speaker, but also a process of change in the uses and functions of a language for other that 
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takes place individually. This implies a change at the discursive level, which in time is 

reflected in lexical and phonological changes, that feature a radical substitution in uses and 

functions of one language by another, when the individual is a perfect speaker, but modifies 

his communicative habits with those people with whom he once used his first language 

almost exclusively, and, in a way, serves as change agent, regarding the rest of the members 

of his network, which is generally a closed one. 

This similarity can be observed in those networks that include members with a greater 

disposition towards change (Milroy 1992). They are but a few within them, but in time, they 

exert their influence on the rest of the members, backed up by an enormous external pressure, 

despite the presence of some very traditionalistic people inside of the network. Finally, in an 

accelerated language shift process, outer pressure and irmer innovation penetrate the networks 

to such an extent that they become irmer pressure, insofar as there is a growing number of 

individuals trying to modify the old patterns. 

Even though in this study we can identify two families with a greater tendency 

towards preservation of their mother language, and other two immersed in a process of abrupt 

change in the transition of the native language, starting from an analysis of close-knit and 

weak networks; it is necessary to distinguish that there are individuals that play the role of 

change propagators, even though they belong to close-knit social networks, which have 

traditionally been crucial in the preservation of established rules, and that in a linguistic 

conflict situation, are more resistant to the language shift. 
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However, just as there are change-spreading individuals, there exist also individuals 

that resist it. In the same way, in the dynamic of the linguistic conflict, to every action (of 

pressure for change) there is a reaction (of resistance to it). Even when the close-knit 

networks are formed by individuals more inclined towards preserving the already established, 

a more detailed analysis shows that, inside of them, there are persons who are more 

tenacious, consciously or not, in keeping their positions when a greater pressure is exerted 

upon them. Generally, these individuals are highly distinguished by the members of their 

networks, and are occasionally admired by those who have different opinions. In a way, they 

are depositories of the traditions, and their flmction serves as counterweight for those who 

try to modify the establishment, and as a bulwark when everything around them is in a 

process of change. As will be seen below, both in the Yaqui and Mayo families we found 

change-resisting individuals, who were essential pieces in the dynamic of the social networks 

they belonged to. 

The following generation, that of the children of the four studied families, has lived 

a different change dynamic. On the one hand there are all those who socialized with their 

parents entirely in Spanish, like the Valdivia Velazquez and the Olivares Valdez (formerly 

Herrera Valdez) families. Their possibilities of accessing a certain degree of communicative 

competence in the indigenous language came to them from their more change-resisting 

relatives, like the great-aunt Soledad for the Valdivias, and dona Carlota's father for the 

Herreras, along with their inclusion, at a very early age, in networks with predominance of 

the native language. All of them stopped using the indigenous language in time, and 
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transmitted only Spanish to their children, which implied an abrupt change in the uses and 

functions of the vernacular and Spanish in the social networks they belonged to, which in the 

previous generation were close-knit ones, ruled by the native language. On the other hand, 

there was a preservation of the language, to a certain extent only, in the Palacios Espino and 

Sotomea Gomez families. Bilingualism has been a functional part of this generation, 

especially among the elder children, since the yoimger ones have created a distance fix)m their 

mother language, while favoring the use of Spanish in most of their contexts. There is for 

them a clear, differentiated value between both languages. The dominant language gains 

much prestige, even within family social networks, where the native language is regularly 

used, while they show an open rejection for the daily use of the subordinate language. The 

older children form a natural bridge between those who are still loyal to their mother 

language, that is their parents and all those individuals that resist the language shift; they have 

a generalized tendency towards speaking the indigenous language, particularly in the more 

intimate contexts, in ritual spaces or with traditional authorities. On the other hand, they 

establish strong relationships with their younger brothers and sisters through the use of the 

dominant language. 

There is here a clear difference between the Palacios and Sotomea families. The 

members of the former did not openly reject the use of their mother language, but joined the 

dynamic of change opposing no solid resistance. The resistance has functioned in too passive 

a way to be a counterweight for the dominant language, which has spread vmchecked within 

the loosely-knit social networks. This is why they passed on Spanish to their children as their 



387 

first language, and kept out of the resistance that other individuals have presented against the 

accelerated language shift process that takes place all over the Mayo region, and that is 

noticeable in the youngest members of this family. 

The eldest children of the Sotomea family, in turn, have presented a more active 

resistance, even confronting their youngest brothers because they prefer communicating with 

the members of the family network in the official language. Their position varies according 

to the situation and the networks in which they are immersed. While Ulises and Araceli 

belong to a close-knit social networks, Martin and Cristina have established social 

relationships with Spanish-speaking couples, and so their original positions have been 

reduced and their social networks are weak. Despite this, they keep a favorable attitude 

towards the use of their mother language, and use it in contexts propitious for its use, whether 

within the family and the close-knit social network they belong to, or with the traditional 

authorities and in ritual events, where Yaqui is the preferred language. 

The process of shift and resistance is related to extralinguistic factors that belong to 

this dynamic. Somehow, these changes reflect the opposite tendencies that can be observed 

within the analyzed social networks. On the one hand, there is an accelerated change 

dynamic, where there is a clear difference between the previous generations' productive 

activities, and those of the latest generations. From being predominantly peasants, a wider 

labor diversity was opened, along with higher schooling, which does not always imply in 

better income. The concept of the land has substantially changed since the Yaquis obtained 

the restitution of part of their traditional territory and the Mayos joined the ejidal model of 
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landholding. Decapitalization in the rural areas, and the huge number of people who are 

renting their lands have modified not only the activities, but also the symbolic value granted 

to the land. Nowadays there are more day-laborers, and a considerable number of the 

members of the networks engage in other activities, like bricklaying, fishing, or the service 

sector of larger towns; some of them have finished their studies as professors, or have joined 

the state's health system as nurses. For the latter, the land is a more or less distant memory, 

and they are little concerned about inheriting it from their parents. This apparent lack of 

interest goes hand in hand with the production problems the landowners have been facing in 

the last years. 

On the other hand we find that the more change-resisting members of this generation 

are those who have kept a permanent relationship with the land. Casimiro Palacios, Juliana 

Palacios, Ulises Sotomea and their respective couples preserve the ancient productive 

tradition of both families, and at the same time, they are the most resistant against the 

langtaage shift. In all cases, the relationship with their parents is stronger than it is in other 

members of the family, more inclined towards change. They all inherited the productive 

tradition, and live in the same family household, or in plots that belong to the family, as is 

the case of Casimiro, with whom don Epigmenio stays during the rural labor season. Despite 

the crisis, they still feel the bond with the land, seeking the way to carry on with their labors, 

as form of holding on to their cultural and productive heritage. 

A situation like the aforementioned does not mean that according to their activity, 

individuals have a necessary association between the adaptation to new models or the 
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preservation of the akeady established ones. Personal attitude (Lewin 1983:136) and 

ideological model are very important to have either position, which does not mean that there 

are only two extremes, since -as it has been seen in previous chapters- the process of shift 

and preservation of the languages has such a dynamic that the speakers use either language 

according to the context, the situation and the people with whom they have a communicative 

interchange. The truth is that the pressure over some speakers for them to eventually change 

the use of one language for the other, is in function the personal attitude they may have 

towards change in a certain moment. Members of a family may have different attitudes 

towards the use of either language. While Ulises and Araceli speak Yaqui with the rest of the 

family, and with most members of their social networks, Juan flatly refiises to speak it with 

the members of his family, and with other members of the network, despite being part of a 

family that belongs to a close-knit network. Something similar happens with Juliana and 

Eliseo. She speaks in Mayo to her parents, brothers, sisters and other members of the 

network; while Eliseo has substantially reduced its use, and has generalized his use of 

Spanish, even with his mother and nana. 

It is remarkable that, while Juan might go back to using his mother language, resulting 

from the reintegration of Yaquis when they become adults and establish a stronger and more 

formal relationship with the authorities and active members of the ethnic group, Eliseo will 

hardly revalue his first language. This is to the fact that, among Mayos, there are no inner 

mechanisms to retrieve the members of the group that have changed their attitude towards 

and use of their mother language. However, they both have the characteristic of being change 
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propagators within their family social networks. They both learned the vernacular first, and 

used it for a considerable period of time, until outer pressures provoked in them a revaluation 

of their cultural and linguistic models and practices, which brought about a rejection to carry 

on playing their role within the network, and using their native language with its members, 

as they had done so far. 

The importance of their being shift propagators lies in the motivations they exert on 

other members of their respective networks. Eliseo speaks to every member of his network 

in Spanish, which has noticeably modified the uses of Spanish and Mayo inside of it, 

particularly with his relatives of the subsequent generation, like his daughter Gisela, and his 

nieces and nephews, Juliana's children. Juan, in turn, uses Spanish with most of his brothers 

and sisters and especially with his nieces and nephews, on whom he is being an influence for 

them to speak more Spanish than Yaqui at home, as is the case of Buiki. At the same time, 

he permanently negotiates the use of either language with rest of the close-knit network he 

belongs to. 

On the opposite side of the propagators, there are the resistant. They preserve the use 

of their native language despite external pressures. In some cases, they have a passive attitude 

towards what happens around them, like Juliana, Manuel and Casimiro Palacios do with their 

respective spouses. The process has been so accelerated for Mayo, that they did not teach 

their children the language, but went on speaking it with those members of their social 

network that are more inclined towards the use of their mother language. On the side of 

Yaqui, there are individuals with a very high linguistic consciousness, that gives them a very 
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active attitude to ward keeping their mother language. Such is the case of Ulises, Isidora and 

Araceli. For them, using Yaqui is fundamental within the network, challenging those who do 

not use it daily, and passing it on to their children as an active resistance to language shift. 

In the middle, we find the bilinguals who achieved a certain degree of communicative 

competence in the vernacular, but who ceased using it in time. Some of dona Carlota's and 

dona Victoria's children belong in this category, making it almost impossible for them to 

transmit to their children and grandchildren the Indian language, insofar as they prefer using 

Spanish in their personal interactions, even with monolinguals, or with people that tend 

towards using the native language more often. Their participation in the use of the indigenous 

language is rather marginal, and they basically belong to the group of individuals with 

tendency towards language shift. Even then, the combination of very specific contexts and 

of people who are more conservative in the use of the vernacular, create the conditions for 

them to interchange brief conversations in that language. 

WEAK NETWORKS AND CLUSTERS 

Unlike what happened during the forties, when the elevated level of use of the vernacular 

within the social networks of El Jiipare and Loma de Guamuchil implied a tendency to the 

integration of close-knit networks; fifty years later, that situation gave way to a greater 

fragmentation of the social networks that make up part of the population of these two places. 

Nowadays, they have become weak networks, due to the incorporation of a considerable 
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number of members of these networks into others, where Spanish is the only language or the 

one mostly used. This was paired with the integration to the old networks of individuals 

whose main feature is being linked to diverse weak networks. The grandchildren of the four 

families in question belong to this kind of network, but for Isidora and Ulises' children, who 

still take part in a cluster, but who will eventually join other weak social networks, following 

the integration model of the other members of the family and of the community at Loma de 

Guamuchil. 

After slow advances within the close-knit networks, the transforming model quickly 

developed in a few decades, and in the lapse of an intermediate generation there was a 

transition from early adopters to Spanish monolinguals, and from Mayo monolinguals to 

passive speakers. From a bilingualism acquired in dona Victoria and dona Carlota, the greater 

majority of their grandchildren developed Spanish monolingualism, after part of the transition 

generation had been featured by a passive bilingualism in the vernacular, that is, a restricted 

competence in the Indian language, along with a command of Spanish much higher than the 

previous generation. The process from dona Lucha's Mayo monolingualism to her 

grandchildren's Spanish monolingualism was even faster, in spite of the fact that her children 

are perfect bilinguals, but for Rosa, the youngest, who was the first member of the family to 

become passive Mayo speaker. 

This situation can be explained in the following way: social instability brought on a 

swift change towards the prestige model. Social networks lost strength, and this allowed the 

entrance of many innovators and the development of early adopters in the most conservative 
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social networks. Only some of the social networks resisted the change, although in some of 

them there began appearing individiials that established coimections with other people 

outside the original groups, substantially modifying the iimer relationships. Finally, there 

were sectors with enough inner motivations to continue the use of the indigenous language 

internally. 

In this last case, we should no longer talk about close-knit networks, but about 

clusters. Defined by Milroy (1987:50) as 

"segments or components of networks which have relatively high density: 
Relationships within the cluster are denser than those existing externally and 
may also be considered as being relationships of like content. Most people's 
personal networks consist of series of clusters where ties are, for example, 
those of kinship, occupation, specific group membership and many others." 

This concept is basic to interpreting the type of relationships that takes place inside of the 

social networks of some members of the four studied families. 

While a network can be integrated by weak or strong ties, a group may be part of 

several bonds of both kinds and still belong to a cluster. These sectors can be part of a family, 

as is the case of those who prefer speaking Mayo in the Palacios Espino family, or most 

members of the Sotomea Gomez family. They can be part of ritual groups, like don 

Epigmenio, who is a fiestero, flautero and was president of the church at El Jupare, or dona 

Lucy, who is cantora in Loma de Guamuchil. Or it can be only neighbors who speak Yaqui 

or Mayo among themselves regularly, like dona Lucha with dona Victoria or don Pedrito. 

In all these cases, clusters have a high density within the networks, and are a cohesion 

factor against the external and internal pressures to be assimilated to the dominant language. 
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In both communities, these clusters represent the bulwarks of resistance of native languages 

against Spanish, especially in the Mayo region, where speakers, spaces and contexts where 

the language is used have been drastically reduced. In this way, both dona Carlota and dona 

Victoria are ascribed to clusters on their using only the Indian language with certain 

interlocutors. After being early adopters and change propagators inside of their families and 

the social networks they belonged to, they play a very different role within clusters. At that 

level, they do not represent a model of change; on the contrary, they fimction as cohesion-

making subjects for the preservation of their respective native languages. This is why dona 

Carlota belongs to the cluster where several members of the Sotomea Gomez family belong, 

besides a lot of Yoreme compadres who speak Yaqui more often with her (see Ceron 1995). 

With dona Lucy, don Mario, Araceli and Isidora, she habitually speaks in Yaqui, not as an 

attempt to negotiate the use of Spanish with these people, but because her bilingualism 

allows her to do code-switching in certain contexts, with no effect upon the irmer motivations 

of this segment of the network. 

Within the Mayo social networks in El Jupare, clusters are the last barrier against the 

language shift process. While the young accept the change towards the prestige language with 

no resistance, some adults, and especially elder people, maintain an opposite position, and 

go on, up to where it is socially possible, speaking their mother language among themselves, 

though their spaces are seriously reduced. For some conservative members, the bridge 

between their identity and internal solidarity is the use of their mother language. This central 

practice starts waning with the members that are less disposed to resistance, and has its limits 
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with those who oppose the uses of the vernacular, and prefer adapting to the presumed 

prestige attained by the use of the official language. In both, Yaqui and Mayo social 

networks, contradictions between clusters and weak networks have brought on a generational 

split (see Hill 1993:79) between the elder people that speak their mother language with 

certain segments of the networks, and young people and children who speak only Spanish in 

every context (see Lippi-Green 1989). The first generation of the four families goes on 

speaking to the other members in the indigenous language. Several of their children are 

bilingual, but their grandchildren (bom of the intermediate generation) speak only Spanish. 

This phenomenon is more evident between dona Lucha, the cluster she belongs to, and her 

grandchildren. Her rejection to communicating in Spanish with those that understand Mayo 

is in conflict with those who flatly refuse to speak the mother language, even though they 

understand it perfectly. The problem is solved by means of inverse monolingualism. In this 

way, each one speaks Mayo or Spanish to achieve communication with the interlocutor. 

Obviously, every one prefers interacting with people that speak their favorite variety; dona 

Lucha talks to Mayo speakers, and her grandchildren seek other altematives outside the 

household, since it has become an island that agglutinates other Mayo speakers, and that 

opposes the rest of the conmiimity where Spanish is the dominant language. 

Mayo and Yaqui young people try to avoid being stigmatized as Indians, lacking the 

prestige language, and so they try to use Spanish much more, refiising to speak the 

vernacular. They have assimilated the stereotype that speaking an indigenous language is a 

synonym of backwardness, which consequently brings the impossibility of achieving better 
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life standards. Under this premise, they seek to expand their social networks towards spaces 

ruled by Mestizos, becoming Spanish speakers themselves. In a way, this has been possible 

because the last generation is not too different from Mestizo society, like Yoris and 

Yo(r)emes used to be in the time of their grandparents or great-grandparents. However, 

though there is no considerable distinction between a Mayo or Yaqui young person, and a 

Mestizo one, the social networks each one belongs to somehow keep the separation between 

both social groups. 

The last two generations saw their environment change in a dramatic way. Economic 

changes in the region and the country up to the seventies; economic crisis in the last decades; 

increase in the schooling level; diversification of productive activities; expansion of urban 

centers located in indigenous areas; growth of Mestizo population within traditional towns; 

the impact of the media, and globalization of society in general are some of the factors related 

to the language shift and preservation process in Yaqui and Mayo against Spanish in the 

social networks of the four studied families. The rupture between generations and the 

different forms of resistance are related to the way in which the members of these networks 

assimilated the changes. 

RUPTURE AND CONTINUITY IN FAMILY SOCIAL NETWORKS 

Changes in the social dynamic have caused substantial transformations in the structure of 

interpersonal relationships of the members of the four Yaqui and Mayo families, and the 
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social networks they belong to. In every case it was done in a different way, modifying the 

relationships at an individual level, not as family or group. This dynamic, of course, is linked 

to the general process that affects the shift and preservation process of Yaqui and Mayo 

against Spanish. In this process, there was a transition from close-knit networks to weak ones, 

in the family histories, the most resistant individuals forming clusters. We can no longer talk 

about Yaqui and Mayo social networks in either town, since they ceased to be closed entities 

-formed by members of the ethnic groups only- a while ago. Nowadays there are social 

networks including a considerable number of Indians, but at the same time, relationships with 

non-Indians -which can be of different types (see Philips 1993:39)- are stronger all the time. 

Penetrations of these strange groups and assimilation of the prestige language by important 

segments of the Indian social networks establish an asymmetric relationship between the uses 

and fimctions of the indigenous languages against Spanish. 

Transformations in the Valdivia Vel^uez and Olivares Valdez families were abrupt 

between the first and second generation, and so it fell to the third to learn Spanish as first 

language. The social networks that the members of these families belong to are totally weak. 

The amoxmt of people stranger to the ethnic groups with whom they have had permanent or 

occasional contacts is very large and diverse, which has noticeably borne upon their 

communicative practices. Besides, some of them seek to interact with other members of the 

ethnic group with their same linguistic and social characteristics. Productive activity and 

schooling between generations have nothing to do with each other. This implies that higher 

schooling and employment level goes hand in hand with greater relationship with Mestizos, 
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not only from their own town, but also from other places. These people, including the 

members of the Palacios Espino family that share these features, react against the vernacular, 

isolating as much as they can the people that maintain a favorable attitude towards the 

continuance of its use. 

The case of the Palacios Espino family was more radical, for between the first and 

third generation there was a leap from Mayo monolingualism (or in its defect, a wide use of 

the native language) to Spanish monolingualism. In the middle there was a group that speaks 

in Mayo to the previous generation, and in Spanish to the subsequent one, but for Eliseo, 

who, when he finished studying to be a teacher, chose to speak only Spanish, even with his 

parents and grandparents, and Rosa, who, being the youngest daughter, belongs to those who 

understand Mayo well, but only speak Spanish. 

Finally, the Sotomea Gomez family's social network is the most conservative one, 

although signs of change are already showing inside of it, especially in Juan's -and then 

Leonardo's- refusal to communicate in Yaqui, as they did in their childhood, with the people 

at home. This must be added to the entrance to the family of Spanish native speakers, through 

marriage, which in turn has brought about the fact that several of dona Lucy and don Mario's 

grandchildren have learned Spanish as first language, and have a very rudimentary level in 

their Yaqui communicative competence. However, active defense of their mother language 

by some members of the family serves as an effective resistance mechanism against the 

external and internal pressures. 
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It is striking that the spaces for resistance of the indigenous language are no longer 

within the family, but in its most conservative sectors, which are linked to individuals from 

other famiUes with similar attitudes. They, generally, supply and maintain the most traditional 

organizations, like civil and religious authorities, maistros and cantoras, fiesteros, fariseos, 

matachines, pascolas and deer dancers. Together they constitute the large clusters that 

establish the mechanisms that enable the preservation of the use of Mayo and Yaqui. 

Through the cases of these four families' social networks, we can notice that there are 

no families thoroughly conservative in the indigenous language, nor entirely innovative in 

the use of Spanish. Within the family histories, forms of change and resistance circulate in 

different directions. These forms have to do with multiple, interrelated factors that shape an 

always-dynamic linguistic conflict. 
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LANGUAGE, IDENTITY AND IDEOLOGY AMONG YAQUIS AND MAYOS 

Dona Lucha's (DL) visit allows dona Victoria (DV) to chat in Mayo for a while. They are 

talking in the kitchen about several subjects related to their daily life. It is the first time that 

dona Lucha has seen us at the house, and she asks her neighbor the reason for our presence. 

This leads them to a discussion on several aspects related to the use of Mayo and Spanish. 

Somehow, their conversation reflects their positions on the language shift and resistance 

process, of which they have been an active part. 

DL: yorem nokka. 
The Yoreme language 

DV: he, huneli en en bemela gente en hune ili usim ka yorem nokbare. 
Yes, now the new generations, like the children, don't want to speak the Yoreme 
language anymore. 

DL: ka, he. 
no, yes. 

DV: Chuuri ka yorem nokka. 
Chuy doesn't speak the Yoreme language anymore. 

DL: kasi e'e. 
Almost not. 

DV: te yorem nonoka. 
But he does speak the Yoreme language. 

DL: inapo hunel au hihia yorem nonoka che bette tine au hihia. 
I tell him so, speak the Yoreme language, it's tough, I tell him. 

DV: porque, porque tuk che behre eni hu yorem nokki, yori nokteppa, tim hiawa ime'e. 
Because, because they say that it's more important to speak the Yoreme language than 
Spanish, so they say. 

DL: entok hume wepulak hiba nokame, hume yori nokka, yorem nokka ka tayame, chem 
indiom tim amew hihia @@@. 
To the ones that speak only one language, which is Spanish, and that can't speak the 
Yoreme language, they tell them they are more Indians @@@. 

DV: yoyakam hunel aane. 
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It's true that they are like that. 
DL: chem indiom, empo emo yoritiakari ka yorem noknake. 

That they are more Indians, you think you're Yori that's why you don't speak the 
Yoreme language (referring to other people). 

DV: itapo hume yolem che himete ay tiwe yorem nookiayi eme. Inapo ka ay tiwe. Inapo 
senyorammek weramatei kanne kanne ay tiwe. 
We Yoremes are ashamed of our language. I'm not ashamed of it. Me, when I'm with 
Yoris, I'm not ashamed of speeiking it. 

DL; Hibba habetaw noknake? 
You always speak it with anyone? 

DV: puesite yolemem, hita bechibosu ay tiune. 
We, if we're Yoremes, why are we going to be ashamed of it. 

DL: inapo hune kai tiwe. 
I'm not ashamed either. 

DV: ya ves, itom asuam hunete katte amew yorem nokka. 
You see, we don't speak the Yoreme language to our children either. 

DL: mmh 
mmh 

DV: hua bechibom ka nonoka. Si itapo am ilichiak nateka amew yorem nookatek akima nok 
eyyey. 
That's why they dor 't speak it. If we had spoken to them in the Yoreme language 
since they were kids, they would speak it. 

DL: hume kaa hikkaha. 
They don't understand it? 

DV: te bwan itapo ket ama hiobek humu. 
But we too made that mistake. 

DL: ento Lorenzo hune yoreme. 
And Lorenzo was also Yoreme 

DV: akima hikkaha, akima hikkaha. 
They understand it, they understand it. 

DL: akima hikkaha. 
They understand it. 

DV: tem karame nooka. 
But they can't speak it. 

DL: a chu Rocio kecha hikkaha? 
Does Rocio understand it too? 

DV: hewi, kia leperia tibam nonoka humee @@@. 
Yes, bad words, that's all they can say @@@. 

DL: husu Karina? 
And Karina? 

DV: wa huime kat hiba, huka hibam taaya. te inen ette hoapo kaita. 
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She too, that's all she knows, but like to talk, nothing. 
DL; a kia ineli huenasi nokka. 

Like that, only bad things. 
DV: hewi, huenasi nokta huka hibam taaya @@@. 

Yes, only bad words, that's all they know @@@. 
DL: te ineli suamsi hita ettewatam ka taaya. 

But to talk well, they don't know it. 
DV: e'e te ineli enchaw attehwai yorem nokpo watek hikkaha, watet entok ka hikkaha. 

No, but if you talk to her in Yoreme language, she understands some things and 
others she doesn't. 

DL: a'a 
ah 

DV: A pues ineli weyye bwan en imii yorem nokyawa bwan te kabe, katim yorem nokbaare. 
Well, that's the way it is, now they want people to speak the Yoreme language, but 
none, they don't want to speak the Yoreme. 

DL: te hiban yorem nonoka, te che barmatakam ka yorem nonokay. 
But they always speak the Yoreme language, though they didn't use to before. 

DV: he te empo ket hiba aw yorem nonoka. 
But you always speak to him in Yoreme. 

DL: inapo aw yorem nonoka. 
I speak to him in Yoreme. 

DV: a'awe yorem nonoka. 
You speak to him in Yoreme. 

DL: awne yorem nonoka entone ineli ^ay que me dijiste? ique me dijiste? Yorimoocho 
tine aw, hihia @@, tokte yori moocho empo. 
I speak to her in Yoreme, then she says, oh, what did you tell me, what did you tell 
me. Half Yori, I tell him @@. A half Yori, that's what you are. 

DV: kata Antonio, desde haiki wasuk tekasu nuksakawak. Busan metpo aman aney Juan de 
la Huerta tiawi. 
Didn't they take Antonio away since he was I don't know what age. Six months he 
was there in San Juan de la Huerta. 

DL: hakuni? 
Where? 

DV: Mexicow heela. 
Near Mexico City. 

DL: a'a 
ah 

DV: busan metpo aman aney 
He was there for six months. 

DL: a humuni aney. 
Ah, he was there. 
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DV: he, pues itapo, itom yorem tiakari bwan ento yorem nokka a hikkaha tiakari hu Emilio 
a'aba nuuka Etchohoa betana. 
Yes, well we, we are Yoremes, and because he understands the Yoreme language 
Emilio came to get him from Etchojoa. 

DL: te a hikkaha. 
But he does understand it. 

DV: INI betana. 
From the INI. 

DL: te a hikkaha. 
But he does understand it. 

DV: a hikkaha, ento kiali ili inelal a nonoka te ka tua a nonoka. 
He understands it, but he speaks it just like that, but he doesn't speak it well. 

DL: a'a 
ah 

DV: te a nonoka, kompa Tanitamek tulisi a ettetehoa. 
But he does speak it, with my compadre Tani he speaks it well. 

DL: humo 
there. 

DV: hewi, yorem nokka, te kata, ringo nokatek bueytuk kia laulauti noknake hunela nonoka. 
Yes, the Yoreme language, but he does it like when a gringo speaks, he speaks it 
slowly, that's the way he speaks it. 

DL: hewi bwan @@. 
Well yes@@. 

DV; hunela nonoka, te te hiba nonoka. 
That's the way he speaks it, but he does speak it. 

DL: mh 
mh 

DV: pues inapo ento inapo alia ara nooka, tene kabetamek a nokmamachi. 
Well I, I can speak it, but sometimes I don't have anyone to speak it with. 

DL: usimmewe yorem nonoka eni? 
Now you talk with your children? 

DV: kialim yore a abbwa. 
They only laugh at you. 

DL Antoniota maalak. 
Antonio's daughter. 

D V: he, mh, kialim kobata wiktiaka sekana bicha hakum sasaka. 
Yes, mh, they only shake their head and go somewhere else. 

DL: yorem nokpe amew nonoka wanay kancham hikkahai, yori nokpe am tehwanake. Dee 
inow weria te aw hiauna ke yorem nokpo. 
Speak to them in the Yoreme language, then when they don't understand it, you tell 
them in Spanish. Bring me that, you tell them in the Yoreme language. 
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The conversation between these two women is a reflection of their viewpoint on a process 

in which they have played a very important part, both, in their role as change innovators -

played here by dona Victoria- and as resistant persons -zealously practiced by dona Lucha-. 

Besides, like in this particular case, they are an active part of a compact group where Mayo 

is the almost exclusive communication means. There are three aspects at play in the 

elaboration of this speech, which will be analyzed in this chapter: language, identity and 

ideology, in the context of the social networks of the four studied families; or rather, how 

ideology serves as a bridge between language and identity. Though, as will be seen later, we 

should actually talk about ideologies" as a link between forms of speech and identities. 

Different approximations to the relationship between language and identity (Le Page 

and Tabouret-Keller 1985, Edwards 1985, and Hill MS), and between language and 

ideology (Hill 1985, Woolard 1985, Woolard and Shieffelin 1994, Gal 1987, 1993 and 

Kroskrity et al., (eds.) 1992) have been worked upon during the last two decades. There are 

also some works where all three factors are discussed (Gumperz and Cook-Gumperz 1982, 

Kulick 1992, Kroskrity 1993 and Valinas 1996), though in some cases it is done separately 

(Woolard 1989). In this analysis, the discussion gives an account of the diversity of 

possibilities around these relationships, insofar as what Gumperz (1982:39) sustains 

regarding that "we know that ethnic identity does not show a one to one relationship to 

langviage," and that there is not one ideology related to language, but multiple ideologies 

linked to the uses of language (Woolard 1992). In order to mterpret these processes of the 

languages' shift and preservation dynamic, an ethnographic research is required to give 
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account of local ideologies, which are always complex and contested (Hill 1995:1). 

In this chapter we will try to analyze how ideologies mediate between linguistic 

practices and the identities these connote, functioning in a different way among the diverse 

actors that make up the social networks of the four Yaqui and Mayo families. 

YAQUIS AND MAYOS' IDENTITIES AND THE ROLE OF THE INDIGENOUS 
LANGUAGE 

Before beginning the analysis of the relationship between the languages, ideologies and 

identities, we will see how different anthropological approximations have placed the Yaquis 

and Mayos' ethnic identity, and the role played by the indigenous languages in these 

characterizations. In these works we can notice different perspectives of how native 

languages are a substantial part in the definition of ethnic identity for Yaquis and mainly for 

Mayos; or how they can be secondary attributes, though not lacking in importance, starting 

from observing how the language shift phenomenon modified communicative practices 

without equally modifying their ethnic identity. 

According to Spicer, "we understand, by general identity, the inclusive concept 

Yaquis have about themselves." (1994:389). This definition is complemented with what he 

sustains about identity systems, which are no more than objective symbols of culture, and 

where language has an important role to play (1971). Spicer noticed the language shift 

process of Yaqui to Spanish, at the same time as he observed a strong sense of identity within 
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the communities, maintaining that any language could give sense to the identity system. 

Unlike what Spicer saw with the Yaquis, Crumrine (1977) points out that the language is 

fundamental to be able to understand the Mayos* identity. Crumrine's research is based in the 

Mayos' religious system, almost as the last resort for the group's ethnic identity. According 

to him, though, the religious system that upholds the ethnic group can only be accessed 

through Mayo language. This is due to the fact that the two most outstanding aspects of being 

Mayo at the time Crumrine carried out his fieldwork, were religion and language. He stresses 

it this way when he defines Mayos: 

"without even assuming a Mayo society, in a group of persons there are 
groups of individuals who first of all speak adequate-to-excellent Mayo; 
secondly, support special ceremonies in which the Mayo language is often 
used; and, thirdly, identify themselves not only as Mexican but also as 
Yoreme or Mayo (1977:34)". 

In those moments the language enjoyed a very positive value within Mayo families, and it 

represents the communication means par excellence in daily rituals inside the communities. 

There was a high degree of Mayo monolingualism, and all rituals were practiced mainly in 

that language, which does not happen nowadays; though, to tell the truth, it is in the ritual 

system that Mayo language keeps its strongest presence, and not inside the Yoreme family 

networks, as it used to be up to the sixties. 

McGuire (1986) places Yaqui language On a secondary plane. For him, Yaqui identity 

is directly related to the ascription of its members on the basis of their origin and background. 

Following this idea, Radding (1989:353) maintains that "membership is ascriptive and 

participation in religious ceremonies and political office is voluntary. Yaqui receive ethnic 
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status through genealogical descent."..., the "facts of birth" that Keyes points out as 

primordial quality of ethnicity (in Williams 1989:423). McGuire finds productive Nadel's 

proposal on the structure of roles, in which there are three grades of attributes: basic or 

pivotal, sufiBciently relevant, and peripheral. McGuire elaborated his analysis including two 

kinds of attributes. The pivotal is the most important becaiise it is the support of the identity, 

and it is determinant of status. Within the pivotal attributes of Yaqui identity are the Yaqui 

genealogy and the flexibility of criteria in interpretating Yaqui membership. The secondary 

attributes are important but their absence or variation do not afifect status. There are: dress, 

traditional knowledge and shared historical experience, ritual-political participation, and 

native language use. He claims that, "the ability to speak Yaqui appears to be a significant 

secondary attribute of Yaqui ethnic status" (1986:49). 

Figueroa (1994) maintains that Yaqui membership is basically through family origin, 

but a validation is very important through performance of "yaquiness". In addition to this 

form of membership he introduces Banton's (1983) paradigm on boundaries and membership 

privileges. Figueroa points out that Yaquis are in the excluded category, which has strong 

boundaries and high privileges. On the other hand, he maintains that Mayos also present a 

form of ascription similar to the Yaquis, that is, by genealogical descent. This 

characterization is problematic however, because they present differences in territory 

ownership and political organization. The kind of category is numeric, which has weak 

boundaries and low privileges (Figueroa 1994:358). 
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Figueroa affirms that "the self-perception of their singularity as Yaquis evolves 

around the land, their customs and their autonomous character" (Figueroa 1994:355). For 

him, among their identity's most important aspects, the native language is a highly valued 

element, and he points out that "it is inconceivable for one of them not to speak their mother 

language correctly, for it would be a sign of indifference" (Figueroa 1994:335). There are, 

of course, many individuals that acknowledge themselves, and are acknowledged as Yaquis 

who speak little if any of the vernacular, as McGuire (1986:51) has already remarked, and 

as it is made clear in the present work. However, Figueroa appeals to the idea generalized in 

the Yaqui communities, that their mother language is one of the most important features of 

their self-acknowledgment. Moreover, he affirms that Mayo language is in disuse, along with 

other visible signs of their identity, and that participation in the religious system upholds 

Mayo identity, where, by the way, the language remains as a decisive element (Figueroa 

1994:362). 

Finally, O'Connor (1989) asserts that the economical changes have affected Mayos' 

ethnicity, and therefore the members of this group are placed between being Yoremes and 

being Mestizos. In order to elucidate this problem, she resorts to the definition of cultural 

continuum between either identity (1989:4). Thus, the permanent process of ethnic change 

has been a determining influence to be able to elaborate a definition of identity based in 

ethnic traits. Among the four fundamental treiits that O'Connor uses to observe the 

continuum, there is the use of Mayo language, which in tum can belong to another 

continuum, that is, from Mayo monolinguals to bilinguals who know and speak little of this 
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language. The other three ethnic traits are having Mayo surnames, participating in the Mayo 

religious system, and having the wooden cross in front of the house. Based in these four 

categories O'Connor defines that there are people in one end of the continuum, are Mayo, and 

there are people in intermediate places, or in the Mestizo end. 

"Individuals who have Mayo surnames, speak Mayo, participate fiilly in the 
Mayo religious system, and live in a house with a house cross throughout the 
year are clearly on the Mayo extreme of the cultural continuum. Those who 
have Spanish sumames, are monolingual in Spanish, participate only 
marginally or not at all in the Mayo folk-religious system, and never have 
house crosses in their patios are at the Mestizo end of the continuum." 
(O'Connor 1989:54). 

Even though these traits help us to understand membership of Mayos as opposed to Mestizos, 

O'Cormor leaves aside the role played by descent in the Mayos' identification. Within the 

families studied here, we find several individuals that have no Mayo sumames, did not leam 

the autochthonous language, do not participate in the ritual system, have no wooden cross in 

front of their houses, and even so, they acknowledge themselves, and are acknowledged as 

Mayos, on their being children of Mayos, and regarding themselves as Mayos, though their 

habits are far from similar to those of the people that exercise their identity in a daily practice. 

At the same time we find Mestizos who have learned a little Mayo, and participate 

in their rituals, but that does not determine their being regarded as Mayos, neither by 

themselves, nor by those who really are. My wife and 1 could be in such a situation both with 

Yaquis and Mayos. We know a little of both varieties and participate in the religious 

ceremonies, sometimes as godparents, or carrying the sacred images, but this does not make 

us Yoremes, nor do Yaquis or Mayos recognize us as such". The aspect in which, I believe. 
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O'Connor advances on understanding, is in proving how some Mayos fluctuate between 

being Mayos and neutralizing that belonging in contexts unfavorable to their identity, which 

she describes as situational ethnicity (1989:55). For this reason, and as she points out, we 

could not talk about clearly delimited ethnic boundaries between the members of both social 

groups (1989:120). Finally, like Crumrine, O'Connor grants to Mayo language and to religion 

the important supports of the group's ethnic identity®^. 

As we have seen, the identity of Yaquis and Mayos is linked, according to these 

authors, primarily or secondarily, to the use of the vernacular. It is noticeable that the use of 

the indigenous language is a secondary feature when we refer to the definition of identity as 

an attribute; but in the case of Yaquis and Mayos it is primordial for identity as daily practice, 

despite all the contradictions implied in the language shift process, where the native language 

ceases to be used by a sector of the group, but which finally serves as a reference point in the 

daily process for preserving or changing the uses of the languages in conflict. 

THE ROLE OF IDEOLOGY AS MEDL^TOR BETWEEN LANGUAGE AND 
IDENTITY 

In the conversation between dona Lucha and dona Victoria that opens this chapter, or in the 

discussion between dona Carlota and Epigmenia (presented in the chapter about the Olivares 

Valdez family), we can notice how the linguistic ideologies are explicit (see Mertz 1992:326) 

when the participants openly discuss the uses of Yaqui, Mayo and Spanish; but in turn, they 
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serve as meaning bearers regarding the forms of identity negotiated among the participants. 

The discursive practices of the members of the four families' social networks show that 

linguistic ideologies are neither simple, homogeneous nor static, and therefore are in constant 

negotiation, which results in different uses of the languages, directly related to the speakers' 

identities. 

Here, linguistic ideologies would be "a crucial part of the social groimding of 

language use and structure" as synthesized by Mertz (1992:326) from other authors that have 

considered the ideological role of language, no longer as a false idea of reality, but as a 

substantial part of its structure and practice. These linguistic ideologies would be, apart from 

cultural models about the relationship between language and society (Woolard 1992:237), 

wrestling arenas between the dominant ideologies' symbolic power and the forms of 

resistance that serve as counterweights to that authority (Philips 1992), which has been called 

ideology of domination and ideology of resistance (see Hill 1992:275). Woolard, in turn, is 

based on the Gramscian term of hegemony and, though she does not mention it, on the term 

of counter-hegemony, to define the concepts of status and solidarity within the ideological 

struggle where the language is immersed, and plays a substantial role. In turn, the term of 

diglossic ideology coined by Ninyoles (1975), and used in Mexico to give account of the 

dynamic of the conflict between the indigenous language and Spanish (Flores and Valiiias 

1992) reveals, mainly, the dominant ideology, though it is always remarked that there is a 

counterpart that resists the attempts to domination. It is noticeable that in all these cases, there 

is a tendency towards proving there are two closely related aspects, domination and 
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resistance, which are at work in the dynamic of language ideologies. This leads us to stressing 

that language ideologies are not only abstractions that serve as interpretative filters between 

language and society, or forms of subordination and domination; they are also related to the 

daily practices that somehow shape local ideologies, elaborated in the permanent process of 

social reproduction. This is why, in this work, we have tried to approach the speakers' daily 

practices as reference point to discuss how the multiple ideologies have flmctioned within 

the history of the social networks of the four Yaqui and Mayo families' members. 

Besides, just as we say there is not one ideology but multiple ideologies, we must also 

acknowledge there is not a sole, monolithic dominating ideology, nor is there one single form 

of resistance to this domination (Gal 1992:447); which makes it fimdamental to try and 

incorporate all possible forms when examining daily practices in the differentiated uses of 

the languages in conflict. For this, we have proposed an analysis, starting from the external 

relationships of the members of the social networks studied here, but mainly with their inner 

relationships. It is inside the social networks ruled by yo(r)emes that the most intense struggle 

takes place, between those who have assimilated the dominant ideologies and those who 

resist them -in a passive or active way; along with, of course, all those who permanently 

negotiate their position in either perspectives. Therefore, we could talk here about multiple 

ideologies that result in diverse types of use of language and their relationship with diverse 

forms of identity. 

Even though the language as an identity criterion can be considered as secondary, the 

role it plays is flmdamental for the reproduction and practice of identity, whether it is when 
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using it or as an emotional referent of those who some time feel identified as yo(r)mes, but 

who no longer have the linguistic competence that allow them to conmiunicate with native 

speakers. According to this viewpoint, the native language is not only important under the 

criterion of who uses it, their competence level and the frequency of its use; it is also 

important as a reference point for those whose mother language is Spanish, but hear their 

ancestors' language around them everyday; which -for multiple reasons- they did not leam 

how to speak, but which is the obligated reference, openly or subtly, positively or negatively, 

at the moment of negotiating their identities. Thus, the linguistic criterion is closely 

connected to identity, though in certain cases it is only in a veiled maimer, through ideology. 

Coming back to the conversation between dona Victoria and dona Lucha, we can 

identify what is explicit or implicit in the lingmstic ideology each has developed around the 

shift of Mayo by Spanish. Firstly, the difference between viewpoints is noticeable, since their 

communicative practices are very different. Dona Victoria complains that her offspring no 

longer speak the vernacular, at the time that she acknowledges that both she and her husband 

were an active part in this process. Dona Lucha in turn maintains the position of Mayo 

monolinguals, who have openly refused to use Spanish as a second language, and press on 

some of their closest friends to preserve the use of the native language in the most intimate 

spaces. She knows who are Yoreme children and do not want to speak Mayo. She considers 

still as Yoremes as those who regularly speak the native language. She openly jeers at those 

Mayos who no longer want to speak their mother language to try to neutralize their ethnic 

identity. 
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Dona Lucha makes a distinction between Yoreme and Indian. While the former has 

a positive coimotation, she uses the latter as a pejorative word, which, for her, has the 

meaning of fooi or Stupid. According to her, those who have Mayo origin and do not speak 

their mother language not only do not cease to be Yoreme, but are also fools, Indians that try 

to hide their cultural heritage, represented here by their native language. There is another 

disparaging term she uses to refer to these persons: Yori mocho. It means half Mestizo, and 

like the word Indian, she uses it to refer to people with Mayo origin, but a negative attitude 

towards it. She speaks in Mayo to this kind of people, and mocks them when they do not 

understand. It is her method, which -by the way- has proven utterly useless, to face the 

growing use of Spanish within her social network. 

Dona Victoria speaks first in inclusive to refer to a general feature that includes 

almost all Yoremes about their negative attitude towards Mayo language. She quickly 

rectifies that she is not ashamed and that she speaks her mother language even when Yoris 

are present. Dona Lucha maliciously asks her if she talks to all Yoremes, since she only 

taught her children Spanish. This makes dona Victoria reconsider and affirm that her husband 

and she were wrong on not teaching Mayo to their children when they were little. At the same 

time, she acknowledges that, being Mayos, they have come to understand a little of their 

language. This was the flmdamental characteristic for Antonio to be offered a job as a cultural 

promoter. Finally, dona Victoria complains that there are not many people left, with whom 

she can speak her mother language, and that her grandchildren refiise to leam it. Dona Lucha, 

based on her position, suggests speaking to them first in Mayo and then in Spanish so that 
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they can understand. 

It is evident that both recognize the changes in the uses of Spanish and Mayo, but 

each has had a different attitude in this process. Doiia Victoria is more objective regarding 

what has happened and the impossibility of reverting the process within her family network. 

Dona Lucha, in turn, remains loyal to her ideology and questions all those who have modified 

their linguistic habits in the last years. Dona Victoria is not spared from this criticism; she 

was an active agent for her children not to leam Mayo. What underlies this conversation are 

the language ideologies that each has developed through personal experiences, and in relation 

to the social networks in which they are immersed, especially in the family ones, which are 

where their role has been determining in this dynamic. 

These ideologies are opposed to the dominant ones, which, to a greater or lesser 

extent, have penetrated the family nucleus of both groups. Their presence can be felt not only 

at a discursive level, at the level of reflexivity, but also in the communicative practice 

resulting from the daily negotiations between the native language speakers, and those who 

speak Spanish. Here we can also talk about dominant ideologies resulting from the multiple 

positions on the indigenous languages spoken in Mexico, and particularly within the zones 

where a vernacular is spoken. Besides, among the Spanish speakers of the region, there are 

those who have but a distant relationship with the ethnic groups' members, but who still bear 

upon the uses and functions of the languages in conflict. However, those Spanish speakers 

who have daily, direct contact with the native speakers are the ones that exert the strongest 

pressure on the ethnic group, particularly on those who oppose the least resistance to the 
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shift. This has caused many Yo(r)mes to internalize these positions that directly favor 

Spanish within their social networks (see Munoz 1983:31). 

The idea of nation and of a common language is a underlying aspect to all language 

policies in Mexico, which somehow serves as a spear point to press upon the native speakers 

to cease using their vernaculars. Thence the existence of a terminological and conceptual 

distinction between Spanish and the indigenous languages. The former has a higher status 

than the latter. It is considered as the true language, while the others are pejoratively called 

dialects, having a level much beneath a language's. This terminology is generalized in 

Mexico, and the very Indians use these terms to refer to the official language and to their 

vernaculars, giving them differentiated values. Yaquis and Mayos use these terms as well, 

with the diJBference that when they are not opposing their language to Spanish, they call it la 

lengua "the language". 

Among the dominant ideologies there are those that connect the indigenous language 

and their speakers with signs of economical, cultural and educational backwardness. There 

is also the idea that those who speak a vernacular devote much time to rituals, which renders 

them less productive. They also reject their little interest in obtaining larger profit with the 

overexploitation of the land, so productive in this region. Besides, the Mestizos of the region 

strongly criticize Yaquis and Mayos for their distribution system of food and minor utensils. 

Ritual fiestas help in this purpose, and are extended to the distribution of goods within the 

families and their yo(r)eme social networks. Finally, they relate the uses of Yaqui and Mayo 

languages with the low schooling levels and the minimum rates of professionals within these 
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groups. Although the Yaquis have an important amount of professionals, though, since they 

work inside their community, they are not noticeable for the region's Mestizos. 

LANGUAGE AND IDENTITY IN A LINGUISTIC CONFLICT SITUATION 

The education system is a highly ideologized factor, which makes it an element of great 

importance when it comes to appraisals over the uses of the languages. As a public 

institution, school plays a double role inside the indigenous communities dealt with here. On 

the one hand, it is the place where the children and young learn or develop certain abilities 

that improve their communicative competence in Spanish; and on the other, it works as an 

vehicle in which the use of the official language is imposed or legitimized (Bourdieu 

1991:32), which transcends the purely school aspect, and penetrates other levels like the 

family or the social networks, substantially modifying their identity forms. Some examples 

of the experience of the social networks' members with the school system will do for 

illustration. 

Firstly, all those whose first language was the vernacular, affirm it was at school that 

they learned Spanish^, which in some cases was the origin of huge sacrifices and traumas 

that left a deeply sealed mark, like dona Victoria's and especially dona Carlota's experiences; 

which led them to having a different attitude to both languages, sprung firom their personal 

histories. At the same time, the teachers have pressed upon both students and their parents 

for Spanish to be spoken in the private realm, as a substitution of the native language. 
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charging the use of the vernacular as one of the main reasons for the educational, social and 

economical backwardness. In their turn, both dona Serafina and dona Lucha affirm that they 

did not leam Spanish since they did not go to school; however, both of them find it necessary 

for their offspring to attend school to access better life standards. 

The ideological role played by school in these communities is not too different to the 

one it plays in the rest of the country. Pressure on students -who speak an indigenous 

language- to use Spanish, is very intense, even in schools where, supposedly, there is 

bilingual education (Brice 1977, Pardo 1983, Hamel 1988). It is obviously greater in schools 

of the indigenous zone where this type of education programs cannot be found, like EI 

Jiipare®^ and Loma de Guamuchil. Since castilianization is the main objective of school in 

Mexico, the very native speakers reject bilingual school in their towns, having incorporated, 

into their local ideology, that of the teachers and of other change agents that, for decades, 

have fostered exclusive use of Spanish at school. In these places there is no discussion about 

a bilingual school, as does happen in other towns, mainly in the most traditional Yaqui area. 

There we find a growing interest in bilingual education, as is happening in other places of the 

country, like in the case of some ethnic groups in the state of Oaxaca (Mena and Ruiz 1996). 

Now, there is a fimdamental difference in Yaqui and Mayo social networks when 

some of their members access professional careers. Eliseo's case stands out among the cases 

of change of linguistic habits and neutralization of the ethnic identity, due to the influence 

of school. It is obvious that in this process multiple actors take a part, but the relevance of the 

education institution as a highly disturbing element inside social networks, is also evident. 
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Eliseo's first language was Mayo, and he only learned Spanish when he was eight years old, 

when he entered elementary school. As a bilingual, he went on using Mayo at his parents' 

house, especially with his mother, who is a monolingual, until he finished studying to be a 

professor and went to work to the state of Tabasco. On his return, he had modified his 

attitude towards his mother langiiage and entirely assimilated the ideas held within the school 

system, which, to the date, still keep an intransigent attitude towards the vernaculars spoken 

in Mexico. He stopped using Mayo everyday, even with his mother, who always addresses 

him in this language, and set, at the same time, a barrier against all aspect related to Mayo 

practice. Though he does not openly reject his identity, he does not reaffirm it daily, as his 

older brothers and sisters, his parents and his grandparents do. Only in cases when there is 

an absolute rule of the ethnic identity does Eliseo adopt an obliging attitude and joins it, 

being skilled in its functioning. Moreover, under the influence of his magisterial circle, he 

now sees the Yoreme ritual system more as a folkloric thing than as means of expressing a 

form of identity. This is why, during a vigil for the Virgin at the Valdivia Velazquez family 

house, Eliseo attended and spoke in Mayo with the matachines, one of the organizations with 

a high level of ethnic identity, and a bulwark to Mayo language. Finally, Eliseo is one more 

of those who are Yoreme, but do not act as such. His social network is made up many 

Mestizos, with whom he has a daily relationship, mainly teachers who function as spear 

points of the dominant ideology. Eliseo is Yoreme, feels himself as such, but most of the time 

he tries to neutralize his ethnic identity due to his close relationship with external factors that 

have strikingly influenced him. 
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Regarding Juli^ we can say that education ended up removing him from the practice 

of Mayo identity. His incipient command of the vernacular disappeared when he studied 

outside the community, first in Huatabampo and then in Hermosillo. By the time he finished 

studying engineering, his participation in Yoreme practice had considerably diminished. 

Nowadays Julia's ethnic identity is more abstract. His idea of being Yoreme rests in an 

idealized past, rejecting the forms in which identity is still practiced by those who still do, 

though with some adaptations. Like his mother, he rejects dona Victoria's participation as a 

fiestera. For them, the idea of wealth is almost entirely Mestizo. They believe, like the Yoris, 

that the expense fiesteros go to are absurd. Their common sense indicates that accumulation 

of wealth leaves better dividends than its distribution in religious fiestas. 

For Yaquis, accessing high education levels does not necessarily imply a withdrawal 

from ethnic identity. Furthermore, sometimes absorbing professionals in the group's inner 

institutions reinforces even more their adhesion to the ethnic group. Araceli, Martin, Berenice 

and Javiera are in this situation. The first two are already working as bilingual teachers, 

which has allowed them to carry on with their vigorous sense of ethnic identity. They both 

use their mother language regularly, though Martin does it less often, due to the place where 

he works and the social network he belongs to. 

Bere and Javi, in turn, find it necessary to leam Yaqui as a result of their experience 

in places more inclined towards the use of the vernacular. At the same time, they participate 

more actively in the community, on their working, in different towns, while they study 

pedagogy. Their incipient command of Yaqui does not contradict their sense of identity. 
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though their practice may not be as orthodox as that of other Yaquis, both in Loma de 

Guamuchil and in other towns. This community's local ideologies have a strong sense of 

adaptation, and therefore, despite the rise in the use of Spanish inside of it, its actors continue 

feeling as Yaquis as those who keep more distance with Mestizos. 

Along the three or four last generations of Yaqui and Mayo people, the arena for the 

ideological struggle passed from institutions related to the state like school, the Banco de 

Credito Ejidal, government departments, or medical service institutions; to institutional 

spaces less related to Mestizo society, like the family and, by and by, the ritual and religious 

system. The struggle does no longer take place at a public level only, but in the private realm, 

where it becomes more conflictive. This has brought about very strong inner contradictions 

between those who have assimilated the dominant ideologies, modifying their sense of 

identity at the same time-, and those who resist this authority. The symbols of ethnic identity, 

especially the language, have changed along the course of the last half-century. The feeling 

and identification of speaking the native language during the fifties and sixties was not the 

same as in the eighties and nineties. Besides, these contradictions have brought on changes 

in the participation and membership in the processes of life history (Woolard 1989:47-8), 

including different attitudes and practices towards the vemacular (the lingual life histories 

pointed out by Kroskrity (1993). While in some moment of theu- lives, some individuals 

negotiated and neutralized the practice of their identity, in others they became more 

conservative and try to regain their old ways of practicing it, as has happened to dona Carlota 

and dona Victoria. Subordinate identity, as defined by Hill and Hill (1986:403) has its degree 
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of depreciation and oppression, but functions as these people's identity. This same situation 

is related to the indigenous language. After having modified their linguistic habits and 

influenced the subsequent generations, these people go back to communicating in their native 

language with all those with whom they feel motivated to do it. There is a search for an 

identity that was depreciated in a certain stage of life, in which depreciation they were a 

decisive part, and appreciated again in another time. 

Both dona Carlota and dona Victoria acknowledge they have been crucial causes for 

their offspring not to use the indigenous language any more, as a communication means 

inside the yo(r)eme social networks. They also accept they did nothing much to integrate their 

children to the identity system of their respective ethnic groups, which had given continuity 

to a gradual process of adaptation to Mestizo models. 

Regarding counter-hegemonic attitudes and practices, we have dona Lucy's and doiia 

Lucha's. In their respective spaces both have sought the ways to neutralize the dominant 

ideologies' strong impact, and at the same time they present their own forms of interpreting 

the struggle between the models in conflict. Despite the strong outer, and mainly inner, 

pressures, they keep a very favorable attitude towards their ethnic identity and the value of 

their mother language; exerting, in turn, pressure over the most direct members of their social 

networks, who have opted for joining the Mestizo model. 

Dona Lucha's interpretative model is so strong that she has become an island of Mayo 

monolingualism, amid a sea of Spanish monolinguals and less and less bilinguals. Her total 

rejection to Spanish has been evident along her life. She has preferred isolation to modifying 
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her attitude. Her social network is one of the most closed at El Jiipare. This does not prevent 

her being aware of what happens around her. She is, even with her passive command of 

Spanish, up to date with the soap operas on fashion. Even so, her comments on them are 

always in Mayo. Her sense of ethnic identity and the permanent use of her mother language 

are part of her daily life. Her house, those of her Yoreme neighbors and the fiesteros' kitchens 

are the places where she has created a space alternative to the dominant models. 

Dona Lucy in turn has a more active attitude to counteract the growing external 

influences, which have already penetrated her social network and her family. As a cantora 

and determined defender of the Yaqui inner organization, her duty to keep open the spaces 

for the continuance of ways of being Yoeme, is very clear to her. Her sense of duty on this 

idea, practiced daily, leads her to participating, even when her health is delicate, in the 

religious and political events that reproduce the group's ethnic identity. 

It is important to point out how local ideologies allow the reproduction of the 

vernaculars, despite extreme pressure, as is proven in the case of dona Lucha. She carries on 

using her mother language insofar as the ideological model she has created allows her to 

respond, in her own way, the pressures of her younger children and grandchildren for using 

Spanish within the family household. Her answer has been continuing with the 

monolingualism that she lived during her childhood, and which, along with her mother, she 

reproduced until she was a woman advanced in years. A dissenting way of refusing to be 

assimilated by a system that has the dominant language for commimication language. For her, 

her mother, and other monolingual speakers as well, bilingualism has represented only a step 
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towards Spanish monoiingualism. This has been proven by her youngest daughter, and her 

grandchildren, apart from seeing that her youngest son stopped speaking Mayo after his 

incorporation to an education model that has nothing to do with the vernacular, and that 

proposes the castilianization of the members of the ethnic groups that live in Mexico. 

Dona Lucy, in turn, shares very important elements of the Yaqui ideology with the 

most active sector of Loma de Guamuchil. Being the most experienced cantora in the 

community, she bears upon the other cantoras in the traditional behavior patterns; however 

together they try to adapt as best as possible to the new demands of globalization. Her 

attitudes and practices have been fundamental inside her family social network, since under 

her lineaments several of her children, grandchildren, nieces and nephews have belonged to 

the political and religious organization of town. Of course the use of Yaqui in this dynamic 

is not purely circumstantial. Yaqui is the language acknowledged as the commimication 

means par excellence, in all act of Yaqui social reproduction, which is not reduced to the 

public level, but is a medullar part of private relationships. However, external pressures are 

felt inside dona Lucy's family, and some of her younger children and grandchildren have 

responded in a very different way to the identity ideas and practices, which are related to the 

uses of Spanish and Yaqui both at home and with the rest of their social networks. 

Despite their resistance, dona Lucha and dona Lucy are loosing the battle, especially 

the former, since important sectors of their social networks, especially within the family, find 

their attitudes and practices obsolete, in a society that seeks globalization, which tends to 

homogenizing all that is heterogeneous. In the case of a conservative family, like dona Lucy's, 
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this situation is not as dramatic, though within the framework of a growing external pressure, 

assimilated by many members of the ethnic group, can become a disruptive factor of not very 

encouraging consequences to continue using the mother language, and by the way, contribute 

in the weakening of the Yaquis as an ethnic group. 

Those who have assimilated, after their own fashion, the dominant group's ideology, 

have been almost all members of the Valdivia Vel^quez and Olivares Valdez families; 

though where it stands out is in those individuals belonging to more conservative families, 

like the Palacios Espinos' youngest daughter and their grandchildren; and the younger sons 

and some grandchildren of the Sotomea Gomez family. In both cases the problem is all the 

more acute since they are the last link of the chain, and, should this tendency continue, it 

would almost entirely eliminate the use of the indigenous language within these families. 

The Palacios Espinos' daughter and grandchildren present a very characteristic picture 

of what is happening within Mayo conservative families. Their attitude towards the 

indigenous language is one of utter repulsion. Their negative position has achieved such a 

level that, though they do have a passive knowledge of it, they never use it to communicate 

with those who address them in this variety. In the extreme case of the opposition between 

those who refuse to use Spanish daily and those who refuse to speak Mayo, this is negotiated 

through each one speaking the language of their total preference, which we have called here 

inverse monolingualism. Doubtlessly, in this situation we find the two poles of the 

antagonism between two languages and two ideologies. Daily intercourse between doiia 

Lucha and her grandchildren does not change this form of communication at all. However, 
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Spanish is gaining ground in this dynamic, since sometimes dona Lucha gives an order to 

Giseia (her youngest granddaughter) or ask her for something, in this language. There is no 

conversation; there simply are short sentences for her granddaughter to do something. 

Despite the refusal of these children and youths to go on using their native language 

at home, their way to practice their identity varies according to the circumstances and the 

actors. As members of a very active family in their routine as Yoremes, they are surrounded 

by many practices that go from everyday actions of food and chores distribution, to 

participation in the constant rituals celebrated continually in this and other communities. In 

those moment they do not question their identity, nor their acknowledgement and self-

acknowledgement as Yoremes. This position is neutralized when they face other Yoremes 

who have definitively withdrawn from the local identity practices, as well as when they face 

the Mestizos who daily fill the public spaces where Mayo socialization takes place. In this 

circumstances Spanish is the only communication language, while they try to conceal their 

ethnic identity. Fully aware of being labeled as Yoremes, they try to cross the boundaries 

between both groups to avoid being stereotyped under the negative sign of those who practice 

cultural forms different to the one established as homogeneous by the state. 

A single example will do to give an account of this process. Lucinda acknowledges 

herself and is acknowledged as Yoreme. Within the family household she follows the patterns 

her mother and grandmother set for her. She has mandas and participates in the different local 

religious fiestas. Nevertheless she refuses to speak the indigenous language, though she 

understands all that her nana, and occasionally her tata, tell her. At the same time, she tries 
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to access other dynamics that may allow her to incorporate herself to Mestizo society. Her 

attitudes outside the family household, iDoth at school, dances, etc.; her participation in the 

mass celebrated by the Mestizo priest, which she attends dressed like the town's Yori women; 

her search to join social networks (mainly Yoreme) similar to her interests (the reference 

group conceptualized by Kroskrity®®), determine a very different way than her mother and 

grandmother to conceive Yoreme practice. In this sense, Lucinda's identity is situational 

(O'Connor 1989 and JCroskrity 1993), though she flatly refuses to speak the vernacular, 

which, though she rejects it, is a substantial part within the social relationships that are daily 

lived inside the family household. 

The example of Juan Sotomea and, to a lesser extent, of his brother Leonardo, is not 

too different from the one previously described, except for the fact that the pressure exerted 

by some Yaquis in an opposite direction to the language shift brings on the use of the mother 

language in some contexts favorable to its use; especially with some individuals of the social 

networks they both belong to. The fact that Yaqui ethnic identity is characterized by having 

strong boundaries and high privileges determines an elaborated local ideology that opposes 

the dominant one. This is what Juan and Leonardo are facing, what leaves them out of the 

community's substantial activities, to which their parents and elder brothers and sisters have 

access. They prefer moving in the opposite direction, and somehow, at this stage of their 

lives, they have isolated themselves from the social circle surrounding theu: family. They 

prefer interacting with other individuals with their same tendencies, and withdraw, as far as 

possible, from the spaces ruled by those who have a very active attitude and practice around 
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their ethnic identity. 

Juan refijses to speak Yaqui and to participate in any other event related to the group's 

religious and political activities. While Leonardo attends these events every now and then, 

Juan prefers staying at home watching tele'/ision, or goes out with his friends to some distant 

place, sheltered from the stares of those who press on him to share their services. His work 

as a bricklayer in places where Mestizos participate exclusively, alters his feeling Yaqui, and 

places him on the other side of the border. Since he has no linguistic marks to identify him 

as an indigenous language speaker, nor attitudes opposed to those of Yoris, he passes 

urmoticed among them. Moreover, he seeks to integrate himself as best as possible to the 

Mestizo model, even though he remains at his parents' house. His attitude and communicative 

practice are in close relationship with part of his social network. Outside his family, his 

closest relationships are with Mestizos and with young Yaquis who have a similar attitude. 

His brother-in-law Jacinto and an ex-girlfriend have been a determining influence in his 

attitude towards both languages. They are Yoris who are characterized by speaking only 

Spanish, and remaining at a distance from the community's political and ritual life. Besides, 

his work mates and friends speak only Spanish with him. These motivators are added to the 

fact that, having finished high school, he works as a bricklayer, because he has not been able 

to find a job within the ethnic group's productive structures. Unlike his brothers, who 

managed to settle down as bilingual teachers as soon as they finished high school, Juan has 

not been so lucky, and so, instead of being incorporated to the organization and production 

structures of Yaquis, he moves further and further away from them. 
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It is inside the family that struggle that opposes the ideas of either side takes place. 

Dona Lucy and Araceli recriminate against Juan for not speaking Yaqui with them and for 

not participating in any religious ceremony, but he refuses to do either. His attitude has 

obviously borne upon Leonardo and several of his nephews and nieces, especially Buiki, 

regarding the permanent use of Spanish at home. Without having a belligerent attitude, he 

is creating the conditions for a greater use of the official language there, where bilingualism 

used to be a conditioning of the daily commimication system of all those that had learned 

Yaqui during the first part of their childhood. Only with his sister-in-law Isidora does he 

speak Yaqui. Despite her youth, she keeps a more conservative attitude in firont of the change 

processes that are taking place in town, and inside the Sotomea Gomez family. She imposes 

this attitude over Juan, when verbal communication takes place between them. Isidora's 

moral authority is above Juan's linguistic and identity pretensions, and so the negotiation has 

been inclined in favor of the use of the vernacular. Anyway, the fact is that in Mestizos 

predominate among Juan's in-laws, allows him to isolate himself, as much as possible, firom 

his ethnic identity, while he widens his social network with people who only speak Spanish 

with him and with the rest of his family. 

ATTITUDES TOWARDS LANGUAGE AND IDENTITY 

In this work, attitudes towards language and identity are registered more in the daily practice 

than in open references to the use and prestige of the languages in conflict, and to the 
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direction of the identities this brings along. However, in the course of the fieldwork, we could 

record some judgements on the characteristics of the language shift, as well as their 

relationship to the different directions of identity the speakers expressed, as is evident in the 

conversation between dona Victoria and dona Lucha at the beginning of this chapter; and the 

discussion between dona Carlota and Epigmenia about the use of Yaqui and Spanish inside 

traditional communities. 

The different actors observed and interviewed during our stay in the indigenous 

communities were less worried over stating their ideas about the uses of the languages and 

identities, than over putting them to practice. At the same time, through their daily action, 

they made clear their active and particular way of interpreting their valuations and attitudes 

towards the native language and Spanish, along with the negotiations of their identities. It is 

evident that these practices are only reproduced an the basis of the formulation of the local 

ideologies, which in turn are in permanent conflict and negotiation; insofar as the constant 

struggle between models is in continual arranging. This struggle, especially inside the family 

social networks, entails multiple contradictions that determine steps forward and backwards 

in the dynamic of language shift and ethnic identities. Once again the examples of dona 

Victoria and dona Carlota allow us to explain this phenomenon. 

Like most Mayos, dona Victoria felt it necessary to teach her children only Spanish 

during the critical period of the shift of her mother language; without realizing then what 

would happen in a near future. In time, she discovered that her children would never speak 

the vemacular and started questioning them because "they won't speak the language". This 
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tendency is generalized among those who still use it in certain contexts, but go on speaking 

Spanish to the recent generations, without entirely realizing that they have been direct agents 

of this situation. At the same time she criticizes those who, in the shift process, did not learn 

to speak Mayo properly, which in turn has caused that less and less speakers with those 

characteristics use Mayo with those they learned it with, as their first language. 

At the same time dona Victoria ended up belonging to a cluster, which serves as a 

refuge fi*om the accelerated shift process -this being the extreme of the continuum of Yoreme 

identity- not only as a fiestera and, some time, part of the church authorities, but also in her 

daily life. However, unlike dona Lucha, her situational identity allows her to interact with the 

opposite sector of the continuum. Many of her best Mends are Mestizo women of the town, 

with whom she usually maintains communication. With them she organizes the vigils for the 

virgin of Guadalupe, and interacts in parties and gatherings. These strong relationships have 

somehow helped her children and grandchildren to adapt themselves better to the model 

developed in the community in the last years. In most of them, the use of Spanish has 

permeated, linked to a complex diversity of situational identities. 

Irmer contradictions give cause to multiple ideologies, which bring on diverse 

positions towards languages and identities. Dona Carlota had a negative attitude towards her 

mother language, but she went on keeping an ethnic identity similar to that of the Yaquis her 

generation living in Loma de Guamuchil. The way in which she faced learning Spanish 

determined a negative attitude towards her mother language, she promised from that moment 

to teach her offspring only the official language, and so she did. In time, this position earned 



432 

her keeping a certain distance regarding the religious activities of the town women, as being 

a cantora, fiestera or part of the church authorities. 

She passed this attitude on to her children and grandchildren, though some of them 

have decided to join some of th«j Yaqui religious organizations, like fariseos or matachines. 

However, she did not wholly interrupt the use of her mother language. With a certain nucleus 

of her social network, she goes on speaking Yaqui, especially with the most conservative 

members of the group. Never regretting her decision, she rejected the idea of shifting Yaqui 

for Spanish in the traditional communities. She knows perfectly that the use of Yaqui is a 

substantial part of the most active spaces of the identity practice, and that yielding in this 

aspect would bring serious problems to the different forms of identity adopted by her and the 

rest of those who regard themselves as Yaquis, though their practice is different. 

The "excluding" type of Yaqui identity, with strong boundaries and high privileges, 

has allowed dona Carlota to integrate herself perfectly to the community's dynamic, which 

in turn have followed almost all the members of her family. Though slightly marginal in a 

ritual level, dona Carlota's family is very active in the political realm. Defending their rights, 

and participating in activities related to the group's civil life allows prevents them from being 

left out of the decisions taken by consent, like actions in the struggle for their lands, 

dispositions of the traditional authorities, or benefits obtained during the religious fiestas. 

This is why the identity of the family members, especially that of dona Carlota's, the 

matriarch, is clearly defined. The linguistic factor is not a hindrance for their self-

acknowledgement as Yaquis. What does vary is the way in which each one of them, including 
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dona Carlota, practice their identity, constantly negotiating the local ideologies subjacent to 

that practice. 

OBSCENITIES, JOKES AND SONGS. BASTIONS OF THE NATIVE LANGUAGE 
AND ETHNIC IDENTITY 

Before the accelerated change of language and identity, there are some linguistic features that 

cormect certain individuals of Yo(r)eme origin with their ethnic identity. They are the last 

bastions of the vernacular for those who have chosen to detach themselves from their origins, 

along with the almost exclusive use of the official language. However, this particular form 

of using the language is not exclusive to those who have a poor command of it, it is also 

characteristic of those who have opted to communicate exclusively in Spanish, even when 

in earlier stages of their lives, they had done it in their mother language. Jane Hill (1983) 

noticed that obscenities in Mexican (Nahuatl) were lingiiistic routines that were kept as the 

last bulwark for the vernacular in those Spanish speakers of Nahuatl origin. 

In the case of Yaquis and Mayos, obscenities, jokes and songs in the native language 

also represent the last link between those who, being of Yoreme origin, use Spanish as their 

daily communication form. This situation is not gratuitous, since it only occurs in those 

moments when there is complete confidence that the situation is favorable for the use of the 

native language, whether it is with members of the group, or with those who join the ethnic 

community's private life. Those who practice these routines establishes a line of identification 
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with both, the vernacular and the ethnic identity, though it is only for some moments, which 

are repeated daily in very particular contexts. 

The members of the first generation that leam Spanish as their mother language are 

the ones that use these linguistic genres the most frequently. Antonio, Gerardo and Lorenzo 

daily joke among themselves and with other people in Mayo, to immediately afterwards go 

back to using Spanish. Armando and Alberto, in turn, also do it with other Yaquis when they 

are speaking in the official language. Jokes are generally doubles entendres, in which 

obscenities are usually included. As dona Victoria accurately points out at the beginning of 

this chapter, also Karina and Rocio use this resources when they want to joke with people 

who understand the meaning of these routines. They also do it when there are people present 

who have no knowledge of Mayo at all. Which is striking is that, in all cases, they prefer 

saying the double sense jokes in Mayo, refraining from saying them in Spanish as much as 

possible. 

Dona Victoria and dona Juana, in turn, carry on joking with each other in Mayo, 

though during the last years they prefer speaking Spanish when they visit each other. Along 

with the greetings, jokes and obscenities are the only times when they use their mother 

language, since most times they communicate in Spanish. Like their children, they feel more 

comfortable joking in Mayo than in the other language. The symbolic value and intimacy 

enclosed in these linguistic repertoires are basic to continue using them, even when the rest 

of the time they chat in the dominant language. In this case, the routines are the marks of the 

last forms of expression of the language that once served as communication means, but which 
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in time left its place to the prestige language. 

Songs in the vernacular are another genre that appears as one of the resistance forms 

against the growing use of Spanish. Once again, in this case it is the first generation that 

learned Spanish as their first language that, sometimes, sing songs in the native language, 

some of which, like La Flor de Capomo, transcended the indigenous realm, and became part 

of the regional folklore. Gerardo, Lorenzo, Antonio, Armando and Alberto sing songs in 

Mayo or in Yaqui, especially when they are drinking with other Yo(r)emes. It is striking that 

their interpretation goes hand in hand with a certain acknowledgement of their ethnic identity. 

This is evident when we observe Julia's attitude. As a child, he sang songs in Mayo, when 

his ethnic identity was not opposed to the Mestizo system. As an adult he prefers not to do 

it, and afBrms that he has forgotten those songs, though he goes on singing in Spanish when 

the situation merits it. Songs in the vernacular represent, nowadays, an identity mark and 

those who sing them are stigmatized as Yoremes by Mestizos, or by those who, having 

indigenous origin, reject all aspects related to an openly practiced identity, though it can be 

exercised in a concealed way. 

Thus, ethnic identity within these four families varies considerably. The proposals of 

identity set forth by researchers like Spicer, Crumrine, McGuire, O'Connor or Figueroa touch, 

in a general way, what alters particularly between individuals, even in the same family. Even 

though genealogy is determining to establish who is Yo(r)eme and who is not, situational 

identity modifies the attitudes and practices of those who, in a given moment, neutralize or 

try to do it in certain contexts. The same person can feel totally Yoreme in the context of 
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ritual fiestas, and neutralize his/her identity at school or with work mates. 

Regarding the relationship between indigenous language and ethnic identity, as has 

been said, there is not a one to one relationship between them. However, the vernacular plays 

an important role in the identity process, whether in its daily use, or in the negotiation 

regarding Spanish. Moreover, Yaqui or Mayo are referents of those who have indigenous 

origin, but speak but Spanish. Several members of the studied families that speak only 

Spanish, consider their ethnic heritage on the basis that someone of their family speaks or 

used to speak Yaqui or Mayo. Therefore, rather than considering these native languages as 

primary or secondary traits, we have to see the role they play in the speakers' daily practices, 

and analyze the relationship between language and identity, in the time, as well as in the form 

in which the speakers interpret and practice that relationship. 
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It is usually said in Mexico, that nothing ever happens in the small towns, but in Loma de 

Guamuchil and El Jupare many changes have taken place in the last decades. From a gradual 

language shift process, there has been a transition to a more accelerated one in this Yaqui 

community, and to a more radical one in the entire Mayo region. The wrestling arena for the 

languages Yaqui and Mayo, against Spanish, from being a confrontation in public spaces, has 

passed to be a deeper one in the private reahn, especially within family social networks. This 

has caused the presence of different language shift and preservation processes within each 

family, from the most radical in the use of Spanish, to the most conservative in the use of the 

vernacular. In this sense, we can no longer talk about the family as the most resistant nucleus 

against the dominant language, but rather as one more space in the conflict between the 

languages. The family ceases to be the place for absolute rule of the Indian language, and 

becomes one of the spaces where the antagonism between the languages is the most intense. 

This is why a study from the perspective of linguistic anthropology allows us to 

approach the phenomenon, taking into account several analysis options, seeking to make 

them converge in a syncretic model of microanalysis. The relationship between linguistics 

and anthropology is more palpable on merging ethnography, political ecology, ethnography 

of communication, the theory of social networks and of the linguistic conflict; apart from 

incorporating the last advances about the relationship between language, identity and 

ideology. As Kroskrity says (1993:227), the combination of different analytical models is the 



438 

tool-kit of linguistic anthropology. 

In this way it has been possible to establish the relationship between the 

sociohistorical and sociolinguistic processes within a very particular dynamic. Face-to-face 

interactions in everyday contexts, £is well as the abbreviated lingual life histories, are the 

starting point for trying to explain certain aspects of this complex problem, articulated to the 

social and economical structures where they are immersed. The analysis reveals a variegated 

range of practices and attitudes towards the languages in conflict, which show in different 

types of social networks, diverse local ideologies and in a tendency towards situational 

identities. Change and revaluation are aspects that alter along the personal lingual life 

histories, which places this phenomenon in a permanent dynamic. Even then, we can 

establish some differences between the types of language shift that Yaqui and Mayo are going 

through. Starting from case studies, which show some shared processes with local 

communities and, in certain aspects, with the respective ethnic groups, it is possible to 

pinpoint these differences. 

The distinction would be set between adaptation and opposition. Apparently, the 

dynamic of the process has been related to the ways in which the speakers face the growing 

use of Spanish inside yo(r)eme-ruled social networks. While the Yaquis at Loma de 

Guamuchil have followed an adaptation process, resulting in a gradual language shift, which 

tends to be swifter in the last years; the Mayos at El Jiipare, and in most Yoreme 

communities, opposed the use of Spanish to such an extent that they soon found themselves 

in two opposite cases. On the one hand. Mayo monolinguals that refiised to leam Spamsh 
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and, therefore, to be bilinguals; and on the other, Spanish monolinguals that flatly refuse to 

use Mayo in their interactions, even with those who address them in this language. In this 

case, the conflict was solved in favor of the official language, due to the lack, in a 

considerable sector of the Mayo group, of mechanisms to adapt themselves to the changes. 

This group, on categorically rejecting the use of Spanish, has gradually decreased, and will 

eventually yield all its spaces to Spanish. 

Furthermore, due to their political and organization structures, the Yaquis have the 

possibility of reversing the growing use of Spanish by those individuals that, during their 

youth, refuse to use the mother language more frequently. Their incorporation to the Yoeme 

traditional system leads many to a revaluation of their language and identity when they reach 

adulthood. 

This does not happen among Mayos. For them there is no integrating element that 

allows them to revalue their native language, when they have opted for almost exclusive use 

of the dominant language. This situation places the future of Mayo language in great danger, 

due to the double external pressure it has been put through in the last years: on the one hand, 

language policies in Mexico, which tend towards assimilation of the vemaculars in favor of 

Spanish; and on the other, the little resistance opposed by the institutions that have 

traditionally been bulwarks of the native languages, like the family, or the ethnic community's 

private spaces. This leaves to the individuals the choice of preserving the vernacular, by 

means of monolingualism or bilingualism, or using Spanish for their communication means. 
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Even though the Yaquis at Loma de Guamuchil keep clear spaces where their native 

language is the dominant one, the fact that, inside the family structures, a most intense 

struggle is taking place between this and the official language, opens the possibility for the 

repetition of the situation that, during the sixties and seventies, led Mayo language to its 

current accelerated language death process. For them, the process that is leading them to 

almost exclusive use of Spanish within family social networks, is as natural as speaking their 

mother language used to be. As a collective process, the people that individually or in very 

small circles try to resist the language shift, have been able to do very little. 

Now, though Loma de Guamuchil shares a similar language shift process with other 

communities, there are several much more conservative towns. However, resulting from the 

intense inner relationships between the eight traditional towns, what is happening in Loma 

de Guamuchil could happen in the other communities, which would complicate the apparent 

stable bilingualism that has allowed the survival of the Yaqui community in general, without 

too much external pressure. It is possible that, thanks to their ability for adaptation in several 

aspects, ideological above all, of which Spicer provided extensive information in all his 

work, the Yaquis have achieved a level of bilingualism that allowed the native language to 

retain certain spaces, along with a constant code-switching in the daily interactions of the 

members of the ethnic group. 

The language shift dynamic lived by the members of these families is articulated to 

the endless social, political and economical processes that are interrelated to the dominant 

ideologies, which are in tximed linked to the forming of local ones, some of which function 
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as resistance barriers against the growing process of linguistic and cultural assimilation. 

Gradual and abrupt changes have radically modified the natural environment of those who, 

for centuries, had integrated themselves to the semi-desert environment of the Yaqui and 

Mayo valleys. 

In the history of these families, the rupture of agricultural activity as the almost sole 

subsistence means, is striking. Labor diversity, in which some professionals are included, has 

nearly entirely modified their relationship with the land. Agricultural crisis in Mexico has 

brought about the need to seek their subsistence means in other activities. Most of the ones 

that own land, lease it, and become day laborers, or join the labor orbit of the urban centers, 

which now are situated very near their conununities. Highways, electricity and television, 

among other things, have led them into becoming an active part of the Mestizo society 

consumer system, though never reaching its levels in purchasing power. Schooling level 

increased, yet they still have no access to better paid jobs, insofar as the schooling level 

among Mestizos grew even more, and ethnic barriers still have a great weight in Mexico. 

Daily presence of Mestizos within their communities modified the old relationships between 

both groups. Public conversations became private, due to the growing number of non-natives 

inside these communities, and -in time- of Yoremes who assimilated the dominant ideology 

and the Mestizo way of life, or are in the process of doing it. For this ideology, the language 

was one of the greatest barriers, and so stigmatization of those who speak an Indian language 

has had an effect against it. The vigorous resistance, daily and many times concealed, of those 

who refuse to quit their identity and language, oppose their model to the dominant one, even 
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if, in order to do it, they have to adapt -somehow- to the new times. 

In the face of so many changes, the members of the four families have followed 

different strategies and patterns, related to the forms of change, resistance or situational. The 

matriarchs of these families have had a lot to do with their families' linguistic flux, though 

in dona Lucha's case, her resistance to the use of Spanish in her family was not enough to 

stop the generalized language shift process, that threatens with wiping Mayo language out, 

in a not very distant future, if the tendency continues as it has up to now. They all had Yaqui 

or Mayo for their mother language, but their strategies were very varied, from dona Lucha, 

who refiised to be bilingual, to dona Carlota, who consciously refused to teach Yaqui to her 

offspring. 

These four matriarchs' attitudes and practices were a heritage to their children, for 

whom bilingualism was part of their lives. This situation did not last long, since many 

members of the third generation have had Spanish for their mother language. Their 

experiences have been very different, as well as their strategies to negotiate their use of either 

language. In turn, there is a constant negotiation of their ethnic identity, practiced in a 

different way by those who have Yoreme heritage. Thence the difference between dona 

Lucha's ethnic and linguistic practice, and Julian's, dona Victoria's older grandson. They are 

both acknowledged as Yoremes, but beyond their origin, their practice is far from having 

something in common. For Julian, his ethnic identity is a fact related to his blood heritage 

and with an idealized past; while for dona Lucha, it is a way to live daily life, rejecting, 

ahnost to the limit, interference from the Mestizo model. Juli^ obviously, cannot speak a 
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word in Mayo, while dona Lucha refuses to speak Spanish, even with her grandchildren, who 

negotiate their ethnic identity but decline to speak Mayo with their nana. 

This is why it is evident that there is no direct correlation between language and 

identity. Even though in some cases there is a close connection between them, in others each 

one follows a different path. The situational identity observed in many Yoremes is not 

directly related to their using Mayo or not, though they occasionally negotiate for native 

speakers to use the dominant language. Now, the vernacular carries out the flmction of 

supporting the ethnic identity in those spaces where the communities are more resistant to 

the external pressure. 

In the case of Yaquis, it is in ritual spaces, in gatherings where the traditional 

authorities are present and, to a lesser extent, inside the family social networks. For Mayos, 

in tum, the contexts of use of their mother language have dramatically decreased. It is in 

ceremonial activities that the native language is used the most, though this is not generalized, 

£is well as in the clusters, where being Mayo is identified with speaking Mayo. 

The native language carries out many functions, but it is not in a one-to-one 

relationship with ethnic identity. They intertwine, but each follows its own process. Their 

closeness has led them to be considered as part of a single process, which evidently is not 

true. This is noticeable in extreme language shift processes, as it has been observed with 

those that regard themselves as Yoremes. Many of them speak no Mayo, but acknowledge 

themselves as part of an ethnic group. The same happens with some Yaqui individuals, like 

dona Carlota's children. Not having Yaqui as a communication means, their practice of 
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identity is close to that of other native speakers, though sometimes they tend towards keeping 

a situational identity. This is why, following Foster, we can argue that his idea of being 

Comanche can be applied to being Yoreme. That is, "the ability of a people to continue to 

associate with one ar.other, not the preservation of a specific territory, language, or social 

structure through which to do so" (1991:20). 

The Yaquis at Loma de Guamuchil have known how to adapt themselves to the 

extreme pressure they receive from Mestizo society and its official language. Iimer 

contradictions and the gradual language shift process sets a conservative sector against 

another that moves faster towards the Mestizo model and the dominant language. Even 

though this has allowed Spanish to obtain larger spaces within the Yoeme community and 

families, Yaqui still vindicates its value as the language of the group's most conservative 

institutions, namely the ritual, and the collective meetings with the traditional authorities. Its 

survival depends on their continuing adapting themselves as rapidly as the changes around 

them take place. 

The Mayos at El Jupare, in turn, face an unequal struggle against the use of Spanish. 

Up to this moment, there is no mechanism, nor inner program trying to attenuate a process 

that is putting Mayo on the verge of its death. The conservative sector tries to close ranks in 

its inside, through a defense of its purism which, more than supporting its use, inhibits those 

who have a low or incipient communicative competence in the vernacular. The so-called 

bilingual school has failed in other commimities, and so it is not a real option here. Thus, the 

efforts to reverse language shift have not been appropiated in the case of this native language 
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(Fishman 1991). 

Meanwhile, in Mexico the discussion about ethnic groups and their mother languages 

is put ofif, and so far, the state has not shown any clear interest in their vindication. The delay 

will only serve to continue with the assimilation pressures of the indigenous groups, and with 

the deterioration of the spaces of use of their mother languages in favor of Spanish. 

Consequently, their only alternative is still resistance to those changes under the well-known 

parameters. 



446 

NOTES 

1. In 1986 a team of researchers of the Universidad de Sonora and the Institute Nacional de 
Antropologia e Historia, in its Sonora center, set forth a survey, in order to determine which 
were the characteristics of dialectal variation between Yaqui and Mayo. Jeff Bumham and 
the author of the present work were supported by Josefina Urquijo, Amanda Trujillo and 
Carmen Velarde. After the exit of the first one, and of the three latter; Gerardo Lopez, from 
the same imiversity, joined the project. Some of the results appeared in Moctezuma and 
Lopez 1990, and in Lopez and Moctezuma 1994. 

2. Due to their structural characteristics, Yaqui and Mayo are varieties so close, that they 
have sometimes been considered as one single systemic language, Cahita. Now, despite 
having few dialectal differences, these varieties have been acknowledged as different by their 
speakers, starting from their particular stories. This has led Mayo and Yaqui to be interpreted 
as historical languages (Moctezuma and Lopez 1991). 

3. Greenberg and Park (1994:1) point out that "political ecology expands ecological concepts 
to respond to this inclusion of cultural and political activity within an analysis of ecosystems 
that are significantly but not always entirely socially constructed." 

4. The concept of diglossic ideology was elaborated by Ninyoles (1975:219). It has been very 
important for describing the language shift process among the Indian languages in Mexico. 

5. Even though the individual is the focus of the networks' analysis, the family plays a 
determining role in this smdy, and it has almost the same importance as the former (see 
Noble 1973:10). Overall, this investigation is centered in the lingual life histories of the 
members of each one of the four families and theu: social networks, regarding each family 
as a unit despite inner diversity. 

6. Here we might point out that, among the Yaquis, to belong to the masked fariseos (a ritual 
group that appears during Easter Week) one must be married. This shows the importance 
granted to the couple relationship in this ethnic group. 

7. In order to preserve the anonymity of the people I worked with, I have changed their names 
and surnames, though I retain the place names, in order to keep the location of the research 
clear. 

8. Our stay with the Mayo families lasted from November 1995 to February 1996, and in the 
Yaqui community we stayed from March to May 1996. After those stays, we have come back 
several times until completing almost two more months in 1998. We have sometimes been 
visited in Hermosillo by some of the persons that participated in the research, which has 
helped us to observe their linguistic practice in this place, and to check some of my data. 
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9. Once a person arrived when I was recording with some people I already knew. When he 
realized what 1 was doing he was upset, and asked me to erase the conversation. His attitude 
was due to the fact that it was during the Lent, and in this period, drinking alcoholic 
beverages is not allowed in Yaqui communities. He though the recording would show him 
up to the traditional authorities, since his drunkeimess was evident in the recording. 1 told 
him there was nothing to worry about, since the recordings would only be used for academic 
purposes. We agreed to keep the whole thing secret, and had no problem. This made me 
more careful at the time of recording, trying to let everyone know what I was doing. In no 
occasion whatsoever did I try to make recordings without all the participants' consent. 

10. Today the river is called El Fuerte, the former names having disappeared. At the 
beginning of the period of contact, the terms Hiaqui, Cinaloa, Tegueco, and Suaque were also 
used for describing the name of the Cahitan groups. 

11. Yoemem and Yoremem are the plurals for the those names. 

12. Figueroa (1994:95) includes five reasons for Mayos to become the only group in Sinaloa: 
a) the number of Mayos, b) the term yoreme used by other Cahitan groups, c) little cultural 
difference among those groups, d) the same economic, political, and social characteristics, 
and e) the strong relationship among those other groups. 

13. The towns were Cocorit, Bacum, Torim, Vi'cam, Potam, R^um, Huirivis and Belem in 
the Yaqui, and Conicari, Tesia, Camoa, Navojoa, Cohuirimpo, Etchojoa, Santa Cruz in the 
Mayo. 

14. Buelna (1989 [1890]: VI) considers that the author of the Arte de la lengua cahita was the 
Jesiiit father Juan Bautista Velasco, but Burrus (1984:476) affirms that it was Tomas Basilio. 

15. Perhaps that was the moment when many Mayo communities proliferated. The fact that 
they have Mayo, and not Spanish names, leads us to think that they were settlements, maybe 
ancient rancherias, that appeared after the expulsion of the Jesuits, after which, the seven 
missions were no more important centers for the Mayo group. 

16. Spicer (1980:125) reports between 54,000 and 57,000 Yaquis, and he believes that Mayos 
had considerably declined in their valley. 

17. Turner (1969:76) mentions 15,000 deported Yaquis, but Spicer (1980:160) thinks that 
a more accurate number would be 5,000 until 1910. Padilla (personal commumcation) agreed 
with Turner after analyzing official census. 

18. Spicer (1980:169) points out that during the highest times of the deportations, the Yaquis 
found it necessary to switch their native surnames for Spanish ones. In that way, Jusacamea 
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became Valenzuela, and Chokki changed their name to Estrella. 

19. In a story written by an hacendado from Campeche, and published by a famous Mexican 
poet of that time, Amado Nervo, it is described how four orphan Yaqui girls refused to leam 
Spanish, and spent their time speaking in their mother language among themselves. Later on 
it points out that out of over a hundred Yaquis, only an elderly woman spoke Spanish, and 
served as an interpreter (Padilla 1995:140). Jane Holden Kelleys book on four Yaqui Women 
(1982:223), tells about Dominga Ramirez who, in the hacienda where she worked "she 
learned Spanish, but Yaqui continued to be used in houses, and among the Yaquis at the 
hacienda." 

20. Already in the 50's, over 50% of the ejido land was being rented (Guadarrama et al. 
1985:160), and a considerable number of Yaquis were renting their land to Mestizos from 
the nearby cities. 

21. Private farmers rent the land from the Mayo ejidatarios and the Yaqui comuneros at a 
very low cost, and that allows them to obtain a better profit. Besides, they do attain the 
agricultural loans that are almost out of the reach of the other groups. 

22. Nowadays, there are several cooperatives in Bahia de Lobos, in the Yaqui zone; and in 
El Paredoncito, a fishing community situated in the region of the Yaqui valley which, 
however, has a considerable amount of Mayos. In Bahi'a de Lobos there are many Mayos and 
Mestizos who share the fishing space with the Yaquis; while at El Paredoncito there are 
many Mestizos, and they are the ones who dictate the rules for the town's fionctioning. 

23. The Sociedad Local de Credito Ganadero de las Comunidades Yaquis, de R.I. had an 
area of 150 thousand hectares, in the zone of Bacatete and Agua Caliente (Gouy-Gilbert 
1985:199). Its original endowment was of 20,000 heads of bovine cattle, but by 1971 there 
were only 13,000, and by the late 70's, there were but 6,000 left (Figueroa 1985:141). 

24. Sonora, after being a predominantly agrarian state, became an urban one. The indigenous 
groups were the only ones to remain loyal to their rural principles. The few that joined city 
soon lost their identity, and began a way of life identical to that of their poorest urban 
neighbors. 

25. There is another way to interpret the toponym used to refer to this town by Mayo 
speakers, perhaps due to the intense language shift process that is taking place in the 
community. Several people in the community pointed out that, on the arrival of the Jesuits 
to this place, the Yoremes said hupaare, the father (from hu "el" (the) and paare "padre" 
(father, priest)) and the priests called it that way. This interpretation is, of course, an evidence 
of the situation Mayo language is gomg through nowadays; since a clear relationship between 
the toponym and the physical characteristics of the place where the town is situated, can be 
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noticed in the other given term. 

26. According to the monograph, the town of Santa Cruz included what today is Pueblo 
Viejo and other surrounding communities. Pueblo Viejo is a kilometer away from El Jiipare. 

27. Huatabampo had about 1500 inhabitants in 1890, beuig the second largest population in 
the Mayo region, after Navojoa (Hu-De Hart 1981: 127). 

28. El Jupare is the cabecera or ceremonial center, which includes the congregations of Pozo 
Dulce, Navobaxia and Pueblo Viejo. Etchoropo was part of the congregation too, but 
differences between the members of both communities provoked a break up, and nowadays 
each of them carries out its own ceremonial. The differences were so deep, that the Mayo 
worshipers at Etchoropo wanted to place the cabecera in their town; but the congregations 
belonging to El Jupare gave their support to this town, and it went on being the cabecera. 

29. The old inhabitants of Rahimi, Humvis and Belem settled down for a while in the towns 
of Vi'cam and, especially, Potam; returning to their former towns until the sixties. 

30. Using the term nana to address or refer to the grandmother, is very common in Mexico. 
AbuelOr, 'Grandmother', is less used, since it usually has a connotation of distance, while nana 
is felt as more intimate. The term tata, in turn, is frequently used to address the grandfather, 
although the families with whom we worked tend to use it less often than nana. 

31. Another way to point out that a person does not speak the second language correctly is 
to say he or she speaks mocho (blunt). In the case of Manuel Vel^quez, his grandchildren 
remark that he spoke very mocho, and that one of his most usual cuatros was to enquire about 
his daughter as "Y el Victoria?" where there is no correspondence between the article el, 
masculine, and the noun, Victoria, feminine. 

32. As was pointed out by all that referred to this bank, the term most commonly used is that 
of "bandidal" (a Spanish pun, the word comes from the term bandido 'crook', and would 
mean something like "bunch of crooks') insofar as the ejidatarios have seen how the bank 
fimctionaries grow rich, while they remain in bankrupt or, at best, they collect very low 
profits for the sale of their crops. 

33. The Spanish used by Mayo speakers is directly influenced by the variety spoken in the 
region. During my stay in the community, I had the opportunity to notice some regionalisms 
that can belong to the variety spoken in the zone, or, in its case, of terms that come from the 
Spanish used by the Mayos. In this way we have arrendarse, for regresarse 'to come back'; 
qfrentarse, for avergonzarse 'to be ashamed'; and alevantarse, for levantarse 'to get up'. 
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34. Ethnic groiips use the terms "tongue' or 'dialect' to refer to their vernaculars. They hardly 
ever refer to their language as Mayo. This dates back to the previous century, or maybe even 
before that, when the native languages were being denigrated, and placed way below the level 
of Spanish. Since then, indigenous and Mestizo people use these pejorative terms to refer to 
the difference between the subordinate languages, and the ruling one. 

35. Campbell and Muntzel (1989) point out that there are structural changes in the process 
of language death, as in Mayo occurs, because of the lack of use of this language by the 
young Yoreme people. 

36. The Mayos themselves joke about this peculiar way of pronouncing the Spanish dr, 
saying 'I can say piegra. but I can't say lagrillo'. instead piedra and ladrillo. 

37. Responso is a Mayo and Yaqui ritual act that takes place a week and a year after the death 
of a person. The act is directed by the maistro rezador, the departed person's friends and 
relatives take a part in it, saying rosaries in his/her house, and in front of the grave. In the 
house they place an altar covered by a piece of black cloth, which symbolizes the family's 
mourning. In the altar they put his/her favorite dishes, flowers and candles. The sound of the 
flute and drum accompany this very important ritual for the group's ceremonialism. 

38. The term nina is an apocope of madrina 'godmother', and is very frequently used by the 
Sonoran people as a term of endearment for godmothers, who in the case of Yaquis and 
Mayos is very common, due to the ritual kinship, so generalized among them. The nino, or 
padrino 'godfather' and the nina fill up some of the most important ritual spaces for these 
ethnic groups. The compadrazgo and padrinazgo are related to birth, death, baptism, the 
mania to be a fariseo, tres marias, tres joses, matachin, or to don the apparel of some saint; 
it represents an important hierarchy among them, regardless of age difference. The way to 
address a nino or nina will always be very respectful, and between compadres strong jokes 
are not allowed, as a symbol of consideration between them. 

39. For this reason, before my wife and I arrived, a large nimiber of people strange to the 
conmiunity had aheady been there, some of which were also anthropologists doing a research 
in the region; although none of them had the purpose of exploring the uses and functions of 
Mayo and Spanish within this family. That is why they were not uneasy when they learned 
it was them, and their ways of corrununication, we were going to observe. 

40. The flautero plays the flute in several of the ethnic group's ritual events. He plays it 
during Easter Week, in the main religious fiestas like la Santisima Trinidad, and the 
ceremonies to the dead, the one carried out with the body laid out; the one after a week of the 
death, and the one that goes a year later, called responso here, and cabo de afio among the 
Yaqui. 
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41. The school level reached by Yoremes today is highly superior to the one observed by 
Crumrine (1977: 43) during the sixties. At that time, most adults' school level was second 
grade of elementary school. However, the group's general situation has not changed much, 
despite the great difference in schooling. Few of the ones that finish junior high school can 
find a better paid job outside the agricultural area, and most end up becoming brick layers, 
farm laborers, fishers or taking up any other under-paid profession. 

42. The increasing problem of drug addiction within the community has introduced new 
difficulties for the development of Yoreme ceremonial activities. During the religious fiestas, 
there is a constantly growing number of boys that once belonged to those rituals, but that, 
nowadays, become serious problems for the fiesteros, and for those that attend the ceremony, 
creating uncertainty due to their violent ways. Since they are part of the group, traditional 
authorities can exert no repression over them. 

43. Huarachuda is a pejorative term that describes the use of a particular kind of sandals 
worn by Indians. 

44. Slightly worked up, she remarked: "You want to send me back to school, well, and I don't 
wanna go to school, it told him. Me, when 1 have children, I told him, 1 won't teach them to 
speak the language, I told him. 1 told them like this, like I'm telling you now. When I have 
my children I won't say, speak, teach them to speak la lengua. I'm gonna teach them to speak 
the castilla, like I told him, so that no one laughs at them, as they laughed at me because 1 
couldn't even pronounce the words." 

45. Even if there is a constant coming and going of Yaquis to the Mayo zone, and Mayos to 
the Yaqui zone, it is more usual for Mayos to settle down among their neighbors, than 
otherwise. This is due to the fact that Yaquis are going through a better political and 
economical situation than their Yoreme neighbors. In every Yaqui town one can find several 
Mayo men and women who married someone from the commimity and stayed there. The 
opposite situation is less common but it does happen, specially of Yaqui women married to 
Mayo men, since they lack the men's rights to access the group's benefits, particularly 
regarding the usufi^ct of communal lands. 

46. Don Jose Dorame, one of La China's brothers, is secretary to the traditional authorities 
of this town. Despite his little command of the vernacular, he has been secretary of the 
traditional governors since 1996, for this post does not require total knowledge of the 
language in which the rest of the authorities communicate. 

47. Jose was not the only one who learned Spanish through his relationship with the Olivares 
Valdez family Dofia Carlota assures that there were other boys who also learned Spanish 
with them during their youth. Such is the case of Lochi, Chobi, Lani and Cheve. This shows 
the relevance of this family in the vernacular language shift process in this community. 
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48. Caguamas are 940-milliliter beer botUes, and they are in great demand among the Yaquis 
of this community, being preferred over cans or the 473 milliliter bottles. Dona Carlota sells 
caguamas only. 

49. One of the most appealing fariseos is the 'Mernin', a black boy made famous in one of the 
best known Mexican comics. It is represented by a young fariseo, who plays continuous jokes 
on his comrades, to the great enjoyment of the audience, the children above all, many of 
which, when Easter Week is over, recreate the same character in their games. 

50. Buiki means song in Yaqui and Mayo. Although this is rather unusual, the Yaqui use 
native words to name their children. Araceli wanted to call the girl Ania Sewa "flower of the 
world", but a Mend of her, from Loma de Bacum, had her daughter first, and gave her that 
name. Araceli then named her daughter Buiki. 

51. The trade of cantora is linked to the mandas made by Yaqui and Mayo people, to 
participate in the different ceremonialism-related institutions. The cantoras help the maistros 
in the different ritual acts where praises and litanies are required. They accompany the 
maistros with a grave voice, singing or praying in those ceremonies where their participation 
is wanted. 

52. One of the most important posts of the traditional authorities is that of Pueblo Mayor. 
This year it fell to don Masfas, due to his vigorous participation, not only in activities within 
the community, but also in reinforcing relationships with other Yaqui and Mayo 
communities, attending many meetings and traditional fiestas. 

53. Which, by the way, was not satisfactory for the Yaquis, whose traditional territory was 
reduced when the limits where established in a smaller area, than the one they were granted 
by the restitution. Nowadays there discussions within the communities once again, to see 
what steps to follow next, since their system sets that they must come to an agreement among 
themselves, and then the authorities decide which actions to carry out. 

54. The day the agreement between Yaqui traditional authorities and federal authorities was 
signed, the president of the republic, Ernesto Zedillo read some words in Yaqui as part of the 
ritual between the country's highest authorities and the ethnic group's. Their right to continue 
speaking their mother language was symbolically acknowledged, even when most Yaquis are 
bilingual. 

55. They say that once Mateo was having Ivmch, and asked her for salt, using the word oona-, 
she did not know what he meant until Martin came in and translated the word. 

56. Cholo is the name given to young men labeled as crooks in the northern zone of the 
country. This character, depicted in the chapayeca masks in every Yaqui community, has a 
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similar style to the characters that appeared during the eighties in the Latin quarters of the 
USA, and which arrived to Mexico with the return or deportation of many Mexican young 
people. The haircut, earring, tattoos and outfit are the cholo's outer features; although the 
ones that are given that name nowadays look no longer like that, and the only characteristic 
they have left, is being segregated by the society that created them. 

57. The inhabitants of the most traditionalistic towns have the same idea about the shift of 
Yaqui by Spanish in Loma de Guamuchil. The changes that this community has gone through 
in the last years are evident to the rest of the towns, which remark that the people firom this 
town are ayorados, a term used to refer to the assimilation of Mestizo characteristics by 
Yaquis, specially regarding the shift of the indigenous language by the official one. 

58. Our lack of knowledge of certain cultural rules, added to the Yaquis' swift adaptations 
to new situations, had as a result Elsa choosing me as the godfather. In Yaqui and Mayo 
society, married couples are not allowed to be godparents together. When one of tliem 
becomes a godparent, they automatically become compadres, and they both are compadres 
of the godchild's parents. Appealing to our cultural background, we accepted to be 
godparents together, and they did not clarify our mistake about their ways of compadrazgo. 
In this way, Elsa and 1 are compadres, and we are both compadres of Araceli. We also have 
this kind of ritual kinship with dona Lucy and don Mario. Since then, we call each other 
"compadre" with three members of the Sotomea Gomez family, and have established a more 
respectful relationship than the one we originally had. Our position as observers was 
modified, and we became an active part of their social network; reinforcing their traditions, 
and at the same time establishing a commitment of solidarity, resulting firom the more 
intimate relationship between the new members of the system of compadrazgo, which is so 
important in this ethnic group's social relationships. 

59. Mayo cabos de ano or responsos are less elaborated and firequented than Yaqui ones. 
Among the former, only friends and relatives participate, and only when the dead person had 
a high hierarchy within the community, are pascolas and matachines present. 

60. During the period of president Salinas de Gortari (1988-94), a program to help the lower 
classes, particularly in those places with extreme poverty, was created. Since the objective 
of this program was to obtain votes for the official party, when the period was over, it 
disappeared, after receiving harsh criticism for the way in which it was administered. 

61. As it has been pointed out, most predominantly Mayo towns modified their linguistic 
habits in a very similar way as El Jupare, which determines a general process of shift and 
resistance to this language, unlike the case of Yaqui, where the shift level varies according 
to the different resistance processes that have been established in the eight traditional towns. 
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62. Unless deeper studies on the role played by school in indigenous communities in 
northwestern Mexico are carried out; here we emphasize its impact on the studied networks, 
both in an ideological level, and in a factual one, that is, the fact of being the institution 
where the native speakers assure having leamed Spanish, always in unfavorable conditions. 

63. As it is well pointed out by Hill (MS:4), instead of using the singular, we should use the 
plural to refer to identities, discourses, etc., insofar as it is not possible, under the current 
analysis criteria, to carry on speaking about identity, discourse, ideology, etc. Both Mertz 
(1989) and Briggs (1992) already use the term ideologies to refer to the possibility of several 
forms of ideology within one single social group. 

64. Other researchers, both in the Yaqui and in the Mayo region, have managed to 
incorporate themselves into the ritual and daily life of both groups, some learning the native 
langu^e, or becoming matachines or pascolas. In none of these cases does the community 
acknowledge them as natives, nor do they consider themselves as such. 

65. "The Mayo language and the Mayo version of folk-Catholicism are virtually all that 
define Mayo identity; they are also what distinguish Mayo firom Mestizo behavior within a 
given community" (O'Connor 1989:120). 

66. In a survey on the Yaqui and Mayo varieties carried out by the writer, along with other 
investigators firom the Universidad de Sonora, we asked the informants where they had 
leamed Spanish. Most of those who had Yaqui or Mayo for their first language affirmed it 
was during their first years at elementary school. These assertions allows us to observe up 
to what degree school is an important referent at the moment of acquiring Spanish as a 
second language. 

67. To the date, the so-called bilingual education in the Mayo area has not carried out the role 
it was appointed. The language shift process is similar both in communities where there are 
bilingual schools and in commimities where there are not, which makes evident the little 
impact the bilingual program has had within this ethnic group. 

68. "The concept of the reference group—that group to which a person psychologically orients 
himself and whose perspective he imaginatively adopts in order to generate meaningfiil 
behavior" (Kroskrity 1993:137). 
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APPENDIX 

THE RELIGIOUS SYSTEM OF YAQUIS AND MAYOS 

Since the religious system is one of the most important cultural and identity features of 

Yaquis and Mayos, several anthropologists have devoted extensive analysis to it, both to their 

complex ritual system, and to the symbolic aspects it connotes (Reals 1945, Spicer 1962, 

1964 and 1980, Crumrine 1968, 1977, 1981, O'Cormor 1989 and Figueroa 1994). This is 

why, in this section, I shall only schematically point out the religious characteristics of these 

groups, in order to establish a link between the social family networks' members' religious 

practices and their linguistic practices. 

Firstly, Figueroa affirms that Yaquis and Mayos have a sintiilar religious structure, 

though they show differences regarding their concrete manifestations, and the symbols they 

represent (Figueroa 1994:241). According to this researcher, the religious system of these 

ethnic groups is neither catholic in its basis, nor a "primitive" religion, nor is it a syncretic 

religious system, since it incorporates both religious forms, which gives it its own 

characteristics (Figueroa 1994:242-3). In turn, O'Cormor (1989:56) says that Mayo religion 

belongs to the folk-Catholicism type, combining elements from the orthodox Catholic liturgy 

and the local beliefs of this indigenous group. 

Another of the features that characterize their religious system is their elaborate 

ceremonial, at a commimity level as much as within the family and its social network. This 

is why there is an almost daily practice in those members who exercise their identity through 
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the ritual aspect, which has multiple manifestations and activities along the yearly religious 

cycle. Unlike other identity aspects, ceremonial has withheld, and relies upon the 

participation of most members of both groups. The Mayo, in particular, have maintained their 

identity insofar as their religious system is entirely in force, and represents the most evident 

symbol of being Yoreme, there being an active participation from a majority sector which 

renews itself generation after generation. 

Among Yaquis and Mayos, religion plays one of the most important roles of its inner 

social integration. The language has a greater use in this realm, and in the case of Mayos, it 

is almost its last resort in community spaces, which, in turn, brings on the shaping of clusters 

that use the vernacular almost exclusively. Most of the rituals are carried out in Mayo, though 

Spanish has gained ground in the last few years, especially because a large number of 

participants speak no other language. The religious leaders and pascolas have the duty of 

speaking the native language during the traditional ceremonies. Most of them are elderly 

people, or with great experience in ceremonial networks, which renders them an active part 

of the close-knit networks. 

The pahko (also known as pasko) or religious fiesta, generally follows the liturgical 

calendar of Catholic religion, v^th the difference that the fiestas take place several days 

before the ofiBcial date, and reach their peak on the eve. The participants are directed by the 

Yoreme maestros, fiesteros and pascolas. The region's priests hardly ever join the fiestas, and 

it is but in a tangential way, when they do it. The fiesteros are in charge of organizing 

everything related to the fiesta, both at a logistic level (building traditional kitchens and 
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acquiring all the food that will be eaten there, buying rockets and fireworks, paying the fees 

of the pascolas, the deer dancer and their musicians), and the constant masses that take place 

along the celebration. 

Different fiestas are celebrated in the communities of El Jupare and Loma de 

Guamuchil, among which stand out that of the Santi'sima Trinidad and San Juan's Day in the 

first town, and the Espiritu Santo in the second; and the Virgin of Guadalupe in both 

communities. There is also an intense ritual activity during the Lent and -particularly- during 

Easter Week. In all of these celebrations, those towns radically change their physiognomy, 

and the dwellers join a dynamic different of their daily lives. 

We might point out that the main motivation for religious participation comes from 

mandas, or religious promises made for diverse reasons, like asking for help to come well out 

of some danger or, mainly, to heal from some illness. Many of the mandas are not done by 

the ill person, but by a relative. The characteristics of the favor asked match the type of 

promise, from using the habit for some time, to becoming a fariseo for life. For this reason, 

there are different types of mandas, like decorating the church, carrying the sacred images or 

receiving the image of Christ to make a vigil, which includes receiving the fariseos as well, 

who must be provided with meals in the evening and morning. Fiesteros are also part of this 

process, and in each community there is always someone waiting to take the post, since there 

are few of these, despite their being yearly renewed. 

Among the religious posts and organizations there are different types and functions, 

that involve people from different generations, most of which join through the manda system. 
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Due to the type of activity and economic responsibility, fiesteros are adults, almost always 

supported by part or all of the members of their family and some friends. The fiestero is in 

charge, but relies on several people to help, not only in the economic aspect, but also in all 

the activities related to the church and the kitchens. 

The church authorities take care of every thing related to the temple activities. The 

president, the treasurer and from three to five aids are elected by the community. Their posts 

can last several years (three in the case of El Jupare). They support the ma 'ehtom, maestros 

or maistros rezanderos, and their cantoras, kopariam in Yaqui and kiri 'yatem in Mayo. The 

latter are prepared within the groups, and have nothing to do with the hierarchical Catholic 

church system. Maestros are very knowledgeable in catholic liturgy, especially in the inner 

ritual system. In their songs and prayers, they use their mother language, Spanish and Latin; 

though the sermons and the thanks giving are always carried out in the vernacular. Their 

practice is not reduced to the temple and its surroundings, they also take part in ceremonies 

in the graveyard or in some house where the rituals of cabo de afio o responso, all souls' day, 

and during the vigils that take place almost daily during the Lent, and weeks before the fiesta 

of the Virgin of Guadalupe. 

The matachines are a society that dances during the religious fiestas, or along with 

the families that are carrying out a vigil or a responso in their family household. Like most 

of the ritual participants, the members of this group join through mandas. Among the Yaquis 

only men take part in it, while among Mayos it is made up of people of both sexes. The 

societies of matachines are spread all over the Mexican territory and some other parts of 
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America, since they were created by the priests that took evangelization to a large number 

of indigenous populations. 

The pahko'olam, pascolas, the maso, "venado" (deer dancer) and their respective 

musicians are the only group that gets remuneration during religious ceremonies. They are 

hired to participate in the fiestas, though their space is outside the church, in the pascolas' 

ramada, built out of wooden poles and reed by the Yaquis, for every occasion; while the 

Mayos tend towards building permanent ramadas out of more lasting materials. Their dances 

and jokes give the religious celebrations a sense of party. Their outfit and their attitudes 

attract the attention of children, young people and adults. Their jokes, doubles-entendres 

most of the time, are usually in the native language, though in certain moments they do code-

switching and turn to Spanish. It is during those rites where the fiesteros or the religious 

authorities are present that they use only the vernacular. The pascolas and the deerdancer are 

mythological beings related to the huya ania "wilderness", which makes their belonging to 

the prehispanic motifs that characterize Mayo and Yaqui religion evident. Within Yaqui 

mythology, the myth of pascolas is closely related to the ritual system and the fiesta in 

particular (Olavarria 1990). 

During the warehma. Lent, several societies related with the ritual of Christ's 

crucifixion appear. The most evident ones are the chapayecam, fariseos, also called 

chapacobam in Yaqui. Their masks are made out of goatskin, and lately Mayos place a 

stylized wooden face in the firont part. Their outfit is very particular, and varies according to 

the ethnic group. Their spears, rather sword-like, and knives are always made of wood, and 
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they bang them against each other to attract their partners' attention, since part of their manda 

is not to utter any oral sound when they are wearing the mask. They use mimicry instead, 

especially to make jokes to each other or the participants in the ceremonies. Their ftmction 

is that of soldiers pursuing Jesus, and in their farcical routines they mock the solemnity of 

their society and of the rest of the participants. Being a group that represents one of the most 

traditional features of the groups, they tend to using their native language more often, 

especially among Yaquis, and Mayo captains. Due to the changes that have taken place in the 

Mayo region, the yoxmg men that participate as chapayecas have ahnost ceased to use Mayo 

for communication. Moreover, their leaders tend to address them in Spanish more often, for 

otherwise they find it impossible to have their orders understood. 

The pilatos or caballeros are another of the groups that participate during the Lent. 

They are the soldiers' leaders, and the posts usually fall to people with long experience in the 

ritual, in order to be able to handle all the people that plays a role in the representation that 

has been carried out, year after year, since the 17"* century, with its almost theater-like 

introduction by the Jesuits. Among the Yaquis we have also the cabos de fariseos\ these are 

young men and children who attend the chapayecas (which, in order to wear the mask, must 

be married) and at the same time watch over them, so that they do not break the strict rules 

imposed on them. 

Among Yaquis, the traditional authorities give the rule to fariseos and caballeros 

during the Lent. When it is over, the authorities take their posts again, not without having 

taken part in the entire ritual, as a sector that must be present in almost all the ceremonies. 
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The governors and their helpers yield their posts to those in charge of maintaining order and 

discipline dviring forty days, despite their apparent transgression of the established order. 

Women and children also have a role in this representation, though they have no 

organization like that of fariseos or caballeros. They take care of the images, cook the meals, 

and walk along the conti with the rest of the participants. They are more evident among 

Yaquis, being the ones in charge of protecting the old man when the fariseos are trying to 

catch him. In Loma de Guamuchil, the women beat the chapayecas with branches, when they 

try to take the image of Christ away from them at all costs. Among the Mayos of El Jupare, 

a fiestero keeps the fariseos at a distance from the cross that begins the Calvary. 

The conti is a sort of peregrination around the church. The path of the conti must be 

free of obstacles, since it is not only used for celebrations every Lent Friday and during Easter 

Week, but also in other religious fiestas when the images are taken out of the church and 

along it. The path of the conti is a wide space where the thirteen crosses that make up the 

Calvary must be, with enough room between them for the worshipers to maneuver as they 

carry out their rituals. 

The Veronicas are young Mayo girls in charge of looking after the image of Christ 

during the Lent and at the beginning of Easter Week. They are called angelitas in Yaqui, they 

have the same ftmction, but their apparel is different. While the former cover their faces 

almost entirely with a white rebozo, the latter wear white dresses, like the ones used for first 

commvmion. The Mayo girls who participate in the Easter are called the three marias and the 

boys, the three joses or three kings. Attired with flower crowns, their labor is to watch over 
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the church, throwing flower petals as the images go by. They take part in the conti like 

everyone else. 

Almost all of the participants in this ceremony have godparents, since ritual kinship 

is one of the main institutions to uphold Yaqui and Mayo culture and identity. Its importance 

lies in that it reinforces the iimer social relationships, and at the same time it allows the 

distribution of minor goods, mainly foodstuffs, between godparents and godchildren, and 

between compadres, for the relationship is not only on the between godparent-godchild, but 

between compadres, even including their parents. When a compadrazgo bond with a person 

is created, the same relationship is automatically established with that person's parents. Ritual 

kinship is sacred among the members of both ethnic groups, which brings on a great 

deference between godparents and their godchildren, and especially among compadres. 

Ceremonies do not only take place in the church or around it. Other rites take place 

in graveyards and family households. In these cases the participation lies in the members of 

the family social networks, occasionally joined by some of the ritual societies, like fariseos 

when the dead person belonged to that organization, or matachines, in those or other religious 

events. In those cases ceremonies become more solemn. It is evident that when the members 

of one of these organization are present, the use of the indigenous language increases. 

The attitudes and ritual practices of the members of both ethnic groups towards their 

religion is a reflection of the important role it plays in their world vision; it hardly matters 

how much time is spent, nor the economical and physical deterioration implied in carrying 

out a manda, or simply being a participant in the ritual. At the same time, it is in the religious 
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context that the native language is more valid, as is evident in the case of Mayos. In the so 

accelerated language shift process this language is undergoing, one of the few and most solid 

spaces for resistance is the religious one. 



REFERENCES 

464 

Aguilar Camm, Hector 
1985 La Frontera Nomada. Sonoray la Revolucion Mexicana. Mexico: SEP, Cuitura-Siglo 

XXI. 

Aracil, Lluis 
1986 Papers de Sociolinguistica. Barcelona: Ediciones de la Magrana. 

Aubague, Lorenzo, et al. 
1983 Dominacion y Resistencia Lingiiistica en el Estado de Oaxaca. Oaxaca: SEP-

UABJO. 

Banton, Michael 
1983 Racial and Ethnic Competition. Cambridge; Cambridge University Press. 

Barth, Fredrick (Ed.) 
1969 Ethnic Groups and Boundaries: The Social Organization of Culture Difference. 

Boston: Little Brown and Company. 

Bassett, Thomas 
1988 The political ecology of peasant-herder conflicts in the northem Ivory Coast. Annals 

of the Association ofAmerican Geographers 78(3):453-472. 

Beals, Ralph L. 
1945 The Contemporary Culture of the Cahita Indians. U.S. Bureau of American 

Ethnology, Bulletin No. 142. 

Boissevain, Jeremy 
1973 Preface. In Boissevain, Jeremy and Clyde Mitchell (eds.), Network Analysis. Studies 

in Human Interaction, pp. VH-XIII. The Hague-Paris: Mouton. 

1974 Friends of Friends. Networks, Manipulators and Coalitions. New York: St. Martin's 
Press. 

Bourdieu, Pierre 
1991 Language and Symbolic Power. Cambridge: Harvard University Press. 



465 

Briggs, Charles 
1992 Linguistic ideologies and the naturalization of power in Warao discourse. Pragmatics 

2:387-404. 

Bryant, Raymond 
1992 Political ecology: An emerging research agenda in Third-World studies. Political 

Geography ll(l):12-36. 

Buelna, Eustaquio 
1989 Arte de la Lengiia Cahita por un Padre de la Compama de Jesus. Mexico: Siglo 

XXI. 

Bumham, R. Jeffrey 
1986 El lexico espanol en lengua mayo. Memoria del X Simposio de Historia y 

Antropologia de Sonora. pp. 1-19. Hermosillo, Sonora: Universidad de Sonora. 

Burrus J. Ernest 
1984 Mexican Jesuit authors of Indian materials in colonial times. Archivum Historicum 

Societatis lesu. Extractum e vol. LIII - 1984. pp. 469-505. Roma. 

Camberos C., Mario, Ma. Antonieta Genesta and Luis Huesca. 
1994 La pobreza en Sonora: Los limites a la modemizacion. Estudios Sociales, Vol. V, 

numero 9:167-197. 

Campbell, Lyle and Martha Muntzel 
1989 The structural consequences of language death. In Dorian, Nancy (ed.), Investigating 

Obsolescence. Studies in Language Contraction and Death, pp. 181-96. New York: 
Cambridge University Press. 

Camou, Ernesto 
1985 Yaquis y mayos cultivadores de los valles. In Gobiemo del Estado de Sonora, 

Historia General de Sonora, Tamo V. Historia Contemporanea de Sonora: 1929-
1984, pp. 291-301. Hermosillo, Mexico: Gobiemo del Estado de Sonora. 

Carpenter, John 
1994 The Cahitan connection: Modeling Mesoamerican-Southwestem interaction in the 

Gran Chichimeca. Paper presented at the 59th Annual Meeting of the Society for 
American Archaeology, April 20-24th, Anaheim, CA. 



466 

Cer6n Vel^quez, Maria Enriqueta 
1995 Redes Sociales y Compadrazgo. Indicadores de Vitalidad Linguistica en una 

Comunidad Indigena de Puebla. Mexico: INAH. 

Chambers, J.K. y P.J. Trudgill 
1980 Dialectology. Cambridge: Cambridge University Press. 

Cohen, Ronald 
1978 Ethnicity: Problems and focus in anthropology. Annual Review of Anthropology 

7:379-403. 

Crumrine, Lynne 
1968 An ethnography of Mayo speaking. Anthropological Linguistics 10(2): 19-31. 

Crumrine, Ross N. 
1968 The Easter Ceremonial in the Socio-Cultural Identity of Mayos, Sonora, Mexico. 

Ph.D. dissertation. Tucson: University of Arizona. 

1977 The Mayo Indians of Sonora. A People Who Refuse to Die. Tucson: The University 
of Arizona Press. 

1981 The ritual of the cultural enclave process: the dramatization of oppositions among the 
Mayo of northwest Mexico. In G.P. Castille and G. Kushner (eds.). Persistent 
Peoples. Tucson: University of Arizona Press. 

1987 Mechanisms of enclavement maintenance and sociocultural blocking of 
Modernization among the Mayo of southern Sonora. In Crumrine, Ross N. and Phil 
C. Weigand (eds.) Ejidos and Regions of Refuge in Northwestern Mexico, pp. 21 -31. 
Tucson: Anthropological Papers of the University of Arizona, Number 46. 

Dabdoub, Claudio 
1964 Historia de el Valle del Yaqui. Mexico: Libreria Manuel Porrua. 

Depres, Leo (Ed.) 
1975 Ethnicity and Resource Competition in Plural Societies. The Hague: Mouton Press. 

De Vos, George 
1982 Ethnic pluralism, conflict and accommodation. In De Vos, George and Lola 

Romanucci-Ross (eds.). Ethnic Identity, Cultural Continuities and Change, pp. 5-41. 
Chicago: The University of Chicago Press. 



467 

Dimmendaal, Gerrit J. 
1989 On language death m eastern Africa. In Dorian, Nancy (ed.). Investigating 

Obsolescence. Studies in Language Contraction and Death, pp. 13-31. Cambridge: 
Cambridge University Press. 

Dorian, Nancy 
1982 Linguistic models and language death evidence. In L. Obler and L. Merm, Eds. 

Exceptional Language and Linguistics. New York: Academic Press. 

Dressier, Wolfang U. 
1981 Language shift and language death- A protean challenge of the linguist. Folia 

Linguistica 15:2-28. 

Duranti, Alessandro 
1985 Ethnography of speaking, toward a linguistics of the praxis. In Newmeyer, Frederick 

(ed.). Linguistics: The Cambridge Survey Vol. IV: The Sociocultural Context. 
Cambridge: Cambridge University Press. 

1994 From Grammar to politics. Berkeley: University of California Press. 

1997 Linguistic Anthropology. Cambridge: Cambridge University Press. 

Erasmus, Charles 
1969 Culture change in northwest Mexico. In Steward, Julian H. (ed.). Contemporary 

Change in Traditional Societies. Urbana: University of Illinois Press 

Ferguson, Charles 
1959 Diglossia. PTorc/15:325-40. 

Figueroa Valenzuela, Alejandro 
1985 Los que hablan fuerte. Desarrollo de la sociedad Yaqui. Noroeste de Mexico 7:15-

161. 

1994 For la Tierraypor los Santos. Mexico: Direccion General de Culturas Populares. 

Fishman, Joshua A. 
1967 Bilingualism with and without diglossia; diglossia with and without bilingualism. 

Journal of Social Issues 23:29-38. 

1991 Reversing Language Shift. Clavedon. Philadelphia. Adelaide: Multilingual Matters 
Ltd. 



468 

Flores Farfan, Jose Antonio 
1992 Sociolinguistica del Ndhuatl. Conservacion y Cambio de la Lengua Mexicana en el 

Alto Balsas. Mexico: CIESAS. 

Flores, Jose Antonio y Leopoldo Valinas 
1995 A research program for Nahuatl sociolinguistics. IJSL 96:97-109. 

Foster, Morris W. 
1991 Being Comanche. A Social History of an American Indian Community. Tucson and 

London: The University of Arizona Press. 

Gal, Susan 
1979 Language Shift: Social Determinants of Linguistic Change in Bilingual Austria. New 

York: Academic Press. 

1987 Codeswitching and consciousness in the European periphery. American Ethnologist, 
91:295-312. 

1992 Multiplicity and contention among ideologies: A commentary. Pragmatics 2:445-9. 

1993 Diversity and contestation in linguistic ideologies: German speakers in Hungary. 
Language in Society 22:337-59. 

Gouy-Gilbert, Cecile 
1985 Una Resistencia India. Los Yaquis. Mexico: Instituto Nacional Indigenista. 

Gracida Romo, Juan Jose 
1985 Genesis y consolidacion del Porfiriato en Sonora (1883-1895). In Gobiemo del 

Estado de Sonora, Historia General de Sonora, Tomo IV. pp. 19-74. Mexico: 
Gobiemo de Estado de Sonora. 

Greenberg, James and Thomas Park 
1994 Political ecology. Journal of Political Ecology. Case Studies in History and the 

Social Sciences. Vol 1:1 -12. 

Guadarrama, R., C. Martinez and L. Martinez 
1985 La integracion institucional. In Gobiemo del Estado de Sonora, Historia General de 

Sonora, Tomo V. Historia Contempordnea de Sonora: 1929-1984, pp. 131-146. 
Hermosillo, Mexico: Gobiemo del Estado de Sonora. 



469 

Guadarrama, R., J. Ramirez, et al. 
1985 El gran proyecto. In Gobiemo del Estado de Sonora, Historia General de Sonora, 

Tomo V. Historia Contempordnea de Sonora: 1929-1984, 151-172. Hermosillo, 
Mexico: Gobiemo del Estado de Sonora. 

Gumperz, John 
1982 Discourse Strategies. Cambridge: Cambridge University Press. 

Gumperz, John y J. Cook-Gumperz 
1982 Introduction: Language and the communication of social identity. In Gumperz, John 

(ed.). Language and Social Identity, pp. 1-21. Cambridge: Cambridge University 
Press. 

Hamel Enrique 
1988 Las determinantes sociolingiii'sticas de la educacidn indi'gena bilingue. Signos. 

Anuario de Humanidades. pp. 319-76. Mexico: UAM-I. 

1997 Language conflict and language shift: a sociolinguistic framework for linguistic 
human rights. IJSL 127:105-134. 

Hamel, Enrique y Hector Munoz 
1988 Desplazamiento y resistencia de la lengua otomi: el conflicto lingmstico en las 

practicas discursivas y la reflexividad. In Hamel et al., (eds.), Sociolingui'stica 
Latinoamericana, pp. 101-146. Mexico: UNAM 

Heath, Shirley Brice 
1972 La Politica del Lenguaje en Mexico: De la Colonia a la Nacion. Mexico: Institute 

Nacional Indigenista. 

Hershkovitz, Linda 
1993 Political ecology and enviroimient in the Loess Plateau, China. Human Ecology 

21(4):327-353. 

Hill, Jane H. 
1983 Language death in Uto-Aztecan. UAL 49(3):258-76. 

1985 The grammar of consciousness and the consciousness of grammar. American 
Ethnologist 12:725-37. 

1992 "Today there is no respect": Nostalgia, "respect" and oppositional discourse in 
Mexicano (Nahuatl) language ideology. Pragmatics 2:263-80. 



470 

1993 Structure and practice in langxiage shift. In Hyltenstam, Kenneth and Ake Vigerg 
(eds.). Profession and Regression in language, pp. 68-93. Cambridge: Cambridge 
University Press. 

1995 Language decay: The loss of structural differentiation in obsolescent languages. 
Paper presented at the 1995 AAAS Annual Meeting, Atlanta, GA. 

(MS) Language in conflict, voices at play, or the struggle for the control of meaning? 
Conflicting visions of discourse of identity. 

Hill, Jane and Kenneth Hill 
1986 Speaking Mexicano: Dynamics of Syncretic Language in Central Mexico. Tucson: 

University of Arizona Press. 

Hu-DeHart, Evelyn 
1981 Missionaries, Miners and Indians. Spanish Contact with the Yaqui Nation of 

Northwestern New Spain 1533-1820. Tucson: The University of Arizona Press. 

1984 Yaqui Resistance and Survival. The Struggle for Land and Autonomy, 1821-1910. 
Madison: The University of Wisconsin Press. 

1993 Yaqui resistance to Mexican expansion. In Kicza, John E. Ed., The Indian in Latin 
American History. Resistance, Resilience, and Acculturation, pp. 141-169. 
Wilmington, DE: Jaguar Books on Latin American, Number 1. 

Hymes, Dell 
1972 Models of the interaction of language and social life. In Gumperz, John and Dell 

Hymes (eds.). Directions in Sociolinguistics: The Ethnography of Communication. 
New York: Holt, Rinehart and Winston. 

1974 Foundations in Sociolinguistics: An Ethnographic Approach. Philadelphia: 
University of Pennsylvania Press. 

Institute Nacional de Estadi'stica, Geografia e Informatica 
1995 Conteo 95 de Poblacion y Vivienda. Tomo Sonora. Mexico. 

Kelley, Jane Holden 
1982 Mujeres Yaquis. Cuatro Biogrqfias Contempordneas. Mexico: Fondo de Cultura 

Economica. 



471 

Kroskrity, Paul 
1993 Language, History, and Identity. Ethnolinguistic Studies of the Arizona Tewa. Tucson 

and London: The University of Arizona press. 

Kroskrity, Paul, Bambi Schieffelin, and Kathryn Woolard 
1992 Special Issue on Language Ideologies. Pragmatics 2(3). 

Kulick, Don 
1992 Language Shift and Cultural Reproduction: Socialization, Self, and Syncretism in a 

Papua New Guinean Village. Cambridge: Cambridge University Press. 

LePage R., and A. Tabouret Keller 
1985 Acts of Identity. Cambridge: Cambridge University Press. 

Lewin, Pedro 
1983 La lealtad linguistica: contradiccion o ambigiiedad necesaria. In Aubague, Lorenzo, 

et al. Dominacion y Resistencia Lingtiistica en el Estado de Oaxaca. pp. 130-92 
Oaxaca: SEP-UABJO. 

1986 Conflicto sociocultural y conciencia linguistica en Oaxaca. In Barab^, Alicia and 
Miguel Bartolome (eds.), Etnicidady Pluralismo Cultural. La Dindmica Etnica en 
Oaxaca, pp. 331-69. Mexico: Instituto Nacional de Antropologia e Historia. 

Lieberson, Stanley 
1980 Procedures for improving sociolinguistic surveys of language maintenance and 

language shift. IJSL 25:11-27. 

Lionnet, Andres 
1977 Los Elementos de la Lengua Cahita (Yaquiy Mayo). Mexico: Universidad Nacional 

Autonoma de Mexico. 

Lippi-Green, Rosina L. 
1989 Social network integration and language change in progress in a rural alpine village. 

Language in Society 18:213-34. 

Lomnitz, Larissa y Marisol Perez-Lizaur 
1984 Dynamics growth and survival strategies: the solidarity of Mexican grand-Families. 

In Smith, Raymond (ed.). Kinship Ideology and Practice in Latin America, pp. 183-
95. Chapel Hill y Boston: The University of North Carolina Press. 



472 

Lopez, Gerardo and Jose Luis Moctezuma 
1994 En tomo a la dialectologia cahita. In Lopez, Gerardo and Jose Luis Moctezuma (eds.), 

Estudios de Lmgiiistica y Sociolingiiistica, pp. 221-274. Hermosillo, Mexico: 
Universidad de Sonora-Instituto Nacional de Antropologi'a e Historia. 

Lutes, Steven V. 
1977 Alcohol Use among the Yaqui Indians of Potam, Sonora, Mexico. Ph.D. dissertation. 

University of Kansas. 

McGuire, Thomas R. 
1986 Politics and Ethnicity on the Rio Yaqui: Potam Revisited. Tucson: The University of 

Arizona Press. 

Meichor Celaya, Rosa Leonor. 
1991 Organizacion de la fiesta de la Santi'sima Trinidad en El Jupare. In Gutierrez, 

Donaciano and Josefina Gutierrez Tripp (eds.). El Noroeste de Mexico, sus Culturas 
Etnicas, pp. 231-239. Mexico: Instituto Nacional de Antropologfa e Historia. 

Mena L., Patricia and Arturo Ruiz L. 
1996 Actitudes lingiusticas e ideologi'as educativas en comunidades indfgenas de Oaxaca. 

In Munoz, Hector and Pedro Lev^in (eds.). El Significado de la Diversidad 
Lingiiisticay Cultural, pp. 341-353. 

Mertz, Elizabeth 
1989 Sociolinguistic creativity: Cape Breton Gaelic's linguistic "tip". In Dorian, Nancy 

(ed.). Investigating Obsolescence. Studies in Language Contraction and Death, pp. 
103-16. New York: Cambridge University Press. 

MiUer, Wick R. 
1990 Early Spanish and Aztec loan words in the indigenous language of Northwestern 

Mexico. In Garza Cuaron, Beatriz and Paulette Levy (eds.), Homenaje a Jorge A. 
Sudrez. Lingiiistica Indoeuropea e Hispdnica, pp. 351-365. Mexico: El Colegio de 
Mexico. 

Milroy, James 
1992 Linguistic Variation and Change. Oxford and Cambridge: Blackwell. 

Milroy, Lesley 
1987 Language and Social Network. Oxford: Blackwell. 



473 

Milroy, James and Lesley Milroy 
1985 Linguistic change, social network and speaker iimovation. Journal of Linguistics 

21:339-384. 

Milroy, Lesley and James Milroy 
1992 Social network and social class: Toward an integrated sociolinguistic model. 

Language in Society 21:1-26. 

Moctezuma Zamarron, Jose Luis 
1987 EI mayo: Un idioma amenazado de muerte. Nueva Antropologia 32:55-64. 

1988 Cahita-castilla: lealtad y cambio lingiii'stico. Memoria del Simposio de Historia y 
Antropologia de Sonera. Universidad de Sonora. 

Moctezuma, Jose Luis and Gerardo Lopez 
1989 Bilingiiismo y conflicto lingiii'stico en el contacto cahita-espanol. X Coloquio de las 

Literaturas del Noroeste. Universidad de Sonora. 139-147. 

1990 Variacion dialectal Yaqui-Mayo. Noroeste de Mexico 9:94-106. 

1991 El yaqui y el mayo como lenguas historicas. Noroeste de Mexico 10:79-84. 

Munoz Cruz, Hector. 
1983 ^Asimilacion o igualdad lingiustica en el Valle del Mezquital? Nueva Antropologia 

22:25-64. 

Nadel, S. F. 
1957 The Theory of Social Structure. London: Lohen and West, Ltd. 

Ninyoles, Rafael LI. 
1972 Idioma y Poder Social. Madrid: Tecnos. 

1975 Estructura Social y Politica Lingiiistica. Valencia: Fernando Torres. 

Noble, Mary 
1973 Social network: Its use as a conceptual framework in family analysis. In Boissevain, 

Jeremy and Clyde Mitchell (eds.). Network Analysis. Studies in Human Interaction, 
pp. 3-13. The Hague-Paris: Mouton. 



474 

O'Connor, Mary I. 
1989 Descendants ofTotoliguoqui. Ethnicity and Economics in the Mayo Valley. Berkeley: 

University of California Press. 

Olavarria, Maria Eugenia 
1990 Andlisis Estructural de la Mitologia Yaqui. Mexico: Institute Nacional de 

Antropologfa e Historia/Universidad Autonoma Metropolitana. 

Padilla Ramos, Raquel 
1995 Yucatan, Fin del Suefio Yaqui. El Trdfico de los Yaquis y el otro Triunvirato. 

Hermosillo, Mexico: Gobiemo del Estado de Sonora. 

1996 De Sonora a Yucatan y viceversa. Decepacion y retomo de los yaquis. Noroeste de 
Mexico 13:71-6. 

Pardo, Ma. Teresa 
1983 La institucion escolar: un espacio de confrontacion lingiifstica. In Aubagua, Laurent 

et al., Dominacion y Resistencia Linguistica en el Estado de Oaxaca. pp. 78-129. 
Oaxaca: SEP/UABJO. 

Peet, Richard and Michael Watts 
1994 Introduction: Development theory and environmentalism in an age of market 

triunphalism. Economic Geography 69(3):227-253. 

Perez de Ribas, Andres 
1985 Pdginas para la Historia de Sonora. Triunfos de Nuestra Santa Fe. 2 Tomos. 

Hermosillo, Mexico: Gobiemo del Estado de Sonora. 

Philips, Susan U. 
1992 A marx-influenced approach to ideology and language: Comments. Pragmatics 

2:377-85. 

1993 The Invisible Culture: Communication in Classroom and Community on the Warm 
Springs Indian Reservation. Illinois: Waveland Press. 

Radding, Cynthia 
1989 Peasant resistance on the Yaqui delta: An historical inquiry into the meaning of 

ethnicity. Journal of the Southwest 31(3):330-361. 



475 

Rampton, Ben 
1995 Language crossing and the problematisation of ethnicity and socialization. 

Pragmatics 5:485-513. 

Rendon, Juan Jose y B^bara Cifuentes 
1983 Algunas observaciones acerca de la funcion de la lengua en una comunidad 

lingui'stica zapoteca. Nueva Antropologia 22:65-82. 

Sauer, C.O. 
1935 Aboriginal Population of Northern Mexico./&eroa7werzca«a: 10. 

Schieffelin, Bambi B. 
1990 The Give and Take of Everyday Life. Language Socialization of Kaluli Children. 

Cambridge: Cambridge University Press. 

Seliger, Herbert and Robert Vago 
1991 First Language Attrition. Cambridge: Cambridge University Press. 

Seville-Troike, Muriel 
1982 The Ethnography of Communication: An Introduction. Oxford: Blackwell. 

Sheridan, Thomas E. 
1981 Prelude to conquest: Yaqui population, subsistence and warfare during the 

protohistoric period. In Wilcox, David and Bruce Masse, (eds.), The Protohistoric 
Period in the North American Southwest, Ad 1450-1700, pp. 71-92. Tempe: Arizona 
State University, Anthropological Research Papers No. 24. 

1988 Where the Dove Calls: The Political Ecology of a Peasant Corporate Community in 
Northwest Mexico. Tucson: The University of Arizona Press. 

1996 The Yoemem (Yaquis): An enduring people. In Sheridan, Thomas and Nancy Perezo 
(eds.). Paths of Life. American Indians of the Southwest and Northern Mexico. 
Tucson: The University of Arizona Press. 

(MS) Political ecology. Paper Presented at AAA. 

Spicer, Edward B. 
1943 Linguistic aspects of Yaqui acculturation. American Anthropologist, 45:410-426. 

1961 Yaqui contact history. In Spicer, Edward, Perspectives in American Indian Culture 
Change, pp. 1-93. Chicago: The University of Chicago Press. 



476 

1962 Cycles of Conquest: The Impact of Spain, Mexico, and the United States on the 
Indians of the Southwest, 1533-1960. Tucson: University of Arizona Press. 

1964 Apuntes sobre el tipo de religion de los uto-aztecas centrales. Actas y Memorias del 
XXXV Congreso Internacional de Americanistas, Vol U. Mexico. 

1971 Persistent cultural systems. A comparative study of identity systems that can adapt 
to contrasting environments. Science 174:795-800. 

1980 The Yaqui, A Cultural History. Tucson: University of Arizona Press. 

Surra, Catherine A. 
1988 The influence of the interactive network on developing relationships. In Milardo, 

R.M., (ed.). Family and Social Networks, pp. 48-82. Newbury, CA. 

Troncoso, Francisco 
1977 Las Guerras contra las Tribus Yaquis y Mayos. Mexico: Instituto Nacional 

Indigenista. 

Turner, John Kenneth 
1969 Barbarous Mexico. Austin: University of Texas Press. 

Valinas C., Leopoldo 
1996 La doble dimension de la lengua en los procesos de identidad. In Mendez Y Mercado, 

Leticia (ed.), Identidad. Ill Coloquio Paul Kirchhoff, pp. 114-25. Mexico: UNAM. 

Vallverdu, F. 
1980 El Fet Linguistic com a Fet Social. Barcelona: Editions 62. 

V^quez Galaviz, Prudencio 
(MS) Historia del ejido de El Jiipare. 

V^quez Valenzuela, Antolm 
1991 Defensa y desarrollo de la cultura mayo en Sonora, In Gutierrez, Donaciano and 

Josefina Gutierrez Tripp (eds.), El Noroeste de Mexico, sus Culturas Etnicas, pp. 
227-229. Mexico: Instituto Nacional de Antropologi'a e Historia. 

Vazquez V., Antolm, et al. 
(MS) Monografia de El Jupare. 



477 

Velasco Toro, Jose 
1985 La Rebelion Yaqui ante el Avance del Capitalismo en Sonora durante el Siglo XIX. 

Xalapa, Mexico: Universidad Veracruzana. 

1988 Los Yaquis: Historia de una Activa Resistencia. Xalapa, Mexico: Biblioteca 
Universidad Veracruzana. 

West, Robert C. 
1993 Sonora: Its Geographical Personality. Austin: The University of Texas Press. 

Williams, Brackette F. 
1989 A class act: Anthropology and the race to nation across ethnic terrain. Annual Review 

of Anthropology 18:401-44. 

Woolard, Kathryn A. 
1985 Language variation and cultural hegemony: Toward an integration of sociolinguistics 

and social theory. American Ethnologist 12:738-48. 

1989 Double Talk: Bilingualism and the Politics of Ethnicity in Catalonia. Stanford: 
Stanford University Press. 

1992 Language ideology: Issues and approaches. Pragmatics 2:235-49. 

Woolard, Kathiyn y Bambi Schiefiflin 
1994 Language ideology. Annual Review of Anthropology 23:55-82. 



IMAGE EVALUATION 
TEST TARGET (QA-3) 

150mm 

IIVMGE .Inc 
1653 Eeist Main Street 
Rochester. NY 14609 USA 
Phone: 716/482-0300 
Fax: 716/288-5989 

O 1993. Applied Image. Inc.. All Rights Reserved 


